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Note on Transliteration

I have not italicized or transliterated Arabic words found in the Oxford English
Dictionary. Arabic words considered technical terms, and perhaps familiar to
the non-Arabic reader, have been transliterated rather than written in Arabic
script. The Arabic passages I have given in the notes reflect the script simplifi-
cations present in the manuscript sources. Because I have tried to avoid editing
this material, many hamazat and dots over a ta’ marbiita, for example, have not
been provided. The transliteration system adopted is that used by the Inter-
national Journal of Middle East Studies. Dates are given first according to the
Muslim lunar calendar, followed by their Common Era equivalent.






Introduction

Today, any visitor to Cairo will certainly notice the huge mosque of Muham-
mad ‘Ali, perched above the ramparts of the Citadel on the eastern edge of the
city. Not of great historical interest, the visitor might not spend much time at
this nineteenth-century mosque before moving farther into the Citadel complex
to take in the monuments there—massive defensive walls, towers, mosques, and
a palace. Fortifications were started here under Salah al-Din in the sixth/twelfth
century, with various rulers and dynasties adding to the complex over the next
seven hundred years. Running behind the Citadel are the steep Mugqattam hills,
which mark the eastern limit of premodern Cairo. To the north and the south of
the Citadel, along the base of the Mugattam range are the vast cemeteries known
as “al-Qarafa.” A modern walking guide describes these parts of the city:

Each cemetery is a true necropolis, a city of the dead, once organically
joined but today severed by the modern highway of Salah Salim; but
they are also areas of very lively expressions of life. Surrounding the
tombs of sultans and amirs are thousands of family burial plots. Mostly
these are courtyards, open and closed, containing cenotaphs and burial
rooms. On Thursday evenings and Fridays, and on major feast days,
members of the family, particularly women, come to the cemeteries
to visit the dead. This has always been considered a pleasurable
excursion. Today one can still see peasant carts rumbling through the
town, loaded with women in black milayas, with blankets, cooking
utensils and comestibles, headed for the cemetery. Others will aready
be there, seated in groups, picnicking among the grave markers.!
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Deep into the Southern Cemetery, east of the mausoleum of Imam Shafi (d.
205/820), with a bit of searching, one finds the shrine-mosque of the Wafa’
family. As Cairene monuments go, it is not a remarkable complex. A humble
minaret stands on the west side of the entrance to the mosque. Yet upon enter-
ing, one is struck by the fact that it contains a good number of graves. It is clear
that this eighteenth-century mosque has been built over what was originally a
family burial plot. In the center are the graves of Muhammad Wafa’ (d.
765/1363) and his son ‘Ali (d. 807/1405), under marble cenotaphs decorated as
a typical medieval Egyptian shrine. These men were revered as saints in their
own lifetimes, founded their own sufi order, and contributed to the heritage of
Islamic mystical philosophy. In order to explore their contribution, we must
travel across the city to the library of al-Azhar University. Here we find manu-
script copies of their writings—some existing nowhere else. These writings will
be the subject of our study.

The present work, as I hope the title has made clear, is not a survey of the
concept of ‘sanctity’ throughout all of medieval Islamic thought. Beyond noting
the essentials of the idea in an introductory fashion, I will restrict our investi-
gation to the writings of Muhammad and Ali Wafa’, to their direct intellectual
influences and their immediate milieu. Briefly, our concern in this book will be
to answer as best we can the following questions: How did these mystical thinkers
understand sanctity? Upon what ideas from the Islamic tradition did they rely?
and What contribution did they in turn make to this tradition? In the course of
our exploration, however, the scope at times will appear much wider, taking in
related issues from philosophy, theology, and social history.

Before exploring the idea of sainthood itself we must first set out the his-
torical parameters and landmarks of the Islamic mystical tradition, particularly
the elements that will be relevant to our study. We begin by noting that the foun-
dational document of the Islamic religion, the Qur’an, provides little explicit
treatment of mystical themes. In the later chapters of this study we shall discuss
the story of Moses and al-Khadir, which is probably the closest the Qur’an
comes to treating the concept of ‘sainthood’. Another significant passage, but
in this instance largely symbolic, is the Parable of the Niche of Light (24:35):

Allah is the Light of the heavens and the earth. The parable of His
Light is as if there were a Niche, and within it a Lamp; the Lamp is
enclosed in Glass; the glass as it were a brilliant star: Lit from a
blessed Tree, an Olive, neither of the East nor the West, whose Oil is
well-nigh Luminous. Though fire scarce touched it: Light upon Light!
Allah doth set forth Parables for men: and Allah doth know all things.?

The symbol of light will later be picked up by various mystical thinkers, the
most prominent being the theologian al-Ghazali (d. 505/1111) and the philoso-
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pher al-Suhrawardi al-Magqtul (d. 587/1191).3 Parables notwithstanding, it
would be difficult to find in the Qur’anic text anything approaching a sustained
mystical doctrine.* Islamic mysticism would instead be forced to seize upon
various passages and through creative interpretations use them as vehicles for
futher speculation. Specific examples of mystical scriptural exegesis (tafsir) are
too many to mention, but one Qur’anic passage—alluding to a night journey by
the Prophet—came to play an important role in most later schools of mystical
thought. This is the story of the Mi‘raj, an ascent through the seven heavens
leading ultimately to contact with God. The scriptural basis for this story is the
following:

Glory to [Allah] Who did take His Servant for a Journey by night from
the Sacred Mosque, whose precincts We did bless—in order that We
might show him some of Our Signs: for He is the One Who heareth
and seeth [all things]. (17:1)

For indeed he [Muhammad] saw him [Gabriel] at a second descent,
near the Lote-tree, beyond which none may pass: Near it is the Garden
of Abode. Behold, the Lote-tree was shrouded (In mystery unspeak-
able!). [His] sight never swerved, nor did it go wrong! For truly did he
see, of the signs of his Lord, the Greatest! (53:13-18)

From this scant account, the hadith literature developed an elaborate tale of
Muhammad being transported from Mecca to Jerusalem, by a mythical beast,
and from there led upward through the seven heavens, meeting various prophets
along the way. The account usually concludes with Muhammad’s negotiations
with God concerning the number of daily prayers encumbant upon his new reli-
gious community.’ The theme of Mi‘raj was later taken up by the mystics al-
Bastami (d. 261/875) and Ibn <Arabi (d. 638/1240), who recorded their own
Heavenly ascensions.® Later, we shall also see that these heavens and prophets
reappear in the writings of Muhammad and ‘Al1 Wafa’, though interpreted in a
novel way.

The earliest doctrinal developments of the Islamic community—despite
the accounts of the hadith literature—are largely beyond historical reconstruc-
tion. This is true also for the mystical tradition, the reconstruction of which
is only possible from about one hundred years after the Prophet’s death. Here,
in the shadow of the great pious ascetic and theologian Hasan al-Bast1 (d.
110/728), and the early Shi1 imams, particularly Jafar al-Sadiq (d. 145/765),
various spiritual movements developed. A tradition of ethical self-reflection,
with the aim of controlling vanity and pride, developed with the Iraqi moral-
ist al-Muhasibi (d. 243/857).7 Other essential early thinkers were Abi Yazid
al-Bastami, who seems to have been the first to develop the concept of ‘fana”’
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(the mystic soul passing away into God) and the tradition of shatahdat (ecstatic
utterances),® and Abii al-Qasim al-Junayd (d. 297/909), the representative of a
more sober approach to mystical experience and language.” A particularly
important contribution was made by Sahl al-Tustar (d. 283/896), who among
other things advanced the idea of the Light of the prophet Muhammad as a uni-
versal spiritual reality.'” This idea had also been touched upon earlier by Ja‘far
al-Sadiq."

Although the essential theological tenets of Islamic belief remained
unchallenged, there does appear to have been a distinct shift within the mysti-
cal tradition from about the turn of the third/nineth century. A survey of the
extant literature of the earlier “classical” era shows a distinct lack of interest in
what we would call either “philosophical” or “metaphysical” issues. In con-
trast, by the seventh/thirteenth century the medieval movement—known then
universally as “sufism”—had fully embraced metaphysics.'> Significant also
was a shift in the understanding of the transmission of mystical knowledge. The
fifth/eleventh century roughly divides the period of the “training shaykh” from
that of the “teaching shaykh.”! Distinction between these two pedagogical
models, while never airtight, is based on the former as a simple transmitter of
sufi wisdom, with the latter explicitly functioning as a spiritual guide to the
adepts under his direction. This shift signaled a new theoretical dimmension
that was to parallel the transformative spiritual exercises meted out to adepts. !4

The term sufi itself, designating a Muslim mystic, appeared in the late sec-
ond/eighth century in Kifa, Iraq; but beyond followers who gathered around
certain prominent teachers, it is difficult to identify any distinct organizational
basis for sufism. The properly sufi institutions known variously as “rekkes,”
“ribats,” “khanqgahs” and “zawiyas,” appeared from the turn of the fourth/tenth
century throughout most regions of the Islamic world.

An early controversy that was to define the future direction of mainstream
sufism took place in the regions of Khurasan (Central Asia) and Iraq. The issue
at hand was how to treat the nafs (lower soul). Early ascetic practices had con-
cerned themselves with renunciation, aiming to control the appetites of the
lower self, which were understood to hamper one’s approach to the divine."
One form this self-discipline took was the school of Muhammad ibn Karram
(d. 255/869), called the “Karramiyya.” Typically, this was an overt asceticism,
which saw renunciation almost as a social ethic.'® Distinct from this was the
position on the nafs (lower soul) taken by the Malamatiyya, a group that held
that public diplay of renunciation was itself a pandering to the lower soul’s
appetite for recognition.'” Instead, the Malamatiyya sought to control the nafs
while out of the public eye, or even by evoking censure. This movement did
meet with some success and would reappear in various forms in later centuries. '
In turn, the ascetics and the Malamatiyya were opposed by Abu al-Hakim al-
Tirmidhi (d. between 295/905 and 300/910). His approach was one that sought
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to transcend the lower soul by developing the mystical perspicacity of the
believing heart. This “seeing’ heart transforms the negative, selfish character of
the nafs into a positive one, which thus encourages the seeking and fearing of
God. This strategy aimed at abandoning the nafs, rather than obsessing over its
control and humiliation.”

We cannot here do justice to all the developments within the mystical tra-
dition, but one set of philosophical concepts must be mentioned. This is the
Neoplatonic tradition, which came to be incorporated into the mainstream mys-
tical tradition in the centuries following the death of Ibn Sina, its greatest expo-
nent.?° Although Neoplatonism had always been an essential element of the the-
ology of the Isma‘ilt Shi‘s, it had not become central for the early mystics. It
was not until the early medieval period that sufism began to express itself using
a Neoplatonic vocabulary. This system, first elaborated by the Greco-Egyptian
Plotinus (d. 210 A.D.), was rather different from what was to become the Qur’anic
worldview in that it described God as a distant Necessary Being, which in con-
templating Itself, gives rise to the First Intellect. This emanation continues in
stages, producing the heavenly spheres and ultimately the Active Intellect (al-
‘agl al-fa“al), which provides the forms for all the material world. From the
perspective of the individual here below, the highest goal is to develop one’s
imaginative faculty to the point where it can reach the Active Intellect directly,
thus gaining access to its complete store of intelligible forms. This is how, for
example, prophecy and miracles are possible.?! We shall see later in our study
of sainthood that Neoplatonic structures are behind much of what is proposed.

Brief mention must be made here of the most important institutional devel-
opment in the sufi tradition, that of the tariga (order or brotherhood).??> From the
midsixth/twelfth century orders developed, each being based on the teachings
and spiritual authority of an eponymous saintly founder. They were distinct
organizations, each with its own devotional rituals (e.g., dhikr, du‘a), spiritual
disciplines (e.g., khalwa, muragaba), spiritual lineage (isnad), location (zawiya,
khangah, ribat, tekke), and mystical literature (poetic, hagiographical, and doc-
trinal). The exclusive nature of these orders made them different from the earli-
er forms of association among sufis. A great number have appeared throughout
the Islamic world, the most succcessful being derived from <Abd al-Qadir al-
Jilani (d. 561/1166) (al-Qadiriyya), ‘Abd al-Qahir al-Suhrawardi (d. 563/1167)
(al-Suhrawardiyya), Ahmad al-Rifaq (d. 571/1175) (al-Rifa‘iyya), Abu al-
Hasan al-Shadhili (d. 658/1258) (al-Shadhiliyya), and Jalal al-Din Riumi (d.
672/1273) (al-Mawlawiyya). Most orders appearing after the eigth/fourteenth
century are branches of one of these original five.

As for the concept of ‘sanctity’ itself, we may say generally that its vocab-
ulary has a scriptural basis. We find the word waldya used in the Qur’an twice.
Of a wealthy man, a nonbeliever, who has lost his riches, we read, “The only
protection comes from Allah (al-walaya li-Liah), the True One” (18:44). In Sizrat
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al-Anfal (8:72) we read, “As to those who believed but came not into exile; You
owe no duty of protection (waldaya) to them until they come into exile.” In the
first example, walaya is divine authority, while in the second it represents the
ties of allegiance between believers. As for the term wali (one who gives or
receives walaya), it is mentioned more than one hundred times in the Qur’an,
meaning “patron,” “protector” (divine or otherwise), “friend,” and “ally.” The
terms awliya’ Allah (10:62), the “friends or saints of God,” and their opposite,
the awliya’ al-Shaytan (4:76), also appear.?

Of course these terms cannot be said to have carried the identical meaning
at the time of the Prophet as they would in the medieval or even classical peri-
ods. As will be seen below, the concept of sanctity has its own history of devel-
opment. Nevertheless, the semantic shifts in the history of religious thought
should not be seen as complete breaks. Michel Chodkiewicz points out that one
must not make a too rigid distinction between Qur’anic sanctity and that of the
classical period. He suggests that in addition to the terms wali and walaya the
Qur’an (56:10-11, 88--89) also uses terms such as ashab al-yamin (compan-
ions of God’s right side) and mugarrabiin (those close to God) in order to
communicate the full range of the concept of sanctity.>

It was with the great figures of classical mystical thought, such as Hasan
al-Basri, Hakim al-Tirmidhi, al-Bastami, and Sahl al-Tustari that the funda-
mental notions of sancitity were fleshed out. These developments and elabora-
tions continued throughout the Middle Ages, where they were taken up rather
dramatically by Ibn ¢Arabi (d. 638/1240). In the ShiT world, the doctrine of the
Imams can be seen as embodying the essentials of waldya as it existed in Sunni
circles, or one might understand it at least as serving much the same function.
Regardless of how one positions the idea of waldya in Shi‘ism, it is remarkable
how great an impact the writings of Ibn ‘Arabi made in those circles. It seems
that in Ibn ‘Arabi’s doctrine of waldaya both the Shi‘T and Sunni esoteric tradi-
tions were able to find a conception that spoke to them.>> We shall present a
substantial discussion of Ibn ‘Arabi in our first chapter.

1
e

2y

In the study that follows, the early development of sufism will not be
addressed; neither will our focus be the origins of the mystical tradition. It is
hoped, however, that a contribution will be made to the history of the religious
thought of the Middle Ages.? In short, this research explores the development
of the concept of ‘sainthood’, after Ibn ‘Arabi (al-Shaykh al-Akbar), and specif-
ically in Egypt. While much has been written on Ibn ‘Arabi, little scholarly
effort has been put into exploring those who came after him. The Wafa’iyya are
important in this post-Ibn ‘Arabi world. They were not commentators on the
shaykh’s works, nor were they popularizers of his thought, instead they took in
his teachings, digested them, and turned to work out their own observations and
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understandings of the mystical universe. To do this, they employed the lan-
guage and doctrines taught them by Ibn ‘Arabi. The Akbarian corpus was not a
passive object of study for Muhammad and ‘Ali Wafa’, rather, having taken it
to heart, they used it as a vehicle for their own mystical speculations on saint-
hood and other topics including the nature of existence itself.

The first chapter of this study will survey the various doctrines of waldya as
developed by al-Tirmidhi and Ibn ¢Arabi. From this we isolate a number of mod-
els, which are used for comparative purposes throughout the rest of the study.
Although we also touch briefly on a number of other figures, many avenues of
research on this subject remain open. The second chapter turns to the other tradi-
tion in which the Wafa’iyya had roots, that of the early Shadhiliyya sufi order.
Here we introduce the central figures and attempt to outline a general theory of
sanctity. In this section we introduce the unexplored writings of Muhammad
Wafa’s teacher Ibn Bakhila. The third chapter is a historical exploration of the
practices and development of this unusual sufi order and the vicissitudes of the
Wafa’ family in Cairo. The following chapter takes up the writings of Muham-
mad and ‘Ali Wafa’. Since more than twenty-eight titles are attributed to them—
with almost all remaining in manuscript form—I have tried to present a basic
account of the contents of each. The most important categories of these writings
are poetry and mystical treatises. It should be noted that beyond our study of
sanctity, these new sources offer an abundance of material for further study.
The fifth chapter turns to Muhammad Wafa’s theory of sainthood. In the course
of this analysis a number of related topics are addressed, such as the nature of
God and existence, the levels of creation, and the spiritual abilities of humanity.
In the last chapter we find many of the same themes we encountered with
Muhammad in the fifth chapter. Here ‘Al Wafa’ follows his father in approach
and concern, but clearly he has original contributions to make in a number of
places. His expansion on the theory of the Seal of Saints, and his dramatic ver-
sion of the centenarian “Renewer of Religion” make for exciting reading.

This book is thus concerned with the Wafa’s and their mystical philoso-
phy—particularly their theory of sanctity. Understanding the significance of
Muhammad and ¢Ali Wafa’ would be impossible without stopping to consider
what for them was a central issue. By following them in their intellectual con-
cerns we are not only given a better sense of their worldview, but we are also
allowed to dig deepest, as it were, where the ground is most fertile. Although
research into other elements of Wafa’ thought and practice would certainly
yield interesting results, by taking up waldya as the central theme of our study
it seems fair to claim that we are following the strengths of the authors. From
an individual perspective, we shall see that for both Muhammad and <Ali the
nature of sainthood had implications for their own identitiy. The father defined
himself, at critical moments in both his writings and his public life, through his
discourse on sanctity. The son’s presentation of his father relied substantially on
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this same discourse. Yet not only did ‘Ali argue for his father’s sanctity, but his
own self-identification became wrapped up in the same issues. We shall see
how “Ali struggles to find a place for himself behind his father in the pantheon
of saints. Beyond this concern with self-identification, an argument for rele-
vance can also be made with regard to this book being focussed on walaya. In
the chapters below it will become clear that the theory of sanctity serves well
as a ground for comparison with other thinkers. Much of the relevance of the
Wafa’s is to be found in their treatment of what at their time was a central issue
in Islamic mystical thought. In order to situate them within their intellectual
sufi milieu, we must find points for comparison, and the theory of sanctity
serves us well here. Finally, approaching the universe of the Wafa’s principally
via the concept of sanctity does not exclude other aspects of their thought. This
exploration will take us through a variety of mystical themes and issues, all of
which are important and worthy of attention. These elements touch on the
nature of being and mystical knowing, and form the matrix that anchors the
Wafa’ theory of sainthood.



Chapter 1

Tirmidhi, Ibn ‘Arabi, and Others on Sanctity

Tirmidhi on Walaya

The earliest thinker to systematically address the subject of sanctity was al-
Hakim al-Tirmidhi (d. cir. 300/910).! Of course he was not the only thinker to
discuss saints and sainthood; two Iraqi contemporaries, al-Kharraz (d. 286/899)
and Ibn Abi al-Dunya (d. 281/894), also reflected on the subject.? Their work
however, did not approach that of Tirmidhi in coherence or sophistication.
One eleventh-century writer tells us that there were even earlier books written
on sainthood, but that these have been lost.* These books may have been simple
compilations of sayings by sufi masters on the subject, or thematic collections
of ahddith, or perhaps something more discursive. Since these sources may
never be recovered, we might never be fully able to assess the originality of
Tirmidhi’s contribution to this field. Nevertheless, in his Kitab khatm al-awliya,
(or Kitab sirat al-awliya)® Tirmidhi presents us with the earliest coherent doc-
trine of waldya. In light of what we do know was being written at the same
time on the subject, and even later, this book is truly impressive in its detail
and creativity.

Tirmidhi was probably the most prolific writer on mystical topics of his
time. Beyond the Kitab khatm al-awliya, there are a number of works pertain-
ing to walaya that await analysis.® In spite of his contribution to Islamic mysti-
cism, Tirmidhi has always been somewhat on the periphery of the tradition.
Regarding the history of his doctrine of sanctity, it is clear that from the time of
his death at the end of the third/nineth century, up into the seventh/thirteenth,
there is almost no mention made of it. As we shall see below, however, there
were some criticisms of certain sufi doctrines that are described as privileging



10 Sanctity and Mysticism in Medieval Egypt

sainthood over prophecy. We cannot be completely certain, but in most cases it
seems fair to suspect that these are criticisms of Tirmidhi’s teaching that the
sainthood of the Prophet is in one way superior to his prophecy. We shall dis-
cuss this doctrine in some detail below. Historically, Tirmidhi’s doctrine of
waldya (more particularly his theory of the Seal of saints—khatm al-awliya’)
finally made its way into currency with the attention given it by Ibn ‘Arabi in
the midseventh/thirteenth century. It is also of note that al-Shadhili—who
probably had not read Ibn ‘Arabi—held Kitab khatm al-awliya in high regard
and read it with his inner circle of followers (see chapter 2).

Another factor in Tirmidh1’s relative obscurity was the fact that he was an
“Easterner,” that is, he was from Tirmidh, south of Samargand, in present-day
Uzbekistan, as opposed to the dominant center of Baghdad. Little is known of
the details of his life, including his education. Of particular interest to our sub-
ject at hand is the religious milieu of Khurasan. It seems that Tirmidhi partici-
pated in the spiritual debates of his time. By the end of the third/nineth century
the asceticism (zuhd) that had dominated the early devotional landscape, in
Khurasan and elsewhere, had largely been displaced by the Malamatiyya
movement (established in Nishaptr by Hamduin al-Qassar d. 271/884). This
movement stressed malamat al-nafs, subjecting the lower-self, or ego, to blame
with the intention of diminishing it.” Although the debates of the time have left
little record of themselves, there do exist letters from Tirmidhi in which he crit-
icizes the Malamatiyya.? In general, he objects to the great attention this group
devotes to their nafs and accuses them of underestimating the role of faith in
spiritual development. Another important school of the time in Nishaptir was
the ascetic-minded Karramiyya, established by Muhammad Ibn Karram (d.
255/869).° Undoubtedly, Tirmidhi would have disapproved of their emphasis
on asceticism, but he seems to have made no direct mention of them.

With regard to his theory of waldya, Tirmidhi presents a novel understanding
of a number of elements. First, he distinguishes between the divine communi-
cation to the prophet and that to the saint. The general theological position is
that a prophet is inspired by wahy and that a saint is inspired by ilham. Tir-
midhi elaborates on this, adding that revelation reaches the prophet as God’s
kalam (speech) and the saints as God’s hadith (speech).!”

The difference between prophethood and [sainthood] is that prophet-
hood consists of speech (kalam) which detaches itself from God as
revelation (wahy), and it is accompanied by a spirit (rizh) from God.
Revelation comes to an end and God seals it with the spirit and the
spirit causes (a prophet) to accept it.!' Moreover, this must be accepted
as true. If anyone were to reject it, he would be an infidel because he
would have rejected the word (kalam) of God. As for the one pos-
sessed of [sainthood]—God is in charge of the speech (hadith) (he
hears)!> from the celestial treasure chambers, and God causes it to
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reach him. Thus he receives supernatural speech [hadith]. This super-
natural speech detaches itself from God [and reaches the saint] by
means of a tongue [of truth], and accompanying supernatural speech
(hadith) is God-inspired peace of mind (sakina)'> which occurs in the
heart of the man drawn to God [majdhiib].'*

So the saints have their own connection to the divine, distinct from that of the
prophets. It is also mentioned that the message received by the prophet may
not be rejected by the believer. Tirmidhi mentions in a following passage that
the speech received by the saint is useful, but its acceptance is not obligatory
for the believer. He says that “if anyone rejects it, he is not an infidel. And yet
in rejecting it, he will suffer failure and undergo evil consequences, and his
heart will be confounded.”’ It is later explained why ignoring the saint who
has received hadith is a bad idea.

As for the man who hears [hadith], the [hadith] he hears is divine
support and an increase of awareness with regard to the Holy Law of
the messenger (s J! i o 2 i 5305 5 a0l o) aua>). When he [the saint]
dispenses that awareness to the servants of God, this is a means and a
direction to God which he [the saint] disposes over. Whoever rejects
him [the saint] loses his blessing [baraka] and his light, for this is a
matter of a righteous guide who points the way to God.'¢

Here we see Tirmidhi laying out the distinction between the authority of
prophecy and that of sainthood.!” Both are of divine inspiration, and the lower
assists in understanding the Law brought by prophecy, but the authority of
sainthood is not binding upon the believing community. This is a significant
point, which will be taken up later by Ibn ‘Arabi and also the early Shad-
hiliyya. The epistemology of waldya is thus twofold. Mystical knowledge
entails not only an understanding of spiritual realities (e.g., experience of the
divine, merging of the self with the eternal, etc.), but it also bestows insight
into the seemingly more mundane reality of God’s Law on earth.'$

In addition to this distinction between prophecy and walaya, Tirmidhi
also describes two grades of sainthood. As in the distinction between walaya
and nubuwwa, this difference hinges on modes of communication from the
Divine. There are those saints, mentioned above, who receive hadith, and
there are those who only converse (yundjina) with God. Tirmidhi’s unknown
interviewer asks, “You have described the difference between the prophet
and those who receive hadith. What then are the other saints like?”” He answers
as follows:

The people of the Way converse (.s~L) [with God], while those who
receive hadith are thus informed (yga). 1 explained this hadith to
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you earlier. Converstation [with God], on the other hand is a gift
(‘ata’). The recipient receives utterances (magalat) in the form of
light as if someone were saying this or that to him. But with these
utterances are neither . . . the Spirit [by which the prophets are
informed], nor the God-inspired peace of mind [found in those who
receive hadith]. Thus, the recipient experiences doubt and is not sure
whether the Enemy (Satan) is in some way associated with it or
whether the lower soul, with its deception and cunning wiles, is min-
gled in it.”?

Like the greater, this lesser sainthood is of divine origin, but without the God-
inspired sakina to accompany it, its bearer is unsure. One who holds the lesser
sainthood is informed by “utterances,” in contrast to the superior communica-
tion, which would have been by hadith. This “conversation” with God is not
confirmed by the accompanying form of Spirit known as sakina. These lesser
saints, because they cannot be sure of their communications, are thus not able
to offer the guidance in matters of Law that their superiors can.

The following hierarchy is established. At bottom is the class of monothe-
ists made up of the pious (ubbad), the ascetics (zuhhad),”® and so on. Then
there is the first level of saints, those whose dialogue with God is left uncon-
firmed either by sakina or by the divine Spirit. This is followed by the higher
saints, whose hadith is confirmed; and finally there is the level of the
prophets/messengers, whose kalam is confirmed by the Spirit. Tirmidhi, in his
description of this hierarchy, also presents a cumulative relationship between
the levels. In other words, the powers of the lower levels are included in those
of the higher. “The muhaddath receives hadith, and firasa (clairvoyance), and
ilham (inspiration) and truthfulness. The prophet has all this as well as
prophethood, and in turn the messenger has all this and messengerhood. The
others from among the saints (i.e. those of najwa and the magalat) have only
firasa, ilham, and truthfulness.”?' Thus, although the mode of divine communi-
cation at each of the three levels is distinct—at least in name—each one leads
to its superior, with the highest level encompassing the two lower. It is interest-
ing to note the phenomenological element here in Tirmidhi’s epistemology. An
essential element of higher communication with God is the accompanying Spirit:
the rith for the prophets and the sakina for the higher saints. This Spirit is so
important that without either form of it, even though one may be receiving divine
communication, one is not qualified to interpret the Law or to guide souls.

The picture becomes less clear, however, when we introduce another of
Tirmidht’s novel ideas. This is his second typology of saints. Although we
noted above his distinction between those saints who receive sakina and those
who do not, this typology is quite distinct. In this scheme the superior saint is
called the “true saint of God” (l> 4! J5), and the inferior is the “saint of what
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is due to God” (! 3> J5).22 The latter is presented as a holy man who controls
his lower self by a discipline of piety and correct behavior. Through these
efforts he puts himself in a position to receive the mercy of God (rahma),
which will raise him to a place near God. In contrast, the “true saint of God” is
raised to the divine presence by God’s generosity (jiid). We read,

For the first of them [waldya] comes forth through divine compassion
(rahma), and God takes it upon Himself to transport him in one
instant from the House of Grandeur to the place of divine proximity
[magam al-qurba). For the second of them [waldya] comes forth
through divine generosity (jiid), and God takes it upon Himself to
transport him in a single instant from the place of divine proximity
through one realm after another to the Possessor of sovereignty.?

This model of the levels of sainthood follows the system of cumulative waldya
described earlier. Here, the superior figure has mastered the level reached by
the lesser?* (i.e., reaching the maqgam al-qurba), but for him this is only the
first step. His final stage is reached once divine generosity has taken him to
the next level. In this model, against the ascetics and Malamatiyya, we see
Tirmidhi again prioritizing divine election over individual effort. That is to say,
spiritual discipline is only a first step in the ascent to God.

Another important element in Tirmidhi’s theory of sanctity is the assem-
bly (diwan) of saints. He is certainly not the first to describe this assembly,
since versions of it are mentioned in the hadith literature. One tradition,
known as the “hadith of ‘Abd Allah ibn Mas‘ud” describes the assembly of
356 saints: 300 are “on the heart of”” Adam, 40 on that of Moses (or Noah), 7
on Abraham, 5 (or 4) on the angel Gabriel, 3 on Michael, and 1 on the heart of
Israfil, the angel of resurrection. When one of them dies, one below takes his
place. The single one is commonly called “qutb” (pole) or “ghawth” (rescue),
with the abdal (replacements) (either 40 or 7) and siddigiin (sincere) referring
either to a class or to saints in general.?> The idea of an assembly of 40 saints
certainly predates Islam. Goldziher points to the 40 martyrs of Sebastian as a
precedent.? The Qur’an mentions the number 40 for the most part in relation
to Moses.?”’

This assembly, according to Tirmidhi and later Muslim thinkers, plays an
important role in the preservation of life here on earth. In one passage he says,
“These forty are the guarantee of protection for the (Muslim) community.
Through them the earth exists and through them the people pray for rain.
When they die, the community will suffer what it has been threatened with.”?8
So the assembly of saints seems to play an intercessory role for the commu-
nity. Elsewhere, Tirmidhi describes the end of the rule of the assembly of forty
and the subsequent rise of the Seal of saints.
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Then when God took his Prophet unto Him, He caused forty strictly
faithful men (siddigiin) to emerge in His community. Through them
the earth exists, and they are the people of His house and His family.
Whenever one of them dies, another follows after him and occupies
his position, and so it will continue until their number is exhausted
and the time comes for the world to end. Then God will send a [saint]
whom He has chosen and elected... and He will bestow on him every-
thing he has bestowed upon the [other saints] but He will distinguish
him with the Seal [of Sainthood] with God (khatim al-waldya). And
he will be God’s proof (hujjat Allah) against all other [saints] on the
Day of Judgement. By means of this Seal he will possess the sincerity
of [sainthood] with God, the same way that Muhammad possessed
the sincerity of prophethood.?

Here we have first a restatement of the dependence of the world upon the forty.
The existence of the community seems to be tied to prophetic revelation and
saintly inspiration. The time Muhammad was on earth has ended—and thus so
has prophetic revelation; the community is then sustained for a period by the
forty. Tirmidhi does not elaborate on these forty, rather his primary concern
seems to be their Seal. This figure, at the end of the above passage, has his role
explicitly compared to that of Muhammad, the Seal of the prophets. With this
figure Tirmidhi provides us with a third level of saint. Not only is this Seal of
sainthood superior, but he also has an apocalyptic function. We are told that
when these forty die, the community will “suffer what it has been threatened
with,” that is, divine judgment and retribution—judgment day. The Seal will
appear at the end of time.

The spiritual authority of this Seal is based first on his passing through
God’s attributes and reaching the divine essence. Tirmidhi says,

[In the realm of each divine name] there is an assembly of intimate
converse (najwa) and gifts of honour for the people of that realm.
And there God has made stations for the hearts of His chosen few.
They are the ones who go forward from the place [of divine proxim-
ity] to God’s realm. Many [a saint] has his station in God’s first realm

. and many [have] advanced to a station in the second, third or
fourth realm of God. And whenever [one] advances to another realm,
the name of that realm is bestowed on him until he is such that he has
advanced through all these realms to the realm of Unicity and Single-
ness (mulk al-wahdaniyya al-fardiyya) . . . He is the chief [sayyid] of
the [saints of God] and he possesses the seal of [sainthood] from his
Lord . .. He has reached God’s interior [batin].>°
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Thus, the Seal has access to the most intimate contact with God. Tirmidhi then
raises the question of the relationship between this sainthood and prophethood.
In describing the Seal he says, “He is very close [in rank] to the prophets, in
fact he has almost attained their status™! and describes him as drawing on the
treasure chambers of the prophets. Tirmidhi concludes, “Indeed, the covering
has been removed for him from the stations of the prophets, and from their
ranks, and from their gifts and their rare presents.” Elaborating on this relation-
ship between the Seal and prophethood, Tirmidhi describes the levels of partic-
ipation in nubuwwa accorded to the various levels of waldya. He writes,
“[T]here are ranks amongst those drawn to God (majdhiibiin) and those who
hear (hadith). Some of them have been given one-third of prophethood, while
others have been given half, and others still have been given more. But the
most highly endowed in this respect is the one who possesses the Seal of
(Sainthood).”3? Thus, we see that the boundary between the greatest saint and
the realm of prophecy is rather flexible. This final saint, although he does not
function as a prophet, in some way can access prophethood.

It is also striking to note the parallels Tirmidhi draws between the Seal and
the prophet Muhammad. He describes the Prophet thus:

The first thing God thought was the thought of Muhammad . . . Then
he was the first, on the [Well-guarded] Tablet (lawh). Then he was the
first in the covenant with God (mithdgq) . . . He will be the first to whom
God speaks (khitab). He will be the first to go before God (wifada) and
the first to practice intercession (shafda).®

Later on, Tirmidhi describes the Seal of saints:

This [saint, the Seal,] was what God thought of first in the primal
beginning . . . Then he was the first on the [Well-guarded] Tablet, then
the first in the Covenant (mithdg). And then he will be the first on the
Day of Congregation [of the dead] (yawm al-mahshar), then he will
be the first whom God will address (khitab), then the first to go before
God (wifada), then the first to undertake intercession (shafa‘a).>*

Further, in an earlier passage, Tirmidhi mentions that the Seal’s position
among the saints is like that of Muhammad among the prophets.

This model of waldya is rather simple. Just as there were prophets before
Muhammad, there are saints before the Seal; and just as Muhammad was the
completion of the era of prophecy, the Seal of saints is the completion of the age
of sanctity. Although the Qur’an distinguishes between the prophets (17:55), it
praises those who make no distinctions between them (2:136). However, the
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Qur’an does mention Muhammad specifically as the khatam al-nabiyin (33:40),
a title that was taken up by hadith scholars in an effort to portray Muhammad as
the superior, rather than simply the final, prophet.’> Regarding Tirmidhi’s doc-
trine of the Seal of sainthood, it is clear that it reflects the ideas of both final and
superior. Our discussions above have shown that the Seal of saints is both last
of the saints and also best. In Ibn ‘Arabi’s model of walaya, as will be seen
below, there must be more than one Seal of walaya since there is more than one
kind of waldya. Ibn ‘Arabi will also elaborate greatly on the cumulative rela-
tionship mentioned by Tirmidhi in his description of the prophet having his
prophecy in addition to all that the saint has.

Sahl Tustari on Walaya

An important contemporary of Tirmidhi’s was Sahl TustarT (d. 283/896).
Although he did not influence the understanding of waldya to the degree Tir-
midhi did, and as we shall see he was probably not read by the Shadhiliyya or
the Wafa’iyya, he did have some interesting things to say about sanctity.

As Tirmidhi has noted, waldya endows its holder with a unique under-
standing of the Law—but this understanding is not authoritative. In a similar
vein TustarT claims that the mystical understanding of the Qur’an granted to
the saints provides guidance to the community in both the exoteric and esoteric
aspects of scripture.’® He also describes the categories of saints in the diwan.
He claims to have met the one thousand five hundred sincere ones (siddigiin),
and among them the forty substitutes (budala’) and the seven pegs (awtdad).
These classes will become very elaborate three and a half centuries later with
Ibn “Arabi.

In a novel discussion, Tustar draws on the various forms of the root WLY to
describe the relationship between saints and the prophet Muhammad. He writes,

The waldayat Allah (friendship with God) is the election (ikhtiyar) of
one of whom He takes possession of (istawlahu). The walayat al-rasiil
(friendship with the prophet) is God’s notification of the Prophet that
he is the wali al-mu’minin (friend of the faithful). Thus the Prophet is
bound to be a friend (yuwala) of one whose friend is God (man wala
Allah).”

Beyond this, Tustar1 distinguishes between the himma (spiritual aspiration)® of
the prophet and that of the saint. It is by this himma, which is clothed in lights,
that the prophets reach the throne of God. In the case of the saints, their himma
is clothed in robes of confirmation (fa’yid), and they may only approach the
divine presence thanks to permit passes they have been given.*
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In what is certainly his greatest contribution to mystical thought, Tustari
elaborated on the idea of the Muhammadan Light as the first of God’s cre-
ation.*® The gnostic echoes are clear, yet this concept for later thinkers gave
rise to the all-encompassing notion of the Muhammadan Reality. For Tustari,
this Muhammadan Light, in preexistence, is the source of the prophets and the
elite mystics (the muradiin versus the muridin). In preexistence they are derived
from Muhammad, which explains their latent spiritual abilities when they are
in creation.*!

Lesser Treatments of Walaya

Although Tirmidhi’s work on walaya presented a more or less coherent theory,
and TustarT had reflected seriously on the subject, most other early sufi thinkers
seem to broach the topic only in passing.*> They did not produce a theory of
walaya per se. This fact should not surprise us since a quick look at almost any
of the sufi literature of the classical period will show that sanctity itself is not a
separate mystical theme or issue for discussion. Of course all mystical thought
itself is predicated on some kind of sanctity; virtually all reflection on spiritual
realities or spiritual discipline assumes a rapprochement with the divine. It may
be said that whenever God is approached, sanctity becomes an issue. Never-
theless, discussions of the details of a theory of walaya were not common. One
interesting example is that of the Persian writer ‘Ali ibn ‘Uthman al-Jullabi al-
Hujwiri (d. 464/1071). In a wide-ranging survey of sufis and sufi doctrine, he
says of Tirmidhi that “he was one of the religious leaders of his time and the
author of many works on every branch of exoteric and esoteric science. His doc-
trine was based on saintship (wal@ya ), and he used to explain the true nature of
saintship and the degrees of saints and the observance of the proper arrange-
ment of their ranks.”*3 Despite this promising introduction, HujwirT’s account
of Tirmidhi avoids any mention of the Seal of saints.** This omission, in light
of the high esteem in which HujwirT holds Tirmidhi, must have been the result
of self-consorship.

Although a coherent doctrine of wald@ya was rare among sufi masters before
the seventh/thirteenth century, by the very nature of their spiritual concerns
they all had something to say on the matter. Simple descriptions of the saints as
God’s elect were common. One early writer of mystical exegesis was Ibn ‘Ata’
(d. 309/921). He interprets Sirat al-Mulk (Q. 67:5) “We have adorned the lower
heaven with lamps” as meaning “We have adorned the hearts of the saints with
lights of gnosis (ma‘rifa).”* A simplified presentation of waldya is found in al-
Kalabadht’s well-known sufi manual Kitab al-ta‘arruf. Here he describes two
quite rudimentary levels of sainthood,
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The first is merely a departure from enmity, and in this sense is gen-
eral to all believers; . . . it is only to be regarded in a general sense, as
in the phrase “The believer is the friend (wali) of God.” The second is
a sainthood of peculiar election and choice . . . When a man possesses
this, he is preserved from regarding himself, and therefore he does not
fall into conceit;. . . He is saved from the faults inherent in human
nature, although the stamp of humanity remains in him. . . Neverthe-
less, he will not be divinely preserved from committing lesser or
greater sins [versus a prophet]: but . . . repentance will be close at
hand to him.46

Although al-Kalabadhi wrote some one hundred years after Tirmidhi, it seems
he never elaborated seriously on the nature of sainthood.

Another significant figure in the history of sufi theory is al-Qushayr1 (d.
465/1073). His Risala is probably the most widely cited work among subse-
quent thinkers. Yet, here too we find an absence of teaching directly on walaya.
Although he provides a short chapter on waldya in his Risala, he does not seem
to add much to our understanding. In one passage he compares the passive to
the active nature of walaya. He tells us, “The word “saint” has two meanings: in
its passive sense it means he whom God takes care of (yatawalla) . . . and in its
active sense it is he who takes care of God’s worship and piety.”#’ Further
along, a discussion is provided of the saint being protected (mahfiiz) from grave
sins, as distinct from the prophet being infallible (ma‘siim). Turning to another
important thinker, the Persian sufi Ruzbihan Bagqlt (d. 606/1209), it should be
noted that he had a significant impact on Ibn ‘Arabi and other mystical theo-
rizers. However, his own writings were much more concerned with accounts of
his dramatic spiritual life than systematic expositions on the theory of walaya.*

It is interesting to note that Ghazali (d. 505/1111), in his Kimiya-i sa‘adat
describes the divine knowledge available to both saints and prophets; this is
‘ilm laduni (knowledge from God’s presence). Although Ghazali does not elab-
orate on waldya per se, it seems this kind of knowledge would be key in any
understanding of sanctity. He also mentions that the common people may par-
tially access this knowledge from God’s presence through their dreams.*® This
is not such a novel idea, however, since in the hadith literature dreams had
been described as part of prophecy. Abii Isa al-Tirmidhi and Ibn Hanbal both
report the following: “Anas ibn Malik related: The messenger of Allah said:
Mission (risala) and prophecy have come to an end and there will be no mes-
senger or prophet after me. (Malik) said: This fell hard upon the people. (The
Prophet) said: But the mubashshirat (remain). They said: Oh messenger of
Allah, what are the mubashshirat ? He said: The dream of the Muslim. It is a
part of prophecy.”? Al-Bukhari also mentions that “the dream of the believer is
one of 46 parts of prophecy” (Sahih, Ahkam, 4).
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One recurring issue among sufi theorists was that of the question of the
superiority of the prophet over the saint. In his Kitab al-kashf wa al-bayan, al-
Kharraz (d. 286/899) attacks some unnamed sufis for having placed the saints
above the Prophet. He asserts instead that waldya existed before nubuwwa
(prophecy), and that nubuwwa simply confers an additional superiority.’' This
criticism is echoed a century later by al-Sarraj (d. 378/988). He warns against
those unnamed sufis who would situate wald@ya over nubuwwa.>> There were a
few early figures who were considered to have held this position, but conclusive
documentation is lacking. Two in particular were al-Darani (d. 215/830) and Ibn
Abi al-Hawari (d. 246/860).5% It is not clear at this point how we are to under-
stand this accusation. The accusors, al-Kharraz and al-Sarraj, seem to be refer-
ring to an established doctrine. The only substantive exposition of a waldya that
might be seen to rival prophecy would be that of Tirmidhi. Elements, noted
above, such as his claim that the Seal of saints receives a substantial portion of
prophecy may have been enough to draw these accusations. We have also noted
that Hujwirl omitted the Seal of saints in his account of Tirmidht’s teaching.
However, the target is not necessarily Tirmidhi, since Hujwirl says, “Certain
Shaykhs formerly composed books on this subject, but they became rare and
soon disappeared.”>* Perhaps an expressed priority of waldya over nubuwwa
had been made by earlier mystics. In a recent work G. Elmore has suggested
that this issue was the cause célebre in debates of the tenth century. He sees the
crucifixion of the extatic mystic al-Hallaj (d. 309/922) as marking the final vic-
tory for the tenet of the superiority of the prophet. The centrality Elmore pro-
poses for this issue is intriguing, but the fact that he presents his analysis as
grounds for understanding Ibn ¢Arab1’s doctrine of the Seal of saints must make
us wonder if things are actually this neat and tidy. The possibility must be held
out, I believe, that this was not a doctrine actually held by anyone. It would not
be the first case of phantom opponents in the history of Islamic thought (e.g.,
the Hashwiyya, the Huliiliyya).> This issue requires further research, including
a close rereading of the relevant ninth- and tenth-century texts. Because our dis-
cussion here does not address this question, we shall leave this task to others.

Walaya and Shiism

The ShiT worldview has always hung on an understanding of wal@ya particular
to it. Whatever the form taken, Ithna <Ashari (Twelver) or Isma‘li, a central
tenet of Shi‘ism was recognition of the transfer of religious authority (waldya)
from the prophet Muhammad to ‘Al1 ibn Ab1 Talib (d. 41/661). This included
both temporal authority, as leader of the community, and spiritual authority.
Recognition of the Shi‘1 Imams, who one after another took up this waldya, came
to be a central tenet in the Shi‘1 doctrine of salvation.
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[A]ccording to standard Shi doctrine, its major dogma insists that
only the transfer of wildya from Muhammad to ‘Ali and subsequent
imams makes Islam the “perfect religion” (Sura 5:3). In fact, wilaya,
as adherence to the imams and as recognition of their mission as the
true “holders of the (divine) Command” (iili al-amr) and the exclu-
sive possessors of the true meaning of the Qur’an and the “knowledge
of the hidden” (9lm al-ghayb), remains the key to salvation, without
which no pious act of obedience to God (ta‘a) is truly valid. It is for
these reasons that wildya, and not the profession of monotheism
(tawhid) as in Sunni Islam, appears as the principal “pillar of Islam”
in the classical collections of Shif traditions.>’

This cycle of waldya picks up with Ali when it was passed on to him by
Muhammad,® as described in the traditions of Ghadir Khumm.>® In turn, the
Imams (the true awliya’) initiate their followers into the esoteric reality of
prophecy.® The parallel with the sufi idea of the rule of saints extending from
the death of Muhammad to the end of the world is clear.

The last of the Imams, in the Ithna ‘Ashari tradition, is understood to remain
alive in occultation (ghayb), awaiting his return at the end of time.®' A further
elaboration on the office of Imam was the belief that in spite of the various his-
torical figures to whom it has adhered until 260/874, it is in essence atemporal.
Nasir al-Din al-Tasi (d. 672/1274) described the imam thus: “L’Imam—a sa
mention soit le salut—n’a pas eu de commencement a 1’origine; entre temps, il
ne subit ni altération ni changement; il n’a pas de terme a la fin.”®> It will be seen
later, in our discussion of Ibn ‘Arabi, that a Sunni understanding of an eternal
walaya (as represented in the Muhammadan Reality) was possible.

One interesting figure who did make a significant effort to reconcile
Twelver Shi‘ism with sufism was Haydar Amuli (d. end of eighth/fourteenth cen-
tury). He wrote his Jami¢ al-asrar to reconcile the secrets of God (asrar Allah),
the secrets of the prophets, and the secrets of the Imams (asrar al-awliya’).®* The
work stresses common elements between the two groups, such as the lofty status
recognized for ‘Ali and affiliations with Ja‘far al-Sadiq, the sixth Imam, through
early sufi figures such as Hasan al-Basii (d. 110/728). But Amuli’s most signifi-
cant foray into the the sufi concept of ‘waldya’ was certainly his commentary on
Ibn “Arab1’s Fusas, called “Nass al-nusiis.” Here he takes up Ibn ‘Arabi’s ver-
sion of the Seal of sainthood and inserts the Shi‘t Imams into the model.®

Ibn ¢Arabi and Walaya

Beyond Tirmidhi’s initial discussions of sanctity in the tenth century, the most
important elaboration of the topic came from Ibn ¢Arabi (d. 638/1240). This
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Andalusian mystic left an immense body of writing.% The best known of his
works are the Fusiis al-hikam and the voluminous Al-Futithat al-Makkiyya,
which in modern printings occupies eight volumes.®’ In addition to being an
avid writer, he also traveled extensively throughout his adult life. He was born
in the city of Murcia in the year 560/1165, into a family of means. The family
moved to Seville, where Ibn ‘Arabi was educated and probably worked in gov-
ernment service until he left Spain in 590/1193. He studied and taught across
the Maghreb, visited Egypt, Iraq, and Turkey, and spent his last years in Dam-
ascus, where he is buried.®

The thought of Ibn ‘Arabi, or the Greatest Shaykh (al-shaykh al-akbar), has
been the subject of a number of academic studies. Some of the earlier highlights
in this field are the contributions of H. Corbin,®® M. Asin Palacios,” A. E.
‘Affift,”! and T. Izutsu.”? Particularly useful additions to the field have been
made recently by W. C. Chittick.” In our particular subfield of interest, that is
waldya, the most outstanding study is that of Michel Chodkiewicz, Le Sceau
des Saints (Gallimard, 1986).7* This impressive monograph is the only sus-
tained analysis of sainthood written to date.

The writings of Ibn ¢Arabi are numerous and often dense. It is not possible
for us to address fully the many insights he brought to Islamic mystical
thought. For example, his understanding of divine self-disclosure (tajalli) and
the so-called Oneness of Being” are two important theories we will not explore
here. However, his doctrine of walaya is certainly central to his mystical
legacy. Chodkiewicz himself says, “It would not be untrue to say that in one
sense Ibn ¢Arabi, from the first to the last line of his work, never spoke of any-
thing other than sainthood, of its ways and its goals.””®

The diwan of saints, for Ibn ‘Arabi, is quite complex. Strictly speaking,
there are 84 classes (fabagat) of saints in the assembly of saints. However, the
first 49 differ from the remaining 35. The first group consists of the lesser saints
who are those people who have attained a certain degree of spiritual life. As a
group, their number varies. The second group, that of the 35 levels, is constant
in number—a total of 589 individuals.”” Both groups consist of fabagat, which
we may call a “horizontal” system of classes, yet there also exists what we may
call a vertical system of classification. This system is based on the idea of
prophetic inheritance (wirdtha); that is, every saint can be classified according
to the prophet from whom he draws his spiritual inheritance. Chodkiewcz
describes this inheritance as conferring “a precise and visible character on the
behaviour, virtues and graces of the wali.”’® The most outward manifestation of
a saint’s inheritance is the type of miracles he performs; if he is Moseslike
(Miisawr), then his face or hand might glow (cf. Q. 27:12), if he is an inheritor
of Jesus (Isawi) then he might walk on water or raise the dead.™

So the saints may be classed horizontally according to their spiritual func-
tion and vertically according to their distinguishing prophetic inheritance. This



22 Sanctity and Mysticism in Medieval Egypt

makes for a great variety of specific sainthoods, but the complexity does not
stop there. Ibn ‘Arabi’s understanding of the assembly of saints claims that
each level a saint reaches includes all the levels below it. That is, if the seventh
level, for example, is reached, that individual may be found at each preceeding
level. Progress up the fabagat, in other words, is cumulative.® It would appear
then, that with all three elements of classification in play—the inheritance, the
horizontal classes, and the cumulative nature of the latter—the varieties of
sainthood in the diwan are innumerable.

For the lower group of saints, its 49 levels consist of spiritual categories
described largely by certain Qur’anic terms, such as “those who submit,” “the
believers,” or “the devout.” To these names are attached interpretations that far
surpass their usual meanings.?! At the top of this horizontal classification is the
level of the malamiyya (men of blame). Within this group are the umana’
(trustworthy) and the afrad (solitaries). Little is known of the trustworthy
“since they behave with creatures according to the normal demands of faith . . .
It is at the Day of Resurrection that their eminent degree will appear to creatures,
while here below they were unknown among men.”®? The category of the soli-
taries includes such figures as the qutb (pole), awtad (pegs), abdal (substitutes),
nuqaba’ (representatives), nujaba’ (nobles), and rajabiyyin (those whose spir-
itual state only manifests during the month of Rajab). At any point in time
there is only one pole, two imams, four awtad, and seven abdal. The pole is
described as “the centre of the circle of the universe . . . the mirror of God, and
the pivot of the world.””®? This pole and the two imams are joined by the substi-
tute of al-Khadir, to form together the four pegs.3

Thus, at the pinacle of the congress of saints we find a group of four mor-
tal saints. But Ibn ‘Arabi then adds another dimension that ties the diwan of the
saints to the realms of prophethood and mission. In short, he claims that these
four pegs are actually only the substitutes of the four true awtad. These four
are the four living messengers: Idris (Enoch), Jesus, Elijah, and al-Khadir.%5 So
like the vertical classification mentioned earlier, which produced prophetic
inheritances among the saints, the ultimate saints are essentially messengers
(whose representatives are saints). Ibn ‘Arabi writes,

These four beings exist in the flesh in this world below, and are its . . .
awtad. Two of them are the two Imams and one of them is the Pole,
who is the place of God’s beholding on this earth. Messengers have
not ceased and will not cease to be in this world until the Day of Res-
urrection . . . Within this community, there corresponds at all times to
each of these Messengers a being who is “on the heart” of that Mes-
senger and is his deputy (na’ib). [Most know these four] only through
these deputies.
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This incorporation of nubuwwa into the congress of saints is far removed from
the diwan as conceived by Tirmidhi. It will be remembered that in that earlier
system not only was there no presence of messengers, but the entire congress
apparently came into existence only after the death of the prophet Muhammad.

In a final twist, Ibn ‘Arabi again transforms the apex of the hierarchy of
the congress of saints. He writes, “As for the pole, it is the spirit of Muhammad
(rith Muhammad), by which all the Messengers and all the Prophets are sus-
tained.” Chodkiewicz then concludes, “Idris, Elijah, Jesus and Khadir are, like-
wise, simply differentiated projections of the hagiqa muhammadiyya: in a
certain sense, they too are only ‘deputies.””’s’

Beyond this description of the diwan, Ibn ‘Arabi takes Tirmidhi’s concept
of the Seal of sainthood and elborates upon it. As we saw above, for Tirmidhi
the Seal is essentially the final saint. But, in Ibn ‘Arabi’s model, the Seal has
three manifestations. The first is the “Seal of Muhammadan sainthood,” the
second is the “Seal of general sainthood” and the third is the “Seal of chil-
dren.” The Seal of children is not a well-developed idea; it simply signifies the
end of time, being the last human born.® On the other hand, Muhammadan and
general sainthood are fully developed concepts. Legislative prophecy (nubuwwa
tashri<), with the death of Muhammad, has ended. However, general prophecy
continues and is synonymous with waldya. This waldya takes two forms,
Muhammadan sainthood and general sainthood—each with its own Seal.

This general prophecy (nubuwwa ‘Gmma) is what God leaves open for
humanity’s guidance. Ibn ‘Arabi writes,

Know that waldya is an all-inclusive and general function that never
comes to an end, and which brings general [divine] communications.
As for the legsilative function of prophecy and mission, this came to
an end with Muhammad, since there will be no law-bringing prophet
after him or community to receive such, nor any messenger bringing
divine law. This statement is a terrible blow to the friends (awliya’) of
God because it implies the cessation of the experience of total and
perfect servanthood . . . God, however, is kind to his servants and has
left for them general prophecy, which brings no law with it. He has
also left to them the power of legislation (tashri) through the exercise
of individual judgement (ijtihdd) concerning rules and regulations.®

In the second half of this passage Ibn ‘Arabi is implying that the saints,
referred to here as his servants, through general prophecy, have a function in
legislative interpretation. Ibn ‘Arabi goes on to describe this function of inter-
preter as it is found in Muhammad. It is through the same walaya (or nubuwwa
‘amma) mentioned above left for the saints that Muhammad interprets the
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divine law that he himself—in his function as messenger—has brought. We
read,

When the Prophet speaks on matters that lie outside the scope of law,
he is then speaking as a saint and a gnostic, so that his station as a
knower [of truth] is more complete and perfect than that as a [mes-
senger] or lawgiver. If you hear any of the [People of God] transmit-
ting sayings from him to the effect that Saintship is higher than
Prophecy, he means only what we have just said. Likewise if he says
that the saint is superior to the prophet and the [messenger], he means
only that this is so within one person. This is because the [messen-
ger], in his Saintship, is more prefect than he is as a prophet or a
[messenger]. It does not mean that any saint coming after him is
higher than he.”

So Muhammad can function through sainthood or through his prophecy. His
prophecy, however, is limited to a time and place, but waldya is universal and
timeless. So within his person (or within that of any other prophet or messen-
ger), sainthood is superior to prophecy; but an individual who has sainthood,
but not prophecy or mission, is not superior to one who possesses prophecy, or
mission. This is the case because risala and nubuwwa are cumulative. In other
words, the messenger has mission, prophecy and sainthood; the prophet has
prophecy and sainthood; the saint has only sainthood.’!

This is the genius of Ibn ‘Arabi’s doctrine of sainthood. Here walaya is
extended far beyond the usual understanding of the saint. Unlike the doctrines
that preceeded it, this version of sainthood does not speak of a graying of the
line between the ultimate saints and the lower functions of the prophets, it
rather expands waldya into a universal medium—it becomes the hyle in which
all else operates.*?

As we mentioned earlier, there are three Seals. The Seal of the children we
have mentioned. As for seals of sainthood, one seals general sainthood, while
the other seals Muhammadan sainthood. Ibn ‘Arabi describes them,

There are in fact two Seals, one with which God seals sainthood in
general and another with which He seals Muhammadan sainthood.
Isa [i.e. Jesus] is the Seal of Sainthood in an absolute sense. He is the
saint who par excellence possesses the non-legislative prophetic func-
tion in the time of this Community [i.e., the Muslim community] . . .
When he descends at the end of time, it will be as the heir and the
Seal, and after him there will be no saint to be the holder of prophet-
hood in general . . . The office of the Seal of Muhammadan Sainthood
belongs to an Arab . . . I met him in 595 AH . . . As God has sealed
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legislative prophethood through Muhammad, through the Muham-
madan Seal he has sealed the sainthood which comes from the Mu-
hammadan heritage, not the sainthood which comes from the heritage
of other prophets.®?

So waldya from the heritage of the prophet Muhammad (note the return of the
vertical classification) is sealed in the time of Ibn ‘Arabi. Yet general waldya
continues, manifested among those saints who inherit from prophets other than
Muhammad. This walaya will continue to be manifested until the end of time,
at which point it will be sealed by Jesus. The identity of this seal of Muham-
madan sainthood is unclear. As noted above, Ibn ‘Arabi claims to have met
him, but elsewhere he claims himself to be this figure.** <Ali ibn Abi Talib,
although not specifically called the Seal of Muhammadan sainthood, may also
be the continuation of this waldya. In an important passage ‘Alf is singled out
as the closest of all humanity to Muhammad, and most disposed to carrying on
the Prophet’s sanctity.”

In his description of the seal of saints Ibn Arabi describes a figure who
subordinates himself to the law, but in reality possesses a more immediate link
to God. In discussing the hadith account of a vision Muhammad had in which
he was the missing brick (i.e., the seal) in a wall symbolizing prophethood, Ibn
‘Arabi adds the vision of the seal of (Muhammadan) sainthood, here seeing
two bricks. He recounts,

The reason for his seeing two bricks is that, outwardly, he follows
the Law of the Seal of [Messengers], represented by the silver brick.
This is his outer aspect. . . Inwardly, however, he receives directly
from God what he appears [outwardly] to follow. . . He derives his
knowledge from the same source as the angel who reveals it to the
[Messenger].%

Thus the seal appears to be essentially superior. Further, this seal of saint-
hood—in light of the cessation of prophecy and mission—also becomes the
medium by which the messengers acquire their knowledge of God.

[N]one of the prophets and [messengers] can attain to [knowledge of
God] except from the Niche (mishkat) of the Seal of the (Messen-
gers), nor are any of the saints able to attain to it except from the
Niche of the Seal of Saints, so that, in effect, none of the [messen-
gers] can attain to it, when they do so, except from the Niche of the
Seal of Saints. This is because the office of [messenger] and prophet
(by prophet I mean the bringer of Sacred Law) comes to an end,
while Sainthood never ceases. Thus the [messengers], as being also
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saints, attain only to what we have mentioned from the Niche of the
Seal of Saints, this being even more the case with the lesser saints.”’

This passage makes it clear that the Seal of sainthood is in reality that by
which prophets and messengers—through their waldya—attain knowledge of
God.”® However, this lofty function of the Seal of sainthood is in a sense neu-
tralized. It appears that the Seal of sainthood is in essence simply one aspect of
the Seal of messengers. This shift marks the introduction of the eternal, univer-
sal Muhammadan Reality (or Muhammadan Spirit). Ibn ¢Arabi writes, “As for
the Seal of Saints . . . this sainthood is among the excellencies of the Seal of
Messengers, Muhammad.”® In a particularly relevant passage, Ibn ‘Arabi sig-
nals that this Muhammadan Reality is the source for all the highest spiritual
offices: “This Muhammadan Spirit has places in the universe where it mani-
fests itself. The most perfect (of these places) are the Pole of (each) Time, the
afrad, the Muhammadan Seal of Sainthood and the Seal of Universal Saint-
hood, Jesus.”!® Thus, these figures are simply the various representatives for
the Muhammadan Reality; and the apparent superiority of the seal of sainthood
over the prophets and messengers just mentioned is only a priority among
aspects of the Muhammadan Reality. This superiority is not that of one individ-
ual over another, but rather that of walaya over nubuwwa within the Muham-
madan Reality.

This universal Muhammad is described elsewhere in cosmological terms.
We read, “The first being to be endowed with existence was . . . the ‘divine
calamus’, the ‘first Intellect” who is also the ‘Muhammadan Reality’ or the
‘Reality out of which all things were created’.”'! This Reality is also the
medium of divine creation: “The Spirit attributed to God (Q. 32:8, where it is
said that God breathed “His Spirit” into Adam) is the Muhammadan Reality.”!9?



Chapter 2

The Early Shadhiliyya and Sanctity

As mentioned in the introduction, the Wafa’iyya order is a derivative of the
Shadhiliyya order. In chapters 4 and 5 it will be seen in detail the ways by
which ‘Al and Muhammad Wafa’ carried on, or diverged from, Abii al-Hasan al-
Shadhili’s teachings on sainthood. The task of the chapter at hand is to explore
these original Shadhilite teachings. Our exploration will touch first on the Shad-
hiliyya order itself, its main proponents, and its primary literature. Further, an
attempt will be made to outline what might be called a “Shadhiliyya-specific”
doctrine of walaya. Of course it must be remembered that in speaking of the
“doctrine” of this sufi order, we are not necessarily describing teachings that
are exclusive to the Shadhiliyya or that are wholly consistent with all other
writings produced within the order. It must be remembered, too, that the saintly
founder was not a full-time theologian, and his teachings are not necessarily
systematic. These and other teachings of the order often elude any systematiza-
tion on the part of researchers not only because of the oral (and often anec-
dotal) nature of the record of the words of al-Shadhili, but also because these
teachings are elaborated upon by later leaders of the order. This dilemma is the
same for many schools of thought, mystical or not, where a charismatic
founder is held up as the fountainhead of a movement, when in fact subsequent
minds have contributed much. This challenge to discern the primary teaching
of a founder (e.g., founder of a legal school, a sectarian leader, etc.) as distinct
from later elaborations is important. Yet of greater significance is the under-
standing of the amalgam of ideas that is produced by this process. For example,
academic research on the historical Jesus is often fascinating, but this informa-
tion does not tell us much about Christian thought, doctrine, or even the early
church. The point here is simply that any discussion of the teachings of the
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Shadhiliyya order will be necessarily a fuzzy delineation of doctrine. Also, it
will not suffice to only reproduce the hagiographical record of the saint’s pro-
nouncements on waldya; the contributions of the writings of the recognized
leaders of the order after him must also be taken into consideration.

The roots of the Shadhiliyya are to be found in the Maghreb. It is here
that the founder, Abt al-Hasan al-Shadhili, was born of a sharifan family and
established himself as a leader. Having come originally from the tribal area of
Ghumara in Morocco (south of Ceuta), born around 583/1187,' al-Shadhili
probably moved to Tunis as a boy. The events of his early life are obscure, but
it is clear that he was educated and that he came to nurture contacts with estab-
lished shaykhs in Tunis.> The young Shadhili relates that his search for the
“qutb of the age™ took him to Iraq, where he was told by the saintly figure
Abu al-Fath al-Wasiti (d. 632/1234) to return to his native Ghumara. Here al-
Shadhili became the follower of ‘Abd al-Salam Ibn Mashish (or Bashish) (d.
622/1225).* Ibn Mashish himself had been the student of the greatest Maghrebi
saint, Abtd Madyan (d. 595/1198).

At an undetermined point in time al-Shadhili came to be associated with the
village of al-Shadhila, some seventy kilometers south of Tunis. This association
was due to his frequent retreats to a nearby cave in Jabal Zaghwan.® Having
established a following in Tunis, al-Shadhili traveled to Egypt, in 642/1244.71t is
in Egypt that the Shadhiliyya order saw its greatest flowering. Here many
important figures came to the order, both in Alexandria and Cairo. Before dis-
cussing these figures, however, let us take a moment to survey the literature
written by and about these individuals.

Literature and History of the Shadhiliyya

The Shadhiliyya order was for the first seventy years or so after its founder’s
death headed by a recognized inheritor of leadership, or khalifa. The succes-
sion line descended from al-Shadhili (d. 658/1259) to al-Mursi (d. 686/1287)
to Ibn <Ata’ Allah al-Iskandari (d. 709/1309) and to Da’ud Ibn Bakhila (d.
733/1332). This line of succession should not be taken too literally, however.
After the indisputable succession of al-Mursi, having been appointed by al-
Shadhili himself, the order quickly spread beyond the confines of its first ribat
in Alexandria. In a few decades no single shaykh could convincingly claim to
be the head of the entire order in Egypt and the Maghreb.® Returning to the
question of the literature of the order, it should first be noted that al-Shadhili
himself left no systematic writings. His most important compositions were his
supplications (du‘@). Many of these are preserved, along with letters of guid-
ance written by al-Shadhili to followers back in Tunis, in the work Durrat al-
asrar wa tuhfat al-abrar by Muhammad Ibn Abi al-Qasim al-Himyari, or Ibn
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al-Sabbagh (d.724/1323 or 733/1332). The author of this hagiography, of
whom we know virtually nothing, compiled accounts of Shadhili’s life and
death, miracles, letters to followers in Tunis, supplications, injunctions, and
elaborations on certain traditional mystical ideas. Ibn al-Sabbagh’s composi-
tion is of great value, despite the occasional borrowing from the work of Ibn
‘Ata’ Allah al-Iskandari, due to its Maghrebi orientation. The only other substan-
tial hagiography of al-Shadhili was composed by Ibn ‘Ata’ Allah al-Iskandari,
which is certainly Egyptian in orientation. This work, entitled Lata’if al-minan,
includes hagiographical accounts of the author’s shaykh, al-Mursi,” along with
those of al-Shadhili. In the first chapter Ibn ‘Ata’ Allah makes mention of the
earlier notices on al-Shadhili by al-Qastalani (d. 686/1287), Abu ‘Abd Allah
ibn al-Nu‘am (d. 682/1284), ‘Abd al-Ghaftar ibn Nah (d. 708/1308)'% and Safi
al-Din ibn Abi al-Mansir (d.682/1283).!!

In addition to these two hagiographies, the Durrat al-asrar and the Lata’if
al-minan, there now appears to be a third primary source for the teachings of
al-Shadhilt. It is a rather short exposition on a number of traditional sufi ideas,
such as intercession, sin, mystical vision, gnosis, and so on. The text in manu-
script form is cataloged under the following title: Risalat al-Shaykh Abi al-
Hasan al-Shadhili."> Of the fifty-six sections that make up this work, I have
been able to locate five in the Durrat al-asrar, and none in the Lata’if al-
minan. With the facts available to us at present, it is not possible to know which,
of the Durrat al-asrar or the Risalat al-Shaykh Abii al-Hasan al-Shadhili, is the
earlier source. Despite the questions of priority and the anonymous nature of
the original compiler, the Risala has not receded into obscurity; in fact, the
entirety of the manuscript is reproduced in Ibn ‘Ayyad, al-Mafakhir al-‘aliyya fi
ma’athir al-Shadhiliyya.'® Note should also be made here that the hagiographi-
cal and doctrinal material presented in Ibn Bakhila’s al-Latifa al-mardiyya con-
cerning al-Shadhili is drawn from Lata’if al-minan.

In addition to these primary sources there exist also a number of signifi-
cant works that have served as elaborations on the doctrines of the Shadhilite
school. Among these, the better known would be Ahmad Zarrtiq (d. 900/1494)
Qawa‘d al-tasawwuf'* and al-Suyti (d. 911/1505), Tayid al-haqiqat al-‘aliyya
wa tashyid al-tariga al-Shadhiliyya.

The biographical dictionaries, from the eighth/fourteenth century onward,
invariably contain entries on al-Shadhili. The earliest substantial entry is to be
found in the Mir’at al-janan of al-Yafi4, (d. 768/1367).'° Later hagiographical
compilations, drawing variously on all of these sources, include the above
mentioned al-Mafakhir al-<aliyya. This work contains accounts of al-Shadhili’s
life and miracles, his sayings, his supplications, and various commentaries.
The author, Ibn ‘Ayyad, remains unknown to us, but from his having quoted of
al-Munawi (d. 1031/1622), we can place him in the latter half of the eleventh/
seventeenth century.!'” The famous Egyptian scholar ‘Abd al-Halim Mahmud
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(d. 1978) produced al-Madrasa al-Shadhiliyya al-haditha wa imamuhda Abi
al-Hasan al-Shadhili in 1967. Of all these later compilations, the most impres-
sive is surely the 1951 publication by ‘Ali Salim al-‘Ammar entitled Abii al-
Hasan al-Shadhili (2 vols.), also in Egypt.'8

Beyond the hagiographies composed, the early Shadhiliyya was informed
by the discourses on mystical thought produced by Ibn Ata’ Allah al-Iskandari.
His most famous work is certainly his collection of aphorisms known as al-
Hikam al-‘At@’iyya.’® This poetic masterpiece has circulated throughout the
Muslim world and has been the subject of a number of commentaries. Ibn ‘Ata’
Allah al-Iskandart also composed Miftah al-faladh, a manual of sufi devotional
practice with an extensive discussion of invocation (dhikr).?® Other important
works include a meditation on the name of God, entitled al-Qasd al-mujarrad
i ma‘rifat al-Ism al-Mufarrad,®" and al-Tanwir fi isqat al-tadbir.”> The impact
of Ibn ‘Ata’ Allah on the Shadhiliyya order would be hard to overstate. Due to
the strength of his writings and his position as the most prominent student of
al-Shadhilt’s successor al-Mursi, it is through him that the order assumed much
of the character it did.?

Al-Shadhili, Tirmidhi, and Ibn ‘Arabi

As noted in chapter 1, al-Hakim al-Tirmidhi and Ibn ‘Arabi had much to say
about waldya, among other mystical topics. An important question then is,
What are the connections between these thinkers and the Shadhiliyya? Further
along we will see that Muhammad and ‘Ali Wafa’ read both Tirmidhi and Ibn
‘Arabi directly, but to what extent did the Shadhiliyya order take up these ideas
and become a medium for their interpretation and transmission?

We do have some clear notices that al-Shadhili read Tirmidht’s Kitab
khatm al-awliya’. The Lat@’if al-minan recounts a story of al-Mursi miracu-
lously traveling to Alexandria in order to sit with al-Shadhilt while he reads the
Kitab khatm al-awliya’** In the same hagiography we also read of al-Shadhili
listing fifteen karamat al-qutb, that is, the miracles worked by the highest
saint, which serve as proofs of his superiority. To this account Ibn ‘Ata’ Allah
adds, “This [list functions] like that which al-Tirmidhi mentioned in his book
Kitab khatm al-awliya’; namely, he asked one making false claims to waldya,
“Describe to us the stations of the saints.” After this he [Tirmidhi] posed a
number of questions to this pretender to walaya.”>

Further on the question of intertext, we note that Ibn ‘Ata’ Allah elsewhere
offers two quotations directly from Ibn ‘Arabi,’ and also Ibn ‘Arabi’s recount-
ing of the story of a vessel, destined for use in the privy, speaking at a dinner
table.?’ In addition, it is mentioned that al-Shadhili was familiar with one Aba
al-Ilm Yasin, who is identified as a disciple of Ibn ‘Arabi.?® More interesting
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though is the account of a meeting between al-Shadhili and Sadr al-Din al-
Quinawi (d. 672/1273), a well-known student and commentator on Ibn ¢Arabi.
The encounter is described thus:

When the shaykh Sadr al-Din al-Qunawi came to Egypt as an envoy
(¥s~,), he met with Shaykh Abu al-Hasan [al-Shadhili]. He [al-
Qunawi] spoke in the presence [of al-Shadhili] on many different sci-
ences. The shaykh [al-Shadhili] waited with his head bowed for
al-Qunawi to finish. Then he raised his head and asked, “Tell me
(s->1) where the Pole of the age is today, and who is his sincere com-
panion, and what things does he know?”” To this al-Qiinaw1 was silent
and offered no answer.”

Unfortunately Ibn ‘Ata’ Allah provides no further commentary on this story.
The late Paul Nwyia understood this account as a rejection by al-Shadhili of
the authority of Ibn ‘Arabi.’® This understanding assumes that al-Qtnawi has
been forced to silently concede that the pole of the age is al-Shadhili, and not
Ibn ¢<Arabi. However, it must be noted that Ibn ‘Arabi did not claim for himself
the office of qutb. Further, the timing of this encounter, which must have taken
place after al-Qunawi’s second visit to Egypt (i.e., 640/1249), is evidence against
this being a debate over polehood at all. Ibn ‘Arabi would at that point have
already been dead two years and thus would no longer have been a candidate
for the office.’!

The Early Figures of the Order

In general, it seems fair to say that the Shadhiliyya order is conservative by
nature. The charismatic example of its founder excludes both antinomian
behavior and excessive devotional practices. The figure of the saint al-Shadhili
is rarely presented as demonstrating his spiritual status through the execution
of miracles, although he certainly makes clear claims to being the geatest saint.
It is partly due to this conservative image, and partly to the literary body pro-
vided by Ibn Ata’ Allah, that this order enjoyed the allegiance of a good number
of important figures in medieval Egypt. Later writers would stress, in their gen-
eral characterizations of Shadhlite thought, and with an eye to certain antisufi
criticisms, that the doctrine of oneness of being (wahdat al-wujiid) is absent from
this order.?

Before moving on to a discussion of these figures we can finish our dis-
cussion of the Shadhiliyya by comparing it to another important order, the
Ahmadiyya, founded at about the same time. This fariga is named for its
founder, Ahmad al-Badawi (d. 675/1276).%3 Jean-Claude Garcin characterizes
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this order in the fifteenth century as “service oriented” and preserving a rural
element in its identity. In the arena of sufi practice, the order is typified as nur-
turing asceticism and humility, scrupulousness in questions of illicit and licit
behavior, and a tendency to shun those of worldly authority. In contrast, the
Shadhiliyya of this period stressed the instruction of disciples (muridin ), asso-
ciated with those in power, and stressed supplication (du‘@) and sermonizing in
their ritual .34

In Egypt the two centuries following the death of Ibn <Ata’ Allah al-Iskan-
dari, corresponding roughly with the end of Mamluk rule, were undoubtedly
the golden age of the Shadhiliyya order. This period saw the expansion of a
number of sufi orders. There were also many important writers and thinkers
associated with the Shadhiliyya. The student of Ibn ‘Ata’ Allah, Taqi al-Din al-
Subki (d. 756/1355), wrote a refutation of some of Ibn Taymiyya’s criticisms
of sufism, defending the practice of supplications for the Prophet.?* In adition
to the Shadhili branch, which descended from al-Mursi to Muhammad Wafa’,
there was the line of the Hanafiyya, which also ran from al-Mursi, but took
another path.’® Mention must also be made of Abii al-Mawahib Ibn Zaghdan
(or Zaghduin) al-Tunsi (d. 882/1477). He was a Shadhilite who came to associ-
ate himself with the Wafa’iyya. There are over a dozen titles attributed to him,
including one on listening to music and dancing in sufi hadras and an account
of the Wafa’ family.?’

Between Ibn ‘Ata’ Allah al-Iskandari and Muhammad Wafa’ there was
another Egyptian Shadhili shaykh of note, Da’tid Ibn Bakhila (or Ibn Makhila)
al-Shadhilt al-Iskandari. This Ibn Bakhila was Muhammad Wafa’s spiritual
director and his initiator into the order. Since this teacher is far less known to
scholarship than his predecessor Ibn ‘Ata’ Allah, a discussion of him and his
writings seems appropriate here. Ibn Bakhila’s best-known work is his ‘Uyiin
al-haqa’iq.*® He knew well the hagiographical sources for al-Shadhilt and the
miraculous stories and sayings of al-Mursi; so not surprisingly, in his writings
he quotes from them with no substantial mention of other saints. In his discus-
sions of waldya he echos much of the complexity of Ibn ‘Ata’” Allah’s treatment
of the subject in the latter’s Lat@’if al-minan. We may say that Ibn Bakhila’s
conception of waldya was thoroughly “Shadhilite.” He wrote within the literary
context of this order, reflecting his earlier teachers, and sought to present these
mystical doctrines to those who would follow the order. His commentary on al-
Shadhilt’s Hizb al-bahr, entitled al-Latifa al-mardiyya,® was not only the first
systematic commentary on this quasi-sacred text—a fact which certainly served
to underscore his own spiritual authority within the order—but also it provided
him the occasion to authoritatively interpret the essentials of Shadhilite mysti-
cism. As we shall see, these essentials have a lot to do with waldya.

Ibn Bakhila’s own writings tell us nothing of the details of his life. One
typically hagiographical account, which seems to have been put into circulation
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early, tells us that Ibn Bakhila was an illiterate guard of the household of the
governor of Alexandria. In spite of his low standing, the governor came to rec-
ognize his saintly authority to such an extent that the two men had a peculiar
agreement worked out. When the governor held court, Ibn Bakhila

used to sit facing him. They shared a system of signals by which the
governor would be told whether an accused was guilty or innocent.
Ibn Bakhila’s signs were that if he grasped his beard and pulled it to
his chest, the governor would know that the accused was guilty, and if
he pulled it upwards, then the accused was innocent.*

This device of the saint wielding the true power behind the mundane worldly
authorities is a popular one in sufi hagiographies. However, it seems that Ibn
Bakhila was a rather more substantial intellectual figure than this account sug-
gests. The biographical collections on the Maliki jurists of the period offer a
more substantial portrait. We are told that

at a young age [Ibn Bakhila] studied at the Kihariyya school in Cairo
... which today is know as the Jami* Jawdari, in Jawdariyya Saghira.
In this mosque ‘Umar ibn Idris is burried. [Ibn Bakhila] then moved
to Alexandria, where he became the companion of Abtu al-‘Abbas al-
Mursi . . . and from whom he learned a love of sufism. After [the
shaykh’s] death, he followed his student Yaqat al-‘Arshi. While in
Alexandria he studied at Masjid Badr al-Din al-Jamali [in the
Attariyya]. Once he finished his studies he went on to the canonical
[summary] court (muhkama shar<iyya) as a chamberlain (hdjib); he
then rose to become clerk (katib jalsa), a position he held until his
death . . . (Ibn Bakhila) died in Alexandria in 733 AH, and is burried in
his zawiya there, on the street of Taj al-Din al-<Adili.4!

So Ibn Bakhila was an accomplished jurist before he took up the sufi path. The
breadth of his learning is indicated by the fact that to him are attributed both a
summary of a work by al-Qadi ‘Abd al-Wahhab and a summary of a work on
grammar by al-Zajjaji, in addition to smaller works on figh and rhetoric.*

The Writings of Ibn Bakhila

Of the shaykh’s two extant works, his ‘Uyiin al-haqa’iq is certainly more in the
inspired mystical style one might expect from the head of a sufi order. It con-
tains neither an introduction nor a conclusion, appearing to be a nonthematic
compilation of Ibn Bakhila’s utterances in the “wa gala . . .wa gala . . .” form.
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In addition to its discussions of waldya, it touches on many typical themes of
sufi thought: the levels of divine secrets, exoteric versus esoteric knowledge,
the hierarchies of believers, “humanity” as a spiritual veil, the soul’s struggle
against the lower self, and the extinction and persistence of the soul in the
divine. In this work Ibn Bakhila also touches on the progressive Self-disclosure
(tajalli) of the Divine and the levels of the seen and unseen worlds. Also pre-
sented is an unusual discussion of roles of the Muhammadan darkness and
light.#* This work is in the traditional style of accounts of the teachings of sufi
shaykhs, that is, lengthy compilations of statements on themes without a sus-
tained development.

In contrast to his ‘Uyin al-haqa’ig, Tbn Bakhila’s al-Latifa al-mardiyya
presents us with a much more systematic discussion. The subject here is the
famous du‘a (supplication) “Hizb al-bahr” by Abu al-Hasan al-Shadhili. In the
introduction Ibn Bakhila supplies a number of basic sufi concepts, along with a
discussion on the variants of the hadith qudsi “Whoever attacks My saint has
made war on Me.”* In the first of three following sections making up the main
body of the book, Ibn Bakhila discusses the recognized spiritual benefits of
reciting this prayer. He also presents a number of hagiographical episodes from
the life of its composer. Ibn Bakhila’s source for these accounts appears to be
Ibn ‘Ata’ Allah al-Iskandari. From this same source he repeats a number of
comments on the discipline of the Shadhiliyya order. This section ends with a
lengthy quote from the pro-Shadhilite poetry of al-Buisir1.*

The second section presents the text of Hizb al-bahr*® along with com-
ments pointing out the Qur’anic sources for certain phrases and explaining cer-
tain vocabulary used. Ibn Bakhila goes on to recount some of the miraculous
stories of the power of this prayer, which include passengers on the Nile and
the Indian Ocean being saved from storms and travelers being saved from ban-
dits. An interesting point is also taken up here; it centers on the question of
how prophets, saints, the learned, and the commoner can all petition God for
forgiveness or protection using the same formula. The question is: Can they be
asking for the same thing? Ibn Bakhila’s answer will be discussed below.

In the final section the issue of the prayer’s use of Qur’anic phrases is
taken up. In defending the intertextual nature of Hizb al-bahr (and incidentally,
the legitimacy of the divine inspiration of saints like al-Shadhili) Ibn Bakhila
makes use of a range of arguments. He draws on figh sources (Qadi ‘Iyad’s dis-
cussion of Muhammad’s use of Qur’anic phrases as supplication),*’ theological
arguments (al-Baqillani’s doctrine of ijaz, or inimitability of the Qur’an,*
allowing for intertextual use, but insisting that the quote loses it miraculous
nature), and the principles of rhetoric (igtibas, or adaptation, in composition
preserving the integrity of the original Qur’anic or hadith source).*’

This prayer commentary shows Ibn Bakhila to have been a well-trained
theologian in addition to being a sufi master. Although Qur’anic commentary
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had become a sophisticated science before the Middle Ages, it seems that Ibn
Bakhila’s al-Latifa al-mardiyya was the first sustained systematic commentary
on a sufi prayer. This small branch of “literary sufism” has survived into modern
times.

Ibn Bakhila’s ‘Uyiin al-haqd’iq is a compilation of mystical sayings. It
provides no details on the life of Ibn Bakhila and makes almost no mention of
karamat. In contrast, his al-Latifa al-mardiyya repeats a number of al-Shadhili’s
miracles and those of his inspired composition, Hizb al-bahr. This work offers
an additional element in its presenting a record of waldya. The prayer itself
becomes, to some extent, a vehicle for sanctity. Just as al-Shadhili’s sainthood is
attested to, so is the divinely inspired nature of the hizb. The discussion of
waldya not only positions the saint carefully in relation to the prophets, messen-
gers, and the common believers, it likewise makes efforts to position the Aizb in
relation to the Qur’an and simply mundane compositions.

Proximity to the Divine

The concept of waldya, as it was developed in the early Shadhiliyya, repre-
sents a complex of ideas. In a discussion of walaya in the thought of Ibn
‘Arabi, Michel Chodkiewicz points to a number of concepts that were to
remain essential for most mystical thinkers after the second half of the sev-
enth/thirteenth century. For Ibn ‘Arabi, hagiology is made up of three parts: the
Nature of sanctity, which is based on the notion of proximity (qurba); the
Forms of sanctity, which are based on the prophetic heritage (wiratha), which
the saints follow in both apparent and esoteric ways; and finally the Functions
of sanctity, which are tied up with the idea of substitution (niyaba), which
manifests itself in the hierarchy of saints (qutb, abdal etc.).>' Although these
ideas are to be found in embryonic form in the sufi tradition before Ibn ‘Arabi,
his elaborations and innovations on these concepts set the tone and direction
for almost all mystical speculation that followed. As discussed in the previous
chapter, he reintroduced the “Seal of the saints,” an echo of the theological
position on Muhammad as the “Seal of the prophets.” The term Seal of the
saints came into wide use after Ibn ‘Arabi. The Wafa’iyya of Egypt, for example,
took up this idea, with “Al1 Wafa’ attributing the title to his father Muhammad
Wafa’, and tying to it the concept of ‘tajdid’ (the periodic renewal of the Islamic
religion). This new dimension of the renewer turned the Seal into a cyclical
seal of saints. Not unlike the extension of prophecy via sainthood, which shall
be discussed below, ‘Ali Wafa’s renewing seal extends the concept of the ulti-
mate saint. We shall discuss the Wafa’iyya in later chapters.

Returning to the analysis proposed by Chodkiewicz, the idea of “proximity”
to the divine is found throughout mystical thought—be it Islamic or not. In the
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Uyiin al-haqa’iq we note a few examples of this dimension, which in Islamic
mysticism is often held to be the result of fana’ or extinction of the self in
God.” Ibn Bakhila tells us that in this spiritual state the gnostic (‘arif) sees the
invisible realm (ghayb) and that he is thus no longer an “I,” at least until he
regains his normal state. “If the gnostic witnesses the unseen, the Throne [of
God], His foot-stool, or anything else, then he is not a man, rather he is some-
thing other than that which his people know . . . The description of his nature,
when [he is] not a witness of the unseen, is ‘I’.”>3 The highest of the gnostics is
he who transcends his own sense of self and of being. Ibn Bakhila writes,

There are three kinds of servant of God: the servant who does not see
his sin—he is far [from God]; the servant who acknowledges his sin—
he is happy; and the servant who does not see his own existence—he is
the true witness [of God] . . . For any gnostic whose existence does not
die before his spiritual follower, that follower will never reach God.>*

This transcendence is thus an essential qualification for the spiritual guide.
Also, thanks to their being closer to the realm of the unseen, the saints are the
only ones in creation who know the esoteric secrets of the Qur’an.>> Mutual
love, between God and his creation, may also lead to this proximity. Al-Shadhili
writes, “He who loves God and is loved by him, his waldya has been estab-
lished («u¥s «w ai3) . . . He whose walaya has been established in relation to
God, has no fear of meeting God (in the hereafter).””>

The saints, being closer than the rest of creation to God, act as a barzakh
(intermediary / lit. isthmus) for the divine light. Ibn ‘Ata’ Allah writes,

[God] sent His light upon the hearts of His saints, and thus the heav-
ens of their spirits were illuminated, along with the earths of their
lower spirits (nufiisihim) and bodily forms . . . He made their hearts
the site of the manifestation of His Essence and the appearance of His
Attributes. He created them that He might appear in them specifically
(osa> agmd k) as 451); He is the Apparent, generally, in all things.
He appears in them by His Secrets and Lights, manifesting in them
and in others by His Power and Might . . . He brings them to Him,
through a gate of truth, by way of extinction (fan@) from all that is
other than Him, and sends them out, through a gate of truth, to cre-
ation subsisting (bdagin) (in God) by His Light and Splendour. They
are barazikh (sing. barzakh) of the Light, and mines of the Secrets.
He connects with them after having cut them off, and separates them
after having united with them.”’

This passage reflects the Akbarian emphasis on God having created in order to
be known®® but gives the saints a privileged position in the process of God
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becoming known. For the saint, this function as barzakh can only be fully exe-
cuted by abandoning his proximity to God. Specifically, the highest saint is he
who is first absorbed into the Divine (fana’) and then returned to creation to
guide others and to contemplate God through His signs in creation (baga’).” In
another passage, al-Shadhili echoes the superiority of the sainthood that sees
the divine behind his creation. We read,

There are two kinds of saints: he who is annihilated from all things
(wali yafna) and sees nothing but God, and the saint who subsists (wali
yabqga) in all things and sees God in all things. The second is more
complete, since God only created His kingdom in order to be seen in it.
The existents are mirrors of the Attributes, and he who is removed from
existence is removed from witnessing God® in it. The existents were
not created for you to simply see them, but rather so that you might see
in them their Lord. The aim of the Lord is that you see them with an
eye that is blind to them, that you see them due to His appearance in
them, and that you do not see them because of their existence.*!

The idea of the superiority of experience of the Divine through creation—versus
transcending creation—is also well established in the writings of Ibn ¢Arabi.®?

The Levels of Walaya

Beyond this dimension of simple proximity to the divine, a further distinction
may be made. This is the division of sanctity into a superior waldya and a
lesser walaya. For Hakim Tirmidhi, as was seen above, this distinction is to be
made between the “true saint of God” (wali Allah hagqan) and the “saint of
God’s Truth” (wali haqq Allah). The first is chosen by God through divine gen-
erosity (jiid), while the second must make great spiritual efforts in order to
approach God, which ultimately attracts divine compassion (rahma). This com-
passion allows him to approach the initial level of proximity granted to the wali
Allah hagqgan but never to surpass it.> This idea of attaining waldya through
ones own efforts seems to underly al-Shadhili’s statement, “If you want to have
a share (nasib) of what the saints of God have, then you must abandon all people
except for him who guides you to God, by true signs and solid acts—which are
not opposed by the Book or the sunna.”*

This distinction of waldya on two levels was taken up later in the ranks of
the Shadhiliyya. Abu al-‘Abbas al-Mursi speaks of special servants who are
superior to the general saints. Their actions, attributes, and essences are veri-
fied in those of God. Their share of the divine Secrets is so great, in fact, that
it inhibits the common saint’s access to God.® In the Durrat al-asrar of Ibn
al-Sabbagh, al-Shadhili relates words on this subject. He says:
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If there should occur to your mind anything that puts you at ease,
gives you joy, makes you sad, upon which or on account of which
your mind is laden with care, that is a defect which will cause you to
fall from the greatest sainthood (walaya kubra) . . . (Yet) it may be
that you will obtain the lesser sainthood (waldya sughra) in the ranks
of religious faith and abundance of religious works. In the lesser saint-
hood there are never lacking the whispering and passing thoughts, for
you are far from the lowest heaven and near to Satan and your passion
which listens stealthily, makes suggestions, and gives false reports.
But if you are aided by the stars of knowledge of the faith, the planets
of certainty (yagin), and the constancy of the divine upholding, then
your (greater) sainthood in this matter is achieved.%

It appears that not only are there two levels of sanctity, but that those of lesser
waldya can benefit from the walaya of their superiors. Ibn ‘Abbad al-Rundi (d.
792/1390), interpreting al-Shadhili’s cryptic satement, “He who reads this sup-
plication (hizb), he has what we have, and he is obliged as we are,” says that
the true reader inherits from the saints waldya, proximity to God and the ability
to perform miracles.’” This idea of ones waldya in a relationship with the
waldya of others is not new; the famous Junayd of Baghdad (d. 298/910)
stated, “Adherence to this our science is waldya; if this blessing has escaped
you personally, then do not fail to adhere to it in others.”® Ibn ¢Arabi noted the
potential waldya in all humans, which is at heart simply the rediscovery of the
divine Attributes and Names, in the form of which Adam was created.®

In the Lata’if al-minan, Ibn <Ata’ Allah al-Iskandar describes this sanctity
of two levels. He writes, “There are two kinds of sanctity: one where the saint
takes God as a friend (wali yatawalla Allah), and another where it is God who
choses the saint as friend (wali yatawalla-hu Allah) . . .”° The first mode repre-
sents minor sainthood (waldya sughra), the second, major sainthood (walaya
kubra).”’" Ibn ‘Ata’ Allah elaborates further on the model, noting that one
may say “sainthood of faith” (waldyat al-iman) and “sainthood of certainty”
(walayat al-yaqin); or yet “sainthood of the truthful” (waldyat al-sadigin) and
“sainthood of the sincere” (walayat al-siddigin). “The first element of these
pairs consists of working for God with pure intention, having complete confi-
dence in him and the retribution He has promised. As for the second, the higher
level, it occurs by the extinction in man of his ego from the world, and his sub-
sistence uniquely in God.””? Further, he notes, “The two modes of sainthood
previously evoked may also be described as ““sainthood of elucidation” (walaya
dalil wa burhan) and “sainthood of witnessing” (waldya shuhiid wa Gyan). The
first is that of men of reason, while the second belongs to those of true vision.””

Concerning this two-tiered model of sanctity, it is clear that the early
Shadhili thinkers had developed a more nuanced and complex doctrine than
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had existed in earlier sources. Even the prolific Ibn ‘Arabi, a contemporary of
al-Shadhili, does not seem to have elaborated on the concept in this way. Cer-
tainly Ibn ‘Arabi, and Tirmidhi before him, distinguished between those who
are chosen by God and those who approach Him by their own efforts. But for
Ibn “Arabi it seems that sanctity has no function as a kind of ladder against
which the progress of the soul may be measured.” From our discussions in the
previous chapter, it is clear that for Ibn ‘Arabi waldya does not contain within
it stages through which the improving soul passes. The reason for this new
elaboration on walaya within the Shadhiliyya is not completely clear, but per-
haps it is the context of the sufi order that played a role.” Perhaps the impor-
tance of teaching disciples—in distinction to an emphasis on philosophical
speculation—presented the occasion for such a model of walaya.”

In his ‘Uyiin al-haqd’iq, Ibn Bakhila also discusses the two-tiered model
of sanctity. He writes: “There are two groups of saints: the servant who speaks
from the treasury of his heart, and the servant who speaks from the treasury of
his unseen (ghaybihi). He who speaks from the treasury of his heart is
restricted (mahsiir), while he who speaks from the treasury of his unseen is not
restricted.””’ Ibn Bakhila also describes three modes of knowing reality. “The
first mode belongs to those who have little vision, and who use interpretation
(itibar). The second mode belongs to those who see by the manifestation of
lights (bi-tajalli al-anwar); while the third belongs to those who see by the
extinction of the signs (athar) of creation.”’® Although not named in this pas-
sage, it would seem that those who use interpretation would be the doctors of
dogmatic religion, while those who see by the lights are those of lesser saint-
hood, and those who transcend the signs of creation, as we saw earlier from
Ibn <Ata’ Allah al-Iskandari, are the people of greater sainthood. The point here
is that although Ibn Bakhila does not use the terms walaya sughra or kubra, his
doctrine of waldya is in fact two-tiered.

Ibn Bakhila describes another dual form of wal@ya. This is best seen as a
model that contains a God-centred walaya and a human-centred walaya.

Walaya is of two kinds: It is active as subject (fa<l) . . . or as object
(maf@l) . . . If it functions as subject, then God takes charge of
(tawalla) His servant and sets him in the way of obedience, shelters
him from disobedience, and bestows upon him gnosis, all of this by
His guidance. If it is active as object, then the servant turns towards
God and is granted obedience or His command [in the case of mes-
sengers], and the avoidance of divine proscriptions, while being occu-
pied with service to Him.”

Thus, the first form of walaya describes God’s upholding of humanity, and
the second, humanity’s best response. This depiction may be understood as
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presenting waldya as a two-sided coin, with divine guidance on the one hand,
and human service on the other. This understanding is quite natural in light of
the alternating meaning of the term wali (pl. awliya), or saint, derived from the
same root as waldaya, that is WLY. In fact the word wali is found in the Qur’an
referring both to God, as guardian, and to His saints. For example, in 7:196 we
read “My protector is Allah (wali-ya), who sent down the Book,” and in 10:62
“Truly, the saints (awliya) will have no fear, nor shall they grieve.”

Sanctity and Prophecy

An essential dimension of the concept of waldya as developed in the Shad-
hiliyya tradition was that of the extension, in one form or another, of the role of
prophecy (nubuwwa) into waldya. In the doctrine of Ibn ¢Arabi, as inherited
from Tirmidhi, sanctity exists not only in the saints but also in the prophets. In
effect, walaya encompasses prophecy and messengerhood. Yet, at the same
time, the saints as individuals are the inheritors of certain prophets, and this
heritage (wirdatha) provides a spiritual model for the saints.® It appears that
this expansion of waldya was not taken up by the earliest Shadhili shaykhs.
Although it is clear that they had read Tirmidhi’s Khatm al-awliya’ and knew
something of Ibn ¢Arabi,?! their concept of sainthood did not take up the exten-
sion of walaya upward into the realm of prophecy; it did not take up the idea of
nubuwwa ‘amma.?> The distinction between sanctity and prophecy was more
clearly preserved, seeking simply to extend the function of prophecy down-
ward into the realm of sainthood.

However, the Shadhilite tradition did follow Tirmidhi and Ibn <Arabi in
the recognition of saints as the inheritors of the prophets. According to Tir-
midhi, the saint’s inheritance may consist of a share of prophecy. This share
dictates his position in the hierarchy of saints.

There are ranks amongst persons drawn unto God (majdhiibiin) and
those who hear supernatural speech (muhaddathiin). Some of them
have been given a third of prophethood, while others have been given
a half and others still have been given more. But the most highly
endowed in this respect is the one who possesses the seal of [saint-
hood] (khatm al-waldya) with God.%?

As noted above, in the Akbarian system the forms walaya takes in individual
saints is determined by prophetic heritage (wiratha). This dynamic is certainly
present in the early Shadhiliyya, but there is little elaboration. For example, in
a passage intended to refute those who would deny the miracles of the saints,
Ibn <Ata’ Allah argues that these miracles are linked to powers beyond the saints
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themselves. More precisely, these miracles are possible only because of the
saint’s association with a prophet.

Perhaps the reason for denying miracles (karama) is the begrudging
of them the one to whom they have come. In fact, when miracles
appear through (a saint), they are simply witness to the sincerity of
the path of him he follows (matbiiihi). They are a karama when they
occur to a saint; and they are a mugiza (prophetic evidentiary miracle)
when they occur to him [whom the saint] follows (mutaba‘atihi).
Thus they say, every karama for a saint is a mu¢iza for the prophet
that the saint follows. So do not watch the follower, rather look at the
might of his leader.®

Although the term wiratha is not used here, it is clear that it is the basic con-
cept being described. It is interesting to note that this model of inheritance
places the prophets squarely between the saints and God—in contrast to the
principle that sainthood is based on an ultimate proximity to the divine.

In other passages the idea of prophetic heritage may be presented generally
or quite specifically. Al-Shadhili himself makes the general statement, “Even
though the ranks of the prophets and messengers are illustrious, [the saints]
have a share (nasib) in them, since there is no prophet or messenger who does
not have an heir (warith) from this community. Every heir has a rank according
to his inheritance from his legate.”$> Although his theory of prophetic inheri-
tance is not well developed, al-Shadhili did add a second tier to wiratha. He
states, “Among the [saints] there are a number who exclusively enjoy the
endowment (mdadda) from the Prophet of God, which they witness as the
essence of certainty—but this number is small. And yet those of verification
(tahgiq) are many. Every prophet and saint has some endowment from the
Prophet.”# The last line is particularly significant. It sets up a second level of
inheritance, namely, from the prophets upward to Muhammad. In the wiratha
model presented by Ibn ‘Arabi the hagiga muhammadiyya would be put into
service here as the overarching entity from which all prophetic heritage is
inherited. For al-Shadhili himself this seems to be the case also, but again,
elaboration is lacking.

In the Durrat al-asrar, al-Shadhili is recorded as saying that the saints are
the substitutes (abdal) for the messengers (rusul) and the prophets (anbiya’);
naturally those who are the substitutes for Muhammad are the elite. He says,

The saints are divided into two categories. One of them substitutes for
the [messengers], and the other substitutes for the prophets. The substi-
tutes of the prophets are the righteous ones (al-salihiin) and the sub-
stitutes of the messengers are the sincere (al-siddigiin). The difference
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between the righteous ones and the sincere is like the difference between
the prophets and messengers. There are some of one, and some of the
other—except that, among them, there are a number who exclusively
enjoy the endowment from the [Messenger] of God.%’

The term abdal is used here in the early Shadhiliyya not as a part of a set hierar-
chy, but rather as a more general saintly category. In the preceding passage no
clear priority is given to either the substitutes of the prophets or the substitutes
of the messengers. However, elsewhere we are told that the substitutes of the
messengers are the elite, while the common are the substitutes of the prophets.
Yet the following seems to suggest that the substitutes of the prophets constitute
the highest position possible. “This is the path of ascent to the presence of the
Most High, Most Lofty. This is the path of the beloved, substitutes of the
prophets (abdal al-anbiya’), and of what is accorded any one of them beyond
this, no person can describe a single particle.”® In light of the lack of any fur-
ther discussion of abdal in the sources, it is safe to say that these discussions
suggest the early Shadhiliyya did not follow the fixed hierarchical model estab-
lished by Ibn ‘Arabi.

This extension of prophecy toward the saints may be found also in Ibn
<Ata’ Allah al-Iskandari. He states, “[K]now that the lights appearing from the
saints of God are from the emanation of the lights of prophethood upon them.”
Ibn ‘Ata’ Allah develops this idea further, identifying the content of this irradi-
ation (anwar) as being the Muhammadan Reality. He continues, “So the
Muhammadan Reality (al-hagiqa al-muhammadiyya) resembles the sun, and
the hearts of the saints are like moons.” Elsewhere he links the prophets to
the saints by stating that “the graces received by the saints are from the
Muhammadan Reality; and the saints are the lights of prophethood, and the
dawning of their illuminations. . . . The manifestations of the lights of saint-
hood are permanent due to the permanence of the lights of prophethood.”! Of
course this does not mean that the saints have wholly taken up the prophetic
function. Rather, they remain in their realm as saints, but their function is to
hold the place of the Prophet once he has left his earthly community. We read,
“The Prophet calls [us] to God by the insight (basira) of his function as perfect
messenger. And the saints call [us to God] according to their insights, either by
Polehood (qutbaniyya), sincerity (siddigiyya), or sainthood (waldya ).”*?

As mentioned in the previous chapter, Gerald Elmore has suggested that
the debate that arose in the third/ninth century over the issue of the superiority
of the saint over the prophet (_.J! al JJ! J-2i) Was a central point of contention
between sufism and its critics. He mentions statements from early figures such as
Abii Yazid Bastami that seem to take the saints as superior to the prophets; for
example, “We plunged into a sea, while the prophets remained on the shore.”3
Elmore goes on to show how Ibn ‘Arabi tried to rationalize these kinds of
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statements in order to preserve the theologically necessary superiority of the
prophets. A generation later, Nur al-Din Isfarayini (d. 717/1317), in the same
conservative spirit, reconciled the following two statements: “The end of the
saints is the beginning point of the prophets” and “The end of the prophets is
the starting point of the saints.” The first sentence is taken to refer to the mysti-
cal path, thus the implication being that the most elite stage of sainthood ends
at the point prophethood begins. The second proposition, having come from
Sa‘d al-Din al-Hammu’1 (d. 649/1252), Isfarayini takes as refering to sharia,
that is, that the prophets have finished bringing the divine law, and the task of
guiding the community has then been left to the saints.®> Al-Shadhili does not
address this topic directly, but he does seem to place the elite of the saints
above the prophets in one statement. We must note first who this elite is. We
are told, “To realize perfection in their [the sufis’] state is difficult except for
the saint at the end of his state (fi nihaya halihi), or the sincere (siddiq) at the
beginning (of his state); because the end (ghayat) of the saints is the starting
point (bidayat) of the sincere.”® This sincere one is thus to be understood as a
spiritual elite, in contrast to the general category of saints. *’ In the following
passage this elite seems to be one person who takes up God’s decree after the
prophets and messengers:

The prophets, messengers and poles all held closely to [God’s decree],
witnessing only God and His decree. They made clear statements,
explicated, commented and prescribed religious laws to those beneath
them in rank, until the command of God should come to the sincere
one (siddiq), chosen for Himself, whom He willed for the purpose of
revealing this science . . . and the science of the spirit, the science of
love, and the science of the intermediate state (barzakh) before the
beginning of existence (wujiid).”

From this statement it seems that al-Shadhili is not only echoing the idea that
“[t]he end of the prophets is the starting point of the saints,” probably in the
sense of sharia, mentioned above, but his siddig is also an allusion to the Seal
of saints. This sincere one, in light of his role, is the fulfillment of the religious
sciences established by the prophets and propagated by the poles.

In Ibn Bakhila’s thought the extension of prophecy to include sanctity is
also well represented. Although he maintains a clear distinction between the
levels of sainthood and prophecy, the essence of the divine, as it moves into
both realms, is one. First, Ibn Bakhila approaches from the perspective of the
simple believer. He writes, “By the light of prophethoods (nubuwwat) faith is
strong, and you accept religious practices (amal). By the light of the saint-
hoods (walayat) you remember the acts of devotion, and you complete the
states by following and emulation, and wanting to follow the rays of the greater
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light by way of the lesser light.”® Thus, the believer follows both the lower
saints and the higher prophets. The first category leads to the second. In com-
paring the natures of these two groups, Ibn Bakhila places them at a distance
from each other, stressing their differences.

The realities of the prophets are established in the realm of the unseen
(ghayb), and in their real essences (bi-dhawatihim al-haqigiyya) they
are there. They have tenuities (raqa’ig) to the world of witnessing . . .
and the apparent realms. The saints are in the world of witnessing, but
they have tenuities to the unseen. The prophets penetrated the veil
[which separates the two domains] with their realities, while the saints
penetrated the veil by their tenuitites.!%

Elsewhere Ibn Bakhila explains that the saints, like the prophets, receive
divine communications that they are to pass on to the believers. As in the
above quotations, he is here distinguishing between the two groups. However,
he will follow this with an explanation that does away with any differences in
the essence of these communications. He writes, “The true path (al-tarig al-
haqiqi) for creation on earth is to reach God. The door open to them [on earth]
leads to gnosis (ma‘rifa) of God. The reason for this knowledge (ilm) of God
is simply two things: the revelation (wahy) to the prophets, and the inspiration
(lm ilhami) to the saints.”!°! Ibn Bakhila goes on, however, to say that the
essences of these two modes of divine communication are one. We read,

When the exalted [divine] unveiling (kashf) descends to the first
level, it appears in the clearest form of its self-disclosure (tajalli) to
those it touches. This is the original knowledge (‘i/m asli) and the uni-
versal light (niir kulli). These belong to the prophets. If it descends
from here, and is then attained, this is inspirational knowledge (ilm
ilhami) and the opening light, which is certainty to the greatest of the
servants, and the saints.!02

Thus a divine Self-disclosure passes through consecutive stages—being first
accessible to prophets, and then to saints and elite believers. A prophet’s
knowledge of the divine is different from that of the saint, due to them being
at different levels, yet this knowledge is at the same time of a single essence.
The prophets and the saints do not offer the believer parallel communications,
they offer the same knowledge, but from different perspectives, and one after
the other.!%3

As mentioned above, Ibn Bakhila’s al-Latifa al-mardiyya takes up the
question of saints and prophets. The primary concern of its commentary on
Hizb al-bahr is to explain how the “inspired” prayer of a saint can contain quo-
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tations from the revelation (Qur’an) to a prophet. The question is not just, Is it
appropriate to quote and paraphrase the Qur’an? but also, How can the saint
(and his common followers) petition for what should be reserved for prophets
only? Ibn Bakhila’s answers to these questions shine an indirect light on his
notion of wald@ya. In his comments on al-Shadhili’s petition, “nas’aluka al-
‘isma” (we ask you for protection / inerrancy), he notes that 4sma, as generally
understood, is restricted to prophets, who are protected from committing grave
sins. He reconciles this doctrine with the saint’s petition by saying, “He [al-
Shadhili] did not ask to be preserved from disobedience (ma‘siyya), nor from
doubt or uncertainty or delusion completely—for inerrancy (‘isma) is particu-
lar to the prophets . . . [Rather] he asked for Gsma from the kind [of doubts and
delusion] that blocks the heart from faith in the unseen.”!™ Elsewhere Ibn
Bakhila repeats this idea more clearly, pointing out that (not unlike nubuwwa
and ilham sharing a common essence) Gsma takes form according to its loca-
tion. He writes, “The prophets have an ‘sma specific to them, and the saints
have theirs, likewise the pious and the [common] believers—all according to
their state (hal).”'% Further, Gsma may be attained by those other than prophets
and messengers, according to what is proper for their spiritual level.!%

The operative distinction here is “according to their level.” For Ibn
Bakhila this also allows him to account for other apparent paradoxes. On the
issue of how both the common believer and the saint—and a prophet for that
matter—may make the identical supplication, for example for forgiveness, in
Hizb al-bahr, Ibn Bakhila points out that since the petitioners are at different
spiritual levels, the meaning of their petitions is different. He writes,

But what are the devotions (‘ibadat) of the messengers compared to
those of the prophets? What are the devotions of the prophets com-
pared to those of the saints? and those of the saints compared to those
of the pious, etc., to the last level of believer? It is inconceivable that
the realities [of these devotions] differ in themselves, rather, [the case
must be that] they differ according to the state of him to whom they
appear . . . Both the master of the exalted spiritual level (magam), and
he who is lower, ask with one word, one reality, yet [the realities] dif-
fer due to the difference of [the petitioners’] levels. The prophets ask
for forgiveness, and most [common] servants do likewise, but how
different their requests are! The pardon requested by the prophets is
different from that requested by others. The difference is not to be
found in the reality of forgiveness itself, but rather in the understand-
ing (itibar) of its location (mahall).'"

Ibn Bakhila applies the same argument to the meaning of the phrase “[Lord,]
subjugate to us this sea as You subjugated the sea to Moses.” He remarks that
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this should not necessarily be taken as a request to God each time to part the
seas, rather it should be understood as a petition for the miracle of God’s
omnipotence working good in our lives—establishing in us righteousness, god-
liness, wisdom. He says, “Know that the appearance of omnipotence (qudra) is
sometimes by grace and [dramatic] miracle and the breaking of the anticipated
norms; or it is by the miracle of fixing norms and engendering wisdom . . . The
second kind [of miracle] is for the generality of creation, while the first kind is
only for the elite of the prophets and the saints.” ! Thus, Ibn Bakhila’s discus-
sions in al-Latifa al-mardiyya—reflecting his earlier discussions of waldya—
move to blur the barriers between the prophets and the saints (not unlike the
effort to defend the blurry lines between the Qur’an and the hizb). This is done
by extension to the saints of attributes previously reserved for the prophets.
The same blurring of lines occurs in Ibn Bakhila’s resolution of the apparent
paradox of a prophet asking for forgiveness, like any other simple believer; or
a common believer asking for the same divine favor for which a saint or a
prophet might petition.

A
2y

We see that for Ibn Bakhila the concept of waldya is rather complex. His
master, Ibn ‘Ata’ Allah al-Iskandari, had laid out the two-tiered model, that of
greater and lesser sanctity. Ibn Bakhila took this up and expanded upon it. We
noted that this model was not that followed by Ibn ¢Arabi. It seems that for Ibn
Bakhila and the Shadhilite tradition, one of the dimensions of waldya may be
found—at least potentially—in every believer. This lower dimension also func-
tions as a stepping-stone for the soul along a path to higher degrees of sanctity.

It was also pointed out that Ibn Bakhila’s doctrine of waldya, in the Shad-
hilite tradition, sought to expand the realm of prophecy and messengerhood to
intersect with sanctity. While recognizing that saints and prophets receive
knowledge of, and from, the divine in different ways (one by inspiration, the
other by revelation), the essence of this divine informing (fajalli) is the same in
both instances. In the more theologically driven work, al-Latifa al-mardiyya,
the discussion of inerrancy (‘isma) is based on the same understanding, which
is that the nature of understanding and communication with God is relative to
one’s spiritual level. Like waldya taking on different forms at different levels,
the same petitions of God may be used by prophets, saints, and even the com-
mon believer.

Before moving on to our discussion of the Wafa’iyya, a few words should
be said concerning the doctrine of walaya as we have encountered it so far.
These comments will also serve us later in chapters 5 and 6, when we discuss
the Wafa’iyya contribution to the concept of wal@ya. We have seen that for the
early Shadhiliyya the idea of proximity to the divine (qurba) is a primary ele-
ment. We also noted the development of a two-tiered model, which in shorthand
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we may describe as the distinction between a greater and a lesser sainthood. It
was noted that these two tiers present a gradation of waldya; that is, a sanctity
that increases in quality as the individual ascends the levels. This model places
waldya in the sphere of spiritual discipline, that is, the way followed by an
individual seeker. From its earliest formulations, sufi theory has always con-
ceived of spiritual discipline as a path (fariga) consisting of spiritual levels
(magamat) to be attained. It appears that at least part of the doctrine of sanctity
held by the early Shadhiliyya saw waldya as one of these paths. It is also worth
noting that this model is certainly closer to Tirmidhi’s system of distinguish-
ing between two types of saints than it is to Ibn ‘Arab1’s elaborate typologies
of saints.

We also noted the difference between what we called Ibn ‘Arabi’s “infla-
tion” of waldya upward, and the early Shadhiliyya’s extending of prophetic
function downward. This is the contrast between the emphasis on the eternal
nature of waldya in Ibn ‘Arabi and the understanding in the early Shadhiliyya
that sainthood was essentially the extension of the prophetic role—beyond the
lifetime of the Prophet—into the mundane world through the saints. This latter
position again is much more in accord with Tirmidhi’s system than it is with
that of Ibn ‘Arabi.

The early Shadhiliyya did not follow Ibn ‘Arabi in his universalizing of
waldya or the figure of Muhammad (although Ibn ‘Ata’ Allah al-Iskandari
does briefly mention the concept). Nor did the early Shadhiliyya take up Ibn
‘Arabt’s elaborations on the role of the Seal. This idea was known to them at
least through Tirmidhi’s works, but they appear to have steered away from it.
The objection may be raised here that Ibn ‘Arab1’s concept of nubuwwa ‘Gmma
would have to be considered an extension of the prophetic function. Yet for our
purposes of comparison, the point being made is that, despite the terminology
involved, for Ibn ‘Arabi, walaya has a much inflated role in comparison to its
understanding among the Shadhiliyya, for whom waldaya is more like a counter
balance or completion of prophecy.






Chapter 3

The Wafa’iyya in Time and Space

Arriving from the Maghreb

Before moving to discuss the writings of Muhammad and ‘Ali Wafa’ we should
first take up the essential outline of their lives and the wider context in which
they lived. The Wafa’iyya is certainly an Egyptian order, but its origins are to
be found within the currents of a much wider tide of migration from the
Maghreb. Movement from Arabia across North Africa has a long history. The
arrival of Idris ibn ‘Abd Allah from Arabia in 172/788 ultimately led to the
founding of Fez and the Idrisid dynasty, which was to last into the fourth/tenth
century.! Moving in the other direction, from west to east, the Fatimid Caliph
al-Mu‘izz, in the latter half of the fourth/tenth century, would extend the nas-
cent Fatimid empire from Tunisia into Egypt.> The tide was again reversed in
the fifth/eleventh century with the demographically significant migration of
the Bant Hilal Arab tribes from the Hijaz into the Maghreb. Although nowhere
near a movement on the same scale, we saw earlier that al-Shadhili, and a
number of his followers, were part of the steady trickle of scholars and mer-
chants from Morocco and Tunisia in the seventh/thirteenth century. Moving to
Alexandria at the beginning of what was to be a long period of prosperity
under the Mamluks, al-Shadhili’s order was to enjoy great success in Egypt and
was thus positioned to expand into the Levant and the eastern lands of the
Islamic world. Al-Shadhilt died in 656/1258, but of course Maghrebis contin-
ued to arrive in Egypt most simply on the way to Arabia, but many to seek a
new life in the growing cities of Alexandria and Cairo. Following the same road,
and at roughly the same time as al-Shadhili, was the grandfather of Muhammad
Wafa’, Muhammad al-Najm of Tunis. Before jumping into geneologies and
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geography, however, let us read a traditional general narrative of Muhammad
Wafa’ and his roots. This account will serve us later as a jumping-off point to
further details.

Muhammad Wafa’, the founder of the Wafa’iyya:

He was born in Alexandria in 702/1301. His speech concerning
the mystical sciences was peculiar (c.,¢). He wrote many works,
among them Kitab al-‘uris, Kitab al-shaa’ir and a great diwan of
poetry.? It is said that he is named Wafa’ because one day the Nile
stopped its yearly rise, falling short of its completion (al-wafa’).* The
people of Cairo were resolved to flee the land [in anticipation of
famine], when Muhammad Wafa’ appeared at the river’s edge and
said, “By the grace of God, Rise!” The river then rose and the water
reached its proper level.

He travelled in the Way of Abta al-Hasan al-Shadhili, under the
guidance of Da’ud ibn Makhila. He went to Akhmim [near Suhaj],
marrying there and establishing a large zawiya. People flocked to visit
him. He then moved to Cairo, taking up residence on the island of al-
Riida. There, engaging in devotions and busying himself with the
remembrance of God, his fame spread to the most distant corners.

He died in Cairo, on the 11th of Rabi al-Awwal, in the year
765/1363, and is burried in the Qarafa cemetery between the [sufi
shaykhs] Abt al-Sa<id ibn Abt al-‘Asha’ir and Taj al-Din ibn ‘Ata’
Allah al-Iskandari, according to his wish before dying: “Burry me
between Sa‘d and ‘Ata’.”’

Muhammad Wafa’ was Maghrebi in origin, his grandfather Mu-
hammad al-Najm having arrived at Alexandria. He [al-Najm] was the
master of splendid mystical states, and clear miracles. He joined with
the pole Ibrahim al-Dasiiqi, and they both drew on [the teachings of]
his master.® Al-Najm’s place of birth was Tunis, and his family are
from there and the area of Sfax.” He settled in Alexandria, where he
was blessed with a son, Muhammad al-Awsat, the father of Muham-
mad Wafa’.

Muhammad al-Awsat was famous for his sanctity, being among
the companions of knowledge and excellence. He died young, being
burried in their zawiya in Alexandria, known as the Najmiyya, beside
his father.

When Muhammad Wafa’ died, he left two sons, ‘Ali Wafa’ and
Shihab al-Din Ahmad Wafa’. They were young at the time, and so
were raised under the tutelage of Muhammad al-ZaylaT. When <Ali
reached the age of seventeen, he took his father’s place, holding [sufi]
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gatherings. His dhikr spread throughout the land, and his followers
multiplied.

For the most part he resided on the island of al-Riida. He com-
posed supplications, prayers, admonitions, poetry and other works.
His death was at home, on Tuesday the second of Dhii al-Hijja, in the
year 807/1405. By way of sons he had Abt al-‘Abbas Ahmad, Abt al-
Tayyib, Abt al-Tahir and Abt al-Qasim.?

Halfway through this account, mention is made of Muhammad al-Najm. In
spite of his being described here as having “splendid mystical states, and clear
miracles,” there seems to be no mention of him, either in the Egyptian or
Tunisian sources, beyond his position in the Wafa’” geneology. In fact, the fam-
ily’s descent is rather unremarkable until it is traced back to the second/eighth
century. At this point ‘Alid credentials are established through Idris ibn ‘Abd
Allah ibn Hasan ibn ‘Ali ibn Abi Talib, the founder of the Idrisid state in
Morocco.? Although this family was clearly ‘Alid by blood, it cannot be said to
have been Shi4 in any overt way. The Idrisids ruled far from the struggles tak-
ing place in the Islamic heartland seeking to restore the house of the Prophet to
the caliphate, and at a period before the development of Shi‘ism as a distinct
doctrinal system. Idris himself died during the lifetime of the seventh Shi4i
Imam, Masa al-Kazim (d.183/799).19 Although the Idrisids were not Shi‘ite,
this does not mean that the family that came to be known as the Wafa’ did not
proudly identify themselves as descendants of the Ahl al-Bayt, that is, people
of the Prophet’s family. As we shall see below, this has remained an important
part of their social standing.

This pedigree claimed by the Wafa’ family is quite distinct, however, from
the spiritual ancestors it claims in its silsila (chain of transmission) of esoteric
science. Sources for the Wafa’iyya order reproduce a line of esoteric initiation
that goes back through various sufi figures and Imams to Husayn ibn ¢Ali. The
line first runs through the Shaykhs of the early Shadhiliyya: Da’ad ibn Bakhila
(733/1332), Ibn ‘Ata’ Allah Iskandari (709/1309), al-Mursi (686/1287), al-
Shadhilt (658/1258), Ibn Mashish (622/1225) . . . al-Junayd (297/909), al-Sar1
al-Saqat1 (cir. 253/867), Ma‘raf al-Karkhi (200/815), <Ali al-Rida (203/818,
eighth Shi1 Imam), Masa al-Kazim (183/799, seventh Imam), Ja‘tar al-Sadiq
(148/765, sixth Imam), Muhammad Baqir (117/735 or 122/740, fifth Imam),
Zayn al-Abidin (94/712 fourth Imam), Imam al-Husayn (61/681 third Imam),
Ali ibn Abi Talib (40/661)."" The silsila represents a claim to a tradition of
mystical knowledge, but here, as is usually the case in the Islamic mysticism,
there is no tangible conncection between those at one end of the chain and
those at the other. In other words, the rariga Wafa’iyya has not actually inher-
ited teachings, texts, or practices from Shi Imams. As we saw in the previous
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chapter, the early Shadhiliyya cannot be said to hold any ideas of spiritual
authority that directly reflect the Shi1 doctrine of the Imams. Later on, when
we explore ‘All and Muhammad Wafa’s teachings on waldya, beyond certain
shared terminology and veneration of ‘Ali ibn Abi Talib, it will become clear
that they do not reflect a Shi‘ theology.'?

In the hagiographical passage quoted above, mention is made of the origin
of Muhammad Wafa’s lagab or honorific, Wafa’. This title has served as the
family name down to the modern era—often appearing as Ibn Wafa’ (e.g., ‘Ali
ibn Wafa’). However, this lagab was not unknown before Muhammad adopted
it in the eighth/fourteenth century. The name Abtu al-Wafa’ was used by three
tribes: the Hijazi tribe descended from Abtu al-Wafa’ Ahmad ibn Sulayman,
parts of the Tamim tribe of the Hijaz, and one tribe from Iraq.”® Of the latter
tribe, the famous saint Abu al-Wafa’ Taj al-‘Arifin (d. 501/1107) had been a
teacher of ‘Abd al-Qadir al-Jilani (d. 561/1166) in Iraq.'* Some of the families
derived from Taj al-Arifin, known as Wafa’iyya, traveled to Egypt and the
Levant at various points in time.!> One family was that of Abii al-Wafa’ Taj al-
Din Muhammad (d. 803/1401), which settled in Jerusalem in 782/1380. His
great-great grandfather, Badr al-Din Muhammad (d. 650/1253), had originally
moved from Iraq to Palestine. Taj al-Din Muhammad brought what was to
become known as the “zawiya of the Abt al-Wafa family,” across from the
western edge of the Haram enclosure.'® His descendants were the shaykhs of
the Wafa’iyya order in Jerusalem.!” This family is not related to the Wafa’s of
Egypt, nor does their Wafa’iyya order appear to have any connection to the the
Wafa’iyya of Cairo.'® Another well-known descendant of Taj al-Din Muham-
mad was Abt Bakr al-Wafa’1 (d. 991/1583), who lived in Damascus and Aleppo
and about whom more than one hagiography was written.”” However, the
“Wafa’iyya” of Syria (a branch of the Shadhiliyya) existed from the mideigh-
teenth century through to about 1950. Its founder was another Abu al-Wafa’,
who died in 1140/1727.20

In the passage quoted above, we heard the miracle of Muhammad’s com-
manding the Nile to rise. Not surprisingly, however, this is not the only report of
signs of his sanctity. In the hagiography composed by Abu al-Lata’if,”! an
account is related in which the head of the Shadhiliyya order in Egypt, Ibn ‘Ata’
Allah al-Iskandari, visits the infant Muhammad Wafa’. In view of Ibn ‘Ata’
Allah’s death date, this encounter would have been possible, since Muhammad
was seven years old at the shaykh’s death. Abu al-Lata’if tells us, “When
Sayyidi al-Kabir [Muhammad Wafa’] was born, Taj al-Din ibn ‘Ata’ Allah came
with a number of companions to his home in order to visit him. When he saw
the swaddling baby he kissed him, saying to his friends, “This one has come
[into the world] with the science of our [spiritual] realities.”””?> Apparently
Muhammad Wafa’ was more than precocious as child. It is said that he com-
posed his many books on the sufi Way before reaching the age of ten.?
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The spiritual link between Muhammad Wafa’ and his son ¢Ali is also a sig-
nificant concern in the hagiography. Although ‘Al was only six years old when
his father died, he describes him as a storehouse of mystical knowledge from
which he continues to draw.>* On the authority of ‘Ali’s nephew, it is related
that on his deathbed Muhammad took the form of ‘Ali, saying, “My vision is
his vision.”? Elsewhere the story is told of Muhammad Wafa’ passing down
his gift for mystical poetry to his son ‘Ali. Sha‘rani tells us,

When [Muhammad’s] death neared, he conferred his belt (mintaga)
upon al-Abzari, the composer of muwashshahat poems, saying, “This
is placed with you in trust until you confer it upon my son ‘Ali.”
While he had the belt he composed elegant muwashshahdat. Once ‘Ali
grew up, and he conferred it upon him, he returned to his previous
condition of not being able to compose muwashshahat.>

Although <Ali Wafa was his father’s second son, Shihab al-Din being the first,
there is no question as to his superior status. As we shall see in the following
chapters, ‘Al was a mystical writer and of great ability. His older brother,
however, clearly made no such contribution. Nevertheless, the older Shihab
al-Din did direct the Wafa’iyya order for seven years after the death of his
younger brother.

There does appear in this hagiographical tradition a need to demonstrate
the superiority of the Wafa’s over their spiritual forefathers. As we saw above,
Muhammad’s superiority is recognized by Ibn ‘Ata’ Allah al-Iskandari. The
claim is also made by Muhammad himself that although he was schooled in the
mystical sciences by Ibn ‘Ata’ Allah’s student, Da’td ibn Bakhila, he has since
eclipsed that tradition and set out on his own Way. He says, “We were directed
(cwwo) first by Da’nid, but now this connection with him is broken, as it is with
all others.””” <Ali Wafa’ later contributes to the superior image of the Wafa’iyya.
As we read earlier, an associate of ‘Ali’s great-grandfather, Muhammad al-
Najm, was Ibrahim al-Dastqi. This great Egyptian saint founded a popular sufi
order, the Burhaniyya. It was probably the success of this order that led ‘Al to
consider this saint another figure to be spiritually surpassed. Aba al-Lata’if
tells the story of ¢Ali traveling to the grave of al-Dastqi, only to be ignored by
its living occupant. In response to this snub, ‘Ali begins reciting “Allah,
Allah,” at which point all the plants on earth join him in recitation.?® This con-
cern with surpassing one’s predecessors is not without precedent. Abu al-
Hasan al-Shadhili himself, when asked about his spiritual masters, said that at
one point he had been directed (cwslesS) by ‘Abd al-Salam ibn Mashish, but
now he swims in the five Adamic seas of the Prophet, Abii Bakr, ‘Umar,
“Uthman, and ‘Ali, and the five spiritual seas of Gabriel, Michael, ‘Azra’1l,
Israfil and the Great Spirit (,LSYI #51).%
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Not surpisingly, in addition to their relations with other saints, Muham-
mad and ‘Ali Wafa’ were able to get the best of all sorts of enemies. In the
hagiography, the cases range from a scheming vizier, to a doubting shaykh, to
abusive Mamluke soldiers.3® It must be noted, however, that most of the mira-
cles attributed to Muhammad and his son are rather more straighforward. Typi-
cally, an eastern holy man visits and has produced for him lemon from his
native land or a boy drowned in the Nile is brought back to life.3!

The spiritual authority of the Wafa’iyya was certainly not based primarily
on their abilities to out-perform their rivals or to impress visitors. A more sub-
stantial portrait of sanctity is also offered in the hagiography. Less dramatic,
but more interesting for our study, are the statments that reflect an understanding
of sainthood itself. In one place Muhammad Wafa’ makes the following claim:
“Every saint of God, from my time to the advent of the [final] Hour, draws
from me, either at his start or his end.” The passage (presumably Abt al-
Lata’if speaking here) goes on to identify Muhammad Wafa’ as the “Seal of
saints, as indicated by the author of the ‘Anga mughrib.”3* Yet as we shall see
in the next chapter, where Muhammad Wafa’s understanding of sanctity is
explored, statements of Sealhood will be based more precisely on Muhammad’s
own interpretation of the Seal of saints. For example, we shall see that Muham-
mad Wafa’ claims for himself an office of Sealhood which, as distinct from the
system of Ibn ‘Arabi, incorporates both general and Muhammadan sainthood.

Wafa’ sanctity is also attested to through symbolic visions. The story is
told that in a dream ‘Ali once found himself traveling through the heavens.
There he found an elegant palace, around which were a number of open graves.
These sweet-smelling graves contained living occupants wrapped in white
shrouds. When “Al1 asked them who they were, he was informed that they are
all the saints of their times and that their master is their Seal. They await this
Seal’s intercession. When ‘Ali Wafa’ finally reaches the door of the palace, he
opens it only to find himself seated as the master of the palace.?

Beyond the claims to Sealhood, ‘Ali Wafa’s spiritual authority is based, in
the hagiography, upon his encounters with the Prophet Muhammad. The first of
these occured when ‘Ali was a boy studying Qur’anic recitation. After a difficult
lesson, he describes the following vision: “Then, in a waking state, I saw the
Prophet. He was wearing a white cotton shirt, which suddenly appeared on me.
He then said to me, “Read!” so I read for him Surat al-Duha (Q. 93).”3* The sim-
ilarity to the traditional account of the vision of Gabriel to the Prophet is striking.
There the angel brought to Muhammad the first Revelation, saying, “Read!”?
<All Wafa’ goes on to relate a second vision, which occured near the grave of
his father in the Qarafa cemetery. He says, “At the age of twenty-one, I was
praying the morning prayers at al-Qarafa, when I saw the Prophet before me. He
embraced me, saying, ‘Truly, your Lord blesses you.”” Ali goes on to say, “I
took [the function of] his tongue, from that time onwards.”3¢ This is a rather bold
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claim, leaving no doubt as to the elite nature of ‘Alil Wafa’s sanctity. Even when
the Prophet appears to one of ‘Ali’s followers, it is to announce that ‘Al1’s special
spiritual status means that his supplications to God are never left unheeded.’

In addition to the hagiographical tradition, however, we do have one con-
temporary souce that takes a critical stand toward the Wafa’iyya. This is the
biographer and chronicler Ibn Hajar al-‘Asqalant (d. 852/1449). In his entry on
<Ali Wafa’, he praises the subject’s personal qualities but objects to some of the
practices that take place at the Wafa’ dhikr. Ibn Hajar says that ‘Alt Wafa’ is
“vigilant, keen of mind and cultured,” but although “I met him, I reject his
companions gesturing in prostration towards him.” Also, while in the middle
of a sama* ceremony, he turned about saying, “Wherever you turn, there is the
Face of God” (Q. 2:115). Those present in the mosque cried out, “You have
blasphemed! You have blasphemed!” so he and his companions left.* It would
thus appear that ‘Al1 Wafa’ at times faced public censure for the excesses of his
prayer and the intense devotion he received from his followers. The biogra-
phers have left us no other firsthand accounts of ‘Ali Wafa’, so there is no way
to verify Ibn Hajar’s observations. Nevertheless, the limited details that have
come down to us concerning the Wafa’ home on the island of al-Ruda appear,
at least circumstantially, to corroborate Ibn Hajar’s portrait of a sufi Shaykh
challenging the boundaries of conventional ritual.

It appears that ‘All withdrew the activities of the Wafa’iyya to the family
home on al-Ruda. This privacy no doubt allowed him, and subsequent khalifas
of the order, the freedom to pursue their spiritual practices. Ibn Hajar himself
describes a Wafa’ house which was self-sufficient. Apparently Muhammad
Wafa’ set up a minbar in his home, from which he preached to his companions
and followers as part of the Friday prayers.® This unusual observance of the
otherwise community-oriented Friday prayers is not pointed to approvingly.

That the Wafa’ home on al-Rtda was the center of the sufi order there is no
doubt. A ninth/fifteenth century figure, al-Zawawi, provides us with an inde-
pendent account. He became an acquaintance of Yahya ibn Wafa’ (d. 857/
1453), the fourth khalifa of the Wafa’iyya. Al-Zawawi refers to the house on al-
Ruda as the “bayt al-dhikr” (house of remembrance), and speaks of aspirants
entering cells there to practice khalwa (seclusion).*’ Later sources tell us that
Muhammad Wafa’s Hizb al-fath was recited in the family bayt al-sajjada each
week.*! The historical records, to my knowledge, have not left us any more
detailed accounts of the ritual-devotional practices of the early Wafa’iyya. Yet
we may understand that generally an aura of elitism and charismatic mystery
seem to have been nurtured. The later chronicler, al-Magqrizi, notes that ‘Ali
Wafa’ and his brother, Shihab al-Din, received exagerated affections from their
followers. He also implies that this situation was encouraged by their habit of
only appearing in public for spiritual gatherings and in order to visit their
father’s grave.®
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Among the Elite of Cairo

The creative energy of the first generations of Wafa’s was not sustained once
the family became established in the capital. The concerns Muhammad and
‘Ali Wafa’ had regarding sanctity were not pursued by their progeny, and the
Wafa’iyya ceased to produce mystical literature beyond the occasional effort at
poetry.*® The Wafa’ family did prosper, however, but only in the way of social
prestige and wealth. As is the case so often with dynamic founders, their fol-
lowers tend to ride on their coattails of tradition and charisma.

The office of the khalifa, or the shaykh al-sajjada of the Wafa’iyya order,
was held by the head of the family. Unlike the larger sufi orders, which usually
broke down into regional branches not long after the death of the founder,* the
Wafa’iyya never spread beyond Cairo in any meaningful way.*> Not only was
this order limited to Cairo, but its spiritual leadership was derived exclusively
from within the family bloodline. The various biographical sources agree on
the line of shaykhs as follows:*0

1. <Ali Wafa’ (d. 807/1405) [brother to the following]
2. Shihab al-Din Ahmad Abt al-‘Abbas ibn Muhammad Wafa’ (d. 814/1412)
[father to. . .]
. Abu al-Fath Muhammad ibn Wafa’ (d. 852/1448) [brother to]
. Abt al-Siyadat Yahya ibn Wafa’ (d. 857/1453) [uncle to]
. Shams al-Din Muhammad Abt al-Marahim (d. 867/1462) [father to]
. Muhibb al-Din Muhammad Ab al-Fadl (d. 888/1483) [father to]
. Burhan al-Din Ibrahim Abu al-Makarim (d. 908/1502) [father to]
. Shams al-Din Muhammad Abu al-Fadl al-Majdhtib (d. 942/1536) [father
to]
9. Burhan al-Din Ibrahim Abt al-Makarim (d. 966/1558 or 968/1560) [father
to]
10. Shams al-Din Muhammad Abt al-Fadl (d. 1008/1599) [grandfather to no.
12] [uncle to]
11. Zayn al-Din ibn <Abd al-Fattah Abu al-Ikram (d. 1054/1644) [father to no.
13] [uncle to]
12. Sharaf al-Din Yahya Abt al-Lutf (d. 1067/1655) [cousin to]
13. Zayn al-Din ‘Abd al-Wahhab Abt al-Takhsis (d. 1098/1687) [father to]
14. Jamal al-Din Yasuf Abt al-Irshad (d. 1113/1701) [grandfather to no. 19]
[brother to]
15. Sharaf al-Din ‘Abd al-Khaliq Abt al-Khayr (d. 1161/1748) [grandfather to
no. 18] [uncle to]
16. Shams al-Din Muhammad Abt al-Ishraq (d. 1171/1758) [uncle to]
17. Majd al-Din Muhammad Abt al-Hadi (d. 1176/1762) [cousin to]
18. Shihab al-Din Ahmad Abt al-Imdad (d. 1182/1768) [cousin to]
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19. Shams al-Din Muhammad Abi al-Anwar (d. 1228/1813) [uncle to]
20. Ahmad Abt al-Igbal (d.?) [father to]

21. Ahmad Abu al-Nasr (d. 1280/1864) [father to]

22. Ahmad ¢Abd al-Khaliq Abt al-Futuhat (d. 1324/1907).%

Not mentioned in this list of the shaykhs of the sajjada Wafa’iyya is the
brother of Abu al-Fath (no. 3), ‘Abd al-Rahman Abu al-Fadl (d. 814/1412). He
is described by Ibn Hajar and al-Sakhaw1 as a promising mystical thinker and
poet, but he died the same year as his father, having drowned in the Nile.*
Another important early figure was ‘All Wafa’s daughter, Husna’ (d. 888/1483).
She was certainly more accomplished them her two sisters and four brothers.
The biographer al-Sakhawi tells us that she was the first director of the (Sultan)
Inal ribat, located near the Wafa’iyya zawiya in the ‘Abd al-Basit quarter.* The
Wafa’ early on had established themselves among the civilian élite. The Sultan
Jagmagq (d. 857/1453) was a companion and one-time student of Abu al-Fath
(no. 3), even appearing in one of the shaykh’s miracle stories.”

Generally, it may be said that most of the Wafa’ shaykhs were neither inno-
vative thinkers nor productive writers. Indicative of the conservative nature
taken on by the Wafa’ family is the record of their treatment of Abt al-Mawahib
ibn Zaghdan al-Tunis1 al-Shadhili (d. 882/1477). Although Abt al-Mawahib
was a prolific and popular mystical writer of the Shadhili tradition, the “sons
of Abii al-Wafa’” seized him in their zawiya and beat him. Bleeding from his
head, he declared submissively, “You are my masters, and I am your servant.”!
Despite Sha‘rani’s reverence for the founders Muhammad and <Ali Wafa’, and
his long association with Shams al-Din Muhammad Abt al-Fadl al-Majdhiib
(khalifa no. 8), he describes Abl al-Mawahib as the true inheritor of ‘Ali
Wafa’s eloquence.

Sha‘rani*? calls Abt al-Fadl al-Majdhub the “Seal of the cycles” and attrib-
utes miracles to him. However, the significance of the Wafa’iyya by this time
certainly lay in more worldly pursuits. Before discussing the history of the
Wafa’iyya among the religious elite of Cairo, let us finish with the silsila of the
order. The nineteenth khalifa, Shams al-Din Muhammad Abt al-Anwar, claimed
to be the Seal of the saints of the Wafa’iyya.”3 Although in fact he would be suc-
ceeded, his grandiose claim was not far off the mark. After his spectacular
career—as will be seen below—there would be only three more Wafa’ shaykhs.
When Ahmad ‘Abd al-Khaliq died in 1324/1906, his only surviving children
were daughters, one of whom had married ‘Abd al-Hamid al-Bakri, who then
inherited the sajjdda of the Wafa’iyya. Being from the Bakr1 family, this marked
the end of the Wafa’iyya family’s association with the order.>*

As for the physical presence of the Wafa’iyya order and family, we heard
earlier of the movement from Tunis to Alexandria by Muhammad al-Najm in
the early seventh/thirteenth century, and of Muhammad Wafa’s successful
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move to Akhmim.> The presence in Cairo was first established as a family
home on the island of al-Ruida, which as we also saw, doubled as a mosque-
zawiya. At some point al-Riida was abandoned; no trace of the site exists
today. Early on, the “zawiya of the ribat,” located in the ‘Abd al-Basit quarter,
played a central role for the order. The building no longer survives. Al-Bakri
describes a ritual procession of each newly appointed khalifa out of the
zawiyat al-ribat.’® Close by, in the same quarter, was the Ribat Zawjat Inal.
Also near by was the Sabil al-Wafa’iyya, established in 846/1442, and associ-
ated with Inal.’” However, the most important site, the Great zawiya, was
established in the southern Qarafa cemetery, near the shrine of Ibn Ata’ Allah
Iskandari. The history of this complex is not clear either, at least before the
year 1191/1777. At a later date, but before the end of the twelfth/eighteenth
century, a large family home was built near the lagoon Birkat al-Fil.®® This
compound contained a large hall that was at times used for festivities.>

At the heart of the Great zawiya are the graves of Muhammad and ‘Al
Wafa’, covered by an elegant wooden dome. On the east side of the father and
son graves is a small pool (approximately 1 m?) which used to be filled with
red sand.® It is not clear to me what this sand was used for. Surrounding this
are the graves of seventeen of their descendants from various eras.! At some
point after the death of ‘Al Wafa’, a structure was built some fifteen meters
from the east side of the dome. This structure almost certainly functioned as a
zawiya and later extended either as a roof over graves or as a wall around them.
(Traditionally, in the Qarafa cemetery family plots are walled in, but the more
elaborate may have roofs.)®> Detailed records of this complex appear as of
1191/1777. Al-Jabarti tells us that in 1190 A.H., Shams al-Din Muhammad Aba
al-Anwar ( khalifa no. 19) petitioned the representative of the Ottoman gover-
nor Muhammad Pasha al-Izzati for help in repairing the Wafa’s ancestral
zawiya. Abu al-Anwar was helped in this matter by the support of one Muham-
mad Murtada.®® In response to this request, the Porte ordered fifty purses to be
taken from his Egyptian treasury for the project—followed by an additional
sum later, to complete the task. Jarbarti describes the repairs, which were more
like rennovations, thus:

The walls were torn down and widened at the base, with the result
that the tombs and crypts in the foundations were destroyed. Then
walls were built and decorated with inscriptions, various kinds of
multi-colored marble, gold overlay, and marble pillars . . . Residences
and other chambers were built around the zawiya, and the adjacent
palace where Shams al-Din (Abii al-Anwar) and his women used to
stay during the annual mawlid festivities was enlarged.®

The result was a zawiya-mosque shrine, measuring approximately twenty-seven
metres by twenty-nine metres, built around the family burial plot. Included are
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an impressive mihrab and minbar. Doors in the mosque lead to a servant’s
quarters and to the quarters of the attendant responsible for lamp lighting. These
quarters are now in ruin. Two more doors lead to parts of the adjoining living
complex. (I have not been able to investigate this area.) Inscriptions above the
door mark the year 1191 AH as the date of the firman from Sultan ‘Abd al-
Hamid for the construction.®

The Wafa’iyya observed a number of holidays (mawdasim) throughout the
year. The mawlid of al-Muharram, marking the start of the New Year, became
an important occasion under the direction of Shams al-Din Muhammad Abt
al-Ishraq (no. 16). The sources do little more than mention the observance of
this holiday.®® Nor do we have any details of the Wafa’iyya’s observance of
their mawlid of the eighth month, Sha‘ban, from the 18th to the 23rd.%” One cel-
ebrated occasion, unique to the Wafa’iyya, was their takniyya. At this annual
gathering the khalifa of the order would bestow a surname, or kunya, upon each
of those attending. We know this was an early practice within the order since
al-Zawawl, in his dream journal, describes a visit from ‘Ali Wafa’ in which the
saint changes al-Zawaw1’s kunya. Apparently, the fourth khalifa, Abu al-Siyadat
Yahya ibn Wafa’, had conferred upon him the name Abu <Abid, which was
here changed to Abt Hamid.%® One date given for the fakniyya ceremony is 27
Ramadan,® but al-Jabarti mentions that he received the kunya Abu al-‘Azm
from Shihab al-Din Ahmad Abu al-Imdad (no. 18) in the year 1177/1764, as
part of the celebration of the mawlid al-nabi (the Prophet’s birthday).” This
mawlid takes place on the eleventh day of the month of al-Rabi* al-Awwal. A
fourth occasion is also mentioned, that of the mi‘ad. The term may be translated
as either “promise” or “meeting,” but unfortunately no details of this event are
recorded in our sources.”!

Fortunately however, details of the investiture of novices have come down
to us. This should not surprise us since the ceremony was rather colourful. A
common ritual, from the earliest sufi organizations, was the passing down of a
shaykh’s mantle (khirga) to his successor, as a sign of endorsement. However,
in the medieval period the practice of handing down a mantle became degraded
and referred usually to a simple induction into an order.”> Many energetic sufis
“received the khirga” from shaykhs of more than one order. Abt Fadl ‘Abd al-
Rahman, the brother of the third khalifa of the Wafa’iyya, is credited with
instituting a peculiar form of khirga passing, centered not around a mantle but
around the 7@ and shadd (crown and belt).”> We have no description of this
investiture ceremony, but it seems likely that the “crown” was a colored fabric
to be worn as part of one’s normal headdress as later became common practice
for members of sufi orders during public gatherings. As for the belt, the story
of the mintaq of Muhammad Wafa’ being passed down to ‘Ali—representing
the transfer of his elegance and charisma—comes to mind.

As we saw earlier, Shaykh Shams al-Din Abu al-Anwar (no. 19) had an
important impact on the fortunes of the Wafa’ zawiya. Also, a significant
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achievement would be his development of the al-Husayn mawlid in Cairo. In
1228/1813, after the head of the Baki1 family had fallen out of favor with the
ruler Murad Bey, Abt al-Anwar took over the former’s post as supervisor of
the Husayn shrine-mosque. In this period, Abi al-Anwar also managed to seize
control of several major shrines, including those of al-Shafi‘, al-Nafisa, and al-
Zaynab.” Abu al-Anwar apparently took his position as director of the Husayn
shrine to heart. It is recorded that he built a house for himself on the east side
of the shrine (which itself is located across the street from al-Azhar) for use
during the mawlid festivities. These festivities, which had to that date lasted
only for one night, were extended at the insistence of Abu al-Anwar (with the
help of the local police!) to fifteen nights in length. He was also responsible for
expanding the shrine-mosque of al-Husayn and for instuting the practice of
night processions by the sufi orders accompanied by drums, pipes, and torches
during the mawlid.> In the literary sphere, although Abl al-Anwar was not a
prolific writer himself, he did attract (and perhaps patronize) some of the impor-
tant poets of his day. Nineteenth-century figures such as Isma’il al-Khashshab,
al-Tahtawi, and al-<Attar associated themselves with the Wafa’iyya and its
charismatic leader.”

In the mid-eighth century the Wafa’iyya family had risen to become one
of the most prestigious families of Cairo. It formed one of the four recognized
lines of decendants of the Prophet’s family. The family represented the lineage
of ‘Ali ibn Abi Talib, while the ‘Inaniyya represented that of ‘Umar ibn al-
Khattab, the Khudayriyya that of al-Zubayr ibn al-“‘Awwam, and the Bakriyya
that of Abti Bakr al-Siddiq. These families were entitled to substantial privileges
as the representatives of the ashraf, but they also constituted sufi orders.”” In
1812, by order of a firman from Muhammad °‘Ali, the head of the Bakris
(shaykh al-sajjada al-Bakriyya) was given authority over all the sufi orders
and their related institutions in Egypt. However, this effort at centralizing, and
thus controlling, the orders did not affect the Wafa’iyya, who remained subject
only to khedival decree.”

The single representative of the descendants of the Prophet, the office of
naqib al-ashraf, came to be appointed by the Porte. In Egypt, this post was
held by Turks until the middle of the eighteenth century, when it went to Majd
al-Din Muhammad Abt al-Hadi (no. 17) shortly before his death.” Abu al-
Hadi was succeeded as shaykh al-sajjdda and naqib by his cousin Shihab al-
Din Ahmad Abu al-Imdad in 1176/1762. Apparently, for Abu al-Imdad, serving
both offices was too much, and he resigned the office of nagib to Muhammad
(al-Bakr1) al-Siddiqi.®° The Bakr shaykhs were to hold this office until the Turk
Yusuf Efendi secured the office. The Egyptian ashraf refused to recognize him,
and he was replaced ten weeks later by ‘Umar Makram al-Asyiiti, who in
1224/1809 was divested of the office by Muhammad °Ali, and Abu al-Anwar
(no. 19), who was seen to be more supportive of the new ruler, was invested.?!
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Abii al-Anwar, before his death in 1228/1813, had designated his nephew
Ahmad Abt al-Igbal (no. 20) as his successor to not only the direction of the
Wafa’ order but also to the position of naqib al-ashraf and control of the al-
Husayn mawlid and shrine.®> However, the Pasha was not swayed by these
appointments. Instead, he moved to divest the Wafa’s of any authority beyond
their own order. Ahmad Abt al-Igbal was dismissed from the office of nagib
al-ashraf, the post being transferred to Muhammad al-Dawakhili for a period
of three years and then back into the Bakirf line.®* Neither was Ahmad Abi al-
Igbal to inherit control of the Husayn shrine. Contrary to the wishes of Abt al-
Anwar, the Pasha appointed the merchant al-Mahrtiqt to the post, above Aba
al-Igbal.$
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Although the written sources have not allowed us to embark on a thorough
historical study of the the formative period of the Wafa’iyya, we should note
that Muhammad Wafa’ spent his early years in the shadow of an important
event. This was the appearance of the theologian and Hanbalite jurist Ibn
Taymiyya (d. 728/1328). A gifted writer and speaker, Ibn Taymiyya convinc-
ingly challenged a number of common devotional practices—in particular, many
forms of pilgrimage to holy places—and certain mystical teachings of Ibn
‘Arabi.® Despite his abilities, and the support of some, he spent much of his
career imprisoned in Damascus or Cairo. One of his major opponents in Egypt
was Ibn ‘Ata’ Allah al-Iskandari, the third head of the Shadhiliyya and the mas-
ter of Muhammad Wafa’s teacher, Da’tid Ibn Bakhila.®® Due to the opposition
of Sufi shaykhs such as Ibn ‘Ata’ Allah and Ibn Taymiyya’s political clumsi-
ness, the latter’s polemics had little real impact on the religious practices of his
time.%” However, in Egypt, Ibn Taymiyya’s arguments were repeated by a few
strident polemicists in the eighth/fourteenth century. The anti—Ibn ‘Arabi cam-
paign then gathered momentum in the next century.®® However, a recent study
of these polemics has concluded that the impact of the hard-line opponents of
Ibn <Arabt’s teachings was limited.® The stalemate, if not victory, of the reli-
gious mainstream with Ibn Taymiyya and his later emulators must have had
some impact on Muhammad Wafa’. The details of his education, and more
importantly the intellectual activities of his father, Muhammad al-Awsat, at the
family zawiya in Alexandria, have not come down to us, but it is certain that
Muhammad Wafa’s exposure to Akbarian thought was at least indirectly encour-
aged by the succesful defence of Ibn ‘Arabi in Egypt. The situation, however, is
murky since neither Muhammad nor ‘Ali Wafa’ mention these wider debates in
their writings.

A general note should be made here of the religious climate prevailing
in Cairo during the lifetime of ‘Ali. Although Shi‘ism, since the fall of the
Fatimids, had very little organized presence in Egypt, the eighth/fourteenth
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and ninth/fifteenth centuries saw the flowering of a truly international com-
munity in Cairo. Under the third reign of al-Nasir Muhammad (709/1309—
741/1340) an unprecedented number of khangahs were built—most of which
housed foreign sufi communities.®® While these khanqahs were certainly not
bastions of Shi‘T thought, they did represent the occasion for an exchange of
ideas between Cairo and other regions of the Islamic world. There representa-
tives of the mystical traditions of Syria, Iran, Iraq, and Yemen may well have
transmitted pro-‘Alid concepts and traditions into the intellectual milieu of
<Ali Wafa’.®" We do know also that some form of Shi‘ism survived in Middle
Egypt, particularly around Akhmim and Qs, the region in which Muhammad
Wafa’ established his first zawiya.

If the details of the intellectual roots of the Wafa’iyya are unavailable to us,”
the historical presence of the order and the family are not. Broadly speaking, we
saw that this family was derived from the family of the Prophet, through Idris
ibn ‘Abd Allah, and that its origins were Maghrebi. At roughly the same time
as al-Shadhili was establishing his order in Alexandria, Muhammad Wafa’s
grandfather was building his zawiya-mosque in the same city. Strictly speaking,
however, the Wafa’iyya began only once Muhammad Wafa’ had established
himself in Cairo and had determined to sever himself from his Shadhili roots.
From this point on, the new sufi order, animated by the mystical writings and
saintly figures of the father and son founders, began to thrive. For reasons
unknown to us, this order remained within the Wafa’ family rather than branch-
ing out into the population at large. The followers of this Way were never
numerous, and most ritual practices, except the processions, were not con-
ducted in public. No detailed account of the training of adepts has come down
to us, but it would not be unreasonable to assume that a high level of learning
was expected, thus constituting an elite group of followers. This elitism would
have been necessary, regardless, in light of the Akbarian basis of Muhammad
Wafa’s mystical teachings. We shall discuss this basis in subsequent chapters.
Of significance also is the later history of the Wafa’ family in the religious
institutions of Cairo. The office of naqib al-ashraf was held at various times by
Wafa’s, after the mid-twelfth/eighteenth century. Also of note was the impor-
tant role played by Shams al-Din Muhammad Abu al-Anwar in the develop-
ment of the Husayn mawlid and the expansion of the shrine-mosque of the
same name. We may conclude with the general observation that the sanctity of
the Wafa’iyya began on a sure footing. The founding figures were recognized
as inspired mystical writers whose hagiography supported their sanctity. Yet as
a family-based sufi order, the latter Wafa’ shaykhs’ claim to authority seems to
have rested more on the charisma of their sharifan descent.*?
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Figure 1. Cairo cemetery (City of the Dead)



Figure 2. Entrance to Wafa’ mosque



Figure 3. Tombs in Wafa’ mosque



Figure 4. Grave marker, ‘Ali Wafa’






Figure 6. Remains of fountain in Wafa’ house
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(Table 1.0)

The Early Wafa’iyya

Muhammad al-Najm (from Sfax / Tunis) (d. ?, Alexandria)

Muhammad al-Awsat (d. ?, Alexandria)

Muhammad Wafa’ (702/1302-765/1363, Cairo)

Shihab al-Din Ahmad Abt al-‘Abbas (d. 814/1412) Ali Wafa’ (759/1357-807/1405)----------

Abu al-Fath (d. 852/1448) | Ibrahim Abii al-Makarim (d. 833/1428) | |

| Abt al-Jawd Hasan (d. 805/1405)
Shams al-Din Abt al-Marahim (d. 867/1462)

Muhibb al-Din Muhammad Abu al-Fadl (d. 888/1462) —————-

|
|
|
Ab al-Fadl (d. 814/1410) Yahia Ab al-Siyadat (d. 857/1453) | |
|
|
|

| | (daughters) |
Burhan al-Din Ibrahim Abt al-Makarim (d. 908/1502)  (sons) |

| | Husna (d. 888/1483)
Shams al-Din Muhammad Abt al-Fadl (d. 942/1536) | Rahma (d. ?)
| Duha (d. ?)

Abt al-“‘Abbas Ahmad (d. 825/1421)

Abii al-Tayyib Muhammad (d. 807/1405)
Abi al-Tahir Muhammad (d. in Yemen?)
Abi al-Qasim Muhammad (d. 833/1429)



Chapter 4

The Writings of the Wafa’s

Before discussing the thought of Muhammad and ‘Al1 Wafa’, we should take a
closer look at their literary production. Since almost all of this material
remains in manuscript form, something of a preliminary description seems in
order. Beyond our immediate project, which is a better understanding of the
concept of walaya, this chapter will bring to light sources that other researchers
might find useful. It should be noted also that these descriptions are summary in
nature and that they only hint at the entire philosophy of Muhammad and ‘Ali
Wafa’. A number of themes mentioned here will be dealt with in detail in later
chapters, while others will be left for future study.

All the major biographical writers of the nineth/fifteenth century seem to
have taken note of the charismatic figures Muhammad and <Ali Wafa’. How-
ever, some of these early accounts were rather hostile, criticizing both the doc-
trinal content of their writings and their comportment with their followers. The
famous detractor of Ibn ‘Arabi, ‘Abd al-Rahman al-Sakhawi (d. 903/1497),!
presents one assessment of ‘All Wafa’: “His poetry cries out mystical union
(ittihad) (with the Divine) to the point of heresy—and likewise the verse of his
father.”? This accusation of blurring the distinction between the worshipper
and God became common in antisufi polemics. In this particular assessment,
however, al-Sakhawi is quoting directly from an earlier source, Ibn Hajar al-
‘Asqalani (d. 852/1449).2 As noted in the previous chapter, Ibn Hajar also
objected to the practice of the companions of ‘Ali Wafa’ prostrating themselves
to him. With regard to Ibn ‘Arabi, al-“‘Asqalani seems to have taken an unevenly
negative stand.*

Of course, these criticisms were not the last word on the Wafa’iyya. The
writer/compiler ‘Abd al-Wahhab al-Sha‘rani (d. 973/1565) held both the father
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and son in high esteem. In his immensely popular biographical dictionary of
sufi figures, al-Tabaqat al-kubra (or Lawdaqih al-anwar fi tabaqat al-akhyar),
his longest entry by far is on “‘Ali Wafa’.> This priority of place accorded to Al
can be accounted for partially by Sha‘rant’s association with the Shadhiliyya
order in Egypt.® However, the sheer size of the entry, forty-three pages, calls
for some reflection. The notice on Muhammad Wafa’ is barely one page long,
while that for al-Shadhili is only eight and a half. Not surprisingly, in light of
other works dedicated wholly to him, Ibn ‘Arabi receives less than one page in
the Tabagat. The fact that Muhammad Wafa’s shaykh, Ibn Bakhila, is quoted
at some length (nineteen pages) makes it clear that Sha‘rani was intentionally
focusing on this branch of the Shadhiliyya. Here we might propose that since
Sha‘rani had taken it upon himself to make Ibn ‘Arabi’s teachings more acces-
sible, he must have seen ‘Ali Wafa’ as the inheritor of this great shaykh. We
also saw in the last chapter that Sha‘rani had established personal contacts with
the shaykhs of the Wafa’iyya order and family. As will be seen in the next
chapters, Sha‘rani’s quotations of ‘Ali Wafa’ do indeed point out his debt to Ibn
‘Arabt’s work. However, Sha‘rani nowhere describes ‘Al1 or the Wafa’iyya as
“Akbarian,” nor does he explicitely mention any parallels in their doctrine.
Since no new documents are likely to present themselves, we can only surmise
Sha‘rani’s intentions. My guess is that his earlier interest in Ibn ‘Arabl made
him responsive to the work of ‘Ali Wafa’ and that his long entry in al-Tabagat
al-kubra was an effort to advertise what had become in Egypt the latest mani-
festation of Akbarian mystical teaching.

Although the writings of Muhammad and ‘Ali Wafa’” do not seem to have
circulated widely—except via Sharani’s Tabagat and to a lesser degree his
Yawdgqit—they have not fallen into utter obscurity. Al-Suyiti (d. 911/1505) quotes
from ‘Ali Wafa’ in his Ta’yid al-haqiga al-‘aliyya (pp. 73, 74). In the latter
tenth/sixteenth century a commentary on Muhammad Wafa’s Kitab al-azal was
written by one Abu al-Madad ibn Ahmad (d. 1008/1599), entitled Kashf al-
asrar al-azaliyya.” Also, the famous Syrian figure al-Nabulusi (d. 1143/1730)
was somewhat familiar with the poetry of ‘Ali Wafa’. He quotes from it in his
commentary on Shaykh Arslan’s Risala.® The founder of the fariga Sam-
maniyya, Muhammad ‘Abd al-Karim al-Samman (d. 1189/1775), also quotes
from this source.” Also in the twelfth/eighteenth century, the Khalwati leader
Ahmad al-Dardir (d. 1201/1786) wrote a commentary on a Wafa’ prayer.'* The
popular Egyptian writer Yiisuf Shirbini, also of the late 18th century, quotes
four unlikely lines from ‘Ali Wafa’ in his Hazz al-quhiif."' In modern-day Egypt,
the sufi shaykh al-Hajj Hamdi Hizab has quoted from ‘Alt Wafa’ in an exposi-
tion on the preexistence of the light of the prophet Muhammad.'? Nevertheless,
with the Wafa’ writings having remained for the most part unpublished in the
modern era (with the exception of Muhammad’s Kitab al-azal and Diwan) it
cannot be said that they enjoy a wide cirulation among sufis.
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Poetry

As we have seen, Muhammad and ‘Ali Wafa’ were well known as composers
of mystical poetry. A collection of poetry from each of them has been pre-
served. The Diwan of Muhammad Wafa’ has recently been published along
with a commentary.'? It consists of forty-five poems (qasa’id, sing. gasida),
followed by al-Ta’iyya al-kubrd, which is comprised of 1002 hemistiches.
This long poem is the subject of a kind of poetic auto-commentary, or takhmis,
in which each hemistich is restated but then completed with three new lines of
poetry. Eighteen short gasa’id follow. The poetry is sophisticated, touching on
a variety of mystical themes.'

The Diwan of ‘Ali Wafa’ has not been published, but I have consulted a
copy of the 188 folio manuscript. The work is a lengthy collection of poems of
various lengths and styles, ranging from four lines to over forty. The hemistiches
are usually divided by markers, and voweling is supplied. There is no com-
mentary supplied, and beyond the occasional notice of the rhyming letter, there
are no significant titles. As we saw earlier, the Wafa’s were noted for their
composition in the complex style of the muwashshah. However, in this Diwan
none of the poems seems to be in this style.!

At first reading, one sees that this is dense mystical poetry. It is significant
that many of the pieces are written in the voice of the divine first Person. In
some cases it is clear that the narrator is God, but in others it is possible to take
the poet as the voice. In the following example the poet is conversing with
existence, which has been exiled from God:

All existence asked me who I am.
I answered, I am the most foreign of foreigners.'¢
Existence said, Then you are that through which my substance
is wealthy, because you are the poorest of the poor.
To me are the wonders and marvels which are in
the perception of (both) the ignorant and the wise.
In Surat al-Ikhlas came my exile.!”
The rational thinkers marvel at the freedmen. '8

The following verse may be understood to be either in the voice of the Divine
creative aspect or from the perspective of the Muhammadan Reality (i.e., Perfect
Human). The Akbarian doctrine of the Perfect Human held this individual to
be the isthmus between God and creation (not unlike the role the First Intellect
played for the Neoplatonists).

I am the final point, in whose shadow
you will find that which opened existence and ranked (it).
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Thus I am the pole of existence and center point
of the source which is the unseen of the seeing, (and) hidden from it."”

The following is in the same vein, but communicates a certain finality. The
claim to being a Seal, of some kind, is implied.

I am the pole of existence without doubt,
and the imam who guides those of my time.

My time is an all-encompassing era,
in which the existence of meanings has expired.

If the veil is annihilated from the eye (‘ain) of my unveiling,
the secret witnesses its unseen in my elucidation.

Discard “becoming” (.,) from your witnessing and obliterate
the dot of the letter ghain (y) if you want to see me.

This collection also contains a number of devotional pieces, some directed to
God, others to the Prophet. These poems may well have had a use in the ritual
practices of the Wafa’iyya order, although this remains an open question.

Supplications (du‘a)

Prayer compositions have played an important role in the founding of sufi
orders. It appears that all orders use devotional prayers (ahzab, sing. hizb) in
their communal ritual. Often, these are the compositions of the eponymous
founder. As we noted in chapter 2, Ibn Bakhila even wrote a commentary on
one of the ahzab of Abu al-Hasan al-Shadhili. There are a number of signifi-
cant dimensions to these prayers, the most important of which is the claim to
waldya by the author. These are inspired compositions, which are bestowed
only upon saintly figures. The popular success of a hizb is invariably tied to, or
reflects upon, the sanctity of its progenitor. In other words, these prayers serve
as vehicles for the spiritual authority of their authors.

The ritual function of these prayers must also be considered. Their recita-
tion, in addition to the practice of dhikr (repetition of the names of God), is
central to sufi worship. It would be hard to conceive of the gathering of a sufi
order without hizb recitation. It is significant that Muhammad Wafa’ composed
ahzab (or at least has them attributed to him), since these compositions would
have been essential for an independent order to break away from the Shad-
hiliyya. In other words, Muhammad Wafa’s assertion that he was no longer a fol-
lower of the Shadhili way, but rather the founder of a new order, in part rested on
his ability to produce divinely inspired prayers. This claim to independence
relied on his walaya being recognized by his followers, and new ahzab were
part of this claim to sanctity.?!
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It should not surprise us then to find ahzab attributed to Muhammad
Wafa’. In manuscript form we have Hizb al-sadat fi jamic al-asrar, Hizb al-
fardaniyya and Hizb al-azal.* In the bibliographical record there also was a
Hizb al-fath published in Egypt at the turn of the century.?

Jurisprudence (figh) and Exegesis (tafsir)

Although the fame of Muhammad and ¢Ali Wafa’ was based on their poety and
their mystical writings, they were trained in jurisprudence of the Maliki rite. To
Muhammad is attributed a work on figh, Bahjat al-irshdd (The Splendor of
Guidance); although the early sources do not make note of it.* Attributed to
Ali, and also now lost, is a figh work the title of which suggests it dealt with
the four legal schools in some way: al-Kawthar al-mutra‘ min al-abhur al-
arba‘ (The Kawthar full from the four seas).>> Mention is made of this book by
al-“‘Asqalani in the nineth/fifteenth century.?® He is also the only source to men-
tion the Bda‘ith ‘ala al-khalas fi ahwal al-khawass (The Occasion of Deliverance
in the States of the Elite). I have not seen this work, but it has recently been
found under a slightly different title, and listed as author unknown, in the
British Library.?” This work is apparently a defence of preachers and story-
tellers (qussas) as transmitters of religious knowledge. In this debate ‘Alt Wafa’
argues against those who would restrict the dissemination of religious teaching
to the professional class of the ulama.?® Ibn al-Imad, among others, tells that
‘Al also wrote a Qur’an commentary (fafsir).?® The sixteenth-century collec-
tion of exegetes, Tabaqat al-mufassirin, notes ‘All Wafa’s fafsir, yet provides
no details.* This work does not appear to have survived.

Mystical Treatises (Muhammad Wafa’)

This group of writings certainly represents the primary intellectual effort of
Muhammad and ‘Ali Wafa’. As we shall see when we return to our discussion
of the doctrine of sanctity in the next chapter, the mystical speculations of the
Wafa’s fall generally into the tradition of Ibn ¢Arabi. This is not to say, how-
ever, that these two writers saw their purpose as one of simply expanding upon
the thought of Ibn ‘Arabi. This task fell to a group of thinkers we may place in
the “Akbarian school” proper. Of these the most outstanding were Sadr al-Din
al-Qunawi (d. 673/1274), Mu’ayyad al-Din al-Jandi (d. cir. 700/1300), ‘Abd al-
Razzaq al-Qashani (d. cir. 735/1334), and Da’ud al-Qaysari (d. 751/1351).3!
These figures composed a number of commentaries on the works of Ibn ¢Arabi,
in addition to their own mystical writings in the Akbarian tradition. In contrast,
Muhammad and ‘Ali Wafa’ composed no such commentaries, nor do they
mention Ibn ‘Arabi’s name, yet their writing relied heavily on his philosophy.
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The Kitab al-azal (The Book of Preexistence), stands out among the writ-
ings of Muhammad Wafa’. While formally a commentary on the Names of
God, it is a philosophical text, clearly in the tradition of Ibn ‘Arabi. It consists
of sixty-one sections, some of which are only a few sentences in length. In the
introduction (p. 12), the editor describes the text as belonging to the “Oneness
of Being” (wahdat al-wujiid) school. This assessment bears up upon inspec-
tion. It should also be said that this text is significant for its systematic use of
philosophical terminology. It is not inconceivable, therefore, that our author
was influenced by the writings of Akbarian followers, such as al-Qtnawi, who
had interpreted Ibn <Arabi in quite philosophical terms. We shall return to this
subject in later chapters.

The Kitab al-azal touches on a variety of specific concepts, but the idea of
the “Oneness of Being” recurs. Typical in style and vocabulary is the following
from the section entitled “Realities’:

The Name “He” (al-Huwa) is the absolute name, which is the
reality of the [divine] Essence which you can neither know, nor be
ignorant of .3

The reality of the other [than God] (al-ghayr) is independence in
person (nafs) and in existence (wujiid). Yet, a thing only has existence
by His existence, so there is no real independence. When the condi-
tion is absent, then so is the conditioned, thus there is no “other.”
[God] the Manifest then requires the other; but being either Manifest
or Nonmanifest does not penetrate to the absolute Essence, which is
Him. Likewise [is the case for] all the levels of differentiation, oppo-
sition, difference, homologousness and contrariness. All of this [i.e.
qualification] is not said of Him, rather it is said to the levels of exis-
tence and possibility, according to what is appropriate to each level.??

Thus creation, or the “other,” has no independent existence; its existence is
conditional upon that of the Divine. Without God’s existence nothing else can
be. Further, this conditional existence is qualified by the infinite levels of dif-
ferentiation through which it may pass. It is this qualification that makes con-
ditional existence distinct from its divine source and makes it apparent to us
here below. The idea of a single existence, shared by all, is clear. We are told
that existence “is one in itself, with no duality or plurality. There is no exis-
tence to any existent, except He.”3*

Elsewhere the creative movement from God is described as the Throne,
which serves as the existential medium for all creation. We are told,

The Throne (‘arsh) is that by which what was not came into being;
and what had not been thought was thought. Everything that reaches
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form or conception does so by [the Throne’s] power . . . The entity
(ka’in) is by it, and it [the Throne] is in it. It is not possible for [the
entity] to be removed from it [the Throne]. It [the Throne] is like the
sea, and the entities are as its waves.®

Thus all entities come into being thanks to the Throne. They take their own
forms in this process, but in the end they are simply variations within a univer-
sal whole.

Our comments on the mystical philosophy of Kitab al-azal are necessarily
brief, having served here only as an indicator of that work’s content and style.
Of course, to describe a work as being in the wahdat al-wujid tradition is only
a start, leaving serious reading yet to be done. However, we may, in general,
restate the importance of this work as Muhammad Wafa’s most philosophically
consistent effort. The style and vocabulary is unlike that used in his other
expositions of mystical thought.

A work that is more typical of the literary production of Muhammad
Wafa’ is Sha‘@’ir al-irfan fi alwah al-kitman (The Marks of Gnosis on the
Tablets of Secrecy). The language used is less philosophical in tone, but many
of the concepts that are to be found in Kitab al-azal are present in this work.
The text is divided into 114 “marks” (note the number of suras in the Qur’an is
also 114) , or sha‘@’ir. Strangely, the Dar al-Kutub manuscript consists of only
the first 108 “marks.”3¢ The first pages contain short enigmatic phrases in
rhyming prose (saj). For example,

Praise be to God who blots out the sunan (customary practices)
with the sunan,
And completes the graces with the graces,
[He is] is the appearance of the secret in the open,
And the entry of time into time.
[He is] the collector of the nations into nations,3’
Producing wisdom by [His] Wisdom.
He sent down the spirits in the angelic forms,
Making clear for the eloquent and the unintelligible.
He mixed obscurity into the clarification.
A speaker was not silent, nor did he speak.
He has caused the evenings to run into the mornings,38
He who is unsure [in faith]*¢ neither perceives nor speaks.
He obscured the secrets within the lights,
And the mute and dumb spoke.*

The style is certainly allusive, but the mystic theme of hidden truths is central.
With a deceptive change in form, the first sha‘ira presents a number of mystical
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definitions. However, they are so concise that they seem to evoke more ques-
tions than they answer. We read,

Mystical union (ittihad) is the last of the levels of withness;*' . . .
Humility is the quieting of the soul along the path of eternity; . . .
Scrupulousness is choosing the preferable; . . . Hope is awareness of
the occurrence (husil); . . . Spiritual chivalry (futuwwa) is vision by
the eye of beauty. Joy is witnessing from pure mercy (rahma); . . .
Wisdom (hikma) is witnessing union in difference; . . . Perspicacity
(firasa) is the extraction of the unseen from the seen. Glorification is
the memory of al-Haqq in everything; . . . Gnosis (ma‘rifa) is witness-
ing al-Haqq in all things by His Rule (hukm).*

The remaining sha‘a’ir take a more discursive form, touching in some detail
on mystical themes. Muhammad Wafa’ takes up cosmology on a number of
occasions. The three worlds of the Corporeal (mulk), Sovereign (malakiit), and
Omnipotent (jabariit) are sometimes assigned angels (Israfil, Michael, and
Gabriel respectively).** In sha‘dra 29, the human faculties such as gnosis, vision,
inspiration, and bewilderment are tied into the levels of creation.* These levels
of creation are elsewhere described as the divine possibilities (as distinct from
the necessary), which can be divided into three: the world of command (‘@lam
al-amr), the world of creation (‘alam al-khalg), and the world of becoming
(‘alam al-kawn).*

In the Sha‘a@’ir al-‘irfan the themes of oneness and the divine origin of cre-
ation are also present. There are veils that serve to differentiate between the
various modes of necessary being and thus are responsible for the levels of cre-
ation. Their ultimate source, however, remains an aspect of the Divine. We
read, “If the veil of beings (,/,SV¥! ) is raised then the majesty of humanity
(slw¥l)le) will appear. If the veil of mankind is raised then the face of the
Merciful will manifest.”*¢ From the perspective of the individual soul, the
divine is not far off either. We are told, “The interior of the heart is the mirror
of al-Haqq and the site of sincerity. He to whom his Lord makes Himself
known has his heart turned to Him, and in it (his heart) appear the lights of His
Truth.”4” Further along, Muhammad Wafa’ repeats a favorite hadith among the
sufis, as an elucidation of the soul’s proximity to the divine: “He who knows
himself knows his lord.”*

Another major work of Muhammad Wafa’ is the Nafa’is al-‘irfan min
anfas al-Rahman (The Gems of Gnosis from the Breaths of the Merciful). It
consists of 295 “gems.” The Dar al-Kutub manuscript provides a twelve-folio
introduction, which is absent from the Azhariyya manuscript. At least some of
this introduction is simply taken from elsewhere in the body of the text (e.g.,
gems 276, 278, 281, 285). The Dar al-Kutub manuscript, in turn, omits gems
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113-233, which appear in the Azhariyya and Berlin copies.** A short version,
consisting of only 50 “gems,” has been published.*®

Although it is not possible for us to summarize this work—due to its com-
partmentalized structure—we may offer samples of the important themes and
questions. First, as a general observation it can be said that this work is written
using less philosophical terminology than the previous two titles we have
described. More typically sufi themes are also addressed. In the introduction
there is discussion of the link between the spiritual follower and his shaykh.
We read, for example, “He who knows himself knows his shaykh . . . He who
does not find his shaykh does not find his heart; he who does not find his heart
has failed to find his Lord . . . Your shaykh is he who empties you of yourself,
and fills you with himself.”>! There is also a significant discussion of waldya in
a number of nafa’is. These statements will be incorporated into our discussion
in chapter 6 below.

In a number of places Muhammad Wafa’ takes up the subject of the three
worlds, or three levels of creation,>? as was done in Sh‘@’ir al-<irfan. The lowest
level is that of the Corporeal world («ltiJL), which is associated with the five
senses and is linked via the “common sense” (J i ) to the World of Sover-
eignty (= SdJidie). This world is the level of the intellect and the five internal
senses. From here the link is made by the “common intellect” (¢ siw Jic) to the
World of Omnipotence (w;,41.JL). This is the level of the five comprehen-
sions (wWb\>1) and is linked by the “Throne of the Merciful”> to the absolute
Necessary (ks w4 5), Which itself is from the essence of God. We will discuss
the details of this cosmology in more detail in chapter 5.

The manuscript also touches on the subject of the relation of God’s pre-
existence to his everlastingness. In nafisa 25 these two aspects of the divine are
shown to be accessible to the gnostic.

The One said, From every side I am the First as the Merciful and the
Last in Humanity; the Apparent in creation, and the Hidden in truth.
So he who knows Me thus and realizes Me in all this, I have gathered
his last into his first, and numbered his apparent among his hidden, so
that he becomes pre-existent (LJ;/) without an end to his first, and
becomes everlasting (L) without an external to his internal.>*

Thus, the human soul, by knowing God, may attain to a mode of eternity.
There are a number of other substantial discussions taken up. Of these, perhaps
the most interesting are those of the variety of divine Names, the various
divine Presences in creation, or the effusion of creation itself by way of the
First Intellect (Js¥1Jaa1).

Moving further away from philosophical language and style is Muham-
mad Wafa’s Kitab al-ma‘arij (The Book of Ladders).>> The single form of
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ma‘arij is mi‘raj, which may also signify the Prophet Muhammad’s night jour-
ney to the heavens. Mystics such as Abt Yazid al-Bastami and Ibn ‘Arabi fol-
lowed this prophetic model with accounts of their own ascensions into the
heavens,* but this manuscript describes no such event. The general direction
of the work is one that presents prayer, in its various forms, as various “lad-
ders” upward. Muhammad Wafa’ treats questions of salat, describing its possi-
ble spiritual types. He associates, for example, various bodily locations with
elements of communal prayer.”’ In the latter part of the work it seems that
Muhammad Wafa’ has come to substitute the word mirgj for what usually in
Sufi writings would be the magam (spiritual station). Scattered throughout the
text also are a number of minor mystical commentaries on certain passages
from the Qur’an.

A shorter work, of only thirteen folios, is Muhammad Wafa’s Suwar al-
niraniyya fi ‘uliim al-sarayaniyya (The Luminous Forms of the Sciences of Dis-
persion). It is divided into twenty-five sections, or suwar (sing. siira). These
sections are given titles such as the following: “The Form of the Muhammadan
Spirits” ( siarat al-arwah al-Muhammadiyya), “The Form of Prayer” (sarat al-
salat), “The Form of the Key” (siirat al-miftah), “The Form of Descent” (sirat
al-tanazzul). The first folios, however, contain short statements that may be
described as something between definitions and aphorisms. For example, we
read, “The witnessing of al-Haqq in all things is the straight path to God” and
“Elucidation is an existence based upon the mental faculties of the finders.”*
Some of the “Forms” are quite short, for example two related definitions are:
“The Form Pre-existence is the essence of the unseen, beyond the attribute of
existential sharing (s> JI2¥1). The Form Everlasting is the essence of
(physical) seeing within the attribute of existential sharing.”® These pro-
nouncements are certainly brief. The term existential sharing is unusual, but
here it seems to be an equivalent to creation, in as much as it conditionally
partakes in the permanent divine Existence.®® Elsewhere, however, ideas are a
little more fleshed out. Thus, in the “Form of Indwelling” (siirat al-hulil)
Muhammad Wafa’ explains that there are two different perceptions of (Divine)
Indwelling. This indwelling is a kind of unveiling, the mistaken perception of
which is reached by delusion (takhayyul). A second perception, that by verifi-
cation (tahqiq), is sound. This sound perception may then attain one of two
different kinds of indwelling, either that of connecting (fa‘allug) or divine
Self-disclosure (tajalli). The manuscript is corrupt in a number of places, but
we may propose the following reading:

The Form of Indwelling is the first of the levels of unveiling, which is
false by the corruption of delusion, but is sound by verification. This
indwelling is of two kinds, [the first is] the “indwelling of connection.”
This is like knowledge as it is connected to the known, or as decree is
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connected to the decreed. It is a causal connection . . . It is said of the
“indwelling of connection” that it is a union (ittihad) by the compre-
hension of the connected by the connecting and not as the union
(ittihad) of a substance with an accident. . . [Of the second kind], the
“indwelling of Self-disclosure,” it is called “oneness”; it is without
the metaphor of duality or withness, for this is absolute comprehen-
sion (ihata mutlaqa), like water which is held together in ice.%!

Thus the “indwelling of connection” concerns the union of the effect with the
cause, not the inherence of the accident in the substance. In this sense, its exis-
tential basis is fleeting. The indwelling of Self-disclosure (huliil al-tajalli) is
part of the eternal Divine. It is not the result of a causal relationship, rather it is
part of the absolute Oneness of God.

In his Miftah al-sir min ‘ayn al-khabar (The Key to the Enclosure from the
Source of Intelligence) Muhammad Wafa’ takes up for discussion a number of
concepts related to worship. One of these is the word hamd (praise), which
operates on a number of existential levels and which has a role to play in the
Divine act of creation.®? Other terms and names receiving elaboration or com-
mentary are “al-Rahman al-Rahim” (the Merciful, the Compassionate), “Maliki
yawm al-din” (Lord of the day of judgment) and al-Malik (Lord / King).
Muhammad Wafa’ also devotes three folios to a discussion of the mystical sig-
nificance of various letters of the alphabet.®® It is significant that at the outset of
this work Muhammad Wafa’ makes clear the inspired nature of his composition.
We read, “He (Muhammad Wafa’) said: ‘I heard God in my secret / essence
(s~) say, ‘I by Myself am the Secret without end. My Existence is from Its
own sufficiency. And the source of sources in Me does not change.”¢*

Another substantial work is Muhammad Wafa’s Kitab ta’sil al-azman wa
tafsil al-akwan (The Book of the Foundation of Times and the Particularization
of Beings).® The text deals with a number of themes, including the mystical
dimensions of various prophets. Cosmology is also discussed. In one instance
a four-fold hierarchy is laid out, called the “levels of the four thrones.” This
model is distinct from the well-known model of the three worlds of mulk,
malakiit, and jabariit. At the first throne, that of the level of natural disposi-
tions (tl.,b), we find the four elements (water, earth, wind, and fire) and the
three entities (mineral, plant, and animal). At the second throne, that of sover-
eignty (malakiit), we find the hearts and the subtleties of humanity. We also
find the following four “elements,” which are the faculties of conceiving (fikr),
remembrance (dhikr), preservation (hafz), and fantasy (khayal). The three enti-
ties present are the angels, the jinn, and the demons. The third throne is called
the “world of (Divine) command.” This is the location of the descending of the
Night of Power,% and the true location of witnessing the Divine. The four ele-
ments here are the four spirits (CI 5,1), which are called “God be praised”
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(subhan Allah), “Praise be to God” (al-hamdu li Allah), “there is no God” (la
ilaha), and “God is Greatest” (Allahu Akbar). The three entities—reflecting mis-
sion, prophecy, and sainthood—are the Divine dispatch (irsal), notification
(inba@’), and friendship (wala’). The fourth throne is that of necessity. It is the
level of God. The four elements are the First, the Last, the Apparent, and the Hid-
den (cf. Q. 57:3). The place of the three entities is held by the Divine Names,
Attributes and Essence.’ It is interesting to note in this model the use of both
philosophical categories and devotional vocabulary as parts of a cosmology.

As its title suggests, Al-Magamat al-saniyya li al-sdada al-sifiyya (The
Sublime Stations of the Sufis), is to be located firmly in the arena of traditional
sufi writing. This short piece (nine folios) consists of 101 brief definitions.
Each definition is followed by a hagiqa (reality) and a ghaya (purpose), which
expand on the definition. The terms covered are what would be expected in
any sufi manual of spiritual discipline. For example, we find entries on Fear
(khawf), Trust in God (tawakkul), Patience (sabr), Poverty (fagr), Tasting
(dhawq), Spiritual expansion (bast), Spiritual contraction (qabd), Extinction
(fana’) and Gnosis (ma‘rifa). The entry for the term Union (jam<) reads,

Union is the negation of “withness”, and the absence of differentiation
completely (iJsUL). Its reality is the union (s2/) of the levels of the
world into One which is self-determined with the existence of what is
thereby united in it. Its purpose is the vision (& 3,) of the everlasting by
the eye of pre-existence, which neither speaks nor is spoken of.%

In the following entry Unity (fawhid) is described as “a reality which does not
divide in oneness, nor is it distinguished by plurality, nor is it numerable as
numbers that have no end. Its reality is a meaning the hearts do not deny, but
which the intellects cannot imagine, and the eloquence of explanation does not
reach it. Its purpose is negation of all others.”®® The “reality” and the “pur-
pose” seem to extend the initial abstract definition from the perspective of
either the cosmos or the individual. This structure, however, is not adhered to
strictly. Of Inspiration (ilham) we read, “Ilham is revelation (wahy) which the
notion of al-Haqq inspires in every heart that has lent its ear, and is a witness.
Its reality is the address (khitab) to the master of true tasting (dhawgq). Its pur-
pose is the tongue speaking in words for which untruth is impossible.”

Another short piece is the Fusiil al-haqa’iq (Sections on Realities). It opens
with two pages of supplication and then presents thirteen sections of varying
length. The tone of the entire work reflects divine emanation and presence in
creation. The shortest section reads,

Praise be to the Self-discloser ( Joudl =) of the Secrets of His Pre-
existence, by [way of] the Commanding Spirit blown into the form of
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knowledge by the essence of union (gd/n). [The Spirit] lets each
benefit from a lordly Grace (latifa), and divine Tenuity (ragiqa);”" it
is by this Tenuity that [the Command’s] existence stands in its unseen,
to which none may rise, and it is by that Grace that its essence (‘ayn)
is directed.”

It is difficult to read many of these Sections with certainty, since each seems to
have been composed independently. Sustained development here as in most of
Muhammad Wafa’s other writings is lacking. Nevertheless, in the passage just
quoted it seems that the dynamic of creation is based on the Commanding
Spirit, which has an eternal unseen, in addition to the form it produces. This
form is sustained by a Grace and a Tenuity. The Tenuity povides an exitential
basis in the unseen, while the Grace determines its essence in the apparent.

The work Kitab al-uriish (Book of Thrones) may be found attributed to
both ‘Ali and Muhammad Wafa’.”> Although not used in our study here, this
work deserves further attention.

Mystical Treatises (‘Ali Wafa’)

In addition to the eleven titles of Muhammad Wafa’, the al-Azhar majmiia,
(majami* 1076; Zaki: 41313) also has two short works it attributes to ‘Alt Wafa’.
The shorter, only four folios in length, entitled Libas al-futuwwa (The Garments
of Chivalry), makes mention of ‘Ali twice; he is clearly the author. The six-folio
Kitab al-waridat (The Book of Spiritual Inrushes), however, makes no mention
of its author. The copyist notes on the front cover that this text is “something
from the waridat of ‘Ali.” This is most certainly a reference to the long work
entitled Majmi‘ waridat ‘Ali ibn Wafa’.™* Of the shorter work, Kitab al-waridat,
some comment may be made. As the title suggests (waridat here having the
sense of spiritual inrushes) the work takes the form of concise sayings. We read,

He said, He who witnesses al-Haqq in all things fears Him in all
things, and he who fears Him in all things believes in Him through
all things, and he who witnesses God alone, He appoints him ruler of
all things.

He said, He who is poor in God is rich in all (other) things, and
for him who is rich in God, all things are poor to him.”

Also discussed in this short work is the three-fold cosmology of mulk, malakiit,
and jabariit.’® Despite the copyist’s assertion, this text is not to be found in the
Majmiic Waridat ‘Ali ibn Wafa. In fact it is made up of sections taken from
Muhammad Wafa’s Nafa’is. So too is the shorter Berlin manuscript.
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One of ‘Ali Wafa’s longest works is a collection of spiritual advice to his
readers. The Wasaya Sayyidi ‘Ali Wafa’ (The Injunctions of ‘Ali Wafa’) exists
as a 110-folio manuscript.”” It also constitutes the first half (48 fols) of the
Majmic Waridat ‘Ali ibn Wafa’. A variety of topics is touched upon, including
existence, knowledge, and spiritual guidance. The Divine is the source of
existence and therefore the source of one’s understanding of Him. ‘Alt Wafa’
tells us,

He is the single existence present in every “one” (wahid); He is the
Witnessed and the Witness. There is to each of His levels a saying,
and to each domain (Jl) in Him a man. The wiseman only speaks by
the tongue of each level, and treats it only according to its measure
and scales: “We have only sent messengers in the language of their
people, to explain the sign to them.” (Q. 14:4)78

He also writes, “It is said that knowledge and gnosis and understanding are the
presence of a thing in oneself. Thus only He knows or understands anything;
so know who you are, oh he who knows only by his known!”” Elsewhere he
adds, “The gnostic is the source (‘ayn) of what he knows, and the verifier
(muhaqqiq) is the reality (hagiqa) of what he verifies (hagqaqahu).”® This
theme of mystical epistemology is extended by ‘Ali toward his understanding
of the spiritual guide. He writes,

If you find your true teacher, you have found your reality. If you
find your reality you have found God. If you find God, then you have
found everything; so everything desired is simply [to be found] in
love (wajd) of this teacher.?!

You are in the form in which you see your teacher, so see what
you want. If you see him as creation, then you are a “creation.” If you
witness him as truth, then you are a “truth.” God said, “T am according
to My servant’s opinion of Me, so he thinks of Me as he wills.”$

This work is certainly the most simple in style and vocabulary of all the titles
from ‘Alf Wafa’. It must be seen as a central text for any understanding of the
teachings within the Wafa’iyya sufi order. In other words, this is the closest
thing to a novice’s handbook that has come down to us from ‘Al

The authorship of the Kitab al-masamic al-rabbaniyya (The Book of Lordly
Hearings)® is debatable. This lengthy work opens by telling us that what fol-
lows is from Muhammad Wafa’ as recounted by his son ‘Ali. The question
quickly arises as to how ‘Ali, who would have been an infant when his father
died, could here be giving an account of his father’s teaching. Of course, ‘Ali
could have simply been relating these teachings according to the written record
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his father had left behind. Perhaps this work should be understood as the son’s
digest of his father’s work. A closer comparison of all the relevant manuscripts
would be the only way to settle this question.

The text itself is divided up into sections marked by the word listen!. The
overall tone is quite in line with the other writings. The following is illustra-
tive: “All existents are levels of your existence, in relation to you; for nothing
appears before you except that which is you, and is from you, and to you.”$
Elsewhere we read, “The All is from you and to you, while He is your Ruler
[in creation], appointed by the decrees at each level [of creation] according to
[that level’s] ability. So note [reader] what you see. Each level has its saying,
and to each domain its man.”® These notices reflect God as existence simply
manifested in different forms at different levels. At the same time, aspects of
the Divine may be found either in their necessary (eternal) form, or in their pos-
sible (temporal) form. ‘Ali Wafa’ writes, “The “Wise Spirit’ of God (rith hakim),
which is the starting point of the [human] virtues and praises, is the face of
[God’s] Lordship in the realm of possibility.”% He then takes this a step further,
describing the distinction between the Divine and its worldly agents as the dif-
ference between the Spirit’s permanent and potential modes. “For him in whom
the divine Existence appears as the rith hakim, he is the god, the lord, the truth,
by virtue of his existence; and he is the messenger, the prophet and the guiding
saint, by virtue of his possibility (imkan).”®” The point here is that one who
receives the rith hakim is divine inasmuch as he shares in necessary existence
but is only a messenger, prophet, or saint through his contingent being. In a
discussion that sheds light on the central role played by the spiritual advisor,
‘Ali Wafa’ says, “If you know your teacher, the imam guiding you by his nec-
essary divine existence, then you know your Lord al-Haqq. Do you know who
He is? He is simply the source of your divine existence, as determined for you
at the level of the distinction of your being.”88 It is the permanent aspect of the
Divine that is presented to the seeker in the form of his guide. The seeker recog-
nizes its nature thanks to his own small part of the necessary existence. Further
reading of Kitab al-masami‘ al-rabbaniyya would produce many more state-
ments of this kind. A picture emerges that is at once emanationist—the Divine
out-pouring that takes various forms through its descent—and ontological. It is
an ontology that recognizes that both the necessary (eternal) and the possible
(temporal) modes of existence are in play at the same time.

Of ‘Ali Wafa’s writings, his Mafatih al-khaza’in al-‘aliyya (The Keys to
the Lofty Treasury) is certainly his most sustained discussion of walaya. His
lengthy comments on sayings from al-Junayd and al-Bastami also serve to
position this work squarely in the sufi tradition.® However, this is not to say
that Neoplatonism cannot also be of service. For example,‘Ali identifies the
Adamic sphere, which the Prophet reached on his mi‘radj, as being equivalent to
the sphere of the Active Intellect.”
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In accord with his other writings, the oneness of God and creation is a sig-
nificant element. We are told that although the single real existence is particu-
larized into creation, it maintains its link to its original divine source.

Reality is a single essential existence particularized by its own princi-
ples, which are its attributes and existences (mawjidat). Creation is
the levels of proportion which are fixed within their limits as immuta-
bles, verified in perceptions (madarik) affected by them . . . As al-
Haqq said, “Verily, all things We have created in proportion.” (Q.
54:49) But according to the reading of damma over the lam of “kull”:
“Verily, We are all the things We have created in proportion.”!

In the same vein, describing the Divine as the Essence of creation, ‘Ali Wafa’
notes, “It is nothing but Him when the Secret of existence manifests in a par-
ticularity in time.”®? Elsewhere he echoes the image of the Divine as the source
of all existence. We read,

The reality of (the Prophet’s) existence is “I created everything for your
sake, and I created you for my sake” This is the meaning of the root’s
saying to the branch: “You are from me” that is, “You are from me in
existence (wujiidan), and I am from you in witnessing (shuhiidan).” He
who realizes these words has seen the noble Oneness with the eye of
the Lofty, the Great.”

These statements and a number of others in the text not mentioned here all
show clearly ‘Ali Wafa’ as a proponent of the “Oneness of Being” school. A
number of other topics are dealt with in this work. ‘Ali Wafa’s commentary on
Abraham having asked God how he gives life to the dead (Q. 2:260) takes the
form of twenty-five questions and answers. In this discussion he argues,
among other things, that Abraham was able to adopt the Divine perspective—
along with his human one—within his understanding.®* Elsewhere ‘Ali com-
ments on the mystical significance of a number of events in the life of Joseph.
I have recently located a work entitled Hikam ‘Alt Wafa’. The title recalls
Ibn <Ata’ Allah al-IskandarT’s Hikam, a collection of mystical aphorisms, which
would reach an audience far beyond the Shadhiliyya order. In contrast, this
Wafa’ Hikam is not mentioned in the biographical sources, nor have I seen
mention of it anywhere else. This manuscript should be looked at more
closely, and at this early stage we can accept its purported authorship only
with caution.”” Also attributed to ‘Al1 Wafa’ is a description of the heavenly
ascensions (ma<arij) of the prophets Adam, Idris, Nuh, Musa, Isa, Ibrahim,
and Muhammad. A preliminary reading of the manuscript finds, as one might
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expect for such a topic of discussion, numerous references to the gisas al-
anbiya’ (tales of the prophets) literature. However, not one of the biographical
sources for ‘Al1 Wafa” mentions this work. Its purported authorship thus calls
for confirmation.”






Chapter 5

Sanctity and Muhammad Wafa’

So far we have described the understanding of sainthood among the spiritual
predecessors of the Wafa’iyya. These may be divided generally into two camps,
that of Tirmidhi / Ibn ‘Arabi, and that of the early Shadhiliyya. In a summary
way, we can point to Ibn ‘Arabi’s concept of ‘General prophecy’ (nubuwwa
‘amma) as his pivotal innovation, an innovation that “solved” the problem of
sainthood, as it were, by accounting for the continued spiritual authority of
saints after the final historical revelation of the Qur’an and the ideal model of
the Prophet Muhammad. In Ibn ‘Arabi’s system, this General prophecy took
the form of two kinds of waldya, Muhammadan sainthood and General saint-
hood. Muhammadan sainthood was sealed by Ibn ‘Arabi himself, and Jesus
will seal General sainthood at the end of time. This model allows two things.
First, ultimate sainthood may be claimed by Ibn ¢Arabi as the khatm al-waldaya
al-Muhammadiyya, while a lesser sainthood continues, thus accounting for the
spiritual authority of subsequent saints. The early Shadhiliyya, as we have
noted, presented a somewhat different understanding of walaya. In short, they
did not develop the idea of nubuwwa ‘Gmma, and their “solution” to the ques-
tion of the continued authority of sainthood was not as tidy. The main thrust of
their doctrine seems to have been to simply extend the functions of prophecy
downward into the realm of sainthood. The saints are thus somehow the exten-
sion of the ended prophetic function. Also an essential component of their
understanding of walaya was its role as a measure of an individual’s spiritual
progress. Important figures have accessed the “greater waldya,” while the rest
of humanity seeks to develop its “lesser waldaya.” This two-tiered conception is
similar to Tirmidht’s theory, inasmuch as the latter recognized a superior saint
and an inferior one.
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The task at hand for us in this chapter is to explore Muhammad Wafa’s
position within this complex of ideas. Regarding his doctrine of walaya, it will
be seen that his “solution” was to introduce a cyclical element to the equation.
He substitutes Ibn ‘Arabi’s General prophecy with the idea of fajdid (renewal).
As we shall see, this model allows Muhammad Wafa’—like Ibn <Arabi—to
claim for himself the ultimate degree of sainthood, but it makes little room for
later manifestations of spiritual authority. This model of waldya is a substantial
departure from that presented by the early Shadhiliyya.

Before discussing Muhammad Wafa’ on walaya we must first take stock
of certain supporting elements of his thought. We begin with his understanding
of existence. At the start of the previous chapter we noted Ibn Hajar al-
‘Asqalant’s accusation that the Wafa’s presented an extreme doctrine of mysti-
cal union. The conservative critic based his comments on poetry he had heard
from Muhammad Wafa’. By contrast, our assessment below will take a wider
perspective on his writings.

Absolute Being and Its Self-disclosure

The concept of ‘Absolute Being’ (wujiid mutlaq) revolves around the question
of the nature of existence in relation to the divine. In the previous chapter, in
our description of Kitab al-azal, we noted the “Oneness of Being” perspective
taken up by Muhammad Wafa’. The implications of this viewpoint are signifi-
cant. Seeing God’s existence as the only existence, while a logically tenable
position, was not generally acceptable to the Muslim orthodoxy. The need was
felt, even among a majority of mystical thinkers, to preserve some recogniza-
ble distinction between the Divine and creation. The relationship between the
central Islamic tenet of the Oneness of God (tawhid) and the existential nature
of creation became the matter of debate. Beyond the extreme position of those
who would argue for a God immanent in all creation, the dominant understand-
ing in sufism came to be one that recognized both the Absolute Being of God
and a qualified or contingent being for all else.

Certainly the most sophisticated exposition of this oneness of God in rela-
tion to the plurality of creation came from Ibn ‘Arabi. His position on this,
thanks to his later followers, came to be called “Oneness of Being” (wahdat al-
wujiid).! This doctrine posited first the absolute Being, “for nothing exists
other than God, His attributes and His acts. Everything is Him, is through Him,
proceeds from Him, returns to Him; and were He to veil Himself from the uni-
verse even for the space of the blinking of an eye, the universe would straight-
away cease to exist.”? To this is added the idea of God’s Self-disclosure (tajalli),
thus providing a mode of existence with apparent independence. This Self-
disclosure must occur through His names and attributes, since Absolute Being
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is beyond creation’s ability to comprehend. Ibn ‘Arabi writes, “God does not
disclose Himself in the name One, and there cannot be Self-disclosure within
it, nor in the name God. But Self-disclosure does occur in the other Names that
are known to us.” This Self-disclosure is unlimited in its possibilities, but its
divine origin is concealed by the veils it acquires as it takes particular form.
Only by spiritual insight can any of these existential veils be lifted.

Ibn ¢Arabt’s teachings on this subject are rather elaborate, but these are the
basic ideas of what we may call his doctrine of the “Oneness of Being.”* In
light of this explanation, we shall turn our attention to Muhammad Wafa’ in
order to situate him within the discussion of the nature of Divine and created
existence.

There is no shortage of passages in which this Oneness is referred to. We
read, for example, “The essential existence (al-wujiid al-dhat) is (God) the
Encompassing, since it is the existence of all the existents. It is the [divine
name] “god,” since it is described by the encompassing attributes; through the
connections of wisdom (LS4 leledl); its name is Allah.”s Here, as with the
examples of “wahdat al-wujiad’ we saw in the last chapter, it is important to
note that Muhammad Wafa’ usually follows comments on the absolute being
of God with descriptions of this being’s particularization. Both of these are
present in the passage just cited. Mention is first made of the encompassing
nature of God’s existence but this is immediately followed by its particulariza-
tion. The point is that Muhammad Wafa’ at once upholds the concept of a single
absolute existence, but also emphasizes the dynamic relative existence of par-
ticular entities derived from this absolute.

The vehicle for the particularization of this absolute existence—according
to both Muhammad Wafa’ and Ibn ‘Arabi®—is the dynamic of Self-disclosure
(tajalli). The Sha‘@’ir al-<irfan describes this process as part of the divine aspect
of Encompassing: “The Encompassing (ihdta) is multiplication of the one by
Self-disclosure into various forms, like water as it thickens with cold.”” These
Self-manifestations take place through a complex process. Muhammad Wafa’
describes necessary existence as the sustainer of the divine Attributes, but adds,

This [existence] Self-discloses upon levels of possibility accord-
ing to the preparedness (slaxx.!) of each level.

Preparedness is the reality (haqiga) of prime matter (io¥ee)
which subsists in the essence of the possible. This reality is divinely
derived (¢l z>Y1 ), rather than directly created.

The reality of this derivation is the preparation of prime matter
for the accepting of form. This form [the result of existence reaching
preparedness] is directly created.

. .. The reality of its preparedness is the acceptance of the Self-
disclosure of the Necessary.?
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Thus the result of Self-disclosure—moving things from the possible into the
necessary—is determined by the particular abilities of the various levels of
prime matter to accept the Self-disclosure of Necessary Being. This ability is
essential to (possible) prime matter; in other words, it is not as such part of the
process of divine Self-disclosure.® The result of the preparedness receiving the
Self-disclosure is the form. What results from this reception is “direct cre-
ation,” a moving into existence according to a form, which itself was deter-
mined by the simply derived (i.e., possible) preparedness.

This Self-disclosure plays a dual role. On the one hand it serves to bring
the Divine nearer to His servants, but on the other, it acts as a veil. In a discus-
sion emphasizing the need of the worshipper to transcend the product of Self-
disclosure, the highest level of forgiveness is that in which one’s derivative
existence is surpassed.

Forgiveness and unbelief are both from the veil (of Self-disclosure);
yet there is a difference between them since unbelief is the hiding of
al-Haqq by creation, and asking forgiveness is the hiding of creation by
al-Haqq.'° Asking forgiveness occurs on three levels: [1.] By wearing
down (Men!),!! which is asking forgiveness essentially, and which is
that no sign (3!) persists for the servant, and there is no notice to be
had of his [own] being. [2.] By drowning (sl,xw!), which is asking
forgiveness by the attributes, which is that the asker of forgiveness
knows that it is he who has been forgiven. [3.] By being veiled (,tw.l),
which is asking forgiveness by the acts, which is that his being in
things is by his Lord, and not by himself.'?

Thus “unbelief” is essentially allowing creation to distract from the Divine,
while “forgiveness” is allowing the Divine to distract us from creation. The
three modes of asking forgiveness then are the levels of existential rapproche-
ment with the absolute Being. The highest level is one at which the servant’s
being is obliterated in his essence. The other levels consist of existential differ-
entiation of the servant from his Lord.

Also, by serving as a link between created beings and God, tajalli pro-
vides potentially limitless knowledge. Human perception (JI,s/)—like any
other creation—is the product of a particular reception of Self-disclosure.

Without doubt, perception is the mirror of the unveiling of the
Self-disclosure of knowledge in the known. So in perception mani-
fests the known containing the Self-disclosure, without attaining
quiddity . . .13

Every known thing has a locus which accepts its Self-disclosure
at the time of reception, so its image manifests in [the locus] as the
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[locus] is then. It is said of this image, by virtue of this Self-disclosure,
that it is a “possible occurrence.”

So by this, everything from the unseen reality has a position in per-
ception able to receive its Self-disclosure by [God’s] determination.'*

Thus our knowing a thing consists of our accepting the Self-disclosure that
engenders an image, according to its locus. This image is our understanding.
Although it is the result—at least initially—of a Self-disclosure, it remains only
an impermanent possibility; it is a possibility that is determined by the process
of determination as a particular. This determination is due to the receptive
locus.!> In the last line of the passage it is made clear that all things in the realm
of the unseen truths are potentially subject to becoming a Self-disclosure.

As for Self-disclosure as an active creative principle, the following pas-
sage provides an example of its use specifically from the perspective of the
creation of the intellects and material beings. The technical terms used would
reward closer analysis, but such an exercise will have to wait for another study.
The general message, however, is first that God, through His aspect as the
Encompassing Intellect, moves by tajalli to give rise to form, which itself is
the reception of an absolute. From this form are generated the souls and the
intellects, which are the progenitors of humanity. From there Muhammad Wafa’
goes on to restate the creative descent according to a Neoplatonic model. Here
the First Intellect is described as engendering the souls and intellects within the
absolute Soul, or the spiritual world, giving rise to creation in all its varieties.
The passage begins as follows:

When the Essential Will turned towards creating the form of all-
encompassing Knowledge, It originated through Self-disclosure, with
respect to the form of intellected encompassing, absolute receptacles
[to receive] the encompassing influences in various particular ways.
That Will gave to the form of knowledge—through its receptacles for
divine origination, in this respect—intellects as fathers and souls as
mothers, like Adam and Eve.

Thus the entity knowledge, through its essential disposition, receives from the
existentiating Will the specifics that are intellects and souls. Within the physi-
cal realm, each of these,

established the form of itself and the multiplications of the individu-
als [constituting] its species within the comprehension of its genus,
like the plants in their morphological differentiation and in their
variety of taste, smell and touch, beyond what the human imagination
may conceive.



94 Sanctity and Mysticism in Medieval Egypt

Within this existential drama the First Intellect!® gives rise to the absolute prin-
ciple, in this case, of souls and intellects, located in the absolute Soul.!” These
principles function as the “seeds” for each particular subsequently created.

If this is understood, then we say, according to similitude, that the
First Intellect as the first fatherhood originates intellects and souls in
the absolute Soul. Each of these [intellects and souls] is an absolute in
itself, and the encompassing of their species and genera is like the
seed of the plants. If it brings out its branches, leaves and fruit, then
its particular form appears in its very fruit, which is its unique and
ultimate level.

Thus the fruit, or the various things in creation, are in some sense the fulfill-
ment of their principles in the Universal Soul. The passage then moves to the
question of humanity and its variety in intellect and soul. We saw above that
the priciples of intellect and soul are unitary and undifferentiated in the First
Intellect and that the fathers and mothers in the absolute Soul constitute differ-
entiation. Our intellects may share a common source, but they have different
fathers and mothers, representing different predispositions to receiving the cre-
ative Self-disclosure.

When the fruit of the whole is the children of Adam, all of them
[the fruits] are based upon intellect and soul, being the fruit of diver-
sity. And the fathers and mothers which were from the divine Self-
disclosure are the creators and originators. Every tree is [from] a
seed of their fruit, a root of their tree. Thus, the world occurred in
its form with innumerable faces, and inexhaustible [divine] help.
So each intellect judges the world by the form which has occurred
in it, like . . . the viewpoints of the creeds and the sects'® according
to the differences of their conceptions.

This is the existential blueprint for God’s progressively differentiated Self-
disclosure, yet also possible is a “perfect intellect” that offers a mystical return
to the unified.

In various spheres and horizons, each [sect] knows its own salat and
praise, but the perfect intellect is the seed of the fruit of the encom-
passing tree of all roots and divisions. Vision does not know this face
[of the perfect intellect], yet it knows all visions. As is said, “Is it not
He who encompasses all things?” (Q. 41:54)1°

The world thus occurs in an endless variety, yet the perfect intellect knows
these forms within itself. It knows these forms are not inherent but derived
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ultimately from God’s Will. This mystical perspective is possible only within
the existential framework, based on divine Self-disclosure, laid out above.

The Preexistential and the Everlasting

A peculiar set of concepts that Muhammad Wafa’ develops is that of ‘azaliyya’
(preexistence) and ‘abadiyya’ (everlastingness). Although he does not take up
the wider philosophical or theological questions of time in his writings, Muham-
mad Wafa’ nevertheless addresses this pair of ideas on more than one occasion.
In one instance, the two are distinguished categorically:

Know that the encompassing Throne is that below which is the
likeness of everything. It has two sides to it: a side of Omnicient-
Merciful-Necessary-Pre-existence (ille iole, icxly idjl), and a side
of All-Hearing-Compassionate-Possible-Everlastingness (iuSe Ll
{Laww k> ). The first is by knowledge and the second is by percep-
tion (JI,31).20

These two sides might be awkwardly named, but the essential point is that the
Preexistential is distinct first because it is “necessary,” while the Everlasting is
of the “possible” realm. As is clear from the other adjectives provided, God
“knows” everything before creation, and He “hears” everything in time after
creation. The second side of the Throne, the contingent, is fully within time.
The same kind of temporal/existential distinction is made elsewhere by our
author. We read, “Pre-existence is encompassing in oneness, while Everlasting
is encompassing in plurality . . . The first is by necessity while the second is by
possibility.”?! Preexistence is thus understood to be in the realm of God’s nec-
essary attributes, while Everlastingness is the corollary present as temporalized
individualization.

In a further elaboration, Muhammad Wafa’ introduces an inverse relation-
ship. He describes each element as a dimension of the other:

What is interior to the Preexistent is what is manifest in the Everlast-
ing; and likewise the opposite. None other than the servant appeared
in the Everlasting, yet his opposite was hidden in him. None other
than a Lord appeared in the Preexistent, while that which was hidden
was the form of the first [i.e. the servant]. Thus, that which appears
because it was hidden, was hidden because it appeared.??

These brief remarks are the extent of the substantive discussion in the sources.
Howeyver, there are a few observations we can make. It is clear that the two
aspects, the Preexistent and the Everlasting, function as the necessary and the
possible (or divine and human) realms. The point being made here, however, is
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to highlight the link between the two. The created servant appears in the Ever-
lasting created realm, but he is at the same time the possessor of “his opposite.”
This opposite is an existential opposite, a Lordly potential. Likewise, the Lord’s
standing in Preexistence contains within it its opposite, a potential servanthood.

Spiritual Anthropology

For Muhammad Wafa’, the nature of humanity must be understood as at once
having its source in the Divine, yet being a manifestation of one particular
aspect of God: the Name al-Rahman (the Merciful). Like Ibn ¢Arabi, Muham-
mad Wafa’ attributes to Adam a share in the Divine Names. In the Sha‘@’ir al-
Grfan we are told that in the spiritual realm, before creation of the material
world, Adam was not simply taught the names of things but was himself the
product of Divine Names: “Know that humanity is a collection of the Lordly
Names which were known by Adam in the spiritual realm of Malakut, and
which contain both essential realities and particulars, and thus are the strongest
links (,) (to God).”?* Ibn ‘Arabi, in a different context, also assigns Divine
Names to Adam: “God created Adam upon His own form. Hence He ascribed
to him all His Most Beautiful Names.”>*

Muhammad Wafa’ goes on to single out the name al-Rahman as the source
of mankind’s spiritual reality. First, the act of creating is tied to al-Rahman:
“Knowledge and the known, creation and the created, origination (. ,5) and
becoming (;,,5); the first pair is [engendered] by God, the second by al-Rahman,
and the third is by al-Haqq.”? However, not only is al-Rahman the source of
creation and the created, it is the Divine aspect that is immediately accessible
and linked to mankind. We are told,

God is the unseen of all things, and everything is identical (‘aynuhu)
with Him . . . for the absolute Unseen only appears as identical [to
something], either by Self-disclosure or act or likeness or composi-
tion . . . “Your Lord creates and chooses what He wills; they have no
choice in the matter.” (Q. 28:68) But when the lights of the knowledge
of [divine] Presence burn the perceiving sense, it sees the unseen of all
things in its essence [i.e. God]. “Say: None in heaven or on earth
knows the unseen except God.” (Q. 27:65) Humanity is the couch
(»~) of al-Rahman; in gnosis is the extinction of man and the sub-
sistence of al-Rahman. Al-Rahman is the source (‘ayn) of the unseen
of everything.2¢

Thus, by its faculty of gnosis, humanity may see the unseen. It is by its being
the couch (i.e., the receiver of the divine Self-disclosure) of al-Rahman that
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mankind attains this perspective. It is as a mode of al-Rahman (the Eternal, the
Necessary) that one is more than simply that which is in heaven or on earth
(the created, the possible).

This same spiritual anthropology is echoed in Muhammad Wafa’s com-
ments on the veils of creation. He describes a striping away that leads from
humanity to the Divine. Part of a passage from the Sha‘a@’ir we saw earlier,
runs as follows: “The interior (batin) of the heart is the mirror of al-Haqq and
the site of sincerity; and he to whom his Lord makes Himself known his heart
is turned toward Him («Js «Jicdi!); and in it [his heart] are Self-disclosed the
lights of His truth, and in it are confirmed [the meanings] of the signs of His
creation.””” Here the essential connection between an individual and God is
recast in physical terms. The perception of this Divine presence within oneself
allows an understanding that is beyond the normal perspective of a created
being. It is by the existential link between the Divine and humanity—usually
described as a process of Self-disclosure—that one may share in God’s knowl-
edge. This dynamic appears to go both ways, that is, downward into creation,
as well as upward. We read, “The heart of the gnostic is the Pen of al-Rahman,
by which He writes upon the Tablet of possibility what is, and what has been.”?
Although brief, this passage clearly points to the heart as a tool used in the
process of creation, that is, the process of divine Self-disclosure. Note also the
association once more of al-Rahman with creation.

This essential link between God and humanity has implications for the
latter’s self-knowledge. In short, humanity’s knowledge of self is also knowl-
edge of the Divine: “He who finds the reality (hagiga) of God’s secret has
found his heart, and he who knows it [his heart] knows his Lord, and he who is
ignorant of it [should know] ‘There is no power except in God’” (Q. 2:165).%
This is of course an often-repeated idea in the work of Ibn ‘Arabi, as it is for
Muhammad Wafa’. However, knowledge may be described in a rather different
way. Muhammad Wafa’ more than once speaks of the individual as the source
of his own knowledge: “What unveils to you is your own known [things], from
you and to you—at every level according to its measure.”* In the same vein is
the following comment on gnostics and verifiers:

The gnostic is identical (‘ayn) with his gnosis, and the verifier is
the reality of what he realizes (aii> L iii> gix=ll). Commensurate
with the witnessing of perfection and completion is the love of the
witness for what he witnesses. Commensurate with the sincerity of
love is the realization of the lover in his beloved. Commensurate
with realization is the manifestation of the Realized by virtue of
what is realized to him by the source and by the sign. God is All-
knowing and All-encompassing. It is He, in as much as He is it (,» s

e )0
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In this passage the initial assertion that the verifier is himself the source of ver-
ification is subsequently shifted to point to the Divine as the ultimate source.
The gnostic is the source of his gnosis inasmuch as it is manifested to him
through his sincerity in witnessing and love. In other words, it is by the fact
that God may be found in himself that the gnostic or verifier may find his
“own” gnosis and reality. The last sentence of the passage may therefore be
better understood—be it awkward sounding—as “He (the gnostic) is Him, in
as much as He is him.”

Cosmology

The question of how existence, in all its forms, is organized is important to
any mystical or philosophical speculation. The ultimate order of things pro-
vides a structure within which all else must operate. In Muhammad Wafa’s
thinking, however, cosmology is much more than a simple accounting of stars
and spheres; significantly, it includes the human being.

As we saw earlier, Muhammad Wafa’ was no stranger to the Neoplatonic
understanding of the universe, which was headed by the First Intellect, fol-
lowed by an absolute Soul.3> However, this cosmological system was not the
one earnestly adopted by him. Instead, he focused on a cosmology that recog-
nized three worlds—the world of omnipotence (Jabartt), the world of sover-
eignty (Malakt), and the corporeal world (Mulk). This was not exactly the
system adopted by Ibn ‘Arabi, since the latter held, in at least one important
discussion, Jabartt to be an intermediary world between the worlds of Mulk
and Malakut.® It is interesting to note, however, that al-Qashani’s definitions of
the three worlds, a century later, are in line with those of Muhammad Wafa.** As
we shall see, Muhammad Wafa’ has a number of ideas play out in his descrip-
tions of the cosmos.

All things may be divided between the necessary and the possible. The
first category is engendered by God’s Command, while the second is brought
about by His aspect as Creator.

[1] The Spirit of Command (rith al-amr) is from the treasury of the
world of divine Power (qudra), and in it the unseen of the Necessary
determines itself through Self-disclosure of the beautiful Names and
lofty Attributes. . . and the archangels by the Throne and the Seat and
the Tablet and the Pen . . . [2] The Spirit of Creation (rith al-khalg) is
from the treasury of the world of [divine] Wisdom, and by it the bod-
ily forms and spiritual shapes are determined; . . . and these two are
Mulk and Malakit, and the world and the hereafter, and what is in
them of things heard, seen and felt.®
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Here Muhammad Wafa’ has divided the cosmos into two, the necessary realm
of God’s Names and Attributes and the realm of possible created beings—
whether seen or unseen. The lower realm consists of Mulk and Malakt, while
the higher will elsewhere be identified as Jabartt. In a brief, but clearer, distinc-
tion between the three worlds, Muhammad Wafa’ writes, “The world of com-
mand, the world of creation, and the world of becoming—these are Jabartt,
Mulk and Malakat; charity, faith and submission; the reality of certainty, the
eye of certainty, and the knowledge of certainty; need, poverty and needful-
ness. These three levels are the beginning, the end and the middle.”3¢ Here the
division of worlds is extended to mirror certain virtues, to distinguish between
modes of spiritual insight. Another brief statement ties the three worlds
directly to specific divine aspects: “The worlds are three: the world of Mulk,
which accepts (J.) divine Acts only; the world of Malakiit, which accepts the
divine Self-disclosures; and the world of Jabariit, which accepts the divine Reali-
ties. The first is by Act, the second by Attribute and the third by Essence.”?” The
model here seems in effect to be cumulative. The lowest world, that of Mulk, is
the realm that exists by—or receives—only God’s Act. The Jabartit accepts
these Acts and in addition has some kind of access to the divine Attributes and
Essence. In his Kitab al-azal Muhammad Wafa writes, “Jabartt is by the Essence
and Attributes; Malakiit is by the Names and the Named; Mulk is by the tenu-
ities and the moments.”*® Here the Attributes are placed at the level of the
Essence, with the successive level of Malakdit representing the Names and the
Named. That the Attributes have now moved up to the Jabartt signals an
inconsistency, and the exact difference between the Names and the Attributes
is not clear, yet the scheme of first an unknowable essence, second a general
particularization, and third the specific entites remains clear.

Elsewhere Muhammad Wafa’ supplies a more detailed account of the worlds,
one that introduces their constituent elements. Of the three worlds,

The first is the world of Jabarat which is the divine world, the
second is the Malakiit which is the spiritual world, and the third is
Mulk which is the world of formal soul. The first in Jabarat is the
divine world, and what reaches it does so at two bows’-length.* The
second world is that of Malaktut which is the world of spirit, and
what reaches it is “gabrielness” acquired through angelic inspiration
descending to the heart. “The sure Spirit came down with it to your
heart.” (Q. 26:193-194) The third is Mulk, which is the world of pil-
lars [of the physical world], of the engendered. And what reaches it
is the Jinn, by the righteous Command . . .

The world of Mulk is centered in the body encompassing the four
elements, which are water, fire, earth and wind, from which are born
the minerals, the plants, the animals and the [practical] Reason used
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for the lives of people. The world of Malakdt is centered in the sepa-
rated Spirit,* which encompasses the four gems: the intellect, the soul,
the creative faculty, and the commanding Spirit. Present through these
are the Preserved Tablet, the Pen, the Throne and the Seat. The world
of Jabarit is self-standing by encompassing the absolute Being, dis-
tinguished by the four [divine] realities: Knowledge, Life, true Exis-
tence and the encompassing Face—(all of which] descended [from
this realm] by the Attribute, the Name, Light and Self-disclosure.*!

So the description of the three worlds presents a progression from the most ele-
mental, up to the spritiual substances, finally ascending to the eternal attributes
of the Divine. There is here also an association of specific figures with each
world: the Prophet (by two bows’-length) with Jabartt, the angel Gabriel (by
“gabrielness”) in Malakit, and the elemental Jinn with the lower world of Mulk.

The three worlds are also represented by unique kinds of angels. We read of
the “pure illuminated angels and cherubs” of the Jabarit; the angels Gabriel,
Michael, Israfil, and Izra’il of the spiritual world that is the Malakit; and the
“earthly angels, the souls of the spheres and the knowing messengers” to be
found in the world of the four elements, that is, the world of Mulk.#? In marked
distinction from this angelology, Muhammad Wafa’ elsewhere says, “Gabriel is
the Jabartit, the eye of all unseen of the Godhead . . . and Michael is the Malakiit,
the eye of all the spiritual, angelic, soulful and immaginal shapes.”* Thus the
archangels may have a metonymic function, each representing an entire realm.

A particularly interesting element of Muhammad Wafa’s understanding
of the three worlds is his description of the connections between them. In
Peripatetic psychology the five bodily senses are accompanied by a “‘common
sense” (hiss mushtarak), which is the cognitive faculty lying behind the five
senses. Muhammad Wafa’ introduces the latter as the link (barzakh) between
the world of Mulk and Malakiit. More significantly, he describes a related
link, between Malakit and Jabartt, which he calls the “common intellect” (‘ag/
mushtarak).** In a passage describing these links we read,

The possible is divided into the visible (mulki) and the invisible
(malakiit?) realms. The visible is divided into six parts: the five senses
and the “common sense.” The invisible is divided into six parts: esti-
mation (iw s), imagination, preserving, remembering, reflection and
the “common intellect.” The “common sense” is the link between the
visible and invisible. The “common intellect” is the link between the
invisible and the Jabarut.

Know that the five senses, along with the “common sense,” are
the six days in which God made creation. They are known as “days”
because they are the lights of elucidation, the clarification of vague-



Sanctity and Muhammad Wafa’ 101

ness and the revealing of the unseen. They are the keys to the heavens
and earth.

Thus, seeing (basar) is the key to the treasure-house of visible
things, and their light and elucidation. And [so are] hearing, . . .
smelling, . . . tasting, . . . touching. The “common sense” is all of these
things, their presence and preservation, in the state of the absence of
their original sources.®

Imagination is their treasure-house and the utmost occasion of
their pure form. This is the clear horizon, and the furthest Lote-tree.4¢
Thus the invisible lights [of the unseen world] are face to face with
these visible lights.

These twelve lights are the realities of the preparedness of the
tablet. All of its levels are accepting of the emanated forms from the
Pen. This is the “rational faculty” (ibW! s,41). God has elucidated this
in the transcript that is humanity. So he who knows himself knows his
Lord. He is the throne, under which is found the likeness of all things.*’

The definition given here of “common sense” is straightforward. This sense
and that of the “common intellect,” as stated at the end of the quotation, consti-
tute the “rational faculty.” The “common intellect” operates in parallel to
“common sense,” at the point between Malakiit and Jabariit. The “rational fac-
ulty,” according to Ibn Sina is the hightest part of the soul and receives from
the eternal Active Intellect.*®* However, this is not Muhammad Wafa’s final
word on the matter.

Elsewhere, to these two linking senses is added a third, the “choice con-
nection” (,lsw Lw ). This connection links Jabarit (here representing a further
set of abilities) to the absolute Necessary. This set is described not with phil-
sophical terminology, but rather with traditional mystical terms.

There are three worlds: the world of Mulk, which is a place from the
viewpoint of sensation by the five senses. The “common sense” is the
link (barzakh) between the Mulk and Malakit, which is the second
world. This is a place from the viewpoint of the intellect (Jsc), which
is the five interior senses, like estimation (i), imagination, preserv-
ing, remembering and thinking. The “common intellect” is the link
between Malakat and Jabartt. Jabartit is the third world, and is the
place of the five comprehensions* (wW>1): the heart, the fir’ad (heart),
the spirit, the secret, the unseen secret; and the “choice connection” is
the link between the absolute Necessary and Jabariit. This “choice
connection” is the Throne of al-Rahman, hidden in it by Omnipotence
and appearing from it by Self-disclosure; and it acts without restric-
tion by choice because absolute Necessity effuses from the Essence.*
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Thus the “common intellect” is the cognitive faculty behind the senses, leading
to the world of Jabarut. This Jabariit itself is then linked to the Divine by the
“choice connection”—another term Muhammad Wafa’ appears to have coined.
This connection is equated with the function of the Throne of Mercy, although
in the previous quotation it appears at a lower level. It is noteworthy that the
proviso is made that it “acts without restriction and by choice.” This is proba-
bly a nod to the Qur’anic vision of God as unfettered and omnipotent, as dis-
tinct from the philosophical vision that often denied God any choice in the
matter of emanation. Perhaps more interesting though is this term choice con-
nection. In the previous quotation we met the “rational faculty,” which seemed
to be the highest human point; yet here the “choice connection,” located beyond
a further set of (mystical) senses, seems to represent that point. This connection
functions much as the ‘agl qudsi did for Ibn Sina, an intelligence that is described
as having ready access to the Active Intellect.’! Significantly, Muhammad Wafa’s
formulation presents a dimension beyond the Neoplatonic “rational soul.” This
development (which is more anthropological than it is cosmological) shows us
where Muhammad Wafa’s true intellectual allegiance lies. That is, he is above
all a mystical writer, and thus the highest human dimensions are described
using sufi terminology. It would be fair to conclude that Muhammad Wafa’
uses philosophical models and language as far as they may be of service to him
in presenting his own mystical vision.>?

Thus this “cosmology” is not a physical model of the universe. For Muham-
mad Wafa’ the structure of existence may be made sense of in a number of dis-
tinct ways. We saw earlier in this section that the lower worlds represent possible
existence, while the upper represents necessary existence. This is a philosophi-
cal perspective, yet we also saw a theological one. There Jabariit was associated
with God’s Realities and Essence, with Malakiit presenting God’s Attributes,
and Mulk the divine Acts. We were elsewhere presented with a rather linear
prespective that simply presented the lowest world as the material realm, the
median as spiritual realm, and the higher as the divine realm.

In an alternate model of cosmology, Muhammad Wafa’ describes a universe,
each part of which has its own ruler. The focus of this model is, however, the
human form that becomes a microcosm of the larger cosmology. We are told,

The world is divided into two: the world of spirits (C' 5,1) and the world
of bodies. Then it is divided into four branches: spirits of prophethood,
angelic spirits (&5l ~1,1), spirits of jinn, and the Adamic forms. The
First Intellect is the father of the spirits of prophethood, like Adam is
the father of the human forms (zLs¥! »1), and likewise Gabriel* is
the father of the angelic spirits, like Iblis (Satan) is the father of the
Jinn spirits. All that is of human form has a prophetic spiritual form
manifesting to it and rising from it, commanding it and forbidding it,
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inspiring it, improving it and making it pious. To each Adamic form
there are two associates (.. _5), one is angelic and the other jinn-like.
These two struggle, and if the angelic triumphs over the jinn-like,
then clearness is established in the water by the falling of the sediment,
and the commanding prophetic spirit rises, and its image appears in
him/it by manifestation—Iike the shape of the seer appears in a mir-
ror. If it conquers the jinn, then its affinity is close to the angelic, but
if it is far, then it is Satanic, and muddiness prevails. Sight is then
veiled and communication is cut, for “He to whom God does not give
light, has none.” (Q.24:40) This Commanding Spirit is that which will
settle the account of the servant on Judgement Day, and will reward
him according to his acts, since, “Your soul suffices to make an account
against you.” (Q.17:14). He who knows himself, knows his Lord.>*

This model—which is perhaps as soteriological as it is cosmological—has as
its ultimate concern the fate of each “Adamic form,” that is, the individual
soul. In this system the First Intellect engenders the spirits of prophecy, which
function as warners and moral aids to the soul. Despite this help, the soul
becomes the battleground for the forces of Satan and those of Gabriel. The
final lines of this passage, evoking the image of one’s own soul standing as wit-
ness, provide a novel perspective on the oft-repeated hadith “He who knows
himself knows his Lord.” The implication is that if one wants to know God the
keeper-of-accounts, one need only know oneself.

The Teaching Shaykh and Beyond

From our discussion earlier in chapter 3, it is clear that Muhammad Wafa’s
saintly persona was well established. His position as a “teaching shaykh,” that
is, as a master who teaches mystical theory to his followers (shaykh al-talim),
is evident from his voluminous writings. As we have noted, however, Muham-
mad Wafa” himself did not place much emphasis on the pedagogical role of the
shaykh as spiritual guide (shaykh al-tarbiyya).>® Instead he seems to have nur-
tured for himself an inspired and mysterious image, one that did not much care
for the psychology of spiritual direction. Nevertheless, help for the aspirant on
the sufi way is not wholly absent in his writings. Muhammad Wafa’ was after all
striking out from the Shadhiliyya on an independent course, which necessitated
at least some attention to the development of aspirants. In the previous chapter
we mentioned the short work by Muhammad Wafa’, Magamat al-saniyya li al-
sada al-sifiyya (The Sublime Stations of the Sufis). There we saw that this work
presents short definitions of mystical vocabulary followed by cursory elabora-
tions. The tone and form suggest this is a pedagogical text, a kind of manual
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intended for the novice. However, this kind of writing within the oeuvre of
Muhammad Wafa’ is a remarkable exception. The composition in question cov-
ers only nine of the approximately three hundred folios his writings occupy.

Yet this is not to say that all of Muhammad Wafa’s writing is philosophi-
cal and abstract. At the beginning of the Sha‘@’ir al-<rfan the reader is pro-
vided with basic definitions of a number of mystical terms:

Servanthood fixes the command of Lordship. Oneness is the last level
of with-ness (ixs) . . . Humility is the quieting of the soul along the
paths of pre-existence . . . Asceticism is leaving all things (JsJ1 ) . . .
Courtesy (adab) is standing in the provisions of the moment. Cer-
tainty is the absence of indecision. Remembrance (dhikr) is the sum-
moning of the remembered . . . Perspicacity (iw! ) is the extraction of
the unseen from the seen. Extinction is consuming everything in God.
Persistence is the fixing of everything by God.>

Beyond these rudimentary pronouncements, we do find other passages that
treat some of the basic distinctions of which an aspirant should be made aware.
In the following, the categories of spiritual men are described.

For the ascetics, their sciences are embodied in their acts. For the sufis,
their sciences are embodied in their states. For the gnostics, their acts
are embodied in their gnosis. For the verifiers, their states are embodied
in their realities. Thus the ascetics find what they know by what they
do; and the sufis find what they verify by the traits they assume;>’ and
the gnostics find what they do by what they know; and the verifiers find
what they assume as traits by that which they are verified of .3

The distinctions being made here are rather straightforward, adhering to a spir-
itual hierarchy that privileges realities (haga’iq) and gnosis over temporary
states and acts. In the same line of discussion—that of the basic categories of
mystics—Muhammad Wafa’ elsewhere writes,

The face of the gnostic is a mirror of the Self-disclosures of known
Attributes. The verifier is the model of what is verified to him. And the
sufi has assumed the traits, which are attributed to the object of his
desire in sanctification. Union is the source of his perfection, occurring
only with the melting together of opposites, which is impossible nor-
mally and conceptually.®

These discussions of categories are rather brief, and they are noticeably miss-
ing the expected advice as to how the novice is to make headway on the spiri-
tual path. It seems that Muhammad Wafa’s advice, on this level, is restricted to
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making observations such as, “The knower (Ji) realizes al-Haqq from the
side of creation, but the gnostic (<,l) realizes creation from the side of al-
Haqq.”® The apparent lack of concern exhibited for the spiritual advancement
of lowly aspirants is striking—especially from the perspective of a hopeful
founder of a new sufi order.

However the case may appear, we should not be surprised that Muham-
mad Wafa’ has some interesting speculations on the deeper mystical aspects of
the subject. He characterizes the relationship between the spiritual aspirant and
the master as one of existential union. This union even comes to mirror that
between the servant and God. To start with, he ties together the essence of the
aspirant, his spiritual guide and his Lord.

He who has no teacher, has no protector; and to him who has no
protector Satan draws near.%!
He who knows himself knows his shaykh.
He who has not found his shaykh has not found his heart,
and he who has not found his heart has lost his Lord.®?

The details of the presence and function of the shaykh are also described. This
relationship is rather mysterious but seems to center on the attributes of the
shaykh. The description runs as follows,

Your shaykh is he who causes you to hear when he is silent. He
makes you oblivious when he speaks. He causes you to be lost when
he finds [God in ecstasy]; and he causes you to find [God] when he is
silent. Your shaykh is he who informs you by his speech, and he veri-
fies you by his [spiritual] state, and he establishes you by his vanish-
ing, and effaces you by his perfection.®

The point that the aspirant is existentially linked to the attributes of the shaykh
is clear. Elsewhere, Muhammad Wafa’ describes this relationship as extending
beyond the visible world. We read, “The heart of the aspirant is the house of
his teacher, and his body is his grave in which he is buried, and from which he
rises.”® This image is further developed by Muhammad Wafa’ when he con-
cludes, “He who has no son is not remembered.” The gist of the images is that
the timeless unseen spiritual presence of the shaykh is to be found in the heart
of his follower.® The connection between aspirant and shaykh is also explained
in the context of the “Oneness of Being” insight. We encountered a passage
earlier that is worth repeating here:

If you know your teacher and imam—guiding you by his necessary
divine existence, then you know your Lord, al-Haqq. Do you know
who He is? He is simply the source of your divine existence, as
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determined for you on the level of distinction of your being, by which
you see that you have no existence except Him (51 s U o5 ¥).%

Thus the guide, by his own share in necessary existence, is to his follower the
divine Presence. An individual may find the Divine in himself, but also, and
perhaps more easily, it may be accessed in certain others. It is also made clear
that knowing al-Haqq in the teacher is a specific insight, which hinges on ones
seeing that there is no real existence except in God.

In an even more dramatic formulation of the relationship of the aspirant
with his guide, Muhammad Wafa’ describes the former as a kind of manifesta-
tion of the latter. In one brief statement the follower is identified with the cre-
ative “mercy” of his master. We read, “The heart of the aspirant is a throne for
the rahmaniyya (mercifulness) of his teacher to sit upon.”” As we noted earlier
in this chapter, the creative impulse of the Divine is associated with its name
al-Rahman (the merciful); here that function is being transferred through the
teacher. This transference is repeated at a lower level by other statements
describing the aspirant as a kind of mouthpiece for communication of the
insights of the shaykh. One such passage runs: “The sincere aspirant is the elo-
quent pulpit (sbL ) whom the teacher climbs after his divesting himself of
the physical worlds (awd!Jls<). He informs, by his sincere tongue, of what he
has witnessed of the realities.”%® From this it is clear that the follower becomes
a medium for use by the spiritually elevated (or deceased?) shaykh. Further, it
seems this follower must himself have first achieved a purifying spiritual
insight. The passage ends by stating that this follower’s task is then to broad-
cast what has been communicated to him.®

It would be fair to say that Muhammad Wafa’s thinking on the “guiding
shaykh,” and advice to novices in general, is rudimentary, and does not hold
our author’s attention. Yet the idea of the spiritual function of the shaykh, and
the aspirant’s relationship to him, received substantial reflection. It should be
no surprise to find Muhammad Wafa’ at some point referring the question back
to the imanent existential divine Reality of creation. In this context the shaykh
serves as simply one of a number of possible divine Self-disclosures. Thus, to
know the shaykh is to know the Lord. More intriguingly perhaps, Muhammad
Wafa’ also describes the transference of spiritual insight from the shaykh to the
aspirant and emphasizes the latter’s central function as an inheritor, as it were,
and as a transmitter.

The Muhammadan Reality and the Pole

Central to the philosophy of Ibn ‘Arabi was the existential position of the prophet
Muhammad. In his cosmic function, the Prophet operated essentially as the First
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Intellect, that is, the first in creation, from which all else is derived. Ibn ‘Arabi
himself equates this First Intellect with the Muhammadan Reality (hagiga
Muhammadiyya).”® In a brief definition of this term, al-Qashani tells us, “The
Muhammadan Reality is the Essence in its primary individuation,”' for it con-
tains all of the Beautiful Names and is itself the Greatest Name.”’? Muhammad
Wafa’, in his own writings, does not deal with the term hagiga Muhammadiyya
directly; however, he does seem to apply the equivalent concept to his own per-
son. He recounts: “Al-Haqq said to me, “You are the elite, to you is the measure
(1) of all things, yet you have none with Me; for none contains Me other than
you, since there is nothing like you. You are the source of My Truth [in creation]
and everything is a metaphor (=) for you. I am present in the truth and absent
in the metaphor’.”7 It is clear from this that Muhammad Wafa’s understanding
of his own spiritual authority accorded him an exceptional position. Just as the
Muhammadan Reality functions as the “primary individuation,” so this elite fig-
ure is at once distinct from, yet the source of, all creation.

Tied to the idea of the Muhammadan Reality, for Ibn ‘Arabi, is the concept
of the ‘perfect human being’ (insan kamil). The difference between the two
figures of the perfect human and the Muhammadan Reality is often hard to dis-
tinguish, since they perform the same intermediary function between God and
creation.” Al-Qashani describes the perfect human being as the realization of
the Divine in creation. He defines the “Divine Form” as, “The perfect human
being, who has verified the realities of the Divine Names.”” This description
points to the central role of this figure in the generation of the created entities,
which are the realities. Elsewhere al-Qashani describes the perfect human as
the intermediate realm (barzakh) between the necessary and the possible, that
is, between the Divine and creation.’ In a dramatic account of the created
world, Ibn ‘Arabi touches on the centrality of this perfect human being. He
compares the rational soul’s function within an individual to the role played by
the perfect human in the cosmos. We read,

The angels in respect to the whole cosmos are like the forms manifest
within man’s imagination, as also are the jinn. So the cosmos is a
great human being only through the existence (wujiid) of the perfect
human being, who is its rationally speaking soul. In the same way the
configuration of the human being is a human being only through the

rationally speaking soul . . . The soul of the cosmos, who is
Muhammad, achieves the degree of perfection through the comple-
tion of the divine form . . . and in the subsistence of the cosmos
through him.”’

In this image, Muhammad is the soul, the essential reality, of the body that is
creation. Muhammad Wafa’ does not take up the same imagery, but not sur-
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prisingly, he does echo Ibn ‘Arabi’s understanding of the perfect human being.
From the Nafa’is al-irfan we read,

That which is described by the Attributes of the Essence is the Great-
est Name in the horizon of the Beautiful Names. It is the loftiest like-
ness in the world of Jabartt, the prior (3L.) and the eternal (a,3) in
the world of Awe. It is the encompassing spirit in the world of com-
mand, which is the holy Spirit in the world of Malakut and the origi-
nating (!5) reality in the world of creation. The perfect human being
is the effuser of forms (=)l ,5L23) in the world of becoming. “And to
Him all matters return.” (Q. 11:123)78

In this passage Muhammad Wafa’ begins by pointing to the zenith of the
unseen, the Greatest Name. This Name includes, and is somehow a reflection
of, the named entities at lower levels. To this creative cosmic scenario—one
we have discussed above—is added the perfect human, who is the provider of
the forms that will receive the divine creative Command. In this sense, every-
thing is to be understood as returning to God.

In chapter 1, during our discussion of Ibn ‘Arab1’s diwan, we saw that the
supreme figure of the saintly hierarchy was the pole (qutb). To this figure is
attributed an unsurpassed role in the cosmos, being the temporal embodiment
of the spirit of Muhammad (rith Muhammad).” In the writings of Muhammad
Wafa’ the hierarchy of saints does not receive a great deal of attention. The dis-
cussions of the pole show that our author assumes a prior familiarity with the
diwan as understood by Ibn ‘Arabi. Shaykh Wafa’s presentation of the pole is
comparatively rudimentary, simply stressing this figure’s role as a locus of
divine Effusion. To start with, we are told that the pole, along with other elite
figures of the hierarchy, are found in God. We read,

In the Name of God the Merciful, the Compassionate. “There is noth-
ing like Him; He is the All-hearing and the All-seeing” (Q. 42:11). In
Him are the pole, the imam, the sucour (ghawth), the solitary (fard),
the khalifa, and the verifier (muhaqqiq). Those beneath, like the pegs
(awtad) and the substitutes (abdal), the nobles (nujaba’ ) and others,
exceed in numbers, and they persist in secrets.%

No substantial discussion is provided of these lesser figures. Rather the focus
becomes the pole. We are told later in the Nafa’is al-<rfan that the qutb is the
vehicle for God’s creation and command:

The heart of the pole is the Greatest Name of God; and His Face is
His most noble Essence, by which is established creation and [divine]
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Command, and it [the heart of the pole] is the axis of the secret and
notoriety. “And all of the hearts of humanity are between two of His
fingers, like one heart.”® They are His speaking tongues and His
truthful words and His rending and repairing pens.%?

Thus the Face of God is extended into creation and Command takes, in its
loftiest form, the shape of the heart of the pole. (As was noted above, the
Greatest Name may be equated with the Muhammadan Reality.) This point is
recast by Muhammad Wafa’ in terms that draw a striking picture of the pole as
the agent of divine effusion. We read,

The pole is a substitute (badal) for the name “Allah”; he is the pre-
server (,.) of the names of descent, like the Name of God is the
Preserver (..¢) of the names of the Sublime. And as God has ninety-
nine names, likewise the pole has ninety-nine names. Every one of his
names is the eye of His Unseen and the apparent of His Hidden, and the
Face of his Essence, and the Self-disclosure of His Names and Attrib-
utes. So he who knows him knows God’s Presence, but to he who
denies him [we say]: “There is no power or strength except in God.”3

The parallel between God as the Preserver and the pole as preserver is not
developed in the manuscript beyond this statement, but the implication is that
God’s ninety-nine Names are somehow mirrored by the pole’s ninety-nine
names. The last sentence in the passage ties knowing “him,” the pole, to know-
ing the divine Presence.

From these brief treatments of the pole and his associates, we see that the
function of the Muhammadan Reality is born by either the perfect human
being or the pole. As we noted, the pole has ninety-nine names by which he
preserves creation, and the perfect human is he by whom these forms are
effused. The figure of pole will reappear in the following section on waldya.

Sanctity, the Renewer, and the Seal

In earlier chapters we explored the parameters of the idea of sainthood accord-
ing to Tirmidhi, Ibn ‘Arabi and the early Shadhiliyya. It is with these models in
mind, along with the observations above on various mystical figures, that we
now move forward to consider Muhammad Wafa’s teaching on waldya. One of
the first things to be noted here is the absence of a fully self-consistent doc-
trine. In the teachings of earlier figures we have been able to sketch the outline
of a doctrine, but in the writings of Muhammad Wafa’ things are not so tidy. In
fact, there seem to be three different treatments of waldya. The first we may
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call the more “traditional” treatment, reflecting the simple position of the saint
as closer to the divine source than others (what was described as qurba in the
early Shadhiliyya). In the second type of discussion Muhammad Wafa’ pres-
ents a walaya that more closely follows Ibn ‘Arab1’s positions on the superior-
ity of prophethood over sainthood, and the (perhaps awkward) case for the
reverse. The third kind of discussion of sainthood is one that contains an ele-
ment of the apocalyptic. Here Muhammad Wafa’ introduces the idea of the
“Renewer of religion at the start of each century” (fajdid) into his doctrine of
waldya, and hints at his own central role in the approaching apocalyptic drama.

The most elementary treatment of waldya according to Muhammad Wafa’
may be found in statements like the following, “The prophets are the risings of
the Truth (haqq), and the saints are the settings of the secrets of Reality
(haqiga), the sources (‘uyin) of His Mercy, and the unseen of Divinity.”$ This
contrasting of the clear role of the prophet with the hidden secrets represented
by the saint is rather straightforward. In the Kitab al-azal we are provided with
definitions of saint and sainthood that may also be considered basic. In a sec-
tion entitled “On the Realization of the Circle of the Saint” we read,

Walaya: The special shared responsibility in the Essence, neces-
sitating vision and elect governing.

Wali: He who is entrusted with the command of his patron, and is
entrusted with his own command, because it is wholly from it [i.e. the
patron’s command].

Comment: The special wali is the face of the Essence, which
visions do not perceive; and to him turn the faces from every side;
and with him all the utmost degrees are reached.®

Thus sainthood itself includes an essential rapprochement, which entails mys-
tical vision and authority. This may be understood as a short description of the
positive content of sainthood. Following this, the notice of the saint as the
medium for God’s command recalls the hadith in which God says of the elect
servant, “If I love him I am his hearing by which he hears and his sight by
which he sees.”% Muhammad Wafa’s final comment adds a dimension that is
roughly equivalent to the waldya kubra we saw earlier in the Shadhiliyya. In
this dimension the special saint plays a mediating role between the Divine and
creation.

A basic distinction between walaya and risala is also presented, which
serves to underline the view that sanctity is the improvement of an individual,
while prophecy and mission are offices dispensed by God to appropriate people.
Note the categorical distinction being made in the following passage:

Risala (mission) occurs by descent from the presence of necessity to
the presence of possibility, as “The Faithful Spirit came down to your
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[Muhammad’s] heart.” (Q. 26:193-194). Walaya is ascension from
the presence of possibility to the presence of necessity by the sign of
“Praise Him who took his servant on a night-journey” (Q. 17:1); for
God sent down a message to the servant, and the servant ascended to
his Lord in walaya.¥

The distinction presented here is one that juxtaposes the downward movement
of risala with the upward rise of walaya. Each movement may stand on its
own as a definition, but the two may be connected—at least according to this
statement. The reference to a “night-journey” recalls the event of the Prophet’s
having been raised through the heavens to God’s presence. This example
includes both the element of the chosen prophet and the rising saint. This is
followed by the final line, stating that God sent down, while the servant rose
upwards. The walaya presented in the above quotation, when viewed on its
own, also clearly reflects the early Shadhiliyya notion of walaya kubra.

Elsewhere, this walaya kubra reappears, but with an elevated status
approaching that of the Muhammadan Reality. In the Nafa’is al-irfan one
lengthy passage opens with a description of the generation of existences by the
absolute Intellect and the Spirit of Command. It goes on to trace the descent of
the Secret of Grace through revelation (wahy) into humanity. The pivotal
importance of the Prophet’s night journey is asserted:

When he travelled by night to Him within two bow’s-length, “and He
inspired him” (Q.53:10) with existential knowledge, [his] pre-exis-
tence was enroled in his everlastingness, and his singleness was hid-
den within His oneness (s4~1), and all the monads (s\-7) were turned
away from the single (.~I;) by the One (u~1); and so the tongue of
waldya kubra recited: “He is the One God, the Eternal not begotten.”
(Q. 112:1-4)88

This passage is dense to the point of obscurity, and the manuscript copies do
not inspire confidence. However, we can make some observations. The one-
ness of God is certainly the gist of the communication to Muhammad, but the
more significant point for our discussion is the use of the phrase “tongue of
waldya kubra” in reference to the Prophet.® This description fits well into the
model of the special saint, as described above. This same passage goes on to
speak of Muhammad’s prophetic function and to describe his state as the Seal
of sainthoods: “The human secret (islu! 5,,.) and the silent reality (iisi-
iy,8.)% appear in every secret, and are included in every knowledge which has
neither been known nor taught until the Seal of sainthoods; and the fixing of all
the tidings are deposited in trust with him; and faces turn to him from all
directions.”! Here the Seal of sainthoods seems to function as the Muham-
madan Reality; that is, he is the central figure in the realization of the secrets
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and realities hidden in all knowledge. Distinct from the Muhammadan Reality,
however, this portrait of the Seal of sainthoods emphasizes his role in esoteric
knowledge over his role in the dynamic of creation. Further along in this pas-
sage we also find reference to a “Khadir-ian” sainthood, which is established,
along with prophecy, among the Jews (Isra’iliyya) by the hidden Spirit.

Quite a distinct discussion of wal@ya is presented when Muhammad Wafa’
takes up the issue of ranking among mission, prophethood, and sainthood.
Here we can see clearly our author functioning as the inheritor of Ibn ‘Arabi.
As we saw in chapter 1, Ibn ‘Arabi made the innovative claim that prophet-
hood and mission are superior to walaya, when they are present in different
people, but waldya is superior to the other two when they coexist within one
individual. The logical difficulty in sustaining this position aside, for our pur-
poses the significance is that it reappears as an important element of Muham-
mad Wafa’s teaching. We note first a description of two orders, that of “sciences
of presence” and that of “religious sciences,” each of which provides a differ-
ent perspective on the three entities risala, nubuwwa, and waldya.

Know that polehood is of two kinds: polehood in the sciences of pres-
ence (isd k), and polehood of the religious sciences (4> aske). The
difference between the two is that the first occurs by the instructing
sciences (i, ay) and the latter by the commanding sciences
(4445 a5ke). Each one divides into three levels, waldya, nubuwwa,
and risala; but in the [sciences] of presence, the [order] is reversed
because the first in the religious [sciences] is he who befriends God
by [following] His commands, and His prohibitions. Yet, in the [sci-
ences] of presence the saint is he whom God befriends, whether it be
by the Essence, “If I love him I am him,”®? or it be by the Attributes,
“If T love him I am his hearing by which he hears and his sight by
which he sees,” or it be by the Acts, “Do what you will, you are for-
given.”? The union between all these [aspects] is an unattainable per-
fection (4,4 ¥ JWS). The prophethood of presence and the religious
mission move in the depths of spirituality at the level of Majesty with
the movement of He-ness. And God knows well the secrets of the
hearts. If this is understood, then [so is] the difference between the
Misawiyya and the Khadiriyya.**

Thus are presented two distinct perspectives: one mystical (Khadir-ian), and
one exoteric or literal (Moses-ian).”> The height of the first perspective is
waldya, because it is the saint who is befriended by God essentially, by
Attribute and by Act. This priority is reversed in favor of the messenger when
the second perspective is adopted. This perspective values more highly he who
follows God’s exoteric commands and prohibitions. The comparison of the
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“prophethood of presence” and the “religious mission” among spirituality,
with Majesty among He-ness seems to be an effort to underline their impor-
tance as the visible face of their perspectives in the realm of spirituality. In
other words, nubuwwa laduniyya functions as a name or attribute that serves to
conceal its essence in the realm of spirituality; the same function is in effect for
risala diniyya.®s Although it is not clear what we are supposed to make of the
“spirituality” mentioned, it is certain that Muhammad Wafa” wants to under-
score the Magisterial function of nubuwwa laduniyya and risala diniyya. This
function is characterized by an authority that veils an intimate hidden interior.
Thus in the realm of spirituality, we are perhaps to understand the nubuwwa
laduniyya as specifically an external figure in the spiritual realm (as opposed
to the essential waldya ), and the risala diniyya as authoritative reality, superior
to waldya from the exoteric perspective, even in the domain of spirit. However
we read the details of the passage above,’” the essential point is that this discus-
sion is an effort to recognize the differences between the esoteric and exoteric
conceptions, without subordinating one perspective to the other. The union of
these two perspectives, after all, is a heretofore “unattainable perfection.”

This two-sided model is elsewhere taken up with the distinction being made
between exoteric waldya and esoteric waldya. Again, sainthood, prophecy, and
mission are to be found in reverse priority. We are told,

Waldya has an interior and an exterior. Its external is the enabling of
the servant to befriend God, to obey His command and His proscrip-
tions, and to follow His Wish (Lo ). Prophethood is above the level
(4x,3) of waldya, and risala is above this. God selects the prophets for
information about, and acquaintance with, the things of the unseen
and that which is unveiled of the Malakut. Also, God has helped the
messengers by the descent of the Holy Spirit and the aid in wisdom
and power to call [people] to God, and the evidentiary miracles
(mu9izat), and the external proofs, etc. But as for waldya batina, it is
that by which God befriends His servant in his essence, and informs
him about Himself, concerning the hidden of His Names and Attrib-
utes. He places him in the sacred domain of His Self-disclosure. He
takes him from himself and extinguishes him from himself and makes
him persist in Him, so he is not him, but only Him. This waldya is
what Muhammad ascended to when Gabriel left him at the furthest
Lote-tree; He was through it [waldya] at a distance of “two bows’-
length or closer.” Prophethood, from this perspective, is below (ss)
the station (maqgam) of his walaya, and risala is below the station of
his nubuwwa. And walaya, nubuwwa and risala are in the world of
power (qudra), by this Rule, according to this hierarchy (c.s5); the
first is by existence, while the second is in potential.”®
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So in the first order, that of exterior sanctity, the hierarchy is topped by the
messenger who has been granted help from the Spirit, success calling people to
God, and proof of his status in the form of miracles. Below this are the
prophets, who benefit from insight into the unseen. The lowest are the saints
(here equivalent to the pious), who attain their position by following the divine
Command. The interior, or esoteric, waldya is described as the result of one’s
extinction in, and essential identification with, God. The passage goes on to
assert that this walaya was attained by Muhammad and that his prophethood
and mission were thereby subordinated within him to walaya.”

Turning to Muhammad Wafa’s third distinct treatment of waldya, we
notice connections between the Seal of saints, the cyclical Renewer of reli-
gion,'® and the end of time. A picture emerges in which the Seal—as opposed
to sealing general wal@ya or Muhammadan waldya, according to Ibn ‘Arabi—
in fact marks the end or fulfilment of the “word.” This word itself is presented
variously as “tidings” or as revelation.

Muhammad Wafa’ mentions briefly the Seal of sainthoods. We are told
that as the divine Word is sincere and just,

The words complete in justice and sincerity are the beauty (.>) of
the word of the Spirit in the world of Jabariit; and the word of Gabriel
is in the world of Malakt, and the word of Adam is in the world of
Mulk, and the word of Jesus is in the world of prophethoods, and the
word of Muhammad is in the messengerhoods; but the unifying word
of words (oWSW Ll LIJ1) is that of the Seal of sainthoods from the
illiterate community, who ascertains God by divine Secrets. “And to
Him return all things, so worship Him and put your trust in Him.” (Q.
11:123)101

This use of “word” (a term associated with divine creativity) is interesting
inasmuch as it functions below the realm of Jabariit as a lesser creative force.
Particularly notable in the passage is first mention of Muhammad as informing
risala yet in the next phrase pointing to a different figure as the union of this
and all words. Apparently Muhammad (at least in that particular form) is not
this unifier, and thus not the Seal of sainthoods. What are the possibilities
when we consider the identity of this Seal? One might argue that the Muham-
madan Reality or the Perfect human being already serve this function. This
may be true, but we would be seriously diverging from the use of the term Seal
of sainthood if we were not to seek to identify the holder of the station. The
fact is that Tirmidhi, Ibn ‘Arabi, and Muhammad Wafa (as noted above) con-
sider this figure to be much more tangible. Further, if our writer had intended
the cosmic Muhammad as this Seal, we might expect some clearer allusion—
something to differentiate him from the “Muhammad” just mentioned. It thus
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seems unlikely that this Seal of sainthoods is a synonym for the Muhammadan
Reality. Thus the field of candidates for Sealhood is narrowed down to Ibn
‘Arabi and Muhammad Wafa’ himself. Since Ibn ¢Arabi is never mentioned in
the writings of Muhammad Wafa’, it would be willful to insist that he is the
unnamed Seal. Discussions elsewhere will point instead to Muhammad Wafa’.

The hadith of the “Renewer of religion” appearing every century itself
reappears on a number of occasions in Muhammad Wafa’s writings. In the fol-
lowing he not only cites the hadith, but he also adds to it:

“God causes to appear at the start of every century a man by whom
He renews this [Islamic] religion.”'> This is the believer whose heart
has embraced Reality through a gnosis of which all else is incapable.
“My earth and My heaven do not embrace Me, but the heart of My
believing servant does embrace Me”'%3. . . And he belongs to both the
most important shaykhs of his time and the nobles of his era. And
with this appearance at the start of each century, each one [of these
Renewers] has in his time seventy-thousand guiding signs (a3<!) and
rising lights of emulation. By this is understood the secret of the
Seven oft-repeated.!** “Truly God has seventy-thousand veils of light
and darkness.”1%3

Here the Renewer is described as being chosen from among the important fig-
ures of his time. One particular benefit of his appearance is an understanding
of the Seven oft-repeated, in other words, revelation. According to the claim of
the first hadith noted, a renewer will appear each century. Since our author was
born at the start of the eighth century Hijr1, there would have been seven or
eight of these Renewers to appear.

For Muhammad Wafa’ the number seven recurs, being completed by an
eighth. In the following passage he sets up groups of seven (e.g., Attributes,
prophets, centuries) to be sealed by an eighth. We are told that,

When there were seven days, God struck a similitude of the Seven oft-
repeated which are the Self-disclosures of the Attributes of the Essence.
These are Life, Knowledge, Power, Will, Hearing, Seeing and Speak-
ing. Then [He struck] the great Qur’an and the Self-disclosure of the
Essence, to which refer all the Names and Attributes. Then the eight
throne-bearers descended . . . to the seven heavenly received com-
mands . . . and descended in [the missions of] Adam, Noah, Abraham,
Moses, David, Sulaiman and Jesus. [The throne-bearers] then appeared
in Muhammad, and he is their “day of Assembly”!% and the arrange-
ment of their affair. Then they turned towards the ummi community
and the Ahmadi milla,'” by virtue of the tradition, “God dispatches at
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the start of every century a man by whom He renews the religion of
this community.” This is the reality of the polehood, up to [the year]
800. The uniting eighth appears as . . . the seal of the Seven oft-
repeated, the organizer of their realities among both concrete and
abstract things, from the wmmi community and the Muhammadan
Ahmadi milla. [This unifying eighth, being himself] the great Qur’an,
[is] known as “In the Name of God the Merciful, the Compassion-
ate.” And “this is the Day of Assembly of which there is no doubt”
(Q. 42:7) or denial. “This is the day for which mankind is gathered
together. That will be a day of Testimony.” (Q. 11:103)108

This passage is rather dense, but the theme of the completing eighth is evident.
First the Seven oft-repeated gives rise to seven divine Attributes, to which is
added the great Qur’an.!® Then the eight throne bearers descend to the seven
prophets.!® This descent is completed by their reaching Muhammad, who
marks their end as the “day of Assembly” marks the day of Judgment for
humanity. At this point Muhammad Wafa’ introduces the hadith of the Renewer
of religion. He states that polehood in this era—up to the year 800—will be a
completion of the Seven oft-repeated. The next line strikingly identifies the
Seal as the great Qur’an (symbolized as: In the Name of God the Merciful, the
Compassionate)."" In this passage the entity of the Seven oft-repeated (usually
understood as the Fatiha) functions as a principle of divine Self-disclosure.
This Self-disclosure, in the form of the throne bearers (who are to be under-
stood symbolically as the Seven “bearing” the Attributes of the Essence) awaits
this seal. Muhammad completes the seven prophets, a notice of his role as Seal
of the prophets. The Seal of the Seven oft-repeated is an unnamed figure pres-
ent at the year 800.!> Although the figure promised in the hadith is simply a
Renewer, according to Muhammad Wafa’s calculations, the cycles are about to
reach their final stage.

This cyclical Renewer of religion appears elsewhere, conveying much the
same finality. We are told that the Prophet is the union of all prophetic tidings.
This function is compared to the final Renewer, who is the abode of the Great
Tiding. The text runs,

The abode of each tiding:'!* Since what is announced is fixed, then
Noah is the abode of what Adam announced; and Abraham is the
abode of what Noah announced; and Moses is the abode of what
Abraham announced; and Jesus is the abode of what Moses
announced; but Muhammad is the abode of them all. Likewise the
men dispatched at the start of each century, who are the abodes of the
Muhammadan tidings. The master of the eighth time is the Seal of the
age, and the source of total union, the abode of the Great Tiding (cf.



Sanctity and Muhammad Wafa’ 117

Q. 38:67), which is called “In the Name of God the Merciful, the
Compassionate.” !

Here is set up a continuum from Adam, down through the prophets, to the Seal,
who is the Word of revelation. Again Muhammad is the completion of prophet-
hood."5 Further down the chain are the Renewers, who as the “abodes of the
Muhammadan tidings” clearly function as the great saints. The final, and
eighth, master is the Seal, who is identified as the abode of revelation. Distinct
from Ibn ¢Arabi’s doctrine of waldya, which posits a general and a Muham-
madan Sainthood, this system presents three tiers (or perhaps ages). As we
have seen in this and earlier passages, Muhammad Wafa’s Seal is clearly asso-
ciated with the revelation of God’s Word, that is, His final Word—as the year
800 approaches.

Al
S

Our investigation of Muhammad Wafa’s teaching on waldya leads us to a
number of conclusions. The concept, from Ibn ¢Arabi, of the ranking of the
messenger, prophet, and saint being reversed in the single person of Muham-
mad is not only taken up by Muhammad Wafa but also expanded upon. We
saw that he presents an interpretation that uses two perspectives—one of exo-
teric sanctity, the other of esoteric sanctity—to make two different hierarchies
possible. Yet, the most significant observation is that of a picture of three tiers.
The first is the prophetic Seal Muhammad, the second is the progression of
Renewers; and the third is the Seal of the Word, who completes the cycles of
renewal. For the purposes of this study we may make some functional compar-
isons. It seems that for Muhammad Wafa’ the tier of the Renewers plays the
role General prophecy (nubuwwa ‘@amma) plays for Ibn ‘Arabi. Of course, Ibn
‘Arab1’s conception extended to humanity in general, whereas Muhammad
Wafa’s renewers are utterly Islamic. Nevertheless, this General prophecy, like
the role of the Renewers, serves to extend the possibility of spiritual authority,
beyond the age of messengers and prophets, into the era of post-Muhammadan
saints. It should be added here that the Greater sainthood (wal@ya kubra) of the
early Shadhiliyya plays a similar yet less clearly defined role. On the question
of Muhammad Wafa’s Seal of the age, this figure most closely approximates
Ibn <Arabi1’s Seal of General sainthood (walaya ‘Gmma), who more specifically,
is the apocalyptic figure Jesus. This comparison is somewhat forced, however,
since Muhammad Wafa’s Seal of the age completes all sainthoods—sainthoods
that for Ibn Arabi would be distinguished as either general or Muhammadan,
thus each receiving its own distinct Seal. For Muhammad Wafa’ the final Seal
is not Jesus, but rather it appears to be himself.!¢






Chapter 6

Sanctity according to ‘Al1 Wafa’

The medieval Egyptian intellectual milieu in which the Wafa’s functioned has
yet to be reconstructed in detail. As for ‘Ali Wafa’ personally, it will be seen in
the following discussion that he was well versed in mystical thought—from
the early Shadhiliyya, the Akbarian school, and the classical sufis. He was also
trained in kalam (theology), as the various discussions below make clear. His
able handling of concepts such as the ‘senses’ and the ‘intellects’ signals a sub-
stantial training in philosophy. Further, his reference to the biology of pregnancy
suggests a basic grasp of the science of medicine. These observations are per-
haps not surprising since our subject was from a well-established family. An edu-
cated man of the medieval Islamic world would normally have been exposed to
the principal sciences as they existed in his day. However, the distinct presence
of a pro-Alid sentiment in ‘Ali Wafa’s speculations on sanctity demonstrate an
openness to non-traditional Sunni sources. Of course Cairo was the cosmopoli-
tan hub of the mediteranean Muslim world, where ideas circulated rather freely
among the learned classes. It is in this milieu that ‘Ali Wafa’ came into contact
with not only the school of Ibn ‘Arabi, but also a pro-cAlid perspective, or at
least an intellectual perspective that felt free to avail itself, mystically and
philosophically, of what it found most compelling in the Shi tradition.

In this chapter we shall explore ‘Ali Wafa’s thinking with particular
attenttion to his theory of walaya. As his father did, ‘Al1 lays the existential
groundwork through a discussion of the unity of God, creation, and Divine
Self-disclosure. In brief, his position is that existence is at once unified in God
and subject to the differentiation of creation but that the mystic vision holds
both perspectives simultaneously. This existential tension reappears in his dis-
cussion of the role of the teacher, who functions for the aspirant as a mediator
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between contingent and necessary existence. These discussions are interesting
in themselves, but they also contextualize ‘Ali’s complex elaborations on
sanctity. It will be seen from his distinction between sainthood and prophecy
that one perspective may encompass both elements. The nature of the mysteri-
ous figure al-Khadir is important here. Our discussion ends with ‘Ali’s explicit
treatment of sainthood, and his effort to identify himself and his father within
this mystical universe.

Divine Oneness, Self-disclosure, and Creation

In the previous chapter we saw that Muhammad Wafa was not without his crit-
ics. Al-Sakhawi had pointed to what he saw as an excessive blurring of the
existential line between the Divine and creation in the writings of both father
Wafa’ and son. Polemics, and more often principled criticism, have been a his-
torical reality for most branches of sufism from early on in the medieval
period. Ibn al-Jawzi had (d. 597/1200) ridiculed the miracles of a number of
so-called saints in Iraq,! and the Syrian doctor of law Ibn Taymiyya (d.
728/1328) criticized a number of practices, in particular that of shrine visita-
tion.? Yet critics could also come from within. The sixteenth-century biogra-
pher al-Sha‘rani, clearly an ally of saints and sufism in general, mounted his
own criticism of one aspect of ‘Alt Wafa’s teaching. In what is his largest entry
on any one figure in his al-Tabaqat al-kubra, al-Sha‘rani stops to challenge a
passage he has quoted from ‘Ali Wafa’s Wasaya. The lengthy quotation pre-
sented emphasizes the unity of the Creator and creation. We are told that “He
[God] is the essence of all that is existent, and everything in existence is His
Attribute.”? Further, there is nothing to the plurality of these existents, since
their single shared existence is their only reality and essence. Discussion then
turns to creation itself, saying the first thing in existence is not these existents,
but rather it is their ordaining (tagdir). This ordaining is, from their perspec-
tive, preexistential. Thus there are two phases of the creative movement, one is
ordaining while the other is a bringing into tangible physical existence. The
first is a descent of existence to a station that has no existence, while the sec-
ond is the descent of that which has no existence onto the station of existence.
The various ordainings may also be thought of as the descent of metaphysical
existence (i.e., that of degree, attribute, meaning, truth, etc.) It is according to
these metaphysical existences, and specifically the essences thus constructed,
that the particulars are engendered.* To this al-Sha‘rani appends the following
statement: “All that is in this utterance is based on the school of Absolute One-
ness (wahda mutlaga).” This is a rather striking charge to level, since the term
Absolute Oneness is certainly meant to indicate an extreme form of identifica-
tion of the Creator with creation. The accusation is not categorical, however,
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since al-Sha‘rani goes on to say that the rest of ‘Ali Wafa’s writings do not
demonstrate this excess.® However, it seems that al-Sha‘rani is not being quite
honest here. The quotation he provides does begin with a comment stressing
the Absolute Oneness perspective, but the subsequent discussion—also
appearing in al-Sharani’s epitome—of the processes of ordaining and coming
into being, certainly nuances the Absolute Oneness position first established.
The objection may be in fact to the vocabulary used and not the overall posi-
tion taken. Al-Sha‘rani may have been nervous about the bold identification of
God with existence, and the use of “Attribute” as synonymous with creation
would have made him uncomfortable. Of course al-Sha‘rani does not want to
place ‘Al Wafa’ once and for all in the camp of Absolute Oneness, yet he does
feel it necessary to challenge that position when it does emerge. This appears to
be an exercise in attacking a straw man for the benefit of a suspicious audience.

Despite the insincerity of al-Sha‘rani’s comments, the subject matter remains
important for us. In what follows, we shall look more closely at ‘Alt Wafa’s
position on Absolute Being and Self-disclosure. It will be seen that al-Sha‘rani
certainly could have done a better job of analysis than he did with the above
comments. Although we may not say that there is a consciously distinct philoso-
phical doctrine of Existence in the writings of ‘Ali Wafa’, a survey of statements
on the subject makes it clear that he holds an understanding of the Oneness of
God and creation, and yet points to a differentiation within this Oneness. We
will see also that he offers a synthetic understanding of the two perspectives,
which encompasses both at once. It is significant that ‘Al1 Wafa’s teachings on
this subject employ the vocabulary of existence (wujiid) much more often than
his father did. We noted in the previous chapter that Muhammad Wafa’s doc-
trine of sanctity and spiritual guidance hung on this existential framework, and
we shall see that ‘Al1’s does likewise.

‘Ali Wafa’ makes a number of statements that emphasize the single nature
of God and creation. We read, for example, “He encompasses all, as if He were
a sea and they [the entities] are His waves; that is, He is the reality of every-
thing and the essence of everything, and everything is He Himself and His
Attribute.”” From this perspective, there is no independence for either the Cre-
ator or creation. Thus acts such as prayer, which seem to hinge on a distinction
between servant and Lord, are in fact a Self-reflexive act. We are told, “Noth-
ing trully thanks God except God; the servant is powerless to do this.”” Else-
where we read that the only true praise of God is from God Himself: “Every
seeker simply seeks al-Haqq; sometimes he reaches that object in truth, so he
worships Him by an unveiling, and sometimes he reaches it by imagination
[only], so he worships Him through a veil. Thus no worshiper truly worships,
except God [Himself].”” The implications of this oneness also apply to cre-
ation. The truths that gifted souls may attain are themselves indistinguishable
from those souls: “The gnostic is the source of his gnosis, the verifier is the
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veracity (haqiga) of what is verified to him.”'? Thus, with the truth and the
searcher being of the same nature, ones search is self-referential, not requiring
anything beyond this oneness.

This perspective of Oneness is also expressed using the vocabulary of
being. If God is in the end the only reality, He is also the only true Being. Thus
we are told that the perfect understanding of creation is one that sees the Divine
behind it at all times. ‘Alt Wafa’ writes, “He who witnesses the All-holy as the
existent of [all] matters simply witnesses perfection in existence.”!! Elsewhere
we are told that God is the essential existence of all things in creation.

God is your existence with regard to your essence, while you are His
existence with regard to His entity (‘ain) . . . He is the essential Exis-
tence determined [specifically] in all existants. All things are His
Attributes and Names; and by virtue of [essential Existence’s] divine
level, the order of [common] existence functions properly, and its
standing is completed at every level according to its [that level’s]
due.'?

Thus the essential existence of created things is God. Yet from the perspective
of the Divine this creation is only an external form. For the created, however,
this existence is essential. God/existence may extend into creation, but His/its
presence there is only His/its external aspect—His Attributes and Names.
From the perspective of this aspect itself, this extention is whole and essential.

This existential model may also be approached from the individual’s per-
spective. ‘All Wafa’ tells his reader that the existence of all things is identical to
his or her own. He says, “If the existence of all is your own existence, then
the “all” is from Him to you and by you.”!? This individual’s existence, as he
experiences it, is the “all.” Even the Divine, as it can be known, is from this
existence. We read,

Your existence is your Lord by its lordship, and your God by its
divinity, and your Merciful by its mercy. And the same is applicable
by analogy to all meanings and attributes. Sometimes [your exis-
tence] appears to you by virtue of those levels, or some of them in
your perception, from a perspective by which you see them as you;
and thus you see it [the Lord, God etc.] by them [lordship, divinity
etc.] [as] your existence. Sometimes [your existence appears] from a
perspective by which you see them [lordship, divinity etc.] as other
than you; and thus you see it [the Lord, God etc] by them [lordship,
divinity etc.] [as] the existence of other than you. In reality it is only
your existence, since existence—why, how or wherever it appears—
only appears to you because it is your own existence. You do not grasp
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this nor anything else except by the fact that it is your existence which
you have grasped.'+

Despite the heavy reliance on pronouns in this passage, the point is clear. The
individual’s experience is limited to his own sphere of finite existence.!> Thus
“God” for him is simply the divine element of his own existence, or in other
words, his “God” is only present to the degree that his existence can portray
Him according to its limited divinity. This experience may occur from two per-
spectives, either one that sees God through its own existence, or one that sees
Him through what is understood to be the existence of another. These two per-
spectives, however, are also both within one’s sphere of limited existence. The
passage concludes by pointing out that understanding is, in effect, simply the
exploration of the dimensions of one’s own existence.

From these quotations scattered throughout the writings of ‘Ali Wafa’, we
see that the concept of ‘oneness’ has more than a single dimension. The first,
and most obvious, is that of the Divine as source of all creation.This may be
looked at from the prespective of the Creator or creation. For the latter, this
reality means that in knowing oneself one knows all else, including the Cre-
ator. We saw also that this doctrine may be expressed in terms of existence.
Here God is in creation as its existence. From the Divine perspective this is
necessary Existence, but for creation, the existence it knows is only contingent.

Although we have here focused on the “oneness” statements, we must also
take into consideration the related element of Self-disclosure (tajalli). As we
saw at the start of this discussion, the degree of existential independence
accorded to creation is important. An utter denial of creation’s existence would
lead to charges of pantheism. In the previous chapter we noted that the most
famous figure associated with this school of wahda mutlaga was Ibn Sab‘in.!¢
For <Al1 Wafa’, as for his father and for Ibn “Arabi, a degree of independence is
indeed granted to creation. For the most part this is done through the concept
of divine Self-disclosure, which functions on the premise that God/necessary
existence is meaningfully distinguishable from creation/contingent existence.

<Ali Wafa’ makes it quite clear that God’s Self-disclosure is an important,
and independent, entity. In a discussion reminiscent of a Gnostic theurgy, we
are told that Self-disclosures must be sought out among lesser forms of cre-
ation. A picture is painted of tajalli hidden among base material existence.

It is related in the hadith that, “God created the bodies (aL.~!) in dark-
ness, and then He sprinkled upon them His light. He upon whom this
light is bestowed is guided, but he who misses it goes astray.”!” The
meaning of the bodies being in darkness is that they are levels of
obscurity and deception. Their condition is due to their corporeality
being a dark fancy (aJlas4)1), while the light scattered upon them is
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the Ruling-Knowing-Rational-Spirit, which is from the Self-disclo-
sure of the Compassionate-Merciful-Existence. The bodies, which
conceal these sprinkled . . . spirits, are as a black veil covering the
happy moon-lit face. He who, from this face, only sees its veil, is not
happy, nor does he find joy. This is like he who sees of the saints only
their bodies; he does not then remember God by witnessing the [hid-
den] light to which they point. He who raises the veils is joyful at wit-
nessing the intended.!®

The guiding light concealed in levels of obscurity is the divine Self-disclosure.
The aim of the individual is to avoid the gross bodies and to find the light.
Here “Al1 Wafa’ is certainly far from his previous statements on the Oneness of
existence. Elsewhere we read that God’s Word may enter the world, taking on
various forms. This remains in essence God, yet it is a distinct Self-disclosure.
We read,

The Name is the identity (‘ayn) of the Named at every level according
to its due' . . . The Speech is the identity of the Speaker in the audi-
tory realm. It was said: “We came to them with a Book (of guidance
as a mercy upon those who believe)” (Q. 7:52), so He is the Speaker
and He is the Speech. The Qur’an is His rational identity, and the Dis-
cernment (furqgan) is His imaginary identity,?® and that which is read,
which is referred to by the pronoun “it” in “you read it” is His sensi-
ble identity. So the recited is a descent of the Discernment, which
[itself] is a descent of the Qur’an. The Qur’an is the descent of the
Speech, and the Speech is the Speaker [Himself]; and all are its diver-
sified Self-determinations of the sum of His Self-disclosure referred
to as “Speech.”?!

Here, although the identification of God with his Speech is clear, the important
point is that divine Attributes are present among creation—with a certain degree
of independence. This Speech is a Self-disclosure of God, operating simultane-
ously on three levels, that of the rational, the imaginal, and the sensible.

The importance of Self-disclosure is also essential in the act and preserva-
tion of creation. We are told that, “the occasions of creation are Self-disclosures
of the All-Creating, and the occasions of subsistence are Self-disclosures of the
Sustainer.”?? <Ali Wafa’ also describes the levels of existential differentiation,
which appear as divine Attributes. A passage we saw earlier, in chapter 4, makes
this point clearly:

Reality is a single essential existence particularized by its own princi-
ples, which are its attributes and existences. Creation is the levels of
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proportion which are fixed within their limits . . . As al-Haqq said . . .
according to the reading of damma over the lam of the word “kull”:
“Verily, We are all things We have created in proportion.” (Q. 54:49)>

The essential point here is the distinction made between elements of an other-
wise unified existence. The Qur’anic passage notes that “all things” are created
in proportion, that is, according to their established limits.>* ‘Ali Wafa’s unusual
Qur’anic reading emphasizes the common identity of “all things” with their
original source, rather than their idependent existence, as is assumed in the
common textual reading.

The question might arise as to what the purpose of Self-disclosure is at all.
If there is Oneness, then why is there differentiation? ‘Ali Wafa’ does not pose
the question as such, but in effect he does answer it for us. In short, there are
two things to be said. The first, which will be dealt with in detail below, is that
these two realities must be grasped simultaneously if one is to attain the high-
est mystical insight. The second is that differentiation plays an important teleo-
logical role. The point here is that creation is a mode of communication
between the limited contingent souls and the Ultimate Necessary. Creation
serves as a sign, directing searchers to the Truth beyond. ‘Ali Wafa’ makes this
teleology clear in the following passage:

The realm of creation was actualized simply for the recognition of al-
Haqq through the differentiation of His Names and His Attributes in
the manifestations of His signs. “I was an unknown treasure, so I cre-
ated creation, and made Myself known to them; so by Me they know
Me.”? Another confirmation of this is [the Qur’anic passage 51:56]
“I created jinn and man only to worship Me” that is, to know [Me].?
The more one knows the state of the signs, the more one knows of the
manifestations (,»Uzs) of the Names and the Attributes; and the more
one knows the manifestations of the named and attributed, the more
one knows of realities of these manifestations, according to one’s
gnosis of the external realities.”’

Another version of the same hadith is quoted elsewhere to much the same
effect. Here ‘Ali Wafa’ comments quite directly:

He said of the hadith “I was an unknown treasure,” the meaning is the
level of abstraction (s,2). [The meaning of] “And I wanted to be
known, so I created creation” is I ordained an elite (i i Llele, u3), 1
made Myself known to them and guided them to all of it [i.e. level of
abstraction] by all of it [i.e. creation]. “And by Me they know Me”,
since I am the AIL.?8
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Thus, the goal of the divine act of creation is that God become known. The cre-
ation which may know Him, according to ‘Al1 Wafa’, is the spiritual elite who
will be guided to Him by creation. This guiding is possible thanks to creation’s
essence, which is itself divinity (i.e., He is the All). This elite may be the
immutables we met earlier, but more likely it is the “elite” (makhsiis), accord-
ing to Muhammad Wafa’, to whom God has given a “measure (lu.) of all
things.”?°

Thus far in our discussion we have described first the idea of the Oneness
between the Creator and the created, and second the conditional independence
of existence (usually represented as a Self-disclosure). For ‘Al Wafa’, these
concepts are well established. Let us turn now to his resolution of this apparent
opposition, that is, his synthesis of these two perspectives. The most obvious
resolution of the two perspectives is to point out that one defines the other. To
know what oneness means, we must by implication know what differentiation
is. This is made clear in the following passage: “If it were not for the neces-
sary, then the possible would not appear possible; and if it were not for the pos-
sible, then the necessary would not appear necessary. However, the one affects
the other, like the cause upon the effect, and the doer upon that which is done,
and the knower of the known.”3® Our author goes on, however, to a more inter-
esting explanation of the reason for both oneness and differentiation. He points
to two simultaneous yet distinct realms of truth. We are told, “(He) is both the
First and Last, the Apparent and Hidden (Q. 57:3); all of this is in the circle of
discerning differentiation (isG 41 L3415 ,15). However, in the dominion of His
encompassing level, He is simply the Essence and the necessary Existence.”!
Thus, in the realm of differentiation God may be all things at once, yet He is
also the one single necessary thing, this from the perspective of encompassing.
God is all things; on the one hand these are differentiated things, while on the
other hand that thing is only One. Elsewhere these two realms are described in
different terms. ‘Al1 Wafa’ enjoins the reader to consider simultaneously his
own existence and his own existent being. We read, “Look at al-Haqq before
He created creation, and look at what you see (s 13l k1), and you will not see
other than Him . . . Your existence and your existent being (Js,r s 5 Isyxs),
while two by distinction, are one in truth.”?> The insight presented here is one
that tries to break down the conceptual barrier between the categories of One-
ness and differentiation. Our inclination is to think in one mode to the exclu-
sion of the other, in order to avoid logical inconsistencies, but here we are
challenged to take both into account simultaneously. In the following passage
the reader is told that both of these realms must be properly seen:

Existence is one in essence, and many according to its existences. The
existences are [only] various by the limits of their intellected or per-
ceived quiddity, and not in the reality of their existence. So when you
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look upon the reality of existence and you return command of its
existences to Him, then you are an upholder of Oneness. When you
look upon the limits of the intellected quiddities and you return the
command of their existence to them, then you are an upholder of plu-
rality. When you have done in each circle what wisdom requires be
done of the necessities of the two views in that circle, with your veri-
fication of them, then you are the proper perfect Sayyid.*

Thus, if we can look upon reality, without its existential clothing, we may
attain union. If we look upon the entification of entities, beyond their exis-
tence, then we have reached a state of differentiation. The circles of both dif-
ference and union each entail a particular verification. Perfection requires that
both verifications be made.

This insight, achieved by the perfect Sayyid, may also be described as a
knowledge of both the realities of creation and the hidden divine Reality. ‘Ali
Wafa’, returning to a term used by his father, calls those who have attained this
insight the “elite:” “The elite (makhsiis) of God is he who penetrates, in every
way, both His secret and what is commonly known of Him (s ,¢>). None but
God encompasses him, and none but he encompasses God. However, the non-
elite are fettered to things like the world, heaven, the intermediary world, hell,
and the afterlife.3* The elite are not simply those who have attained to esoteric
insights. They have “penetrated” both the perspective of the esoteric and that
of the exoteric. This is the resolution of what we described earlier as the oppo-
sition between divine Oneness and its Self-manifestation. It is an answer which
requires the synthesis of two logically distinct (and self-consistent) modes of
divine Reality.®

The Teacher and Oneness

As was seen in the previous chapter, Muhammad Wafa’s teaching on the role
of the sufi shaykh was weak on proscriptive details but dramatic in its claim
that the shaykh is to be understood as one of the manifestations of the divine
Reality. ‘Ali Wafa’s discussions of the matter are much more extensive than
those of his father but are not a departure in substance. The son’s treatment of
the role of the spiritual master, like his father’s, describes neither the stages of
the mystical way nor the various mystical unveilings received along the way.
Instead, a picture is drawn in which the teacher represents an existential reality
to his follower. The discussion is not about the positive content of any mystical
techniques to be passed on; rather it is about the proper understanding the stu-
dent must have of the nature and role of the shaykh. The basic message here is
that the teacher is at once simply a part of contingent, differentiated existence,
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yet he serves to those beneath him as a sign pointing to the necessary divine
Existence. All creation lacks necessary existence, but some manifestations are
more important than others. Spiritual guides, saints, prophets, and messengers
obviously have more important roles to play. In his discussion of the shaykh,
<Ali Wafa’ centers on his existential role; an existence that must be understood
in light of his doctrine of oneness and Self-disclosure.

<Ali Wafa’s statements on the spiritual guide do include some fairly tradi-
tional insights, such as the need of the aspirant for guidance. For example, in
an echo of a popular sufi saying, we are told, “He who has no teacher, has no
protector. He who has no protector has Satan taking care of him.”3¢ Predictably,
allegiance to ones guide is also noted: “The aspirtant is he who is realised in his
[spiritual] goal through the essence (‘ayn) of his teacher.”®” This loyalty must
begin with imitation, if gnosis is to be passed on. ‘Ali Wafa’ writes, “He who
conforms to his teacher in act, follows him by what he is told of his [the
teacher’s] gnosis. But he who is at variance with [the teacher] in act, his follow-
ing, [which is only] by the imagined meanings of his [the teacher’s] sayings, is
lost.”38

We also find descriptions of the relationship between the aspirant and his
shaykh that use terminology usually reserved for the Divine. We are told, “The
true follower is a throne for the Mercy (rahmaniyya) of his teacher”? Else-
where ‘Ali Wafa’, in a description comparing weak spiritual insight among
common sufis to a barren womb, notes that it is by an effusion (fayd) from
ones teacher that such insight is gained.

Doctors say that coldness of the womb is the cause of barrenness.
Likewise, the soul of the student, when there is no anguish of passion
or burning of desire for the goal, there is not born in it the form of his
[teacher’s] command, by the effusion of his teacher upon it. In this he is
like wet fuel—the firebrand produces nothing but smoke in him. This is
like the frivolous claims which occur to the souls among the general
sufis (gawm), who are without the fire of desire and sincerity.*

Thus the spirit of the student must desire its spiritual goal in order for his
teacher to effuse his command upon it. This is rather peculiar language, but the
message itself is clear.

The epistemological role of the shaykh, in short, is that to truly know him
is to truly know God, as much as He may be grasped through creation. The
links are repeatedly made between the self, the teacher, and God. “Your know-
ing your own reality,” ‘Alil Wafa’ tells us, “is commensurate with your knowing
your teacher.”#! Knowing this teacher is key to knowing oneself and thus to
knowing God. We are told that “if you find your true teacher, you have found
your reality. If you find your reality you have found God. If you find God, then
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you have found everything, so everything desired is simply in the love of this
teacher.”#> The aim of the student is thus to grasp the Divine, by finding his
own reality, which itself may only be reached through his teacher. As men-
tioned above, ‘Al1 Wafa’ is not concerned with describing the details of the sufi
path, and here the specifics of loving the teacher or following his command are
left unexplored.

The role of the shaykh is a shifting one. First it is as a guiding will to
which the student must submit himself, second it is a manifestation of God. In
the following passage ‘Ali Wafa’ explains these stages:

The teacher is the manifestation of the secret of Lordship for his fol-
lower. The follower must be attentive to the command of his teacher
and not turn away—to the left or the right—from this teacher. Have
you not heard the word of the older son Jacob, “I will not leave this
land until my father allows it” (Q. 12:80), then he said, “or Allah
commands me”’; he also said to them, “turn ye back to your father.” It
is clear that the follower has no direction to turn towards except that
of his teacher, so much so that [even]| when he has realized [in him-
self] the reality of his teacher, and the difference between their two
stations is resolved, God [still] is his direction by way of the direction
of this teacher, by which the follower becomes certain.*

Submission to the teacher representing divine Lordship is essential because it
leads to the improvement of the follower. More interestingly, the point is made
that in approaching the teacher, the student is approaching the direction of the
divine manifestation. Another description of the function of the teacher pro-
vides more detail. We are told,

The starting point for the aspirant is that his intentions be endowed
with the signs of the People of prosperity and sanctity. And if the
form of his [own] piety and sanctity is unveiled in his vision of his
teacher, in the clarity that is the form of his teacher, then he says that
it is his teacher who is the pious saint; and so he asks for the blessings
of his insights and . . . his noble ideas. He seeks his favour until the
angel of solicitude, Israfil, blows the form of the spirit of Adamic des-
ignation into the Trumpet of the form of his heart.** So here he sees
his teacher as the Adam of the Time, the king of the reigns of becom-
ing, and he exalts him as a son exalts his revered father. This occurs
to the point that the veil of his Adamic form is removed from the
beauty of what bestows honour on him from the Muhammadan Spirit.
So here he sees his teacher as a Muhammadan Sayyid, to whom he is
servant . . . and when he looks upon his teacher he sees only the One
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Self-disclosing in every aspect, according to the capacity of the wit-
ness. So he becomes non-existent in the face of being, and erased in a
presence of witnessing. So his first matter is conformity, the middle
[matter] is sincerity, and the last is realization.*

The first goal for the aspirant is to associate with proper teachers, here the “Peo-
ple of prosperity and sanctity.” Then, if he sees his own sanctity in the form of
the teacher, he will benefit from specific spiritual insight. Once his heart
receives its angelic inspiration, he sees the teacher as the engendering figure of
Adam. The next step has the aspirant perceiving the Muhammadan nature of the
teacher. Finally, the insight is reached that this teacher is simply a catalyst for
the unlimited possibilities of God’s unveiling through creation and that the only
limitation lies in the viewer of this Self-disclosure. The student, through his wit-
nessing of his teacher, is able to transcend his particular and contingent exis-
tence. ‘Alt Wafa’ then sumarizes neatly for us these levels of insight: the first is
his “conformity” to the ways of the saintly teacher; the second is a “sincerity”
that inspires insight into the higher mystical elements of the teacher’s nature;
and “realization” is the final insight grasping at least the beginning of the Nec-
essary existence beyond the shaykh and all contingent creation.

This model of spiritual direction rests on the idea that the teacher acts as a
window to the higher mystical realities, rather than as simply one who imparts
a set of teachings to his students. This model also differs from the traditional
presentation of the shaykh as spiritual guide to the aspirant. This traditional
understanding is reflected typically in the writings of the famous Abti Madyan
(d. 594/1198), where we are told,

The shaykh is one to whom your essence bears witness by entrusting
itself (to his care), and (to whom) your innermost self (bears witness)
by respecting and magnifying him. The shaykh is one who instructs
you with his morals, refines you with his skills, and illuminates your
inner being with his radiance. The shaykh is one who makes you
whole in his presence (with God) and preserves you when you are far
from the effects of his luminosity.*

This passage makes clear the central role of the shaykh, but in comparison to
the pronouncements of ‘Ali Wafa’ above, it is rudimentary.

Another element of our writer’s concept of ‘spiritual direction’ is the
shaykh’s role as a mirror to the aspirant’s condition. We are told, ‘“The reality of
the special aspirant in relation to his teacher is like what one sees in the mirror of
oneself, corresponding to the mirror’s capacity.”# In the same vein, elsewhere it
is said, “Knowing (J«,2s) your reality is commensurate with your knowledge
of your teacher.”® How the aspirant sees his shaykh is the essential element in
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his definition of himself. ‘Ali Wafa’ tells us, “You are in the form which you
see your teacher as . . . If you witness him as creation, then you are a creation;
if you witness him as Truth, then you are a Truth.”*® The point is made clear in
the following: “The image of the speaking shaykh is a mirror of the secret of
the sincere aspirant. When he [the student] looks into it [the mirror] with per-
spicacity, he sees in it the form of his [own] soul.”® Thus the shaykh is not
only a window to reality beyond creation, but he also serves as the aspirant’s
only true insight into himself. The point is unclear—how one can only know
oneself through another—until we remember that for ‘Ali Wafa’ the role of the
shaykh is existential, that is, his function is to offer access to (or a presence in)
the realm of Necessary existence. This is not done by the passing down of a
mystical secret, rather it is presented as an occasion within contingent existence,
an occasion that is a key to the eternal Necessary. As we saw above in our dis-
cussion of “Oneness and the many,” creation, or differentiation, does contain a
seed of its unified source. It is this seed that allows the many contingent beings
to know at least the possibility of a higher necessary realm. Thus the shaykh is
the mirror to the aspirant; his origin is divine, and so the aspirant may see him-
self in him in any number of forms. The Self-disclosures are infinite in possibil-
ity. The teacher allows him to see his unlimited self and thus to see his Lord.

This existential function of the shaykh is clearly indicated. ‘Ali Wafa’ tells
us that the aspirant’s very existence is derived from his shaykh. We read, “The
existence of the sincere aspirant, whereby he is truth, is only with his teacher,
who speaks the clear Truth.”! This existence seems to be transferred to the
aspirant in much the same way classical sufism spoke of a mystic soul extin-
guishing itself in the Divine. In another passage we read, “The tongue of the
state of every teacher speaking the clear Truth says to each sincere aspirant,
“Approach me until I love you, for when I love you I see you as kin to me, and
I am manifested in you to the degree you are prepared for it.””>2 ‘Ali Wafa’
makes it clear that the aspirant’s only source of necessary existence is the
shaykh. In the following passage he first describes imagination as the possible
of the cognitive reality and this reality as the necessary to that imagined. The
aspirant and his teacher have a similar relationship.

The cognitive reality is necessary existence to its actual image [imag-
ination], and the actual image is possible existence to the cognitive
reality. O sincere aspirant, your necessary existence, by which you are
true, is only with your teacher speaking by the clear Truth. If you are
realized in him, then it is as if you will not cease in truth, otherwise
you remain [merely] created.>

The existential relationship is described rather briefly here, but the point is clear
that the shaykh is the aspirant’s way out of possible or contingent existence into
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necessary existence. This may also be described as the relationship between the
necessary and the possible. ‘Ali Wafa’ writes,

Truly the aspirant is one of the entities of his teacher, in relation to his
teacher, while the teacher is the reality of the existence of the aspirant,
in relation to the aspirant. Existence in all [cases] is single and com-
prehensive. Thus the aspirant realizes himself in his teacher in the
meanings of perfection through existence. And the teacher is realized
in his aspirant in the discernment of the gnostics through witnessing.
Thus the perfect Sayyid said to his perfect aspirant, “You are from
me, and I am from you, O <Al1.”>*

The follower is here described as a possible entity, extended from its source,
the teacher. This follower attains to the “meanings of perfection” through an
existentiation from his teacher. The teacher himself is realized through the
form of witnessing by those who follow him. This understanding of the aspi-
rants as entities of the teacher is echoed in a discussion of the lights of both the
former and the latter. We are told,

The tenuities of each day are its hours and its instants and moments.
The lights of the aspirants are tenuities of the lights of their teachers.
These lights of the teachers are the realities of their aspirants’ lights.
These tenuities are for the aspirants their grade, which is according to
their encounter (wajd). So the perfect moonlike tenuity is the perfect
grade, and the accepting of its receiver is Laylat al-gadri . . . There is
nothing in the perfect aspirant except his teacher.>

It must be noted here that these presentations of the teacher as existentially dis-
tinct from—yet accessible to—his follower are in structure similar to the con-
ception, explored earlier in this chapter, of the One and creation. Creation,
lacking necessity, has only possible existence. Yet this possible existence is
derived from necessary existence. Further, this possible existence gives form
and differentiation to the necessary. For the aspirant, his necessary, immutable
(spiritual?) existence is drawn from his teacher. In turn, he himself serves as an
entification of the shaykh.

On Walaya and Nubuwwa
A few observations may be made generally of ‘Ali Wafa’s discussions of this

subject. The first is that this is a departure from his theory of the dynamic of
teacher and aspirant. Contrary to what one might expect, the existential language
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largely falls away once sainthood is addressed. We saw how dramatic the
claims were regarding the shaykh’s function in creation and might expect the
saint to operate in some similar fashion, perhaps as some kind of super teacher
or a universalized presence of necessary existence. Instead, this line of think-
ing is set aside for one which sees sainthood in quite different terms. As we
shall see, ‘Ali Wafa’ reverts to fairly standard descriptions of the saints as the
inspired elect of God. It must be noted, however, that our author does move on
to more fertile ground. The more significant point of concern becomes the rela-
tionship between sainthood and prophethood. Not unlike his predecessors, Ibn
Arabi and the early Shadhiliyya, it seems that walaya for ‘Ali Wafa’ is to be
understood largely in relation to nubuwwa.

According to ‘All Wafa’, the saints are first signs of God in creation.
Through a rather loose interpretation of a Qur’anic passage, the truth of the
“perfecting saints” is placed beyond question.

“When you see men engaged in vain discourse about our signs, then
turn away from them.” (Q. 6:68) In this is a notice to turn away from
those who engage in vain discourse concerning the truth of the perfecting
saints (JStl:LJN1), for they are among the signs of God pointing to
Him; as He said, “We have set you as a sign to the people.” (Q. 2:259)¢

Beyond the identification of the saints with the signs of God, the second quota-
tion evokes a miraculous Qur’anic episode of revivification. The reader’s mind
is left to associate the “perfecting saints” with the story of a doubting man who
had been dead for a hundred years, returning to life, as a clear miracle. In a
general way, the saints are also to be thought of as effective guides for souls
seeking God. “It is written in hadith: ‘He whose feet are dusty from the path of
God, God will remove his face from the Fire for seventy years.” Included in
this is he who walks with a saint to the Face of God, hoping for His satisfac-
tion. Truly, God removes his face from the fire.”S’ Thus, according to ‘Ali
Wafa’ the saint is a leader upon the path of righteousness, a path that delivers
the servant from Hell. This guiding function extends to wider circles also. We
are told that the kings of this world must submit to the saints, who are the true
‘ulama of the community. They are the real guides since they are the inheritors
of God’s messengers and prophets.’® These saints may be guides, but they are
not necessarily models of behavior. ‘Al1 Wafa’ opens with a discussion that
concludes that not all truths and divine communications were contained in the
Prophet’s Sunna, as related to posterity by his companions, since “they forgot
much and hid things that they saw a benefit in hiding.” Thus we may not
always know how to judge things that are not subject to clear comment in
scripture. Turning to the saints, the point is made that in those instances we
fail to grasp the meaning of their actions or words, we should “accept their
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spiritual states (ahwal), but we do not emulate them.” In this discussion the
example evoked is that of al-Khadir, but a much wider issue is also being
addressed by implication. This issue is the treatment of what in sufi vocbulary
is called the “majdhiaib,” or “he who is drawn to God.” This enraptured figure
is a standard saintly type, distinguished from the more sober model, in the
accounts of sufi lives and miracles. These individuals, present also in the
medieval Christian and Hindu worlds, were characterized by miracle working,
in addition to shocking behavior while under ecstatic influence. As we noted in
a previous chapter, however, the Wafa’iyya themselves were at the oppposite
end of this spectrum of saint typology. Defence of these enraptured was not a
serious concern for ‘Al Wafa’, but the idea of inspiration as a continuing cur-
rency in the religious economy was. Also, both the example of al-Khadir and
that of the many common enraptured individuals are examples of a mystical
inspiration independent of the norms of exoteric religion. Khadir’s inspiration
was beyond the prophet Moses’ grasp, and that of the enraptured is beyond the
control of the doctors of Law.

Beyond these fairly general descriptions of sainthood, we find that ‘Ali
Wafa’ does have something more substantial to say on the subject. Before we
take up his interpretation of the Seal of Sainthood, we must discuss his treat-
ment of the figure al-Khadir. It is through this figure, and specifically in his
relation to the prophet Moses, that ‘Ali Wafa’ fleshes out his understanding of
waldya. There is no unified theory of sainthood presented in his comments, but
three distinct points are made. Before exploring these in detail, we can identify
them in shorthand. The first is that the prophet Moses, as an impatient student
to the teacher al-Khadir, acted inappropriately. The second is that the relation-
ship between these two figures models the relationship between prophecy/mis-
sion and sainthood. The third point is that the figure of al-Khadir, beyond this
relationship, functions as the vehicle for the transmission of walaya, whether it
be to saints, prophets, or messengers.

There is little debate in ‘Al Wafa’s mind about the prophet Moses’ failures
as a follower. In the Qur’anic story, al-Khadir is reluctant to accept Moses as a
follower, saying, “You will not have patience with me. How can you be patient
about things which you do not understand?”(18:67—-68). When Moses insists,
al-Khadir agrees to lead him, but sets one condition, which ‘Ali Wafa’ com-
ments on to draw out some more general principles:

“If you would follow me, then do not ask me anything until I speak to
you concerning it.”(Q. 18:70) That is because the perfection of the fol-
lower is that he be certain of his leader and the path that is love and
glorification. Of its [love’s] effects is conformity of the will of the
lover to that of his beloved. He [the follower] does not anticipate him
in speech or act. If he asks his leader about that which he has not spoken
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to him of, then the wisdom of the leader has decided to not answer the
follower. If he answers him then harm would occur, contrary to wis-
dom, but if he does not answer him then he will find no relief from the
agitation of the follower. Thus the purity of love for him becomes
cloudy, and the path connecting him to his leader is blocked.!

The image, parallel to the Qur’anic story, is one of a pestering aspirant who
will not truly conform to the guidance of his teacher. This disobedience taints
his love for the shaykh. What is more significant for our discussion of waldya
is the fact that ‘Ali Wafa’ does not hold back in subordinating the prophet (in
this case playing the role of aspirant) to the saint (seen here in his role as
teacher).%? The impatience of the follower is certainly not an unusual thing. We
are told specifically that some see only the external material forms of the
saints: “This is like he who sees of the saints only their bodies; he does not
then remember God by witnessing the [hidden] light to which they point.”3

The second question addressed in ‘Ali Wafa’s discussion of the figure al-
Khadir is that of the relationship between prophecy/mission and sanctity.
Nowhere does our writer make definite conclusions on the subject, but his
comments in a number of places do make clear a particular understanding of
this relationship. When al-Khadir has reached the limit of his patience with the
questioning Moses, he draws the line, saying, “This is the parting between me
and you” (Q. 18:78). <Ali Wafa’ comments on this separation: “It is a parting
between he who works in God (ya‘malu bi-Allah), and he who works by the
order of God (ya‘malu bi-amri Allah).”% The context described for this work is
that done by al-Khadir when he rebuilds a crumbling wall without asking for
payment from its owners (Q. 18:77). <Ali Wafa’ contrasts this with Moses’ hav-
ing asked for compensation from God on another occasion (Q. 28:24). The
point here is that al-Khadir, as a saintly model, represents “working in God,”
that is, one who acts directly by God’s agency. Here we remember the hadith
popular among the sufis in which God says of His closest servant: “If I love
him I am his hearing . . . and his sight . . . and his hand by which he strikes”
(Bukhari, Rigaq 38). This is in contrast to the prophet who works only in
response to God’s command. He brings God’s message as he has been com-
manded. (One thinks here of the start of the prophet Muhammad’s mission,
which was marked by the command “Recite!”) Yet heeding this command is the
limit of a prophet’s obedience, while the saint’s obedience is of another order.
Thus the unbridgeable difference between the saint (al-Khadir) and the prophet
(Moses) is that the former works as an extention of God’s Will and the latter in
response to God’s Command. Of his shocking (yet ultimately beneficent) acts,
al-Khadir himself tells Moses, “I did not do it of my own accord” (Q. 18:82),
making it clear that he is not the author of these acts; the implication being that
he is a vehicle for the divine Will.
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<Ali Wafa’ also describes the difference between the prophet and the saint
in another way. The first is characterized as having earned his position, while
the latter has his bestowed upon him.

He said of the story of Moses and al-Khadir: There are those worship-
pers whom God has appointed to the elucidation of the earned
(wlewsdl oLo); and there are those whom He has appointed to the elu-
cidation of the bestowed (U, 1 4Ls). Neither will oppose the other,
nor will he share what he has been appointed for, even though the one
is a prophet, the other a saint.%

These descriptions of the prophets and saints are not developed further by our
author, but the distinction being made is categorical. The two explications, or
modes of perception, are mutually exclusive.

On the relationship of sanctity to prophecy ‘Ali Wafa’ also makes a second
rather different claim. Through a lengthy comment on the unnamed attendant
() to Moses, the point is made that prophecy retains an authority over sanc-
tity. In contrast to the observation above, distinguishing he who works in God
from he who works by God’s command, here Moses’ attendant is a participant
as neither, but rather the beneficiary of an overall understanding of this rela-
tionship, an understanding that places both in their proper place. The passage
opens with the following:

Moses met al-Khadir with his attendant, only in order to unite for this
attendant the sea of mission from his prophethood, and the sea of
sanctity from the particular quality of al-Khadir. The secret in this is
that the rule that obtains between a saint and a messenger, which is
necessarily linked to his [the latter’s] sharia, is like the rule that obtains
between a star and the sun.%®

The point here is that the purpose of the encounter between Moses and Khadir
was to show to the attendant (who was to be the future khalifa) the relationship
between the role of the prophet and that of the saint. ‘Al Wafa’ also speaks of
“the particular quality of al-Khadir,” meaning the form of the Khadir-ian spirit
as it appeared to Moses. This idea will be elaborated upon below. ‘Al Wafa’
follows these statements by saying that the attribute of sainthood exists along-
side that of prophethood. In other words, sanctity is not at odds with the Law,
rather it is the surrogate in the absence of the lawgiver (prophet). The passage
continues,

When the sun sets, then each star appears by its own quality (.X>1);
but when the sun appears, it incorporates the quality of all the stars
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within its own quality. This is like when the text appears, it incorpo-
rates the qualities of all interpretations into it. The quality [here] is the
quality of the text. When the text disappears, each interpreter returns
to [his own interpretation]. This is like the quality of each interpreter
being, in the lifetime of the messenger of God, incorporated into his
[the messenger’s] quality. If he affirms something it is fixed in his [the
interpreter’s] affirmation, and if he refuses something it is rejected [by
the interpreter].%’

So the function of waldya is intimately linked to mission. When the messenger
(or sun or text) is absent, sanctity (or stars or interpreters) appears in order to
take his place. The nature of this relationship is one in which the former nor-
mally incorporates the latter.

Our author goes on to explain that sanctity, after the disappearance of
Moses’ prophetic mission, will assert itself and that his attendant has learned to
act properly toward it.

The quality of the saints among the Jews was, in the lifetime of
Moses, incorporated into his quality. Yet when his death approached,
and the sun of his mission disappeared behind the veil of his khalifa
who would replace him, this khalifa being his attendant with whom
he went to see al-Khadir, he [Moses] knew that the qualities of the
saints would appear in this attendant’s time. He [therefore] showed
him what his treatment of them should be when one of them appears
during his [the attendant’s] rule.®

Thus the attendant/khalifa has been taught how to deal with awliya’ after the
demise of the Prophet. ‘Ali Wafa’ restates the opening assertion that the lesson
behind the Qur’anic story is the relationship between waldya and nubuwwa/
risala: “He [Moses] united for him [the attendant] the two matters of mission
and sainthood . . . And he taught him that he must submit esoterically to the
saints, but if the law requires the rejection of something of their acts, then he
must reject it exoterically, so that those not at their station will not imitate their
qualities.”® The model of Moses’ reaction to the shocking acts of Khadir is
thus one to be followed. The saint is to be accorded his authority, but actions
which transgress the law should be challenged.

So in these discussions of the relationship of sanctity to prophecy we have
seen ‘Alf Wafa’ characterize prophecy as a following of the divine Command,
while sainthood is described as “working in God.” The implications of this
distinction are not explored, but it is not hard to see what is being indicated.
Prophets are burdened with a specific message, and their function is to dissem-
inate it to the community. Saints function not as bearers of a Command but
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rather as the vehicle for the Command itself. Their actions are the form the
message takes. It is in the same vein that we are told the prophet has an earned
insight, while the saint’s is bestowed. Again, the assertion is left unexplored,
but the point is an evocation of the view that prophets are chosen for their task
according to their upstanding piety (and social function), while saints come in
all shapes and sizes. Sanctity is bestowed according to God’s Will and cannot
be anticipated by human achievements.

We also saw, from the perspective of Moses’ attendant, that the quality of
sanctity is “in accord” with that of prophethood. This was explained through
the images of the sun incorporating the stars, the union of seas, and the text
holding all its interpretations. A picture is painted in which sanctity is a lesser
echo of prophecy. It is a stand-in for an original. The attendant’s lesson, after
all, was that both prophecy and sanctity are to be submitted to—the former
through adherence to the Law, and the latter esoterically.

Beyond this treatment of the relation between waldya and nubuwwa, for
<Ali Wafa’ the figure of al-Khadir plays a yet more important role. Simply put,
al-Khadir is the spirit of wal@ya. In his essence he is the inspiring Spirit, while
in his personification he is usually al-Khadir but may take other forms. ‘Ali
Wafa’s discussion of al-Khadir and Moses now takes a significant turn. No
longer is Moses simply the prophet bearing an exoteric revelation, but now his
own waldya is being addressed. This turn should not surprise us since we have
seen the earlier discussions of Ibn ‘Arabi and Muhammad Wafa’ on this very
point, that is, the presence within a prophet / messenger of sanctity. This scheme
was addressed partly as a response to the question of the superiority of prophecy
over sainthood. We saw that Ibn ‘Arabi first argured that waldya is superior,
but only within a single person; a prophet’s sanctity is superior to his prophet-
hood, but a saint is inferior to a prophet. We also saw Muhammad Wafa’s argu-
ment for this scheme, distinguishing between the two perspecives of esoteric
and exoteric waldya. In the following discussion ‘Ali Wafa’ does not repeat
these discussions, he takes them for granted and elaborates on the presence of
waldya in prophets and on the content of this walaya.

Following the hierarchy of saints according to Ibn ¢Arabi, ‘Al1 Wafa’ asserts
the presence in our physical world of two ever-living messengers, al-Khadir and
Ilyas.” These two, we are told, are the “spirits of inspiration” (arwah al-ilham),
while the angels Gabriel and Michael are the spirits of revelation (wahy).”' The
only distinction offered between al-Khadir and Ilyas is that the former is usu-
ally seen as the result of spiritual struggles (wlaslx), and the latter by spiritual
witnessing (wlaslas). However, this distinction apparently disappears for those
who have a “perfect spirit, of both majesty and beauty.”’?> Unfortunately the dis-
tinction between al-Khadir and Ilyas is not developed, being all but abandoned
after this brief treatment.
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Elsewhere the reader is directed along a more fruitful line of speculation.
The figure of Moses reappears, but this time the concern is with his sanctity.
First, the point is made that “for each saint there is a Khadir who personifies
the spirit of his sanctity. Likewise, for each prophet there is a form of Gabriel,
which personifies the spirit of his prophecy, and appears to his senses by his
own power.”” <Ali Wafa’ seizes upon this al-Khadir as the personification of
sanctity. He introduces the Qur’anic term Trust (amdana)’™ in order to describe
the presence of walaya within a prophet.

Know that al-Khadir is the manifestation of what is hidden in the
Trust of Moses, from the Spirit of Lordship. Therefore, his [al-
Khadir’s] external [acting] by which he manifested himself, was
interpreted [in the Qur’an] as belonging to the “footsteps” of Moses
and his attendant (Ls,u7) (Q. 18:64), while [al-Khadir’s inner reality]
is his being “one of the servants” of the essential Secret of unification
and of the blessing of Nearness. (Q. 18:65)7

So the “Spirit of Lordship” is the animating force behind the Trust. Details on
this Spirit are sparse, but it must be assumed that it is part of God’s participa-
tion in the contract that is the Trust. The point is also made that al-Khadir is the
form taken by the exteriorized Spirit, and as such appears as the “footsteps of
Moses and his attendant,” that is, appearing to them according to their own
abilities to perceive. This point is echoed as the passage continues:

The Praiseworthy, Independent Haqq, disclosing Himself by this al-
Khadir to Moses and his attendant as He manifested Himself through
His Spirit, sending it down to Mary as a well-formed man, said, “They
[Moses and the attendant] returned along their footsteps™ to its [the
Spirit’s] manifestation, by which He [had] manifested to her, so they
would perceive him [as she did], by their bodily senses, as a well-
formed man: “So they found one of Our servants” [i.e. al-Khadir] (Q.
18:65).7

Thus the personification that is al-Khadir is simply one of many forms God
has taken in His Self-disclosing communications to humanity. Again, the
point is made that the form taken by the Spirit depends on the vision of its
intended witness. The personification of the Spirit is a sign fixed by him who
would receive it.

In this passage ‘Ali Wafa’ goes on to mention that Moses’ opposition to al-
Khadir’s behaviour is due to this Trust. We are told that Moses “opposed him
[al-Khadir] due to the nature of his [Moses’] Trust, and treated him as his
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[Moses’] like.””” From the human perspective of the Trust that Moses (and all
others) has assumed, it is clear that if he were to treat al-Khadir like one who is
party to that contract, then objection to his behavior would be necessary. Of
course in reality, the Spirit has not agreed to bear this Trust; certainly God does
not make contracts with Himself.

<Ali Wafa’ goes on to assert that this understanding between Moses and al-
Khadir is the result of the Spirit’s explanation of the acts it carried out as al-
Khadir. This Spirit is the same as that which appeared to Moses elsewhere.

When [Moses’] following [of al-Khadir] ceased with “the interpretation
of that for which you were not able to have patience” (Q. 18:78) from
the governing of supremacy, because he [Moses] was at the level of the
Trust, he [al-Khadir] explained to him the [significance of the] events.
The latter continued to unveil from the face of supremacy veils by his
speech, “T wanted” (Q. 18:79) and “You made holes” (Q. 18:71). Then
he said “We feared” (Q. 18:80) and “We wanted” (Q. 18:81), so that the
secret from its husk appeared to him [Moses] by his [al-Khadir’s] say-
ing “Your Lord wanted that they should reach maturity and get their
treasure out (from under the wall); a mercy from your Lord. I did not
do it of my own accord” (Q. 18:82). Then it [the Spirit] informed him,
as it appeared to him, by [the way he] put what he had done as coming
by his own accord and none other.”® By this it was known that this man-
ifestation [of the Spirit] is “the interpretation of that for which you
[Moses] were not able”—when it Self-disclosed upon the mountain—
“to bear.” (Q. 18:78)"

And so the shift from the personification of the Spirit to the Spirit itself is iden-
tified by the shift in language from the first-person singular to the first-person
plural. This shift is also represented by the statement from al-Khadir that he
has not acted of his own accord, and the interpretation supplied by the Spirit,
acting on its own. This Spirit is in fact the same Self-disclosure of God that
had previously overwhelmed Moses.® The important difference is that here the
Self-disclosure is mediated as an interpretation; it is not al-Khadir as an actor
but rather that which gives the true meaning of these acts.

<Ali Wafa’ follows this account with another example of the Spirit in a dif-
ferent time and place. Here it has taken the human form of the annunciating
messenger to Mary:

Likewise, the Spirit of the esoteric dominion of Jesus’ Trust mani-
fested to Mary as a well-formed man, saying according to its personi-
fication, “I am a messenger from your Lord; to you will be the gift of
a holy son” (Q. 19:19). And He made him a sign to the people and a
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blessing from Him (cf. Q. 19:21). This was a completed matter when
he unveiled for her the face of the Creator (;,5), by saying, “So [it
will be]. Your Lord has said ‘For Me that is easy.”” (Q. 19:21)8!

This additional example of a prophetic Trust underlines an essential point
made in the account of Moses. The distinction is made between the personifi-
cation delivering a message and the Spirit—in its essential divine capacity—
thereafter supplying the esoteric meaning. In the case of both prophets, the
Spirit is personified, the message it delivers is challenged (by the doubting of
Moses and Mary), and finally the Spirit shifts into an exegetical mode for a
resolution. This last mode is the Spirit as the divine Self-disclosure, and here it
speaks as God in the first person.

In this exploration of the story of Moses and al-Khadir, ‘Ali Wafa’ has pre-
sented a significant insight into the nature of waldya. The figure of al-Khadir
has been identified, along with other messengerlike figures, as simply the exo-
teric element of the Spirit of dominion. This exoteric message leads to the
advent of the esoteric Self-disclosure, which is the Spirit in full presence. The
implication here is that waldya has two realities to it when it appears in this
world. The first, its exoteric reality, may be confusing or straightforward, but
its esoteric reality is that it represents a Self-disclosure of God. This Self-dis-
closing Spirit, which ‘Ali Wafa’ elsewhere calls the “spirit of saintly inspira-
tion,” benefits both prophets and saints alike. It may be that for each prophet
there is a form of Gabriel and for each saint a Khadir, but as we have seen,
prophets also benefit from one form or another of al-Khadir, and more specifi-
cally the Spirit of sanctity, which animates him.

In this discussion our author has laid out a portrait of sanctity focusing on
the figure of al-Khadir. In the Qur’anic story Moses appears as the champion
of exoteric knowledge, who is taught a lesson on the esoteric by one “whom
We have taught from Our Presence” (Q. 18:66). Yet in ‘Ali Wafa’s description
above, Moses is in the end accessing the spirit of waldya. This spirit takes
many forms. In fact its personification is determined by the one viewing it. In
summary, ‘Ali Wafa’ describes a mode of divine communication parallel to that
of revelation. This is usually called “inspiration” (ilham), but the significant
point here is its clear identification as the Self-disclosure of God.

The Seal of Sainthood

Although ‘Ali Wafa’ has presented some interesting reflections on al-Khadir,
waldya, and Self-disclosure, he does not appear to have devoted the same cre-
ative energy to the idea of the Seal of sainthood. Much as it was for his father,
here the idea is accepted as common currency, and receives little direct attention.
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Also, as we shall see, there is more attention payed to whom this Seal might be
than there is to the nature of the position.

While ‘Ali Wafa’ does not take up the theory of the Seal, he does make occa-
sional mention of the office, comparing it to that of the Seal of the prophets.
After a discussion of the spheres of heaven, the prophets present in each, and
the kinds of revelation generated from each, we are told that along with each
revelation come leaders and gnostics of an era to interpret that revelation. ‘Ali
Wafa’ calls these gnostics “names.” They are to be distinguished from the Lordly
Names. We read,

And thus with the masters of each time (wagf) are appearances of
names in addition to His Names. Their [the names’] appearances in
his [the master’s] time depend on whether his appearance is strong or
weak. As his appearance becomes strong, their appearance weakens;
and as his appearance weakens, theirs strengthens. The Muhammadan
truth gave us a sign, saying, “My companions are like the stars’’? for
his appearance then was like that of the moon. His deputies and gnos-
tics were as numerous as the stars, but their appearance beside him
was as that of the stars beside the full moon. In the time (zaman) of
the Seal of saints, there is a wali among the number [i.e. the quintes-
sence] of the saints of all time, but the appearance of his command is
like the sun, while their appearance beside him is like that of the stars
with the sun.%3

The point is clear that as revelation is to be accompanied by its attendant sup-
porters, so too the command of the Seal of saints is supported by lesser figures,
that is, all previous saints. The description of the gnostics becoming more or
less apparent, depending on the presence of their master, is reminiscent of the
discussion we saw earlier in which prophecy is described as the sun that hides
the light of the stars/saints, but here it is turned to the advent of the Seal of
saints, who will (or at least the wali of his time will) become the engulfing sun
to those diminutive stars.’

This association of the Seal of prophets with the Seal of saints is repeated
in another discussion, in which ‘Al Wafa’ describes an enemy for each prophet.
In an echo of the Qur’anic statement, “We have made for each prophet an
enemy from among the sinners” (Q. 25:31), various Antichrists (Dajjal) are
identified: for Moses there was Pharaoh, for Abraham there was Nimrod, for
David, Goliath. However, for the Seal of prophets and the Seal of saints there
are no such opponents, since their levels are unique.® The discussion is not
carried further, but the essential point is the identification of the unique posi-
tion shared by the two Seals.3¢
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This relationship between the two Seals is also described as one in which
the Seal of sainthood stands in for the Prophet. We read,

The clear Truth said, in His Muhammadan voice, by His necessary
partner-in-speech (el JlaedC) to the possible hearer, that, “If God
willed, He would seal your heart.” (Q. 42:24). (But) if He wills, your
divine existence ( ¥V Jss,) is assigned to the rule of the Seal of
saints, sitting, by the Mercy of union, upon your heart. [This Seal]
exists thanks to the Seal of prophets . . . in a realm in which each saint
arises from the heart of a prophet.®’

Thus, if an individual is to become a believer, God must place him or her under
the care of the Seal of saints, who is in turn tied to the Seal of prophets. The
passage continues from here, commenting on a Qur’anic passage dealing with
the human desire to see God.

“Do they wait” (Q. 2:210) that is, to see God so they know Him by
their own eyes to be God? “Only so God comes to them” that is, He
appears to them so they can know Him. “In the shadows of the
clouds” which are His becoming («,S) the master of the Divine Seal,
who exists thanks to the proofs of His elucidations [text unclear] . . .
“The angels” are the forms of His Lordly Wise Rulings. “The matter
is thus decided” that is, finished. “And to God all things return” in
this encompassing fulfilling Seal.®?

This passage is rather elusive, but the Seal here (whether he be of prophecy or
sanctity) plays an important theophanic role. As the ultimate seal he represents
the Divine through proofs and elucidations.

Another brief mention is made of the two Sealhoods elsewhere. The
prophet Muhammad said to ‘Al ibn Abi Talib, “You are my brother in this
world and the next.”$ to which ‘Ali Wafa’ adds, “That is, in the time of the
Seal of prophecies and the time of the Seal of sainthoods.” An identification
is being made here of the Seal of prophets as this worldly, and the Seal of
saints as other worldly. We shall see shortly why ‘Ali Wafa’ would link the
afterlife with the era of the Seal of sainthood. The implication that ‘Al ibn Abi
Talib is the Seal of sainthood is also significant here.

Before moving on, we should take note of the figure of “Al1 ibn Abi Talib.
Although the explicit doctrines of Shi‘ism (e.g., the role of Imams, resentment
of the first three caliphs as usurpers) are absent from the writings of both
Muhammad and <Al1 Wafa’, it should be said that their reverence for Ali, who
has always been held in high esteem by most Sunni sufis, is clear. Drawing on
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hadith literature, the following is representative of the role played by ‘Ali ibn
Abi Talib among the Wafa’s.

In the hadith [it is said] “Abt Bakr is from me at the station of hearing,
and ‘Umar at the station of seeing.” He [Muhammad] accepted from
“Uthman the pledge of allegiance by his noble hand. He said, “By
God, this is the hand of ‘Uthman.”®! So ‘Uthman is of him at the sta-
tion of the hand. He (Muhammad) said, “Nothing is said on my
behalf, save by myself or ‘Ali.”? for ‘Al is his tongue, and the tongue
is the elite station for a speaker. Thus, said ‘Al1, “I am the greatest of
the upright (siddig),” that is, he who is truthful to the Muhammadan
Truth; “and none says this after me except a liar.”?

These reports present a picture in which ¢Ali is clearly more than simply one of
the caliphs. He is the intimate of the Muhammadan Reality. In the Sunni con-
text, one would certainly expect this siddig akbar to be Abu Bakr and not
Al

There are a few other references to ‘Ali ibn Abi Talib in the same vein
throughout the writings of ‘Alt Wafa’. Of these, one that goes beyond identify-
ing “Ali ibn Abi Talib simply as the Prophet’s intimate is a passage that alludes
to the Seal of Muhammadan sainthood. Sha‘rant’s editing, however, is probla-
matic. ‘Ali Wafa’ is reported to have said,

Verily, Al ibn Ab1 Talib was raised as Jesus was raised,” and like-
wise he will descend as Jesus will. And I [al-Sha‘rani] have said on
this matter: ‘Ali al-Khawwas [d. after 941/1543] said, “Verily, Noah
preserved from the Ark a plank with the name ¢Ali ibn Abi Talib on it,
riding upon it to heaven. It remains preserved in the Chest of power
until “Alf is raised.” God knows best of all this.

Again, although we would like our author to expand on this point, we can nev-
ertheless follow his inferences. It is clear that in claiming ‘Al1 ibn Abi Talib
was not killed in 661 A.D., but rather raised alive to God, ‘Ali Wafa’ is going
beyond what would be expected of a non-Shi‘ite sufi. This assertion that both
Jesus and ‘Ali will return—presumably at the end of time and as the Seal of
general sainthood—is a conflation of the Sunni and Shi‘ite positions.”” Also,
the question must be asked as to how one office may be held by two separate
figures. Perhaps our author is assigning the role of Messiah to one and that of
the Seal of general sainthood to the other. This analysis is only conjecture and
would need to be confirmed by further evidence. The quotation that follows,
ostensibly from Al1 al-Khawwas, is colorful and certainly sounds pro-Alid.
The significant statement here is that ‘Al will some day be raised to God, pre-
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sumably after the Resurrection. This, however, is at odds with the original
claim that ‘Ali was not killed and has already been raised. The quotation from
Al al-Khawwas seems to miss entirely the point intended by Sha‘rani. Leaving
aside ‘Alr al-Khawwas, for more detail on all this we should look to ¢Ali
Wafa’s own writings. From a reconstruction of Sharani’s sources (here the
Wasaya of ‘Ali Wafa’) it is clear that his account is only partially accurate. In
its original, the passage Sha‘rani is paraphrasing mentions the return of Jesus
and “Al1 but is silent on either one being raised. This discussion begins with a
recognition that the soul (nafs) lives on after the death of the body, awaiting
the command to “return,” one assumes as part of the Day of Ressurection. ‘All
Wafa’ then says, “This is the Return (raja‘a) by which are awaited the like-
nesses of Jesus and ‘Al1.”® Sha‘rant’s presentation seems to be making an
effort at solving a problem he sees in the original passage. The problem is that
this Return has been mentioned in light of general statements on the soul’s
continued existence after death. It is clear to us now that Sha‘rani wanted to put
a sharper point on the matter. He did this first by taking the satements on Jesus
and “Al1 ibn Abi Talib out of context; second by completing the drama with a
bodily raising. The second is not a far reach for the reader, due to the Islamic
doctrine of the prophet Jesus having been raised whole. For what he thought
would be good measure, Sha‘rani has padded his presentation with a quote
from his shaykh. Despite this creative editing, it must be noted that ‘Alt Wafa’s
own position is only mildly pro-<Alid. This apocalyptic appearance of the
“likenesses of Jesus and ‘Ali” is a refence to the final Seal(s) of sainthood; a
reference that does not hold ‘Ali to have been taken up like Jesus. It does, how-
ever, leave the door open to ‘Al playing some part in the End time. Unfortu-
nately, this seems to be the only mention ‘Ali Wafa’ makes of ‘Ali ibn Abi
Talib in this context. His use of the term “likeness” (mathal) is unusual and
intriguing.”

Despite this association of Jesus and ‘All ibn Abi Talib with the great
“Return,” the question of the identity of the Seal of saints is answered defini-
tively by ‘Alt Wafa’ elsewhere in a number of places. We shall see below that
<Ali Wafa’ identifies himself as the holder of this office, arguing that the cycles
of great saints have come to an end with him. Before turning to these discus-
sions, however, we should note a few other passages that deal directly with the
identity of the Seal, without touching on these cycles. At the end of the follow-
ing passage ‘Ali Wafa’ is identified as the Seal of saints, but in getting to this
identification the lofty position he accords to this Seal in relation to the pre-
Muhammadan prophets is noteworthy.

Assenting (fasdiq) is a quality; and most of what occurs by this qual-
ity is according to seeing or reporting. Verification (tahgiq) is the
quality which as a primary certitude is not by acts of observation by
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the senses, nor by the intellects. This is like the faith of Abii Bakr
and ‘Umar, which had no need of a [miraculous] “breaking of the
norm” or investigation. The Seal of the prophets said to Abti Bakr “I
am the Messenger of God” (cf. Q. 7:158). He [Abt Bakr] found cer-
tainty in this, and accepted it. And ‘Umar heard al-Haqq say to him,
“To Him belongs that which is in the heavens and the earth, and what
is between them and what is under the soil.” (Q. 20:6). He too found
certainty in this, and accepted it. This is Assenting of Verification,
and not Assenting by demonstration. This has occured for none of
the followers of the prophets, except for the elect [followers] of the
Seal of prophets. Likewise this occured for none of the followers of
the saints, except the followers of the Seal of saints, since he [the
Seal of saints] is upon the heart of the Seal of prophets. The elite are
on the heart of the elite. So the companions of the Seal of prophets
have Verification, and the companions of the prophets who were
sealed are all in [a state of] Assenting, while the companions of the
Seal of saints are in Verification.

I was told, in 795 AH, the following: “O “Ali, the companions of
the saints are all in Assenting, while your companions are in Verifica-
tion. God is the Most-high and Most-knowing.!®

Assenting is defined as that which is seen or reported, in other words, the reli-
gious Law or prophetic admonitions. In distinction, Verification is the unseen
quality of the saints. The stress here is on the contrast between the realm of the
seen, ordinary acquired knowledge (i.e. prophetic), and that of the unseen,
intuitive, special knowledge (i.e. saintly). The companions of the Prophet did
not need the exoteric evidentiary proof of a “breaking of the norm,”'"' rather,
by Verification they were connected to him. This spiritual association is unique
to the companions of the Seals of prophecy and sainthood. The status thus
accorded the companions of the Seal of sainthood is superior, at least spiritually,
to that of the companions of pre-Muhammadan prophets. It is worth repeating
that the Sealhoods share an esoteric reality—which as we also saw in the above
discussions of al-Khadir and Moses, is wal@ya. As for the identity of the Seal of
saints, the short statement which puts into parallel the followers of ‘Al1 Wafa’
with those of the Prophet, points clearly to him as the Seal of sainthood.

However, making this relatively clear picture more cloudy, elsewhere we
find Muhammad Wafa’ described as the “Master of the Greatest Seal.” This
term is peculiar, since from the context it is clearly equivalent to the office of
the Seal of saints. ‘Ali Wafa’ tells us,

In reality our teacher is the Master of the Greatest Seal (adl colo
akae¥l), and al-Shadhili along with all the other saints [before] are sim-
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ply the soldiers of his kingdom, followers of his lead. Surely he who
is among the troops is not the one in command! It is our teacher who
commands; he is not subject to command in the other circles [either],
since he is the secret of the Seal of the prophets, and the inheritor of
his perfection. As all the prophets are followers of their Seal, . . . like-
wise all the saints are followers of, and are guided by, their Seal.!??

The description of Muhammad Wafa’ as the inheritor of the perfection of the
Prophet clearly echoes the earlier identification of the two Sealhoods as the
exclusive sources for Verification. Noteworthy also is the assertion here that as
the Seal of prophecy encompasses all previous nubuwwa, so the Seal of saint-
hood encompasses all previous waldya.

The Seal and the Renewer of Religion

We saw in our discussions of waldya from Ibn ‘Arabi and Tirmidhi that sanc-
tity may be seen to have a linear progression. That is, nubuwwa is established
in two forms (tashric and ‘@Gmma), the former being sealed before the latter;
waldya, in its two forms (Muhammadiyya and amma) is also sealed at sequen-
tial points in history. This scheme, as we have seen, is adopted incompletely by
both the father Wafa’ and his son. One problem, from their perspective as later
inheritors of Ibn ‘Arabi, was surely this linear aspect of waldya, which had
identified Ibn ‘Arabi as the Seal of Muhammadan sainthood, leaving only Gen-
eral sainthood to be sealed by Jesus, marking the apocalypse. How was ‘Al
Wafa’ to situate himself and his saintly father within this universe? Muhammad
Wafa’, having been held up as superior to Abu al-Hasan al-Shadhili, certainly
merited a loftier station than one that simply put him in the line somehere
between the Seal of Muhammadan sainthood and the final Seal of General
sainthood. We saw at the end of chapter 5 that Muhammad Wafa’ inserted the
tradition of the Renewer of religion into the equation of waldya, while at the
same time blurring the categories of general and Muhammadan sainthood,
resulting in a cyclical waldya championed by seven great saints, to be com-
pleted by an eighth. This is modeled on the seven prophets of the seven levels
of heaven visited by the Prophet in his ascension. ‘Ali Wafa’ takes up his
father’s arguments, refining and updating the final cycle. Also, he relies on the
Renewer-of-religion tradition to make the time line cyclical, but ending at one
point. Like his father, he also seems to abandon any clear distinction between
General and Muhammadan sainthood.

‘Ali Wafa’ presents his interpretation of the cycles of sanctity in two
places. In the first he opens with a description of the seven heavens, each of
which is home to a prophet:
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It is said in the hadith of Muhammad’s night journey (isr@) that he
found Adam in the first heaven, the sphere of the moon . . . It men-
tions that he found in each heaven one of the ‘ili al-‘azm (holders of
resolution) i.e. the seven messengers. They are Adam, Noah, Abra-
ham, Moses, David, Solomon and Jesus. It also mentions that he found
Adam, Abraham, Moses and Jesus in person, while the guarantors
are also mentioned: Idris for Noah, . . . Joseph for David, Aaron for
Solomon.!%

The sequence of prophets given here is identical to that given by Muhammad
Wafa’ in his discussion of the cycles of prophecy.!* There, however, the
prophets were not identified as the inhabitants of the seven heavens. These
three guarantors mentioned, in the usual account of the Prophet’s ascension,
are prophets occupying their own heavens. Unfortunately ‘Ali Wafa’ does not
elaborate on their roles. A detailed study of the medieval mi‘rdj literature
would allow us to comment on the significance of these figures. At this point,
our author goes on to say that the various commands and laws sent down
through each of these prophets are particular to that prophet’s time and place,
that is, to the receptive capacity of the audience.!® Later, he describes how the
divine Command present in each cycle of the seven prophets is subsumed by
the Command descended to the following cycle. We are told that each prophet’s
message is included in, and abrogated by, that of his successor. Significantly, in
this description the Seal of the prophets is followed by the Seal of saints.

Thus what descended to Noah includes what came down to Adam,
and a special addition. Likewise Abraham [included all that was] with
Noah, and Moses that of Abraham, David that of Moses, Solomon
that of David, Jesus that of Solomon, since he includes all that pre-
ceded him, along with his special addition. Then came Muhammad
as the Seal of prophecies, according to the benefiting dispositions of
the eighth sphere of stars, the sphere of [God’s] Footstool. He came
with everything those before him had, but with a special addition, as
he came as Seal of saints bringing what is suitable for the benefiting
disposition from the ninth sphere of Atlas,!% the sphere of the Throne.
Because he brought a governing suitable for the governing of the
sphere of the fixed stars, and they [the earlier prophets] brought accord-
ing to the governings of the spheres of the planets, their laws are sub-
ject to abrogation, while his [the Prophet’s] is not.!?”

So the succession of prophets, each bearing a divine communication, contin-
ued down to the time of the Prophet, being included therein and thus abro-
gated. Mention is made of the Prophet here in two aspects; the first, located in
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the sphere of the Footstool, represents his prophetic function, while the second,
at the ninth sphere (that of the immutable Throne), represents his saintly func-
tion. From here ‘Al1 Wafa’ explains that the eighth sphere is the mediator of all
divine Aid or Command coming from the ninth. He also tells us that through
the ninth sphere, the Prophet is the source of all sanctity.

Since the quality of the ninth sphere is inseparable from the esoteric
of the quality of the eighth sphere, then Muhammad, the Seal of
prophethoods, reaches the [position of] opener of sainthoods, announc-
ing the immutable Verification. His time contains what all earlier
times contain, for the learned of his community are like the prophets
of other times.!%

We see here the distinction between Muhammad’s prophetic and saintly roles,
being represented as different spheres. This discussion does not develop the
point much, but it is clear that the Prophet’s waldya is superior to his nubuwwa.
‘Ali Wafa’ now introduces the notion of the Renewer of religion, with the
result that these prophets come to be represented by a pole every century. Each
prophet—according to the Wafa’ roster, and not that of the traditonal accounts
of the Prophet’s ascension—has had an identifiable representative at one time
on earth, with that of Muhammad being the last.

“God raises at the start of each century one who renews for this com-
munity its religion.” Understand, each century a pole comes down
with a quality (»5>) appropriate to the predisposition of the people of
his time. It is known thereby that the poles are equivalent to the
“holders of resolution,” and that they [the poles] are their [the
prophets’] inheritors. The first [pole] corresponds to Adam and was
sent down on the day of the Farewell pilgrimage;'® for time on [that]
day turned back to a situation [like that of the] day God created the
heavens and the earth. And the master of the second century is on the
heart of Noah . . . and likewise [are the poles] from one-hundred to
eight-hundred years, until the Muhammadan pole, the Seal of the
saints . . . The teacher Abiti al-Hasan al-Shadhili [d. 658 AH] was the
pole of the seventh time; and the great completing speaker came
down as the Seal of sainthoods in the eighth time.!!°

Thus the Renewer of religion presented at the head of each century is here
identified as the pole. These poles, as we saw in Ibn ¢Arabi and elsewhere, are
described as the inheritors of their particular prophets. It is interesting to see
here ‘Al ibn Abi Talib alluded to as the first pole, identified with Adam. ‘Ali
Wafa’ also identifies directly the pole of the seventh time, al-Shadhili.!'! The
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Muhammadan pole, the Seal of saints, is not named, but he is described as the
“great completing speaker” (5L, olac¥l3bWI). The last adjective is an uncom-
mon modifer in Sufi terminology, so it seems likely that it has been chosen
specifically to evoke the name Wafa’. The fact that Muhammad Wafa’ died in
765 A.H. also makes him the most likely candidate as the Renewer of the
“eighth time.”!1?

Elsewhere we read of the seven prophets sealed by an eighth, and seven
poles sealed by their eighth. This passage begins with the hadith report of the
Renewer:

“God raises, at the start of every one-hundred years, a man by whom
He renews this religion.” This man is the pole. We also read in the
hadith that, “God places each saint upon the heart of a prophet.” The
“holders of resolution” are the poles of the prophets, and they are
seven, with Muhammad as their Seal, the eighth. As for the poles of
the saints, the eighth is their Seal, and is upon the heart of the Seal of
prophets.'’3

Here again, the identification is made of the Renewer as the pole.''* It appears
that the “holders of resolution” are the seven prophets we saw in the passage
quoted above. They are described here as “the poles of the prophets.” This may
be an unusual choice in terminology, but from the context it is clear who these
individuals are. Perhaps the term is used because it echoes well the phrase pole
of the saints. Again, the prophets are sealed by Muhammad, their eighth, while
their appointed saints are sealed by an eighth also. At this point in the text, ‘Ali
Wafa’ embarks upon some rather convoluted calculations, switching back and
forth between lunar and solar years, in a reckoning that ends with the current
date, that is, 799 A.H., as the beginning of the final century. This century will
be followed by the appearance of the Dajjal and the Mahdi. We are told,

For each of them [the poles] there are one-hundred years by a reckon-
ing of 360 days. This hundred years began its cycle three months
before his [the Prophet’s] death.!> Writing this, we are in the morning
of the fourth of Rabi‘ al-Akhir, year 799 by lunar reckoning . . . When
this, the eighth time, ends, the ninth appears, and is the century of the
signs of the Hour. Its [the Hour’s] signal is the full appearance of the
Mahdi, and the Dajjal leaves and Jesus appears. The sun rises in the
West, and the people receive what the Truthful [i.e. God] has
promissed them [in Scripture of the hereafter], so they come to see.
And this is extended over two-hundred years; the first is the Muham-
madan century, and the second is the century of Jesus. By this, this
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[prophetic] cycle (dawr) ends and a new one arrives, in which the
[divine] Commands are realized.!®

Apparently Ali Wafa’ is writing at the end of the eighth time and is about to
witness the start of the century of the signs of the End of Time. These signs
include the appearance of the Mahdi, Dajjal, and Jesus.!'” Elsewhere we are
told that the eighth century will produce a saint of Muhammadan sainthood
and that the “second time” (zaman thani) will only begin after the turn of the
ninth century."' It should be noted here that ‘Ali Wafa’ has followed his father
in treating the Renewer tradition as an eschatological schedule. In light of the
Landau-Tasseron study, this treatment is unusual if not unique to the teachings
of Muhammad and ‘Ali Wafa’. As noted in the previous chapter, this theory of
cyclical time is reminiscent of Isma‘li doctrine.!!

We saw in the previous chapter that Muhammad Wafa’s reckoning of the
centuries, as ‘Al’s calculations do, point to himself as a fulfillment of the eighth
cycle and thus a sign of the End. ‘Ali Wafa’, in a dramatic allusion to his father’s
eschatological import, describes an earthquake at the time of his birth (at the start
of the eighth century hijra), which marked the descent of the Word by the “Seal
of the circle of the sainthood of oneness.” The event is described thus:

The greatest and loftiest of words is the Word (kalima) of the Lord of
the single Muhammadan existence, which was revealed with the Seal
of the circle of the sainthood of oneness, since that is its [essential]
meaning. It is the fulfilling word (i, , iS) which when it was revealed
to the earth through the generative laying down of an existentiating
inspiration (LS L>,) in the pre-dawn of Thursday the third of Dha
al-Hijja, 702 AH, the entire earth quaked at the time of the <Id prayer!2°
on that day. This was as al-Haqq informed [us], in the sura, which the
Perfect Sayyid called the Announcer . . . [text unclear] And he made it
as half of the Qur’an as he compared himself to a brick in the
prophetic house. God said, “When the Earth is shaken to its [utmost]
convulsion, and the Earth throws up its burdens [from within], and
humanity cries [distressed]: “What is the matter with it?” On that Day
will it declare its tidings; for that thy Lord will have given it inspira-
tion. On that Day will men proceed in companies sorted out, to be
shown the deeds that they [have done] . . . (Q. 99:1-6).1%!

This description matches closely the statement, quoted at the end of chapter 5
above, made by Muhammad Wafa’ to the effect that “the master of the eighth
time is the Seal of the age, and the eye of total union, the abode of the Great
Tiding.” Here, the Word descends with the Seal of sainthood, being somehow
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the circle of sainthood’s meaning. The character of this Word is interesting, as
it is a generative inspiration—having produced Muhammad Wafa’—which
will descend to earth again at the end of Time. We may understand this gener-
ative character as the force that has produced the Seal on the third of Dhu al-
Hijja.'??> Unfortunately ‘Ali Wafa’ does not here expand on the title Perfect
Sayyid, but it would seem to be the prophet Muhammad since he has com-
pared himself to a brick in the prophetic house.'”* The Seal of sainthood, at
least according to Ibn ¢Arabi, would have been represented by two bricks, one
silver and one gold.'?* The text itself is unclear, but this verse of the apocalyp-
tic earthquake seems to be to revelation what the prophet Muhammad was to
prophecy. Nevertheless, the passage is clearly tying together the Word, the Seal
of saints, the date 702 A.H., and the beginning of the End.

<Ali Wafa’ returns to this apocalyptic reckoning elsewhere. He describes a
hidden Seal of sainthoods who appears in 702 A.H. and signals a final era,
which will be closed by a “coming of God.” We are told that the Seal of saint-
hoods (or Geatest seal) is an “unseen” that was not manifested at the time of
the Prophet. This manifestation occurs only in the “time of sainthoods,” with
the “completing” (i, 1) sainthood manifesting itself in 702 A.H. This marks an
era that will end in 823 A.H. “The time of this most holy manifestation is fixed
by God. The years of this manifestation are counted as the Seven oft-repeated
and the suras of the Qur’an ; that is, 121 (i.e. 7+114). 702 plus 121 gives 823
A.H. Then God will come after this, as He wills, for ‘God is All-encompassing
and All-knowing.””’1?’ In al-Masami* al-rabbaniyya (65a) the year 823 is also
reached, but through a much more convoluted reckoning. Nevertheless, this
speculation on the era of the Great seal proved to be inaccurate. As we know,
‘Ali Wafa’ died in 807 A.H., his brother Shihab al-Din in 814, and the third
khalifa of the order, Abii al-Fath Muhammad, in 852. The reference to Muham-
mad Wafa’s birthday in 702 is clear, but why ‘Ali Wafa’ would have his calcu-
lations point to 823 A.H. remains a mystery.

As we saw earlier, ‘All Wafa’s interpretation of the Renewer, combined
with the cycle of eight prophets and their saintly poles, not surprisingly,
pointed to himself as the final seal. His calculations were made as of the year
795 A.H., but we also have an account of a dramatic inspiration received four
years later. He says,

I received an inspiration (ilham) in the year 799 A.H., which was not
from my imagination, which said, “O ‘Ali, We have chosen you to
resurrect the souls from the tombs of their bodies. If We have com-
manded you, then take heed!” “And follow not the desires of those
who know not. They will be of no use to you in the sight of God. It is
only wrongdoers [that stand as] protectors (awliyd’), one to another,
but God is the Protector (wali) of the righteous” (Q. 45:18-19).12¢
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This resurrecting makes little sense on its own unless it is read in light of ‘Al
Wafa’s earlier claims to being the Seal of sainthood and final Renewer. If the
ninth “time” is the last, then its Renewer certainly must play an important role.
While in the hereafter humanity will be resurrected in both body and soul,
according to this inspiration ‘All Wafa’ will raise the souls from their bodies.
This statement is dramatic in its resonances, but without further direct com-
ment on the nature of this “resurrecting,” it may best be taken metaphorically,
as a reference to the spiritual mission of the Seal or the Renewer.

Also suggestive of an apocalyptic drama is the title Lord of Time, or Sahib
al-Zaman. This title, usually reserved for the awaited Hidden Imam of the
Twelver Shi‘a, is certainly unexpected in a Sunni context.!”” The Hidden Imam
may also be referred to as the “Mahdi.”'?® However, ‘Ali Wafa’ does not use
the epithet in the context of the signs of the End of Time. During a discussion
of the variety of forms in creation, the Lord of Time is described as the catalyst
for the First Intellect: “The First Intellect is the Rational faculty of the Lord of
Time. The effusor of the forms [of creation] is his sensory spirit. The rest of the
[lower] levels are to be similarly understood.”'?® By this characterization, the
Lord of Time is indeed the primary mode of differentiation for the One moving
into the realm of the Many. This function is identical to that of the Muham-
madan Reality. In the same vein is the following presentation of the Lord of
Time, but here an aspect of progression is added.

The Lord of each Time is to his people a self-disclosure of their
encompassing existence by the entity that is his discerning truth . . . He
is in his essence (bi-‘aynihi) their Necessary, and they his possibilities
... The Lord of each Time is greater than what was self-disclosed to
the Lord of Time before him . . . thus one is prostrated to by the people
of his time, yet he in turn prostrates to the Lord of Time who is after
him. '3

The only other use of “Lord of Time” I have found in the writings of ‘Alt Wafa’
is in line with this usage. We are told in a wider discussion of the Signs of God,
“The Lord of every Time is God’s greatest Sign therein, for his existent is the
greatest Sign by which His existence appears there.”!3' There is no clearly
appocalyptic element here. At most one might argue that the Mahdi/Lord of
Time would certainly command this role described, but the passage is treating
not a single event (or even person), but rather, the forms of the Muhammadan
Reality or perhaps even the Seals of sainthood.

In a similar vein is ‘Ali Wafa’s use of another epithet, the Master of Time
(Sahib al-wagqt). This figure appears to have no function beyond that we have
seen ascribed elsewhere to the pole of the age.!*? In the following passage he is
noted for his unique access to God and his spiritual superiority. We read,
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Know that the Heralding Reality in each age is the Master of its/his
Time. “Say: My way is to supplicate to God in sureness; I and those
who follow me.” (Q. 12:108) Its mark is that their elucidations and
their accounts are by his unveiling and elucidation. He is distinguished
from them by the fact that they have no way to it without His Aid and
Effusion.'s

The “Master of Time” (i.e., the Prophet in this case) provides the followers of
religion with understanding that is normally beyond their reach. He is, like the
most general understanding of the power of a saint, the channel for beneficent
divinity.

Another use of “Master of Time” is one that describes Reality progressing
through various “Times.” We are told that in each Time a Master is present
both esoterically and exoterically, but the Time following this brings either an
interpretation or inspiration that provides the given esoteric with an exoteric.
Thus, the Master of each Time is a new insight upon the previous Master, or
form of Reality. First, this gnostic has an esoteric and an exoteric element,

The interpretation (fa’wil) of the former is the sending-down (fanzil)
of the latter, and likewise for the Master of each Time. His exoteric is
the esoteric of the Master of the preceeding Time. This is because all
of them are one Reality appearing at each Time as the meaning
according to the perfections of the preparedness of that Time'*. . .
[Thus] the clear Reality is self-determined at each Time according to
the perfections of that Time.!3

The significance of the Master of the Time is that he openly represents the spir-
itual message of the previous form taken by the Reality. It appears according to
the capacity of every time, and the Master of that Time is its esoteric reality.
For our purposes, the important point here is that the “Master of Time” is used
here by ¢Ali Wafa’ for a figure who functions to differentiate the oneness of
Reality. This is at odds with its use elsewhere (particulary the Shi‘ite context)
signaling a specific figure in the drama of the Apocalypse.

1
Se~
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By way of a short concluding remark, we note first in this chapter the
attention paid by ‘Ali Wafa’ to the notions of Oneness and differentiation.
While holding to the basic tenent that there is no true reality beyond that of
God, the Necessary, recognition must also be made of His Self-disclosure.
These two realms, while categorically exclusive, must be simultaneously
upheld. This is the challenge of a mystical vision of the “All.” We also saw
rather dramatic development of the relationship between the spiritual guide
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and his follower. The existential reality of the shaykh was of primary impor-
tance here. This teacher not only reflects the divine Self-disclosures, but what
is more important, he is a door for the follower to his own share in Necessary
existence. The follower may find the Eternal in himself, but this, strangely
enough, is not a short path. In fact, it is only through the teacher that he may
find this in himself. We also saw that ‘Al1 Wafa’s understanding of sanctity is
very much tied up with the idea of prophecy. He distinguishes between the
prophet carrying the Command and the saint acting as the medium of that
Command. Beyond this, he takes up the figure of al-Khadir, whom he identi-
fies as a form of the Spirit of inspiration. This Spirit addresses the walaya of
both saints and prophets. And finally, of a more practical concern, we saw that
‘Ali Wafa’, like his father before him, claims to be the Seal of sainthood. By
using the tradition of the Renewer of religion, he builds up a cyclical interpre-
tation of this Sealhood and ties it into the signs of the End of Time.






Conclusion

The goal of this study has been to explore the idea of sainthood as it developed
within the mystical philosophy of Muhammad and <Ali Wafa’. For these two
eighth/fourteenth-century Cairene sufis the idea of sanctity was important, yet
we have seen that a number of related concepts serve as a supporting frame-
work. A qualified “Oneness of Being,” God’s Self-disclosure, the nature of spiri-
tual guidance, and the cycles of the centuries are all elements tying together a
conceptual web.

We saw that this father and son were uniquely positioned between the
school of Ibn ‘Arabi and the sufi order of the Shadhiliyya. In general, we may
say that Wafa’ mystical thought represents an integration of the Akbarian con-
cept of sainthood into the tradition of order-based sufism. This Wafa’iyya
order was at once a branch of the Shadhiliyya and a continuation of the school
of mystical speculation established by Ibn ‘Arabi. More specifically, this new
order served as a vehicle for the elaboration of Ibn ‘Arabi’s theories on saint-
hood. Not only did the Wafa’s expand on the theoretical dimensions of walaya,
but they also used it to define and advance their own claims to sanctity. The
shift from theory into detailed identifications and theories on the End repre-
sents a turning point in the history of the Akbarian tradition and a departure
from that of the early Shadhiliyya. The Wafa’ hybrid also marks an introduc-
tion of Akbarian sanctity into tariga-based sufism.

The Akbarian philosophy embraced by the Wafa’s, however, did not lead to
an open incorporation of Ibn ‘Arabi into the wider Shadhiliyya order. The early
Shadhiliyya was neither hostile to nor enthusiastically supportive of Ibn ‘Arabi.
Historically, this ambiguous posture seems to have persisted. Further study
would be needed of the transmission of Ibn ‘Arabi’s teachings among latter
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medieval mystics for us to judge the wider importance of the Wafa’s as trans-
mitters. It is hoped this research, through exploring waldya and its related con-
cepts within the Wafa’iyya, has made this next step possible.

As we saw, the Wafa’iyya both distinguished itself from the Shadhiliyya
order and honored its founder, al-Shadhili. In the hagiographical accounts, the
second khalifa of that order is made to recognize Muhammad Wafa’s spiritual
superiority, while ‘Alt Wafa’” himself names al-Shadhili as the pole of his age.
Elsewhere, however, al-Shadhili is clearly subordinated as foot soldier under a
Wafa’ spiritual command. This ambiguous relationship (at once drawing recog-
nition from, yet claiming to surpass) is to be expected in light of what the
Wafa’iyya was itself. The most accurate characterization would be to describe
the Wafa’iyya as a mix of the Akbarian and Shadhilite traditions. The former
brought with it refined concepts of ontology and sanctity (along with a liberating
hermeneutic style), while the latter supplied the important initiatic and spiritual
credentials associated with affiliation to the early Shadhili shaykhs. Muham-
mad Wafa’ not so much cut himself off from his Shadhilite shaykh Ibn Bakhila
but rather left him behind when he decided to initiate his own new branch of
the Shadhiliyya, one that included an Akbarian perspective.

The full implications of the Wafa’s for later sufism will have to be taken
up in later research, since our goal here has been the more preliminary one of
fully describing their teachings. We saw in our first chapter that the roots of spec-
ulation on sanctity were set early on in the writings of the third/ninth-century
figure al-Hakim al-Tirmidhi. His was the first sustained effort at fleshing out
the levels of sainthood. In his model, the Seal of saints crowned a hierarchy
consisting of the “True saints of God,” under whom there were the “Saints of
God’s Truth.” With Ibn <Arabi four centuries later, the Seal of saints took on
a new dimension. The key innovation here was the introduction of a “Univer-
sal prophecy” distinct from the usual “Legislative prophecy.” The Seal of the
latter was the prophet Muhammad, but the former, which is itself divided
into Universal and Muhammadan sanctity, is sealed first by Ibn ‘Arabi him-
self and then finally by the returning apocalyptic Jesus. This concept of a
Universal prophecy served as a bridge between the realms of sanctity and
prophecy. In short, it extended the idea of sanctity upward, making it an inte-
gral element of prophecy (i.e., sanctity is present within prophecy as its Uni-
versal ahistorical form).

Our attention then turned to the early Shadhiliyya and its understanding
of walaya, particularly through the writings of Ibn Ata’ Allah al-Iskandari
and his little-studied follower Ibn Bakhila. The former was certainly the most
important elaborator of the theory of sanctity for the order. His understanding
of walaya was based on a two-tiered model, which distinguished between
Greater and Lesser walaya. These categories resembled those presented by al-
Tirmidhi, in that they represent a walaya divinely bestowed and a walaya
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achieved through spiritual self-discipline. Ibn Ata’ Allah’s formulation, how-
ever, stresses that in its lesser form waldya exists potentially in everyone and
that one’s spiritual progress is the measure of the development of one’s Lesser
walaya.

We saw that Ibn Bakhila’s contribution to the theory of sainthood centered
around the idea of God’s Self-disclosure (fajalli) taking various forms, depend-
ing on the perspective of the viewer. Thus both revelation to prophets and inspi-
ration to saints are one in essence. The specific form of this Self-disclosure is
determined by the function held by him who receives it, an insight that would
be echoed by Muhammad Wafa’. Ibn Bakhila’s understanding of sainthood is
rooted in this insight, as is his explanation of the different functions and levels
of supplication.

This discussion of the early Shadhiliyya concluded that these formulations
served to extend the prophetic role into the postprophetic world through the
saints. That is, the saints inherit from the messengers and prophets, serving as
their substitutes. In fact, their function is to make known the communications
from the Muhammadan Reality—of course not in its legal or literal forms, but
rather from its esoteric side. For the sake of comparison, we characterized this
as a downward movement of the function of prophecy. Sanctity is thus here the
lesser continuation of prophecy. In contrast, we characterized Ibn ‘Arabi’s system
as an upward extension of walaya; the central insight here being that walaya is
an integral part of prophecy.

In chapter 5 we saw that Muhammad Wafa’ follows Ibn ‘Arabi in some
important ways. He describes two kinds of sanctity. One he characterizes as exo-
teric (Moseslike) and the other as esoteric (Khadir-ian). These two forms reflect
the distinction made by Ibn ‘Arabi between Legislative prophecy (nubuwwa
tashri‘) and Universal prophecy (nubuwwa ‘aGmma or walaya). Further, Muham-
mad Wafa’ follows Ibn ‘Arabi’s argument that the former is superior to the latter,
when both are considered within one person; however, Legislative prophecy is
superior when in one person it is compared to the Universal prophecy present
in another individual. Yet Muhammad Wafa’ does differ significantly in that he
does not adopt the distinction between the two kinds of nubuwwa ‘Gmma (the
Muhammadan and Universal). For Ibn ‘Arabi this distinction provided two
streams of sainthood to be sealed, the first by Ibn ‘Arabi himself, and the sec-
ond by Jesus. For Muhammad Wafa’ this is reduced to only one Seal, who
functions as the vehicle for God’s Word on earth. This function is a significant
innovation. Also important is the introduction of a cyclical timeline. Adapting
the tradition of God appointing at the start of each century a renewer of reli-
gion (mujaddid), Muhammad Wafa’ presents a line of seven cycles, each last-
ing a century and each being informed by a great saint. These saints are, like
the Seal, described as “unifiers” of God’s Word, including the Qur’an. The
final cycle in the line is the eighth, who will be living in the year 800 A.H. This
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version of the Seal of saints thus includes the apocalyptic function held by
Jesus, as Seal of Universal waldya in the Ibn ‘Arabi model.

<Ali Wafa’s contribution to the theory of sainthood is an extension of that
of his father. He follows him in distinguishing between Moseslike and Khadir-
ian waldya, but he takes the figure of al-Khadir one step further. Through a
lengthy discussion of the Qur’anic story of Moses and the enigmatic al-Khadir,
<Ali Wafa’ argues that the figure of al-Khadir is merely one of many possible
forms of the Self-disclosing divine Spirit. Thus, the strange actions of al-Khadir
are in reality the workings of this Spirit. More significantly, however, this
Spirit animates part of the Trust that constitutes the office of prophet. This
assertion makes sense in light of the fact that Muhammad Wafa’, and Ibn
‘Arabi before him, had clearly established the presence of both prophecy and
sanctity within a single person. Thus the Spirit, according to ‘Ali Wafa’, is not
only al-Khadir who inspires saints, but it also plays an essential role in the
waldya within the office of prophet.

<Ali Wafa’s speculations on sainthood, which have taken up certain appar-
ently Ismadli elements such as the natig and the dawr, included arguments
concerning the identity of the Seal. In his spiritual cosmology, there were eight
cycles of prophets, who were each represented by a saint (or pole) of the era.
This figure also functions as that century’s renewer (mujaddid). ‘Ali Wafa’
implicitly identifies ‘Al1 ibn Abi Talib as the renewer of the first century and
explicitly identifies Abii al-Hasan al-Shadhili as that of the seventh. The eighth
is the Seal of saints and is both the representative and inheritor of the Seal of
prophets. In this eight-fold line the clear choice for Seal of sainthood is
Muhammad Wafa’ (b. 702/1301), and Ali follows suit. He describes his father’s
birth year as the advent of he who would unite the Word of God—a description
of the Seal taken from his father’s own account. However, it appears that ‘Al
does not in fact call his father the “Seal of saints”; instead he calls him the
“Great Seal.” This might be simply a question of variant terminology, or it
might be something more. It seems that ‘Ali Wafa’ wants to venerate his father,
yet he proceeds to offer a calculation that points to the year in which he him-
self is writing, 799 A.H., as the beginning of the century that will see the End of
Time and the Apocalypse. Also, this is in accord with his father’s date of 800
A.H. as the year that will see the Seal of the eighth cycle. This certainly points
to “‘Ali Wafa’ as the final Seal of sainthood, but this reckoning presents a prob-
lem. If the seventh cycle was renewed by al-Shadhili (d. 658 A.H.), and
Muhammad Wafa’ is the Great Seal (and supposedly the Seal of sainthood),
what exactly is ‘Al1 Wafa’s title and role? The dilemma could be resolved by
making way for a ninth cycle, but this would fly in the face of the cosmology
so carefully laid out by Muhammad Wafa’, which identified eight heavens,
eight prophets, and eight great saints. The problem does not appear to have
been resolved. However, from a wider perspective we may propose one answer:
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‘Ali Wafa’ reserved the unsurpassed sanctity of the Seal for his father. He asso-
ciated him with the divine Word and called him the “Seal of the circle of Saint-
hood.” However, for himself he described a position that took the only next
step possible, that is, that of an apocalyptic function. He repeatedly points to
himself in his calculations of the dawn of the End Time. Perhaps it should not
surprise us that here, in all but name, ‘Ali Wafa’ has finally turned to Ibn
‘Arabi’s distinction between Muhammadan sainthood and Universal sainthood.
Without using the terms themselves, ‘Ali Wafa’s dilemma, and his resolution of
it, echo Ibn ‘Arabi’s distinction between an elite Seal of Muhammadan saint-
hood and an apocalyptic Seal of sainthood.

Als
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Allow me to conclude with a proposal for a wider perspective on the
structure of Wafa’ mysticism. First it bears repeating that our subjects were not
constructing any grand philosophical model. Their concern was to lay out their
mystical vision in whatever form was suitable. As we saw, properly philosoph-
ical concepts are not absent from their writings, yet Muhammad and “Al1 Wafa’
could never be considered good students of Ibn Sina. (The strength and creativ-
ity of mystical writing probably rest on this flexible and ambiguous relationship
with traditional philosophy.) Having noted the absence of any consistent philo-
sophical “system,” however, recognition must be made of a certain structure.
Our survey of Wafa’ thought has shown three basic concerns. For both Muham-
mad and ‘Ali Wafa’ the Akbarian ontology of a qualified Oneness of Being
(often articulated through the theory of fajalli) is a central ground. Based on
this, a theory of the nature of spiritual direction is constructed. The third con-
cern, also grounded in that ontology, is with sanctity and in particular its Seal.
For both our writers, their concepts of spiritual guidance and sanctity could
only have taken the form they did within that ontological universe. The exag-
gerated existential claims regarding the teacher draw on the language and the
principles of the qualified “Oneness of Being” ontology. The concern for the
Seal of saints can also be understood in much the same light. This concern
with the elevated spiritual guides, the teachers, the saints, and the seals of
sainthood finds its footing in that ontology. Thus, the categories of knowing
and being become intertwined; the saint is not only one who has greater insight,
from the Oneness of Being perspective (and this is underlined by the Wafa’s),
but he has an existential role to play. The multivalent nature of divine Self-
disclosure reflects a dual epistemic and ontic role. It is worth noting that from
the competing perspective of utter oneness (associated with Ibn Sab‘n), it
would be of little use to dwell on an existential role for saints—and by implica-
tion for their apocalyptic Seal—since everything shares equally in the existen-
tial identity with the Divine. In contrast, according to the Akbarian and Wafa’
Oneness of Being, with its insistence on a qualified identification with the
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Divine, being and knowing retain a hierarchical differentiation. That is, not
everything shares equally in identification with the Divine, and thus the saints
and guides have an important role to play. The Wafa’s inflated concern with
sanctity and their understanding of its very nature reflect this mystical perspec-
tive on knowing and being.
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47.

78. Chodkiewicz, Seal of the Saints 75.

79. Chodkiewicz, Seal of the Saints 74, 80. Although he does not elaborate on the
idea, Sahl TustarT pointed to the idea of prophetic inheritance. He wrote, “There is no
prophet who does not have someone similar to himself in this community, that is to say,
a wali who shares in his charisma.” Bowering, The Mystical Vision 65. It is also worth
noting that Abt Madyan (d. 594/1198) conceived of the mystic attaining certain virtues
thanks to certain prophets, for example, love from Job, sincerity from Moses, etc. V.
Cornell, The Way of Abu Madyan (Cambrige: Islamic Texts Society, 1996) 86.

80. Chodkiewicz, Seal of the Saints 106.

81. Chodkiewicz, An Ocean without Shore 48.

82. Chodkiewicz, An Ocean without Shore 49.

83. Chodkiewicz, Seal of the Saints 95.

84. Chodkiewicz, Seal of the Saints 97.

85. Chodkiewicz, Seal of the Saints 93. The Qur’an describes God lifting Idris up
to a “sublime place” (Q. 19:57); it also denies the death of Jesus (Q. 4:157). Al-Khadir
is considered to have been the mysterious figure Moses met (Q. 18:65) and who had
been taught “from God’s own presence.”

86. Chodkiewicz, Seal of the Saints 93. Ibn ‘Arabi, al-Futihat al-Makkiyya
(Beirut: Dar al-Fikr, 1994) 3:9.

87. Chodkiewicz, Seal of the Saints 94. We shall return to this hagiqa muham-
madiyya, or Muhammadan Reality, shortly.
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88. Chodkiewicz, Seal of the Saints 126.

89. Ibn <Arabi, The Bezels of Wisdom R. Austin trans. (New York: Paulist, 1980)
168 (with changes); Ibn ‘Arabi, Fusis al-hikam A. <Afifi ed. (Beirut: n.d.) 134. It is inter-
esting to note that this continuing sanctity includes, according to Ibn ‘Arabi elsewhere,
the saints of the non-Muslim communities. See Chodkiewicz, Seal of the Saints 78, 79.

90. Ibn “Arabi, The Bezels of Wisdom 169; Ibn ‘Arabi, Fusis al-hikam 135. This
passage in particular was attacked by Ibn Taymiyya. See Chodkiewicz, Seal of the Saints
51.

91. In arecent study of Ibn ‘Arabi’s concept of waldya, Gerald Elmore sees a “log-
ical absurdity” in the teaching that nubuwwa and risala are camulative and encompassed
by waldya, and the claim that wal@ya is superior to nubuwwa only when both are found
in one person. He rightly points out that it is a mistake to compare waldya (as a genus)
to the species or subspecies of nubuwwa and risala. See his Islamic Sainthood in the
Fullness of Time: Ibn ‘Arabi’s Book of the Fabulous Gryphon (Leiden: Brill, 1998) 160
fn. 165. However, Elmore’s critiques of the logic of Ibn ‘Arabi’s doctrine seem mis-
placed in light of Ibn ‘Arab1’s general style of writing and thinking. In other words, we
will not learn much about Ibn ¢Arabi’s doctrine if we subject it to a theological critique.
Elmore is insisting on a logical rigor that the concepts and language of waldya cannot
support. This analysis leaves him utterly disappointed with Ibn ‘Arabi’s concept of
walaya: “Thus, even as the very name, waldya, is almost meaningless in its equivocal
relativity, so the nature of “sainthood” itself, if the whole truth be told, is hopelessly
multivalent” (p. 130).

92. An alternative theory, proposed by ‘Ala al-Dawla al-Simnani (d. 717/1317),
who himself had carefully read Ibn ‘Arabi, presented the waldya of the Prophet as the
organ of reception of God’s emantion, which transforms this emanation into a general
walaya for the sake of the community. This prophetic walaya also dispenses the divine
emanation to the saints. See Isfarayini, Le Révélateur des Mysteres 120 fn. 188. It should
also be noted that wal@ya as a continuing form of esoteric prophecy is a central concept
in Twelver Shi‘ism. See H. Corbin, En Islam Iranien 1:248.

93. Chodkiewicz, Seal of the Saints 117.

94. Chodkiewicz, Seal of the Saints 129, 133-35. Addas, Quest for the Red Sulfur
200.

95. Chodkiewicz argues against this ‘Alid reference. See his Seal of the Saints 68
fn. 29, where he notes that the more reliable ms, an autograph, of the Futuhat does not
make this reference to ‘Ali. See also H. Landolt’s comments on this matter in his “La
‘Double Echelle’ d’Ibn <Arabi chez Simnant” in Le Voyage initiatique en terre d’Islam:
Ascensions célestes et itinéraires spirituels A. Amir-Moezzi ed. (Louvain, Paris: Peeters,
1996) 262. We shall see, in our sixth chapter below, that the figure of ‘Ali was to play
an important role in the Wafa’s elaboration of waldya.

96. Ibn ‘Arabi, The Bezels of Wisdom 66—67; Ibn ‘Arabi, Fusiis al-hikam 63. The
original hadith is from Bukhar’s Sahih (Manaqib: 18).

97. Ibn ‘Arabi, The Bezels of Wisdom 66; Ibn Arabi, Fusiis al-hikam 62.

98. Ibn ‘Arabi goes on to state that as the essential reality of the Seal of prophets
has always existed, “In the same way the Seal of Saints was a saint ‘when Adam was
between the water and the clay.”” The Bezels of Wisdom 67.

99. Ibn “Arabi, The Bezels of Wisdom 67; Ibn ‘Arabi, Fusis al-hikam 63.
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100. Chodkiewicz, Seal of the Saints 125. (Page 107 notes specifically that one of
the afrad is “Ali ibn Abi Talib.)

101. The critic Ibn Taymiyya attcked the identification of the Haqiga Muham-
madiyya with the galam or the ‘agl awwal. See M. Chodkiewicz, “Le proces posthume
d’Ibn Arabi” in Islamic Mysticism Contested F. de Jong ed. (Leiden: Brill, 1999) 101.

102. Chodkiewicz, Seal of the Saints 69. See also Chodkiewicz, “The Banner of
Praise” in Foundations of the Spiritual Life according to Ibn ‘Arabi: Praise S. Hirtenstein
ed. (Oxford: Muhyiddin Ibn cArabi Society, 1997) 55, where al-Jili (d. 811/1408) takes
the idea further, writing, “Know that the Muhammadan Reality is a name of the Divine
Ipseity.”

2. The Early Shadhiliyya and Sanctity

1. See A. MacKeen, “The Rise of Al-Shadhili,” in Journal of the American
Oriental Society vol. 91, 1971, 483 for a discussion of possible birthdates.

2. For the earliest record see Ibn al-Sabbagh, Durrat al-asrar wa tuhfat al-abrar
(Qs: before 1980), ch. 1. This edition appears to be incomplete when compared to the
Tunis edition of 1885 (Tunis: Al-Matba‘a al-Tunisiyya al-Rasmiyya). An English trans-
lation of this work is The Mystical Teachings of al-Shadhili E. Douglas trans. (Albany:
State University of New York Press, 1993). One important teacher in Tunis was Abl
Said al-Baj1 (d. 629/1231), who had been a student of Abii Madyan.

3. Qutb is the “pole” or central figure amongst mystics or in a hierarchy of
saints.

4. See Salim ‘Ammar, Abi al-Hasan al-Shadhili (Cairo: Dar al-Ta’lif, 1952)
77-80, for good notices on these two figures, including references to primary sources.
For a detailed study of Ibn Mashish see Zakia Aouanat, Ibn Mashish, maitre d’al-
Shadhili (Casablanca: Najah El Jadida, 1998). We also have a brief independent con-
temporary source, which notes a young Shadhili having visited Cairo on his way to
Mecca. See La Risala de Safi al-Din Ibn Abi al-Mansiir Ibn Zdfir: Biographies des
maitres spirituels connus par un cheikh égyptien du VII/XIII siecle D. Gril ed. and trans.
(Cairo: Institut frangais d’archéologie orientale, 1986) 177, and Arabic text, 78.

5. For more on this figure see the introduction to V. Cornell, The Way of Abii
Madyan (Cambridge: Isalmic Texts Society, 1996).

6. Ibn al-Sabbagh, The Mystical Teachings of al-Shadhili 20-21.

7. A. MacKeen, “The Rise of Al-Shadhili” 484.

8. In Egypt the order attracted many well-known figures, including Yaqut al-
‘Arshi (d. 707/1307) and Muhammad al-Hanafi (d. 847/1443). On al-‘Arshi see Sha‘rani,
al-Tabagat al-kubra (2 vols.) (Beirut: Dar al-Jil 1988) 2:20. For al-Hanafi, see E.
Geoffroy, Le Soufisme en Egypte et en Syrie (Damascus: Institut francais de Damas,
1995) 210. The urban landscape of Alexandria is marked by the early Shadhiliyya, most
notably by mosques of Ibn ‘Ata Allah al-Iskandari and Yaqut al-‘Arshi, and the
tomb/mosque of al-Mursi. ‘Abd al-*Aziz Salim, Tarikh al-Iskandariyya wa hadaratuha
fi al-<asr al-islami (Alexandria: Mu’asasa Shabab al-Jami‘a, 1982) 486 ff. Beyond
hagiographical manuscripts, detailed sources for the early history of the Shadhiliyya in
Tunis have to date eluded me.



Notes to Chapter 2 173

9. On this figure see S. Botros, Abii al-‘Abbas al-Mursi: A Study of Some Aspects
of His Mystical Thought (McGill University, M.A. thesis, 1976), and L. Massignon, La
Passion du Husayn Ibn Mansir Hallaj (4 vols.) (Paris: Gallimard, 1975) 2:320-22.

10. In his translation of Lata’if al-minan, entitled La sagesse des maitres soufis
(Paris: Bernard Grasset, 1988) 82, Eric Geoffroy reads the title of Ibn Nuh’s work in
which he mentions al-Shadhili, as al-Wahid; while the edition of <Abd al-Halim
Mahmiud (Cairo: 1986), reads al-Wasid (p. 87). At present I have not been able to locate
either title.

11. Ibn <Ata’ Allah Iskandari, Lata’if al-minan 87 and La sagesse des maitres
soufis 82. The last reference would be to the short entry on al-Shadhili in Saff al-Din’s
Risala.

12. Risalat al-Shaykh Abu al-Hasan al-Shadhili (Cairo: Dar al-Kutub, Tasawwuf
Taymaur 180; film# 3750) (33 fols). In Denis Gril’s “Sources manuscrites de 1’histoire du
soufisme a Dar al-Kutub—un premier bilan” Bulletin Critique des Annales Islamologiques
1994, he notes: “Copy and samac of 943/1536, read before the Shaykh Jamal al-Din
Muhammad Ibn ‘Abd Allah al-Tilimsani al-Maghribi.” My photocopy of this manuscript
is poor, and the sama* cannot be read. Another manuscript source which is has not yet
been explored is Abt al-Salah <Ali Muhsin al-Shadhili, Ta’zir al-anfas bi managqib Abt
al-Hasan al-Shadhili (Cairo: Dar al-Kutub, Tarikh 388).

13. (Tunis: al-Matabic al-Muwahhada, 1986) 61-137.

14. (Cairo: 1998). I have not been able to consult his Usiil al-tarigat al-Shadhiliyya
(Dar al-kutub; ms. Majami no. 490). For more on Ahmad Zarriiq see A. Khushaim,
Zarrigq the Sift (Tripoli: 1976). On the influence of Ibn ¢Arabi in the works of Zarriiq
see M. Chodkiewicz, “The Diffusion of Ibn ‘Arabi’s Doctrine” in Journal of the Muhyid-
din Ibn “Arabt Society vol. 9, 1991, 39.

15. (Cairo, 1974), edited by A. al-Hasani. This work is a survey of teachings on
various sufi matters. It draws on the early Shadhiliyya and on Sadr al-Din al-Qtnawi (d.
672/1273), the greatest exponent of Ibn ‘Arabi’s teachings in Egypt.

16. Al-Yafii, Mir’at al-janan (Beirut: 1970) 138 ff.

17. J.-C. Garcin, in his “Histoire, opposition politige et piétisme traditionaliste
dans le ‘Husn al-muhadara’ de Suytti” in Annales Islamologiques vol. 7, 1987, 83, puts
Ibn Ayyad’s death around 1760.

18. Compilation literature continues to be produced. Some examples are
Muhammad Ahmad Darniqa, al-Tariga al-Shadhiliyya wa a‘lamuha (Beirut: 1990), al-
Akhmimi, al-Qamiis al-jadid fi al-qasa’id wa al-anashid li al-sada al-Shadhiliyya
(Cairo: 1392/1972), and Hasan Kuhin al-Fasi, Kitab tabagat al-Shadhiliyya al-kubra
(Cairo: Maktaba al-Qahira 1347/1928) (a.k.a. Jami¢ al-karamat al-‘aliyya fi tabaqgat al-
sadat al-Shadhiliyya). 1 have not consulted the last two titles, nor have I seen the fol-
lowing study by Fartiq Ahmad Mustafa: al-Bina’ al-ijtima< li al-tariqa al-Shadhiliyya fi
Misr: Dirasa fi al-anthriabilijiyya al-ijtima<iyya (al-Iskandariyya: al-Hai’a al-Misriyya
li al-kitab, 1980).

19. al-Hikam (Cairo: Maktaba al-Jindi, 1977). Translated into English by V.
Danner as Ibn ‘Ata’ Allah: The Book of Wisdom (New York: Paulist, 1978). See also
Hikam Ibn ‘Ata’ Allah: sharh al-Shaykh Zarriig (Cairo: al-Sha‘b, 1985). An interesting
discovery has been made by W. Chittick, which identifies the final pages of the “Prayer
of the Day of ‘Arafa,” attributed to the third Shi1 Imam, Husayn ibn “Ali, as a copy of
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the mundjat from the Hikam. Although this addition has come to be accepted as an inte-
gral part of the prayer, ‘Allama Majlisi (d. cir. 1110/1698) had noted that “certain of the
‘ulama’ have believed that this (last) folio was added to the text afterwards, and was
composed by one of the Sufi shaykhs.” Chittick, “A Shadhili Presence in Sheite Islam”
in Sophia Perennis: the Bulletin of the Imperial Iranian Academy of Philosophy vol. 1,
no. 1, 1975. 98.

20. Miftah al-falah wa misbah al-arwah (Cairo: Mustafa al-Babi al-Halabi, 1961).
Translated as The Key to Salvation by M. Koury Danner (Cambridge: Islamic Texts
Society, 1996). It appears that in this work Ibn Ata’ Allah has drawn on Fawa'ih al-
jamal of Najm al-din al-Kubra (d. 617/1220). For the details of this limited borrowing,
see F. Meier Die Fawa’ih al-jamal wa-fawatih al-jalal des Najm al-din al-Kubra
(Wiesbaden: Steiner, 1957) 249-50. This work has recently been translated by P. Ballanfat
as Les éclosions de la beauté et les parfums de la majesté (Nimes: Editions de 1’éclat,
2001). On al-Kubra see also H. Corbin, The Man of Light in Iranian Sufism N. Pearson
trans. (Boulder: Shambala, 1978), ch. 4.

21. (Cairo: al-Matba‘a al-Misriyya, 1930). Maurice Gloton has translated this work
as Traité sur le nom Allah (Paris: Deux Océans, 1981).

22. (Cairo: ‘Alam al-fikr, 1998), recently translated by D. Penot as De [’abandon
de la volonté propre (Lyon: Alif, 1997).

23. See A. Taftazani, Ibn ‘Ata’ Allah al-Iskandar? wa tasawwufuhu (Cairo: 1969),
P. Nwyia, Ibn ‘Ata’ Allah et la naissance de la confrérie shadhilite (Beirut: Dar el-
Mashreq, 1972), and V. Danner, Ibn ‘Ata’ Allah: A Sufi of Mamluk Egypt (Harvard
University, PhD. thesis, 1970). Fritz Meier characterizes the order under the direction of
Ibn ¢Ata Allah as “neo-classical,” in comparison to the practices of other Egyptian orders
of the period. See “The Cleanest about Predestination: A Bit of Ibn Taymiyya” in Essays
on Islamic Piety and Mysticism J. O’Kane trans. (Leiden: Brill, 1999) 318. Boaz
Shoshan discusses Ibn ‘Ata’ Allah al-Iskandari’s sermons—collected under the title 7aj
al-<arits—in his Popular Culture in Medieval Cairo (New York: Cambridge Univerisity
Press, 1993) 14-16.

24. Tbn <Ata’ Allah al-Iskandari, Lata’if al-minan 127.

25. Lata@’if al-minan 103. QS 3 aSall gia il lll we ol allly 6 jlall s <3 Lo gas ling

LY Sl eal o e Thlas Jiloe (S38 WY1 J 5l W im sl Jlisd ¥ )1 eal o okl W ¥ i (In the
Tirmidhi text this question is followed by 149 others. There seems to be no connection
between al-Shadhili’s list of 15 miracles and Tirmidhi’s questions, in which there is no
mention of the qurb or of any evidentiary miracles. The point here is simply that both of
these masters had composed lists of questions to act as standards by which spiritual claims
were to be tested. Compare this passage with Ibn al-Sabbagh, Durrat al-asrar 133.)

26. Lata’if al-minan 96. Regarding the links between Ibn ‘Arabi and Ibn ‘Ata’
Allah Iskandard, it is interesting to note that they both composed commentaries on the
mystical poem Ma ladhdha al-<aysh ... by Abii Madyan. The Sharh qgasida “Ma ladhd-
ha al-<aysh illa suhubat al-fugara’ “(Cairo: al-Matba‘at al--Uthmaniyya, 1935) consists
of twelve pages of commentary by Ibn ‘Ata’ Allah Iskandari and is followed by a five-
page “takhmis” by Ibn ‘Arabi. In the latter composition Ibn ‘Arabi adds three lines to
each two-line verse from the original poem, thus producing a five-lined verse, a takhmis.

27. Lata’if al-minan 171. This episode is described in the Futuhat (Cairo: Bulaq,
1914).
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28. Lata’if al-minan 89. Perhaps pronounced Abu al-‘Alam. I have not been able
to identify this person.

29. Lata’if al-minan 103.

30. P. Nwyia, Ibn ‘Ata’ Allah et la naissance de la confrérie shadhilite 25-26. Cf
M. Chodkiewicz, Seal of the Saints 144.

31. On al-QunawT’s travels to Egypt, see G. Scattolin’s “Al-Fraghani’s Commentary
on Ibn al-Farid’s Mystical Poem Al-Ta’iyyat al-kubra” in M.1.D.E.O. 21, 1993. 378 fn 23.

32. For example, al-Suyuti, in his 7a’yid al-haqiga, as mentioned by Garcin,
“Histoire, opposition politique et piétisme traditionaliste . . .” 83. We shall see that this
concept is later embraced by Muhammad Wafa’.

33. For more on this figure see C. Mayeur, al-Sayyid Ahmad al-Badawi: un grand
saint de I’Islam égyptien (Cairo: Institut francais d’archéologie orientale, 1994).

34. J.-C. Garcin, “Histoire et hagiographie de 1’Egypte Musulmane 2 la fin de
I’époque Mamelouke et au début de I’époque Ottomane” in Garcin, Espaces, pouvoirs
et idéologie de I’Egypte médiévale (London: Variorum, 1987), 304—11.

35. Al-Subki, Shifa’ al-siqam fi ziyarat khayn al-anam (Beirut: 1978). His son, Taj
al-Din Subki, wrote the well-known Tabagat al-shaficiyya al-kubra (10 vols) (Cairo: al-
Halabi, 1964).

36. The line ran: al-Mursi > Yaqut al-‘Arshi (d. 707/1307) >Shihab al-Din ibn
Maylaq (d. 749/1329 > Nasir al-Din Maylaq (d. 797/1395) >Muhammad al-HanafT (d.
847/1443) >Abu al-“‘Abbas al-Sarsi (d. 861/1456). A disciple of al-Sarsi, al-Battantini
wrote al-Sirr al-safi fi mandgqib al-sultan al-Hanafi (2 vols.) (Cairo: Sharara al-Qabbant,
1889).

37. The first is Farah al-asmac bi rukhas al-samac (Tunis: Dar al-“Arabiyya al-
Kitab, 1985). The second work, Silah al-Wafa’iyya (ms.) will be discussed in chapter 3
below. Abt al-Mawahib also wrote Kitab gawanin hikam al-ishrag (Cairo: Maktabat al-
Azhariyya, 1999) (more on this below). It seems Abt al-Mawahib was the most famous
Shadhili of his day, his devotional poems to the Prophet having been adopted for the
public celebration of Muhammad’s birthday (mawlid al-nabi). See M. Winter, Society
and Religion in Early Ottoman Egypt: Studies in the Writings of ‘Abd al-Wahhab al-
Sha’rani (New Brunswick: Transactions Books, 1982) 183, 201. See also the bio-bibli-
ographical notice by H. ‘Abd al-Wahhab, Kitab al-umr (Beirut: Dar al-Gharb al-Islami,
1990) 517-20.

38. I will be using the manuscript Kitab ‘Uyiin al-haqa’ig (copied in Shaban 1002
A.H. /1594 A.D.) Staatsbibliothek zu Berlin—Preussischer Kulturbesitz, Orientabteilung
no. 3019; 70 fols. Another copy exists in Cairo at Dar al-Kutub under Tasawwuf Taymar
180; film 3750 (copied in 943 A.H. / 1536). Sha‘rani reproduces about one-quarter of
this work, with changes, in his al-Tabaqat al-kubra 1:188-201.

39. Da’ud ibn Makhila (Bakhila), al-Latifa al-mardiyya bi-sharh hizb al-
Shadhiliyya Muhammad Hasan Rabi® ed. (Cairo: 1935). The manuscript entitled Kitab
mahabbat al-awliya’, (Tunis: Bibliotheque Nationale; al-Maktaba al-‘Abdaliyya ms. no.
18441; pp. 1-3), by the same author, is simply the first part of al-Latifa al-mardiyya.
According to the Fihris makhtitat Dar al-Kutub al-Zahiriyya (al-tasawwuf) 1:180
(Damascus: 1978), there exists a Risala fi as’ila wa ajwiba tata‘allaqu bi al-isra’ wa al-
mi‘rdj wa nuzil al-Haqq ila sama’ al-dunya by Ibn Makhila, ms. no. 6595. I have not seen
this last title; it is not mentioned in any of the biographical literature on Ibn Bakhila.
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40. Sha‘wani, al-Tabaqgat al-kubra 1:188. A1-MintfT’s Jamharat al-awliya’ (2 vols.)
(Cairo: al-Madani 1967) 2:209 repeats this story.

41. Ibn Bakhila, al-Latifa al-mardiyya preface by editor, 2-3. I have not been able
to locate the source of this account. On his date of death, Suyuti gives 733/1332, Bughyat
al-wu’ah (Cairo: 1384/1964) no. 1177, 1:562; while Ibn Hajar al-’Asqalani, in his al-
Durar al-kamina (8 vols.) (Hyderabad: Majlis Da’irat al-Ma‘arif, 1348-50/1929-31) no.
1692, 2:100 gives 715/1315. Brief biographical notices may be found in the following
works: Ahmad Baba, (2 vols.) (Tripoli: al-Jamhariyya al-‘Arabiyya al-Libiyya, 1989)
Nayl al-ibtihaj 175; <Abd al-Mun‘im al-Hifni, al-Mawsii‘a al-sifiyya (Cairo: Dar al-
Rashad, 1992) 36; al-Munawi, Kawakib al durriyya (4 vols.) (Cairo: 1994) 2: 81.
Muhammad Abu al-Fayd al-Mintfi, Jamharat al-awliya’ 2:209; and Muhammad
Makhluf, Shajarat al-niir al-zakiyya fi tabaqat al-Malikiyya (Cairo: 1950) no. 704, 204.

42. The figh summary, apparently lost, was probably of Kitab talgin fi al-figh al-
maliki by <Abd al-Wahhab (d. 423/1031). The grammarian ‘Abd al-Rahman ibn Ishaq al-
Zajjaji (d. cir. 339/959) wrote Kitab al-Idah fi <ilal wa al-nahw (Cairo: Dar al-Uriiba,
1959).

43. Uyin al-haqa’iq 53a. “When God wants to eliminate the cycle of the world,
He causes the Muhammadan shadow () to appear and become a seal upon the cycle
of humanity, as he was a seal upon the cycle of prophecy. When God wants to create the
hereafter, He causes the Muhammadan image (Jl.) to appear and become the starting
point of the hereafter. ‘I was a prophet when Adam was between water and clay.” (On
this hadith see Sufi Path of Knowledge 408 fn. 8.) Unfortunately these Muhammadan
figures are not described further in ‘Uyiin al-haqad’iq. It seems that this “shadow” and
“image” are aspects of the awaited Mahdi.

44. A variant on the tradition «io,d U Al 5,0 sz Wy al gslegs ols» Ibn Majah, Sahih,
Fitan 16. See also W. Graham, Divine Word and Prophetic Word in Early Islam (The
Hague: Mouton, 1977).

45. On al-Busii (d. 694/1295) see Muhammad Ahmad Darniqa, al-Tariga al-
Shadhiliyya wa a‘lamuha (Beirut: al-Mu’assasa al-Jami‘iyya, 1990) 161.

46. ‘Hizb al-bahr” is included in Ibn al-Sabbagh’s hagiographical work Durrat al-
asrar.

47. For more on this important writer see Encyclopedia of Islam (second ed.) s.v.
“Jyad bin Musa”(d. 544 / 1149).

48. See al-Baqillani (d. 403/1013) Iaz al-Qur’an S. A. Saqr ed. (Cairo: 1964) and
I. Boullata, “The Rhetorical Interpretation of the Qur’an: I§az and Related Topics™ in
Approaches to the History of the Interpretation of the Qur’an A. Rippin ed. (Oxford:
Clarendon, 1988) 144.

49. Ibn Bakhila lists the differences between types of quotations and fixes on
igtibas as the most accurate literary term to describe the textual form of the hizb.

50. Commentaries on the ahzab of al-Shadhlit include: Abtu al-Huda Muhammad
al-Rifaq (d. 728/1328), Qiladat al-nahr fi sharh Hizb al-bahr (Cairo: 1931): Ahmad
Zarruq al-Burnusi (d. 899/1493), Sharh hizb al-bahr (ms. no. 1909 in Catalog of Arabic
mss. in the Garrett Collection of the Princeton Library ed. R. Mach); ‘Abd al-Rahman
al-Fast (d. 1035/1626), Sharh hizb al-kabir (Cairo: 1998); Muhammad ibn ‘Abd al-
Salam al-Bannani (d.1163/1750), Sharh al-hizb al-barr (Tunis, Bibliotheque Nationale;
‘Abdaliyya collection ms. no. 4755; 56 pp.), Abu al-Mahasin al-Qawuqji (d. 1304/1887),
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Kitab al-Badr al-munir ‘ala Hizb al-Shadhili al-kabir (Alexandria: al-Nasiriyya, 1862).
I have yet to consult the anonymous work Al-Radd ‘ala Abi al-Hasan al-Shadhili fi
hizbihi (entry no. 103 or 161 in Fihris al-Makhtitat al-Musawwara (Cairo: Ma‘had al-
Makhtutat al-‘Arabiyya: al-Duwal al-‘Arabiyya) (amana 1302). On the ahzab in the
Shadhiliyya see R. McGregor, “A Sufi Legacy in Tunis: Prayer and the Shadhiliyya” in
International Journal of Middle East Studies May, 1997. More generally, see C.
Padwick, Muslim Devotions: A Study of Prayer-Manuals in Common Use (Oxford: One-
world, 1996).

51. M. Chodkiewicz, “La sainteté et les saints en islam’ 20. Of course Tirmidhi
was not the only early mystical thinker to put forward the idea of prophetic inheritance.
Junayd (d. 297/909) is quoted as saying, “God’s privileged friend (saint) . . . will be
made inheritor of the marvelous gifts of the prophets.” Abtu al-Nu‘aym al-Isfahani,
Hilyat al-awliya’ (10 vols.) (Beirut: Dar al-Fikr, 1996) 10:265. See also Enseignement
spirituel R. Deladriere trans. (Paris: Sinbad, 1983) 44.

52. A disciple of Tirmidhi’s, Aba ‘Ali al-Juzjani, notes that a wali is “in oblivion
(fana) of himself, but subsisting (baga’) in contemplation.” See H. Landolt, “Walaya” 321.

53. Uyin al-haqad’iq 26a

54. Uyin al-haqad’iq 41b

55. al-Latifa al-mardiyya 84. In the previous chapter we noted this idea in both Ibn
Arabi and Tirmidhi.

56. Durrat al-asrar 220. The last sentence recalls Q. 10:62.

57. Lata’if al-minan 259. On the “gates of truth” see Q. 17:80. For Ibn ‘Arabi, the
term barzakh—among other meanings—may refer to the perfect human’s position
between God and creation. See Chittick, The Self-Disclosure of God 249.

58. See The Sufi Path of Knowledge 66, 76, 131, 294.

59. For a substantial discussion of this return see Landolt’s “La “Double Echelle”
d’Ibn <Arabi chez Simnani”.

60. The Reality, al-haqq, in mystical writing is often a reference to God.

61. Lata’if al-minan 56.

62. Seal of the Saints 171.

63. Tirmidhi, The Concept of Sainthood 93, 172. See also G. Gobillot, La pensée
d’al-Hakim al-Tirmidht (Abii ‘Abd Allah Muhammad <ibn Ali, m. 318/930). Ou: de la
“Profondeur des choses” (Doctoral thesis: Lyon, Université Jean Moulin, 1989) ch. 4.
Ibn al-Sabbagh, Durrat al-asrar 132, notes that a “philosopher”” once said that gnosis
comes in two ways: by the path of generosity (jiid) and by the path of struggle (badhl
al-majhiid).

64. Durrat al-asrar 131; The Mystical Teachings of al-Shadhili 118.

65. Sha‘rani, al-Tabaqat al-kubra 2:13.

66. Durrat al-asrar 139; The Mystical Teachings of al-Shadhili 123. It is interest-
ing to note that the Indian thinker Ahmad Sirhind1 (d. 1033/1644) also used the cate-
gories of “wilayat-i sughra” and “wilayat-i kubra.” Mujaddidi thought later added a
third level, that of “wilayat-i ‘ulya.” See A. Buehler, Sufi Heirs of the Prophet: The
Indian Nagshbandiyya and the Rise of the Mediating Shaykh (Columbia: University of
South Carolina Press, 1998) 98, 122, 245.

67. Al-Shadhili says, Lule Le ade sl Lo als oy 4l Lini 3 e See Ibn ‘Abbad al-Rundi,
Al-Rasa’il al-sughra P. Nwyia ed. (Beirut: Dar al-Machreq, 1974) 123. It appars that
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Najm al-Din al-Razi (d. 654/1256) shared this view of the possibility of acquiring the
lower form of walaya. In his introduction to Nur al-Din Isfarayini’s Le Révélateur des
mysteres (Kashif al-asrar) H. Landolt writes, “Selon Najm-Razi, c’est par I’initiation au
dhikr (talgin) que le germe de la waldaya du shaykh est ‘transplanté’ dans le coeur du
novice pour y porter fruit” (p. 53).

68. Lata’if al-minan 27.

69. M. Chodkiewicz, “La sainteté et les saints en islam” 18.

70. This definition appears to be based on al-Qushayri’s definition given in chap-
ter 1.

71. Lata’if al-minan 52. It seems this model of a dual waldya was taken up by
Da’ud Qaysarl (d. 751/1350) in the next generation of mystical thinkers. See A.
Matsumoto “Unity of Ontology and Epistemology in Qaysari’s Philosophy” in Con-
sciousness and Reality: Studies in Memory of Toshihiko Izutsu J. Ashtiyani et al. eds.
(Leiden: Brill, 2000) 383.

72. Lata’if al-minan 56. Regarding the term siddiq, it should be noted that in
Jewish mysticism the parallel term zaddig carried much the same meaning as it does in
our example here. D. Matt trans. Zohar: the Book of Enlightenment (New York: Paulist,
1983) 128, 129. See also G. Scholem, Major Trends in Jewish Mysticism (New York:
Schocken, 1954) 344.

73. Lata’if al-minan 57. Compare Junayd’s two kinds of gnosis (ma‘ifa): one
inspired directly by God and reserved for the elect, and one achieved by consideration
of the signs of His power, available to the common believer. Al-Kalabadhi, al-Ta‘arruf
li-madhhab ahl al-tasawwuf A. Mahmud ed. (Cairo: 1960) 64. It is worth noting that
elaboration on the levels of wald@ya continued into the nineteenth century. Ibn <Ajiba (d.
1224/1809) identifies three levels of waldya: (1) General, which is attained through faith
and piety; (2) Elite, which is reached by those with knowledge “by” God; (3) Elect of
the Elite, which belongs to those of gnosis and direct vision of God. See J. Michon, Le
soufi maroccain Ahmad Ibn ‘Ajiba (1746—1809) et son Mi‘raj (Paris: Vrin, 1973) 204.

74. It must be noted, however, that Ibn ‘Arabi at least once offers an interiorized
interpretation of the seal of saints. See G. Elmore, Islamic Sainthood in the Fullness of
Time, 291.

75. The early Shadhiliyya’s didactic approach to mystical concepts may also be
seen in its treatment of the term substitute (badal). We saw in the previous chapter that
the badal, in Ibn ‘Arabi’s cosmology, is a saintly figure in the invisible hierarchy. This
is also the case for al-Shadhili, although he puts their number at forty. Lata’if al-minan
89. For al-Shadhili, however, this term is also relevant to the common believer. He tells
his followers that the first level of badaliyya consists of the substituting of bad acts for
good. Lata’if al-minan 122. He also says that anyone who has recited a dhikr from al-
Khadir will be recorded as one of the abdal. Lata’if al-minan 121.

76. An interesting alternative model is developed by Majd al-Din al-Baghdadi (d.
616/1219) and Najm al-Din al-Razi1 (d. 654/1256). They speak of the spiritual connec-
tion between the waldya of the shaykh and the wal@ya of his disciple. See Le Révélateur
des mysteéres 51.

77. <Uyin al-haqa’iq 13b.

78. Uyin al-haqd’iq 59a.

79. al-Latifa al-mardiyya 89.
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80. See M. Chodkiewicz, Seal of the Saints chs. 2, 5, and chapter 1 in this volume.

81. See Lata’if al-minan 127, 97.

82. Ibn “Arabi, Fusiis al-hikam A. “Afifi ed. (Beirut: n.d.) 135-36. See also chap-
ter 1 above.

83. The Concept of Sainthood 113.

84. Lata’if al-minan 79-80.

85. The Mystical Teachings of al-Shadhili 186; Durrat al-asrar 200.

86. The Mystical Teachings of al-Shadhili 187; Durrat al-asrar 201.

87. Durrat al-asrar 214. The Mpystical Teachings of al-Shadhili 187. The
Kubrawi thinker, <Ala al-Dawla Simnani (d. 737/1336), describes a general wilaya of the
Prophet, which is intended for the community, and a prophetic waldya, which reaches
the hearts of the saints. See Le Révélateur des mysteres 119-20.

88. Durrat al-asrar 215.

89. The Mystical Teachings of al-Shadhili 189; Durrat al-asrar 217.

90. Lata’if al-minan 39. In his Taj al-‘aris 22, Ibn <Ata’ Allah al-Iskandari says,
“The saints are many. Neither their number nor their aid [to humanity] decreases. If their
number were to be reduced by one, then the light of prophecy would be reduced.”

91. Lat@’if al-minan 25-26. (The 1986 printing has omitted the word manifesta-
tions (mazahir), which is on page 40 of the 1974 printing of the same edition.) We are
not told what exactly these lights of prophethood are. The permanence of both walaya
and nubuwwa here contrasts with Ibn ‘Arabi’s emphasis, noted above in chapter 1, that
waldya is eternal, while nubuwwa is finite and specific to a time and place.

92. Lata’if al-minan 37.

93. G. Elmore, Islamic Sainthood in the Fullness of Time 131.

94. On this thinker see Encyclopedia of Islam (second ed.) s.v. “Sa‘d al-Din al-
Hammi’i.”

95. Le Révélateur des mysteres 177-78. On the variants of “The end of the saints
is the beginning point of the prophets,” see page 121.

96. Durrat al-asrar 227.

97. It seems that these sincere ones are in fact “saints,” but when the former are
compared to saints, these saints should be understood as common saints distinct from
the elite. See Durrat al-asrar 222-28 and The Concept of Sainthood 109, 141, and La
sagesse des maitres soufis 231.

98. The Mystical Teachings of al-Shadhili 48; Durrat al-asrar 56.

99. Uyiin al-haqa’iq 13b.

100. <Uyin al-haqa’iq 47a. This passage may have been corrupted by its copyist;
but the point seems clear that the prophets dispense from the unseen world through their
realities, while the saints, here below, draw from that unseen world by their tenuities.

101. <Uyan al-haqa’iq 44b.

102. <Uyiin al-haqa’iq 44b. These “greatest servants” (a.=J! -\81) are not discussed
further in the text.

103. The idea that religious truth is unitary is not new. Ibn Rushd (d. 595/1198)
advanced the idea, in philosophical terms, in his Fasl al-magqal. See Arnaldez’s “Ibn
Rushd” in Encyclopedia of Islam (second ed.) 912, 913.

104. al-Latifa al-mardiyya 44. Distinctions between the degrees of <sma are
numerous. The ShiT source Bihar al-anwar argues that the Prophet’s breast was cut open
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only to cleanse it of doubt, not disbelief, since he had been a believer from before birth.
U. Rubin, “Pre-existence and Light: Aspects of the Nir Muhammad” in Israel Oriental
Studies 5, 1975. 104. See also E. Tayn’s ““Isma” in Encyclopedia of Islam (second ed.).

105. al-Latifa al-mardiyya 47.

106. al-Latifa al-mardiyya 48, 52.

107. al-Latifa al-mardiyya 46.

108. al-Latifa al-mardiyya 75.

3. The Wafa’iyya in Time and Space

1. For a historical survey see A. Laroui, The History of the Maghreb: An Inter-
pretive Essay (Princeton: Princeton University Press, 1977).

2. H. Halm, Shiism J. Watson trans. (Edinburgh: Edingburgh University Press,
1991) 174.

3. In the next chapter we will discuss the writings of both Muhammad Wata’ and
his son ‘Al1.

4. The Nile needed to reach a certain level before the irrigation dams could be
cut and the agricultural lands irrigated and fertilized properly. The cutting of the dam
every year was an important event, marked with celebrations. On this festival, the yawm
wafa’ al-nil, see B. Shoshan, Popular Culture in Medieval Cairo 72 and H. Lutfi,
“Coptic Festivals of the Nile” in The Mamluks in Egyptian Politics and Society T. Phillip
and U. Haarmaan eds. (New York: Cambridge University Press, 1989) 269—73. For per-
spectve from an earlier period, see ch. 5, “The Urban River” in P. Sanders, Ritual,
Politics, and the City in Fatimid Cairo (Albany: State University of New York Press,
1994). See also the early nineteenth-century description in E.W. Lane, An Account of the
Manners and Customs of the Modern Egyptians (1833-1835) (London: East-West,
1981) 485-91. The Nile was essential to the well-being of the entire population, but the
plague also had a great impact. “The pneumonic plague broke out at least nine times
between 748/1347 and 864/1459—-60. Along with the numerous fluctuations of the Nile,
and the subsequent famines, the plague halted population growth during the period.” A.
Dols, The Black Death in the Middle East (Princeton University Press, 1977) 230.

5. Abu al-Sa‘td died in 644/1246. See Sha‘rani, al-Tabagat al-Kubra 1:162 and
al-Suyuti, Husn al-muhddara (Beirut: Dar al-Kutub al-‘Ilmiyya, 1997) (2 vols.) 1:425,
and Ibn Mulaqqin, Tabagat al-awliya (Cairo: 1975) 406. His tomb and mosque still
stand, about 100m north of the Wafa’ complex in the Qarafa.

6. Ibrahim Dastqi (d. 687/1288) had been the student of Ahmad al-Badawi (d.
675/1276). Unfortunately the sources nowhere give the death date of Muhammad al-
Najm.

7. Located on the eastern coast of Tunisia, south of Mahdiyya.

8. Al-Minufi, Jamharat al-awliya’ 2:254. His daughters were Husna, Rahma,
and Duha. See Muhammad Tawfiq al-Bakr1 (d. 1932), Bayt al-Sadat al-Wafa’iyya
(Cairo: n.p. 1927) 43.

9. The most important document on the lineage of the Wafa’s, along with
accounts of other families and tribes bearing the name Wafa’, is Murtada al-Husayni al-
Zabidi (d. 1205/1791) Raf* nigab al-khafa ‘an-man intahd ila Wafa wa Abi al-Wafa (Dar
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al-Kutub; Tarikh Taymtr 2323, film 8176) (27 fols copied in 1189/1775, by Ahmad ibn
Isa al-Khalifi al-Shafiq). It is interesting to note that according to Salim ‘Ammar, the
“Western” branch of the early Shadhiliyya traced Abti al-Hasan al-Shadhili’s lineage back
to the Idrisid, while the “Eastern,” or Egyptian, branch did not. See S. ‘Ammar, Abi al-
Hasan al-Shadhili 30 ff. Ibn al-Sabbagh, Durrat al-asrar wa tuhfat al-abrar (Qus) 28.

10. A. Laroui, The History of the Maghreb 109 ff, does however see traces of a
Shi‘ite political sensibility.

11. al-Bakri, Bayt al-Sadat al-Wafa’iyya 58 ff.

12. It is worth reminding ourselves here that there is a distinction to be made
between a “pro-Alid” sensiblity—particulary among Sunni mystics—and ‘“‘crypto-
Shiism.” This “crypto-Shi‘ism™ has too often been identified where there is little justi-
fication. We should recognize the gray boundary between esoteric Shi‘ism and Sunni
sufism rather than insist upon the conspiracy of a “crypto-Shi‘ism.” The Ahl al-Bayt
(family of the Prophet) have always been revered by Sunni Muslims. In the Maghreb
Sharifan descent is attributed a certain charisma, while Cairo, through its numerous
shrines to the Ahl al-Bayt, prides itself on its association with the Prophet’s family.

13. Murtada al-Zabidi, Raf* nigab 3b.

14. Al-Sakhawi, Al-Daw’ al-lamic (Beirut: n.p., n.d.) 2:84-85. Trimingham, The
Sufi Orders in Islam 49 fn. 6.

15. Murtada al-Zabidi, Raf* nigab fols. 4a—13a. For hagiographical accounts of Taj
al-‘Arifin see Sha‘rani, al-Tabaqat al-kubra 2:134, and the two manuscripts noted in
entries no. 23 and 24 in Gril’s “Sources manuscrites.”

16. M. H. Burgoyne, Mamluk Jerusalem: An Architechtural Study (British School
of Archeology in Jerusalem, 1987) 456. Burgoyne’s historical account is drawn from
Mujir al-Din al-“Ulaymi, al-Uns al-jalil bi-ta’rikh al-Quds (Cairo: n.p. 1866).

17. Burgoyne, Mamluk Jerusalem 456, also notes the existence of a Mamluk-period
zawiya in Jerusalem, called the “Red zawiya,” which was associated with the Wafa’iyya
sufi order. Unfortunately, the souces provide few details on this institution.See al-
Ulaymi, al-Uns al-jalil 392, 526.

18. Cf. E. De Jong, Sufi Orders in Ottoman and Post-Ottoman Egypt (Istanbul: Isis
Press, 2000) 105.

19. See entry no. 19 in Gril’s “Sources manuscrites,” and Trimingham, The Sufi
Orders in Islam 278. See also A. Baytar, Hilyat al-bashar fi ta’rikh al-qarn al-thalith
‘ashar (Damascus: 1961-63) (3 vols.) 1:97, 3:1553.

20. The full name is Abt al-Wafa’ Ibrahim ibn Yasuf al-Dimashqi. F. De Jong,
“Les confréries mystiques musulmanes au Machreq arabe” in Les ordres mystiques dans
I’Islam A. Popovic and G. Veinstein eds. (Paris: EHESS, 1986) 213.

21. Ahmad ibn Faris Abu al-Lata’if, al-Minah al-ilahiyya fi manaqib al-sadat al-
wafa’iyya. (Dar al-Kutub; Tarikh 1151, film 14193) (46 fols.) (GAL suppl. 2, 149) (The
author was the servant of “Ali Wafa. He is writing around 830/1426. Fol. 8a gives this
year as the date of his visit to Ahkmim.) This manuscript is also noted in Catalogue des
Manuscrits Arabes; deuxieme partie; Manuscrits Musulmans by G. Vajda et Y. Sauvan
(Paris: Bibliotheque Nationale, 1985) vol. 3, ms. no. 1200 and is probably identical to
Kitab al-minhaj al-ilahiyya fi managqib . . . al-wafa’iyya noted in the Catlogue of Manu-
scripts in the Kopriilii Library (Istanbul: 1986) 1:382. In the latter citation the author is
given as Muhammad ibn Ab1 al-Wafa’.
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22. Abu al-Lata’if, al-Minah al-ilahiyya 15a.

23. Sha‘rani, al-Tabaqat al-kubra 11:314.

24. Abu al-Lata’if, al-Minah al-ilahiyya 3a.

25. Abu al-Lata’if, al-Minah al-ilahiyya 21a. «ss, sbs, d JW e ghm 5,50 e st 53>

One might wonder, though, how Abii al-Fath could have seen his grandfather dying
when he was not to be born himself for at least fifteen years, i.e. until 790/1388. Perhaps
this story was infact related by his father, Shihab al-Din (d. 756/1355).

26. Sha‘rani, al-Tabaqat al-kubra 11:314.

27. Abu al-Lata’if, al-Minah al-ilahiyya 5b.

28. Abu al-Lata’if, al-Minah al-ilahiyya 6b.

29. Ibn <Ata’ Allah al-Iskandari, Lata’if al-minan 92.

30. al-Nabahani, Jami al-karamat al-awliya 2:358, and Abu al-Lata’if, al-Minah
al-ilahiyya 23b.

31. al-Nabahani, Jami¢ al-karamat al-awliya 2:358, and Abu al-Lata’if, al-Minah
al-ilahiyya 7b.

32. Abu al-Lata’if, al-Minah al-ilahiyya 45b.

Gl B bl anly @ Ll e dxb Ll o3 JI s s cnj oo Jlo ) Js S5
Abu al-Lata’if, al-Minah al-ilahiyya 46a.
A A uniy W) iz ) e e corlo ol JISLal WS LI s oSy
Ibn <Arabi is the author of ‘Anga mughrib.

33. Abu al-Lata’if, al-Minah al-ilahiyya 6b.

34. Abu al-Lata’if, al-Minah al-ilahiyya 1b.

35. See Qur’an sura 96:1 and Ahmad al-Wahidi al-Nisabiiri, Asbab al-nuzil
(Beirut: al-Maktabat al-Thigafiyya, n.d.) 5.

36. Abu al-Lata’if, al-Minah al-ilahiyya 1b. «3 JI U3 oo wlad ewsbr

Taking the Prophet’s tongue is doubtless ‘Ali Wafa’s claim to having been chosen
to receive mystical inspiration directly from the Prophet and to be a vehicle for its dis-
semination. I have not seen this claim made in any other hagiographies. We shall see in
chapter 6 below that <All Wafa’ calls ‘Al1 ibn Abi Talib the “tongue” of the Prophet.

37. Abu al-Lata’if, al-Minah al-ilahiyya 2a.

38. Ibn Hajar al-“Asqalani, Inba’ al-ghumr bi-anba’ al-<umr (3 vols.) (Cairo: 1971)
2:308.

39. Ibn Hajar al-‘Asqalani, Inba’ al-ghumr 2:308.

40. J. Katz, Dreams, Sufism, and Sainthood (Leiden: University of Leiden Press,
1996) 127.

41. al-Bakri, Bayt al-Sadat al-Wafa’iyya 58. Also, “Ali is told that the ahzab and
wazifa of the Wafa’iyya are superior to those of the Shadhiliyya. ‘Ali Wafa’, Mafatth al-
khaza’in al-<aliyya (Dar al-Kutub; Tasawwuf 152) 92b. Nevertheless, ‘Ali elsewhere dis-
tinguishes himself by his inspired interpretation of al-Shadhili’s Hizb al-niir. See al-
Shawani, al-Tabagat al-kubra 2:31.

42. al-Magqrizi as quoted in al-Baki1’s Bayt al-Sadat al-Wafa’iyya 43. In Kitab al-
masami‘ al-rabbaniyya 4a, however, it is noted that ‘Ali visited his father’s grave every
morning and evening from 765/1363 until his own death in 804/1404. <Ali Wafa’ also
appears in the hagiography of a rival Shadhili shaykh, Muhammad al-Hanafi (d.
847/1443). There an ecounter is described in which al-Hanafi’s spiritual superiority is
confirmed. On the day that ‘Ali Wafa’ dies, al-HanafT hears a voice telling him that the
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office of the pole (al-qutbaniyya) has been transferred to him. A. al-Battantini, al-Sirr
al-safi fi manaqib Sayyidi Muhammad al-Hanafi, quoted in Geoffroy, Le soufisme en
Egypte et en Syrie 280.

43. Abu al-Is‘ad Yusuf ibn Abi al-“Ata’ ‘Abd al-Razzaq ibn Wafa’ al-Maliki al-
Mist1 (d. 1051/1641) (son of Shams al-Din MuhammadAbt al-Fadl ibn Wafa’ (khalifa
no.10) (d. 1008/1599). Diwan Abi al-Is<ad Ibn Wafa’ (Makhtatat Dar al-Kutub al-Zahira
(al-tasawwuf) (Damascus: 1980) 1:558, entry no.775, ms. no. 4676.

44. We saw earlier that even within his lifetime, al-Shadhili’s followers were
divided between Tunis and Egypt. Leadership and the hagiographical tradition were to
develop independently in each area.

45. T have yet to find evidence that the “Wafa’iyya” in Jerusalem, or elsewhere, is
derived from the teachings or the family of Muhammad and <Ali Wafa’. Nevertheless, we
do find Muhammad and ‘Ali Wafa’ noted in spiritual geneologies. One example is noted
by Mahmid ibn ‘Afif al-Din (d. nineteenth c. ?) in his al-Riida al-Shadhiliyya (n.p., 1887)
55, where he lists these two figures after Ibn Bakhila and before one Yahia al-Qadiri. This
is part of the silsila of Al-tariqa al-Makkiyya al-Fasiyya al-Madaniyya. Ibn <Afif al-Din
also wrote Ma‘ahid al-tahqiq fi radd al-munkirin ‘ala ahl al-tarig li al-Sada al-
Shadhiliyya al-Wafa’iyya al-Fasiyya (Cairo: Matba‘a Muhammad ¢Ali Subayh, 1960).

46. This list is compiled from Murtada al-Zabidi, Raf* nigab; al-Bakri, Bayt al-
Sadat al-Wafa’iyya; F. De Jong, Turuq and Turuq-linked Institutions in Nineteenth
Century Egypt (Leiden: Brill, 1978); al-Jabarti ‘Abd al-Rahman al-Jabarti’s History of
Egypt, Al-Shawbari al-Shafi al-Tarjamat al-Wafa’iyya ms. (completed in 1070/1658)
in Leiden University, Or. 14.437. Although our study does not take up the Wafa’ gene-
ology in detail, it should be noted that the Murtada al-Zabidi manuscript is a remarkable
document on the subject. The work not only supplies lineages and names but also notes
many ijazat (certifications) given out by members of the family and to whom; it notes
the names of many who received the Wafa’iyya khirga (cloak). Perhaps the greatest
service of this manuscript is its criticism of a number of forged and confused salasil
(pedigrees) in circulation.

47. The figures from the twelfth/eighteenth century onward often have “al-Sadat”
appended to their name. This is a reference to their descent from Imam ‘Ali. See
Muhammad Fathi Abt Bakr, Dhail kitab murshid al-zuwwar ila qubir al-abrar (Cairo:
n.p. 1994) 42.

48. Ibn Hajar al-‘Asqalani, Inba’ al-ghumr 2:498, al-Sakhawi, al-Daw’ al-lami< li-
ahl al-qarn al-tasic 10:90, and al-Suyuti, Kawkab al-Rida (Cairo: n.p., 2003) 111.

49. Al-Sakhawi, al-Daw’ al-lami< 12:20. Also noted in ‘Umar Rida Kuhhala, AZam
al-nisa’ (5 vols.) (Beirut: 1977) (3rd. ed.) 1:262. Sultan Ashraf Inal ruled 1453-1461,
and built this ribat for his wife Zaynab in 860/1465. This monument, known as ribat
zawjat Sultan Inal, and registered with the Egyptian Antiquities department as site 61,
still stands today.

50. M. al-Shawbar1 al-Shafi, al-Tarjamat al-Wafa’iyya 5b, 6b. (My copy of
this ms. is missing the first few pages; I have begun pagination on the folio beginning,
L &y b

51. Al-Shavani, al-Tabqat al-kurba 2:67. If “sons” is taken literally, they were the
sons of either khalifa no. 4, 5, or 6. However, the term sons in this Egyptian context may
also refer to the followers of a shaykh (alive or dead) in a general way, that is, as members
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of a sufi order. Regarding Abt al-Mawahib’s relationship to the Wafa’iyya, it should be
noted that he composed the Silah al-Wafa’iyya bi thaghr al-Iskandariyya ak.a. Risalat
al-awliya’ (India Office, London: ms. no. 669 or ms. no. 416; 10 fols.) (Sa‘id <Abd al-
Fattah’s edition of Kitab al-azal, p. 211, notes the error in Kashf al-zuniin attributing this
text to Ibn Faris.) Ms. also found as Dar al-Kutub, tarikh 1151. In this work Abu al-
Mawahib identifies himself with the nisba “al-Wafa’t” (fol. 2a). In fact, the work has
nothing to do with the Wafa’iyya directly. It provides an unoriginal discussion of the
importance to the aspirant of having a spiritual guide. It also gives numerous hadith cita-
tions in support of this idea but does not draw on the writings of Muhammad and ‘Al
Wafa’ themselves. The last folios of Sil@h al-Wafa’iyya are simply a long quotation from
Ibn Bakhila’s <Uyiin al-haqad’iq.

52. As quoted by al-Bakr1, Bayt al-Sadat al-Wafa’iyya 39—40.

53. ‘Abd al-Rahman al-Jabarti’s History of Egypt 273; ‘Aja’ib al-athar 4:195. For
a portrait of Abii al-Anwar see Description de I’Egypte, état moderne: 1, pl. 39.

54. Al-Bakri, Bayt al-Sadat al-Wafa’iyya 8, 9. From my investigations at the Wafa’
zawiya in al-Qarafa, it appears that the Wafa’/Sadat family is no longer involved in the
Wafa’iyya order. I was told that there is no longer any dhikr ceremony at the zawiya but
that some of the festival days are celebrated there, presumably run by the Bakris. We
shall discuss these festivals below.

55. Although the family’s center of activity became Cairo, there is evidence that
early on a presence was maintained in Akhmim. See J.-C. Garcin, Un centre musulman
de la Haute-Egypte médiévale: Qiis (Cairo: Institut Frangais d’ Archéologie Orientale,
1976, 316 fn. 4) 435.

56. al-Bakri, Bayt al-Sadat al-Wafa’iyya 59.

57. al-Sakhawi notes that Zaynab, wife of Inal “. . . built good ribats for the widows
near the zawiya of Bani Wafa in the quarter of ‘Abd al-Basit.” Daw’ al-lami< 12:45, as
quoted by K. Johnson in “Royal Pilgrims: Mamluk Accounts of the Pilgrimage to
Mecca” in Studia Isimica no. 91, 2000, 115.

58. ‘Abd al-Rahman al-Jabarti’s History of Egypt 264. (Registered as monument
no. 463) A view of Birkat al-Fil and some of its dwellings is preserved in Description
de I’Egypte, état moderne: 2, pl. E.

59. Ahmad Shafiq, Mudhakkirati fi nisf garn (Cairo: 1934) 1:79. For an architech-
tural account of the remains of this house see B. Maury et al., “Manzil al-Sadat” in
Palais et maisons du Caire (XVIe-XVlIlle si¢cles) (Paris: Editions du centre national de
la recherche scientifique, 1983) 259-67.

60. “Ali Basha Mubarak, a/-Khitat al-tawfigiyya (14 vols) (Cairo: 1986). 5:315.

61. These graves are clearly marked. The most detailed descriptions are to be
found in Muhammad Fathi Abt Bakr, Dhail kitab murshid al-zuwwar ila qubiir al-abrar
66 ff; al-Bakri, Bayt al-Sadat al-Wafa’iyya 65. This monument is registered as Masjid
al-Sadat, no. 608.

62. In the midfourteenth/eighth century, the traveler Ibn Battuta tells us that elab-
orate building in the cemetary was commonplace. “At Cairo too is the great cemetary of
al-Qarafa, which is a place of peculiar sanctity, and contains the graves of innumerable
scholars and pious believers. In the Qarafa the people build beautiful pavilions sur-
rounded by walls, so that they look like houses. They also build chambers and hire
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Koran-readers, who recite night and day in agreeable voices. Some of them build reli-
gious houses and madrasas beside the mausoleums and on Thursday nights they go out
to spend the night there with their children and women-folk, and make a circuit of the
famous tombs.” Ibn Battuta, Travels in Asia and Africa 1325-1354 H. A. R. Gibb trans.
(London: Routledge, 1929) 51. For a study of some manuals used by visitors to these
tombs see C. Taylor, In the Vicinity of the Righteous (Leiden: Brill, 1998).

63. ‘Abd al-Rahman al-Jabarti’s History of Egypt 261. This complex, which
includes a “Tekke,” has yet to be studied.

64. For a detailed description of the interior of the zawiya, see Su‘ad Mahir,
Masdjid Misr wa awliya’u ha al-salihiin (Cairo: Wizarat al-Awqaf, 1980) 69-86. Su‘ad
Mahir depends heavily on ‘Ali Mubarak, al-Khitat al-tawfigiyya (Cairo: al-Hay’a al-
amma, 1986) 310 ff. Mubarak, p. 319, also provides the wagf endowment for the
zawiya-mosque.

65. Al-Bakri, Bayt al-Sadat al-Wafa’iyya 67.

66. L. Massignon, “La cité des morts au Caire” Bulletin de I’Institut Frangais
d’Archéologie Orientale, no 57, 1958, 48.

67. Tirmidhi, Sunan 39.

68. J. Katz, Dreams, Sufism, and Sainthood 127. Of interest also is that the jurist
and sometime mystic ‘Abd al-Rahman ibn ‘Umar al-Arishi (d. 1193/1779) composed a
work entitled Sirr al-kuna bi-ism al-Sayyid Abi al-Anwar ibn Wafa. It is not clear this
work, noted in ‘Abd al-Rahman al-Jabarti’s History of Egypt 85, has survived.

69. The modern chronicler Ahmad Shafiq mentions having attended the fakniyya on
27 of Ramadan. He describes the ceremony, directed by Shaykh ‘Abd al-Khaliq (no. 22).
Apparently, anyone who wished to receive a name could present himself. Both his usual
and his new names were entered into a written record, after the shaykh had called them
out. Ahmad Shafiq’s father tells him that it is commonly believed that however often one
were to return, the shaykh would always decide on the same kunya. Mudhakkirati fi nisf
qarn 1:79-80.

70. One source equates this mi‘dd with a “mashhad,” or assembly. See al-Maqrizi
as quoted in Ibn Taghr1 Birdi al-Manhal al-Safi (Cairo: 1999) 8 vols., 8:164.

71. The large public celebrations of mawlid al-nabi came to be run by the Bakri
family. See De Jong, Turuq and Turug-linked Institutions 61 ff.

72. On the vague meaning of receiving a mantle at the end of the ninth/fifteenth
century, see E. Sartain, Jalal al-Din Suyiiti (New York: Cambridge University Press,
1975) 35.

73. Al-Bakri, Bayt al-Sadat al-Wafa’iyya 57. This initiation practice involving the
shadd and tdj, found among certain guilds, antedates the establishment of the sufi
orders. Massignon suspects a Shi1 origin to certain elements of the ritual. See Encyclo-
pedia of Islam (first ed.) s.v. “Shadd”.

74. ‘Abd al-Rahman al-Jabarti’s History of Egypt 263.

75. ‘Abd al-Rahman al-Jabarti’s History of Egypt 272, 264. E. W. Lane, in An
Account of the Manners and Customs of the Modern Egyptians (1833—1835) 422-28,
describes this celebration, known as “yawm ‘Ashiira,” which ended on the tenth of
Muharram. Several wagf or endowment deeds having to do with Abt al-Anwar’s activi-
ties survive in the collection of the Ministry of Endowments in Cairo (Wizarat al-Awqaf).
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76. See P. Gran, The Islamic Roots of Capitalism: Egypt, 1760-1840 (Cairo:
American University in Cairo Press, 1998) 38, 40, 42, 119, 234 fn. 1.

77. De Jong, Turuq and Turug-linked Institutions 13.

78. De Jong, Turug and Turug-linked Institutions 39, 76 , 77. De Jong concludes
that “the most plausible explanation for the singular arrangement as it existed in the case
of al-Wafa’iyya, seems to be that it could be obtained and maintained owing to the pre-
eminent role in Egyptian society—in many respects equal to al-Bakri’s—which was
played by the shaykh al-sajjada al-Wafa’iyya” (p. 77).

79. ‘Abd al-Rahman al-Jabarti’s History of Egypt 429. De Jong’s Turug and
Turug-linked Institutions 12, 220 notes the succession of Abu al-Hadi to the nigaba but
has the death date wrong.

80. ‘Abd al-Rahman al-Jabart’s History of Egypt 526.

81. ‘Abd al-Rahman al-Jabarti’s History of Egypt 269. On his varied fortunes
under the French occupation see p. 268.

82. ‘Abd al-Rahman al-Jabarti’s History of Egypt 194.

83. De Jong, Turuq and Turug-linked Institutions 121, and ‘Abd al-Rahman al-
Jabarti’s History of Egypt 274.

84. ‘Abd al-Rahman al-Jabart’s History of Egypt 274.

85. See Encyclopedia of Islam (second ed.) s.v. “Ibn Taymiyya.” More detailed
studies of his polemics include M. Momen, Ibn Taymiyya’s Struggle against Popular
Religion (Paris: 1976) and N. H. Olesen, Culte des saints et pelerinages chez Ibn Taimiyya
(Paris: 1971).

86. For more on this conflict, see V. Danner, Ibn ‘Ata’ Allah: A Sufi of Mamluke
Egypt, ch. 4 “The Confrontation between Ibn <Ata’ Allah and Ibn Taymiyya” and H.
Laoust, Essai sur les doctrines sociales et politiques de Taki al-Din Ahmad ibn Taimiya
(Cairo: Institut Francais d’ Archéologie Orientale, 1939) 132 ff. Osman Yahia’s Histoire et
classification 1:133, lists a fatwa by Ibn “Ata’ Allah al-Iskandari in defence of Ibn ‘Arabi.

87. Much later, in the modern era, Ibn Taymiyya would become the inspiration for
various Islamic religiopolitical movements.

88. The ninth/fifteenth century produced twice as many full-length books attack-
ing Ibn <Arabi, than were produced in the previous two centuries combined. A. Knysh,
Ibn “Arabi in the Later Islamic Tradition (Albany: State University of New York Press,
1999) 201.

89. Knysh, Ibn ‘Arabi in the Later Islamic Tradition, writes, “Full-scale polemical
refutations of Ibn Arabi’s teachings were produced, for the most part, by the radical and
activist ‘ulama, rather than by those who can be described as mainstream” (p. 222). This
study also concludes that in Egypt the majority who waded into these debates, although
not proponents of Akbarian thought, were opposed to the tone and virulence of the
attacks. These criticisms of Ibn ‘Arabi “provoked a stream of polemical responses that
were written chiefly by the ‘ulama of moderate views, not necessarily Ibn ‘Arabi’s
admirers” (p. 223).

90. L. Fernandes, Evolution of a Sufi Institution in Mamluk Egypt: The Khanaga
(Berlin: Klaus Schwarz, 1988) 100. On the presence of foreign sufi shaykhs in the pre-
ceding century, see La Risala de Safi al-Din ibn Abi al-Mansir Ibn Zdfir 20. For a sur-
vey of khangdhs as monunments see ‘asim Rizq, Khangawat al-sifiyya fi Misr (2 vols.)
(Cairo: Madbouli, 1997).
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91. This despite the fact that ‘Ali explicitly disparages the khangahs as places of
spiritual limitation for sufis: (sgwsi Je agirad) Sha‘ani, al-Tabaqat al-kubra 2:31.

92. As we noted earlier, the only substantial account is al-Minah al-ilahiyya. In
accord with its venerative aims as a hagiography, this work does not concern itself with
such mundane details as the teachers or the important books in the life of the future saint,
All Wafa’.

93. This observation is also made by G. Delanoue, Moralistes et politiques
Musulmans dans I’Egypte du XIXeme siécle (4. vols.) (Cairo: Institut Frangais d” Archéolo-
gie Orientale, 1982) 3:258.

4. The Writings of the Wafa’s

1. al-Sakhawi wrote Al-Qawl al-munbi ‘an tarjumat Ibn ‘Arabi, which set the tone
for most of the antisufi polemics of the medieval and modern times. For further discus-
sion of these polemics see M. Chodkiewicz, “Le Proces posthume d’Ibn “Arabi”.

2. al-Sakhawi, Al-Daw’ al-lami‘ li-ahl al-qarn al-tasic 6:21 (no. 46):

Coally pla 135 sUNI J1 il SEVL gy s e
As Nicholson points out, in the Shorter Encyclopedia of Islam Gibb and Kramers eds.
(Leiden: Brill, 1991) 189, ittihad is the mystical union by which the creature is made
one with the Creator, versus huliil, which is generally the doctrine that the Creator
becomes incarnate in the creature. Both concepts thus defined are considered heretical
by most sufis but may be considered differently. “Sometimes the term ittihad is employed
like the Sufistic wahdat or tawhid, in reference to the doctrine that all things are non-
existent in themselves, but derive their existence from God and, in this respect, are one
with God. According to ‘Ali b. Wafa’ (quoted by Sha‘rani in al-Yawagit wa al-Jawahir
(2 vols) (Cairo: al-Halabi, 1959) 1:65.), the meaning of ittihdd in the terminology of the
Sufis is ‘the passing away of that which is willed by the creature in that which is willed
by God.”” [This passage is found on 1:65 of the 1378/1959 edition of al-Yawdgit.] See
also Massignon/Anawati’s “Hultl” in Encyclopedia of Islam (second ed.).

3. Inba’ al-ghumr bi-anba’ al-umr 2:308. Ibn Iyas (d. 930/1524) and Ibn al-
Imad al-Hanbali (d. 1089/1678), along with other later compilers, repeats al-‘Asqalani’s
comments. See Ibn ‘lyas, Bada’ic al-zuhiir fi waqa’i al-duhiir (Cairo/Wiesbaden, 1983)
6, and Ibn al-Imad, Shadharat al-dhahab fi akhbar man dhahab (8 vols.) (Cairo:
Maktaba al-Qudsa, 1932) 7:70. <Ali Wafa’ himself seems to be answering to these accu-
sations in the following poetic line quoted by al-Suydti (d. 911/1505) in his Ta’yid al-
hagiga al-aliyya wa tashyid al-tariga al-Shadhiliyya (Cairo: n.p. 1974) 73: “They sus-
pect me (. osd2) of hulil and ittihdd. Yet my heart is empty of all but tawhid [profes-
sion of Divine Unity].”

4. In Ibn ‘Arabi in the Later Islamic Tradition 129, Knysh concludes that “Ibn
Hajar’s own assessment of Ibn ‘Arabi’s work is deliberately indecisive, betraying the
typical bewilderment of an exoteric scholar who is confronted with the Sufi legacy.” See
also Chodkiewicz’s remarks in “Le Proces posthume d’Ibn ‘Arabi” 122, 123.

5. Sha‘rani, al-Tabagqat al-kubra 2:22-65. This entry was also the primary source
for Massignon’s dozen footnote references to various elements of the mystical thought
of ‘Ali Wafa’. See the index of La Passion du Husayn Ibn Mansir Halldj s.v. <‘Ali Wafa’.
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Sha‘ani also quotes Ali Wafa’ in his al-Anwar al-qudsiyya (Cairo: n.p. 1962) 95, 96,
118, 119, 120 and in his al-Ajwaba al-mardiyya ‘an a’ima al-fugaha wa al-siifiyya ‘Abd
al-Bari Muhammad Da’td ed. (Cairo: Maktaba Umm al-Qari, 2002) 536, 530, 531.

6. J.-C. Garcin, “Index des Tabaqat de Sha‘rani” in Annales islamologiques 6,
1963, 40-43, and M. Winter, Society and Religion in Early Ottoman Egypt: 54-58.
Sha‘rani also compiled epitomes of the work of Ibn ‘Arabi; al-Yawagit wa al-jawdahir fi
bayan ‘aqa’id al-akabir and al-Kibrit al-ahmar fi bayan ulim al-Shaykh al-Akbar (on
the margin of al-Yawagit).

7. Hajji Khalifa, Kashf al-zuniin G. Flugel ed. (Reprinted from the 1842 ed. by
New York: Johnson Reprint 1964) 5:39.

8. E. Geoffroy, Djihdd et contemplation (Paris: Devry, 1997) 93.

9. Al-Samman, Risalat al-futuhat al-ilahiyya fi kayfiyya sulitk al-tariga al-
Muhammadiyya (Cairo: n.p. 1326/1908) 33.

10. ‘Abd al-Rahman al-Jabarti’s History of Egypt 2:242. On Ahmad al-Dardir see
R. Chih’s “Les débuts d’une tariga . . .” 148-49 in Le saint et son milieu ou comment
lire les sources hagiographiques R. Chih and D. Gril eds. (Cairo: Institut Francais
d’Archéologie Orientale, 2000).

11. My thanks for this information to Humphrey Davies. The quotation is to be
found on page 264 of Davies forthcoming edition of Hazz al-quhiif.

12. J. Johansen, Sufism and Islamic Reform in Egypt (New York: Clarendon, 1996)
123.

13. Al-Mawrid al-asfa fi sharh diwan Sayyidi Muhammad Wafa’ M. 1. Salim
(Cairo: n.p. 2000).

14. Al-<Asqalani, in his Durar al-kamina (Hyderabad: 1929-31) 4:279 (no. 783),
describes this poetry as being in the tradition of Ibn al-Farid (d. 632/1235):
Y e st 5 G Wl ool 3 b Je wlas Lasi 5» On Ibn al-Farid see the study by T. E.
Homerin, From Arab Poet to Muslim Saint: Ibn al-Farid, His Verse, and His Shrine
(Columbia: University of South Carolina Press, 1997). A proper comparison of Wafa’t
poetry to that of Ibn al-Farid remains to be done. Claude Addas has recently pointed to
misattribution of the authorship of this poem in manuscript catalogs. In her “L’oeuvre
poétique d’Ibn Arabi et sa réception” Studia Islamica no. 91, 2000, 28, she suggests the
text attributed to Ibn ‘Arabi (listed twice in O. Yahia, Histoire et classification de [’oeu-
vre d’Ibn ‘Arabi, as numbers 211 and 560) is in fact by Muhammad Wafa>. In personal
correspondence she has confirmed this. As we shall see, this is not the only instance
where a Waf2’ text is mistakenly attributed to Ibn “Arabi.

15. This observation is made in light of the description of that style as presented in
A. Alvarez, “Muwashshah (pl. muwashshahat)” in The Encyclopedia of Arabic
Literature (2 vols.) J. Meisami and P. Starken eds. (London: Routledge, 1988), where it
is noted, “It seems clear that as a non-classical form, these (muwashshahdt) composi-
tions—songs, we must remember—were deemed unworthy of inclusion in tomes of
lofty verse. Instead, the vast majority of these poems . . . have come down to us in books
solely devoted to muwashshahat” 2:563. It is thus likely that not all the Wafa’ poetic
works have survived.

16. This may also be read, “I am the most amazing of the amazing.”

17. Chapter 112 of the Qur’an, verse 4 reads, “And there is nothing which is His like.”
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18. Diwan Sayyid ‘Ali ibn Wafa’ (Microfilm of the Istanbul, Aya Sofia ms. no.
3922) 6b. (metre: kamil)
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The freedmen are of course the mystics.
19. Diwan Sayyid ‘Ali ibn Wafa’ 13a (metre: kamil)
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20. Diwan Sayyid ‘Ali ibn Wafa’ 164b (metre: khafif)
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The ‘ayn—ghayn juxtaposition is a much earlier poetic motif. See for example Ruzbi-
han Baqli’s Kitab al-ighana in Quatre traités inédits de Riizbehan Bagli Shirazi P.
Ballanfat ed. (Tehran: IFRI, 1998) 87, Arabic text. Ibn al-Farid also uses this motif, see
The Poem of the Way A. J. Aberry trans. (London: Emery Walker, 1952) 51, 84. G.
Scattolin will soon publish a critical edition of Ibn al-Farid’s Diwan with the .LE.A.O. See
also E. Homerin’s translation, ‘Umar Ibn al-Farid; Sufi Verse, Saintly Life (New York:
Paulist Press, 2001) 213.

21. These observations, I believe, apply more or less to the founding and the sur-
vival of all sufi orders.

22. In the manuscript majmii‘a of the Maktaba Azhariyya (majami: 1076; Zaki:
41313) the “Hizb al-azal” (fol. 10a—10b) is followed by an account of the mundjat of
Muhammad Wafa’ (10b—12a). This collection of mundjat should be considered a sepa-
rate work.

23. Muhammad Wafa’, (Hadha) hizb al-fath, (23 pp.) (Cairo: Matba‘at al-Adab wa
al-Mu’ayyad, 1901). A manuscript of this hizb, along with Wazifat al-fajr (5 fols.),
Wazifat al-subh (2 fols.), and Tawjihat li-Sidi ‘Alt Wafa’ (2 fols.) can be found attached
to al-Tarjamat al-Wafa’iyya (Leiden University, Or. 14.437), compiled by Muhammad
ibn Khalifat al-Shawbari al-Shafi7 in 1070/1659. See also C. Brockelmann, Geschichte
der Arabischen Literatur (supplement) (3 vols.) (Leiden: Brill, 1937-42) 2:148, for
notice of a commentary on a prayer attributed to Muhammad Wafa’. In a small book
published recently, Muhammad Salim includes Hizb al-fath and one Salat al-nabi from
Muhammad Wafa. Included from Ali are Hizb al-tawajjuhat, a du‘a, and a Salat al-
nabi. Of unclear authorship are Wazifat al-fajr and Wazifat al-subh. Salim mentions a
book of ahzab, awrad, and salawat having been published in Cairo in 1949 by Mahmud



190 Notes to Chapter 4

Hasam al-‘Artsi. At some point ‘Ali Yusuf also published some of the prayers of the
Wafa’iyya. See al-Nafha al-Khatamiyya, M. Salim ed; (Cairo: al-Shirka al-muttahida li
al-tiba‘a, 1996) 57. Shaykhs Yusuf and al-“Arts1 were leaders of the post Wafa’ family
Wafa’iyya. (The present study has not taken up this period.)

24. See Said ‘Abd al-Fattah’s introduction to his edition of Muhammad Wafa’s
Kitab al-azal (Beirut: Dar al-Mutanabbi, 1992) 16.

25. Kawthar is a river in paradise.

26. Ibn Hajar al-*Asqalani, Inba’ al-ghumr bi-anba’ al-umr 2:308. Both al-‘Asqalani
and al-Sakhawi, al-Daw’ al-lamic 6:21, identify this as a work on figh.

27. al-Batith “ald al-khalas min sii’ al-zann bi al-khawaz British Library Or.4275.
J. Berkey, Popular Preaching and Religious Authority in the Medieval Islamic Near East
(Seattle: University of Washington Press, 2001) 105 fn. 56. Berkey (p. 32) supposes a
related work by ‘Abd al-Rahim al-‘Iraqi entitled al-Ba<ith ‘ala al-khalas min hawadith
al-qussas to be lost, but it can be found in Dar al-Kutub al-Misriyya under Hadith
Taymir 290. A modern writer, Muhammad Ahmad Darniqa, attributes Bughya al-ra’id
(That desired by the seeker) and a Qur’anic commentary to Ali. See his al-Tabagqat al-
Shadhiliyya wa a‘lamuha 142. 1 have not seen reference to these works anywhere else.

28. 1. Berkey, Popular Preaching 57, 74, 75.

29. Ibn al-‘Imad, Shadharat al-dhahab (8 vols) 8:71. (Damascus: Dar al-Misriyya,
1979).

30. Ahmad al-Da’udi, Tabaqgat al-mufassirin (2 vols) (Cairo: Maktaba al-Wahba,
1972) 1:434.

31. For more on these important figures see Chittick’s “The School of Ibn ‘Arabi”
in History of Islamic Philosophy S. H. Nasr and O. Leaman eds. (London: Routledge,
1996) and “The Five Divine Presences: From al-Qunawi to al-Qaysari” in The Muslim
World 72, 1982. Also useful is C. Addas’s Quest for the Red Sulfur.

32. Muhammad Wafa’, Kitab al-azal 53.
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33. Muhammad Waf2’, Kitab al-azal 54; and Azhar ms 105b.
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34. Muhammad Wafa’, Kitab al-azal 50.
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35. Muhammad Wafa’, Kitab al-azal 80.
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36. Muhammad Wafa’, Shaa’ir al-%rfan (Dar al-Kutub al-Misriyya) ms. 23797 b;
microfilm no. 27723, and (al-Maktaba al-Azhariyya) majami‘: 1076; Zaki: 41313. (This
majmii‘a consists of twelve titles from ‘Ali and Muhammad Wata’. The catalog, Fihris al-
kutub al-mawjiida bi al-Maktaba al-Azhariyya ild 1366/1947 (Cairo: 1948) 3:636, claims
this majmii‘a was copied in 749/1348; however, my photocopy of the first page, listing the
titles, gives no date. The date of 749 is unlikely anyway, since ‘Ali Wafa’ was not born until
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759. Two other copies of Sha‘a’ir al-Grfan have been preserved: Staatsbibliothek Zu
Berlin—Preussischer Kulturbesitz, Orientabteilung, no. 3248, We.1674. 102 fols., and
see Fihris makhtatat Dar al-Kutub al-Zahiriyya (al-tasawwuf) (Damascus: 1980).
1:224. ms. no. 1312. I am preparing a critical edition of this text. The work seems to
have been mistakenly attributed to Ibn ‘Arabi; see O. Yahia, Histoire et classification de
I’oeuvre d’Ibn ‘Arabi, number 663.

37. Q. 27:83 mentions God gathering together from each nation, on Judgment day,
those who have rejected His Signs.

38. Cf. “You (God) have caused the night to run into the day, and the day into the
night” (Q. 3:27).

39. Q. 30:60 runs, “Do not be made unsure by those who are unsure (in faith).”
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40. Muhammad Wafa’, Sha‘a’ir al-irfan Dar al-Kutub; 1b. (al-Maktaba al-

Azhariyya; 129a)
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41. “Withness” or ma‘yya refers to God being constantly with creation. See Q.
57:4, “God is with you wherever you are.” According to Ibn ‘Arabi, “He is with things,
but the things are not with Him, since “withness” follows from knowledge: He knows
us, so He is with us. We do not know Him, so we are not with Him.” The Sufi Path of
Knowledge 88.

42. Muhammad Wafa’, Sha‘a’ir al-irfan Dar al-Kutub; 2b, 3a.
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43. Muhammad Wafa’, Sha‘@’ir al-<irfan Dar al-Kutub 30a. and 6b, 7a. We shall
return to these terms in chapter 5, in the section dealing with Muhammad Wafa’s cos-
mology.

44, Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 22b, 23a, 23b.

45. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 49a.

46. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 50b.

47. Muhammad Wafa’, Sha‘a’ir al-irfan al-Maktabat al-Azhariyya 154a.
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48. Muhammad Wafa’, Sha‘@’ir al-Grfan al-Maktaba al-Azhariyya 154b. We shall
see below that ‘Al1 Wafa’ takes this idea one step further. For notice of treatments of this
hadith, and precedents to the idea, see R. Gramlich, Die Schiitischen Derwischorden
Persiens 2:27, tn. 100. Also interesting are al-Mursi’s comments on this hadith. See La
Sagesse des maitres soufis 55.
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49. See also O. Yahia, Histoire et classification de I'oeuvre d’lbn ‘Arabi, number 519.

50. The text is appended to Ibn ‘Arabi’s Kitab al-kunh (Cairo: M. A. Sabih, 1967).

51. Muhammad Wafa’, Nafa’is al-<irfan min anfas al-Rahman (Dar al-Kutub;
Tasawwuf 154; film no. 7032; 71 fols.) 9a—9b. «.aw Mo 5 clis clé o clieess ...» and al-
Maktaba al-Azhariyya; majami‘ 1076; Zaki: 41313. One copy is in Staatsbibliothek Zu
Berlin—Preussischer Kulturbesitz, Orientabteilung: Die Handschriften-verzeichisse der
Koniglichen Bibliothek zu Berlin W. Ahlwardt (Berlin: 1891) Neunter Band / Dritter
Band p. 79, ms. no. 3000; Pm.9. S.93-126. This catalog proposes Ibn Arabi as the pos-
sible author. A fourth copy is in Damascus: Fihris makhtatat Dar al-Kutub al-Zahiriyya
(al-tasawwuf) (Damascus) 3:64, entry no. 2101, ms. no. 5388. I am preparing a critical
edition of this work.

52. See the discussions Nafa’is al-irfan min anfas al-Rahman (al-Maktabat al-
Azhariyya) fols. 72a, 76a, 76b, 81b, 95a, and elsewhere.

53. Note the Throne again as the symbol of God’s existential creative power.

54. Muhammad Wafa’, Nafa’is al-iirfan min anfas al-Rahman (al-Maktabat al-
Azhariyya) 75a; and Dar al-Kutub 22b.
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In the Shiq conception of Haqiqa Muhammadiyya, there exists both a divine dimension
(jiha lahiit) and a human dimension (jiha khalgiyya nasiit). See En Islam Iranien 1:100.
Muhammad Wafa’s treatment here recalls that of al-Hallaj writing “I call to You . . . no,
it is You Who calls me to Yourself. How could I say ‘it is You’—if You had not said to
me ‘itis I'?” L. Massignon, The Passion of al-Hallaj 3:42, 43. See also al-Hallaj’s Diwan:
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Los a Celui dont I’Humanité a manifesté (aux Anges) le mystere de la gloire de Sa
Divinité radieuse! Et qui, depuis, s’est montré a sa créature (humaine), ouvertement sous
la forme de quelqu’un ‘qui mange et qui boit’. “Le Diwan d’Al-Hallaj: Essai de recon-
struction, édition et traduction” Journal asiatique 1931; 41.

55. Kitab al-ma<arij (al-Maktabat al-Azhariyya; majamic 1076; Zaki: 41313; 19
fols.). To this point in time, my research indicates this is the only copy extant of this work.

56. See “The Mi‘raj of Bistami” in Early Islamic Mysticism M. Sells ed. and trans.
(New York: Paulist, 1996) and J. Morris, “The Spiritual Ascension: Ibn ¢Arabi and the
Miraj See now the articles collected in Le Voyage initiatique en terre d’Islam: ascen-
sions célestes et itinéraires spirituels A. Amir-Moezzi ed. (Louvain, Paris: Peeters,
1996). It is interesting to note that al-Shadhili is described as a “master of isra’ and
mi‘raj.” See La Risala de Safi al-Din ibn Abi al-Mansir Ibn Zafir 177.

57. Muhammad Wafa’, Kitab al-ma‘arij 157b.

58. Muhammad Wafa’, al-Suwar al-naraniyya fi al-<ulim al-sarayaniyya (al-
Maktabat al-Azhariyya; majamic 1076; Zaki: 41313) 183b. Another copy is in
Staatsbibliothek Zu Berlin—Preussischer Kulturbesitz, Orientabteilung ms. no. 3333;
Pm.9. S.198-232, without the author identified.

59. Muhammad Wafa’, al-Suwar al-niiraniyya 183b.
gl I i s B3l I3 gl 50 - 5| N Bh 55 0 e 015 31 80
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60. Compare note 27 above, where existence is the shared/common attribute of all
beings qua beings.

61. Muhammad Wafa’ al-Suwar al-niiraniyya 188b, 189a.
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62. Muhammad Wafa’, Miftah al-siir min ‘ain al-khabar (al-Maktabat al-
Azhariyya; majamic 1076; Zaki: 41313; fols. 196b—206) 199a. This manuscript appears
to be a unicum.

63. Muhammad Wafa’, Miftah al-siir min ‘ain al-khabar 201b—202b.

64. Muhammad Wafa’, Miftah al-siir min ‘ain al-khabar 196b.

65. Muhammad Wata’, Kitab ta’sil al-’azman wa tafsil al-’akwan (al-Maktaba al-
Azhariyya; majamic 1076; Zaki: 41313; fols. 12-71). Also in Staatsbibliothek Zu
Berlin—Preussischer Kulturbesitz, Orientabteilung; ms. no. 3003; Pm.9. S.1-75, with-
out the author identified.

66. The Night of Power, or laylat al-gadar, is a night during the month of Ramadan
in which the fate of individuals is decided for the comming year. It is a common image
in mystical discussions of the Divine decree.

67. Muhammad Wafa’, Kitab ta’sil al-’azman wa tafsil al-’akwan 13b, 14a.

68. Muhammad Wafa’, al-Magamat al-saniyya li al-sdada al-siifiyya (al-Maktaba
al-Azhariyya; majamic 1076; Zaki: 41313] (fols. 1-9) 9b. Also in Staatsbibliothek Zu
Berlin—Preussischer Kulturbesitz, Orientabteilung; ms. no. 3004; Pm.9. S. 85-93, as
Tarjamat al-magamat al-mi’a with an introduction not present in the Azhariyya ms. See
also O. Yahia, Histoire et Classification de I’oeuvre d’Ibn ‘Arabi, number 417.
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69. Muhammad Wafa’, al-Magamat al-saniyya 9b.
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70. Muhammad Wafa’, al-Maqgamat al-saniyya 6a.
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71. On this term Chittick notes, “Ibn ‘Arabi employs it to describe the subtle
forms or relationships which tie together different levels of existence.” See The Sufi
Path of Knowledge 406 fn. 6. A ragiga may also be understood as the initial form of
the divine Emanation. According to al-Simnani’s cosmology, the subtle substances
(lata’if), which first saw existence in the Realm of Divinity (/@hiit), descend to the
Realm of Jabartit, where they represent the Attributes of omnipotence, and are known
as the ten rare substances (raqa’iq). These ten in turn descend to the realm of Malakiit
and represent the divine Acts. From this level differentiation continues with descent as
the one hundred particulars (daga’iq) into the Human Realm (ndsiit). See J. Elias, The
Throne Carrier of God: The Life and Thought of ‘Alda ad-Dawlah as-Simnani (Albany:
State University of New York Press, 1993) 72. This understanding of rare substances
(or Tenuities) and the subtle substances (or Graces) seems to be in line with what
Muhammad Wafa’ is saying here, although he does not seem to have developed a full
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theory of emanation using this terminology, in the way his contemporary al-Simnani
did. A fuller comparison of these two thinkers, however, would likely produce inter-
esting results.

72. Muhammad Wafa’, Fusil al-haqa’ig—wa huwa risala li al-Sayyid Muhammad
Wafa’ (al-Maktabat al-Azhariyya; majamic 1076; Zaki: 41313; fols. 216-221) 219a.
Loy sy e el JS bl ot ol 50 2 a5l WY & a5l ol gl
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This short work has recently been published as Kitab fusil al-haqa’iq li-Sayyidi
Muhammad Wafa’ Ibrahim Muhammad Salim ed. (Cairo: n.p. 1999). See also O. Yahia,
Histoire et classification de I’oeuvre d’Ibn ‘Arabi, number 148.

73. Muhammad Wafa’,Kitab al-<uriish (Dar al-Kutub al-Misriyya, Tasawwuf
3715, Tasawwuf 3593, Tasawwuf Tal‘at 1562). Another copy, attributed to ‘Ali Wafa’ in
the computerized catalogue but not on its title page (which lists the author as
Muhammad Wafa’ al-Khalwatt!), is al-<Urish, (Dar al-Kutub al-Misriyya; Tasawwuf
204; film no. 32555; 75 fols.). These are not different texts. Al-Zirikli, Al-Alam: Qamiis
tardjim li-ashhar al-rijal wa al-nis@’ (Beirut: Dar al-Ilm 1i al-Malayin, 1990) (9th ed.)
5:7 and 7:37, lists the same title under both authors. See also O. Yahia, Histoire et clas-
sification de ’oeuvre d’Ibn ‘Arabi, number 803.

74. Ms. in Dar al-Kutub al-Misriyya, Tasawwuf 3593; film no. 33396; 115 fols.
See also O. Yahia, Histoire et classification de I’oeuvre d’Ibn ‘Arabi, number 815.

75. Kitab al-waridat (al-Maktaba al-Azhariyya; Majamic 1076; Zaki: 41313) 206b.
A second collection, entitled simply Waridat with no mention of the author, is found in
Staatsbibliothek zu Berlin—Preussischer Kulturbesitz, Orientabteilung no. 3494. This
work is shorter than the Azhar piece and quotes different passages.

76. <Ali Wafa’, Kitab al-waridat 211a.

77. <Ali Wafa’, Wasaya Sayyidi ‘Ali Wafa’ (Paris: Bibliotheque Nationale; ms. no.
1359). There is also another copy in Dar al-Kutub.

78. <Ali Wafa’, Wasaya Sayyidi ‘Ali Wafa’ 7Ta.
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79. <Al1 Wafa’, Wasaya Sayyidi ‘Ali Wafa’ 3b.

80. “Ali Wafa’, Wasaya Sayyidi ‘Ali Wafa’ 104b.

81. ‘Ali Wafa’, Wasaya Sayyidi ‘Ali Wafa’ 3a.
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82. ‘Ali Wafa’, Wasaya Sayyidi ‘Ali Wafa’ 3b. For the sources of this hadith see W.
Graham, Divine Word and Prophetic Word in Early Islam 130.
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83. ‘Ali Wafa’, Kitab al-masamic al- rabbanzyya (Dar al-Kutub al-Misriyya;
Tasawwuf 166; film no. 34913). (I have copies of only the first eighty-three folios.)

84. <Ali Wafa’, Kitab al-masamic al-rabbaniyya 2a.

85. ‘Ali Waf2’, Kitab al-masamic al-rabbaniyya 7Ta.
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The last phrase is used on numerous occasions.
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86. ‘Ali Wafa’, Kitab al-masami‘ al-rabbaniyya 2b.
OBl B iow I ars o debdl 5 hladll (5) d I oS 51
87. <Ali Wafa’, Kitab al-masami< al-rabbaniyya 2b.
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88. ‘Ali Wafa’, Kitab al-masamic al-rabbaniyya 3a.
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89. <Ali Wafa’, Mafarih al-khaza’in al-aliyya (Dar al-Kutub al-Misriyya;
Tasawwuf 152; film no. 33564; 104 fols.) 44b and 49a.
90. Alt Wafa’, Mafatth al-khaza’in al-<aliyya 42a.
91. ‘Ali Wafa’, Mafatih al-khaza’in al-<aliyya 22b.
sy B wid &l Sl e G 5 wlssmr s 5 wlio b aiid i 28U ors a1y w8 352y daiid )
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The meaning of the verse changes by reading one of the vowels as u rather than as a.
These vowels have been authoritatively fixed over time—with few differences in meaning
between the accepted readings—but here ‘Ali Wafa’ is presenting a novel reading.
92. ‘Ali Wafa’, Mafatih al-khaza’in al-aliyya 3b.
93. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 60a.
www'wwh&,—ﬂ&é\“dﬁ@# |M;Qz|w¢l;ﬂbjakk’,ly;§iJS&H':»:,?;R.‘&,,‘&:J...»
Cialiadl | g e SU S ] g KadSI s i e s 13 i Bl 5 sl 13 ps
Various Shi hadiths report Muhammad saying, ““Alf, You are from me and I am from
you.” See A Concordance of the Behar al-anwar Ali-Reza Barazesh ed. (30 vols.)
(Tehran: Ministry of Culture, 1994) 20:14474.
94. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 30b.
95. ‘Ali Wafa’, Hikam Ali Wafa’ (Dar al-Kutub al-Misriyya; al-Makhtutat al-
Zakiyya 567; film no. 56282; 133 fols.)
96. Ali Wafa’, Al-Daraja al-<aliyya fi ma<arij al-anbiya’ (Dar al-Kutub al-
Misriyya; B 23127; film no. 25257; 35 fols.) Copied in 1190/1776.

5. Sanctity and Muhammad Wafa’

1. W. Chittick, “Sadr al-Din al-Quinawi on the Oneness of Being” in Interna-
tional Philosophical Quarterly vol. 21, no. 2, 1981. This phrase was coined by a con-
temporary of Ibn ‘Arabi, Ibn Sab‘n, although with a somewhat different meaning; one
which admits no significant existential distinction between creation and the Creator. A.
Taftazani and O. Leaman, “Ibn Sab‘in” in History of Islamic Philosophy S. H. Nasr and
0. Leaman eds. (London: Routledge, 2001) 347.

2. From Ibn ‘Arab1’, Risalat al-anwar. M. Chodkiewicz, Seal of the Saints 149.

3. W. Chittick, The Self-Disclosure of God 53.

4. <Ala al-Dawla al-Simnani (d. 736/1336) proposed an alternative doctrine, cen-
tering on divine Act rather than on static existence. See Landolt, “Simnani on Wahdat
al-Wujud” 106-09 and his “Der Briefwechsel zwischen Kashani und Simnani tiber
wahdat al-wujid” in Der Islam no. 50, 1973.

5. Muhammad Wafa’, as presented in ‘Ali Wafa’, Kitab al-masamic al-rab-
baniyya 3b.
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Elsewhere these “connections” are described as a thing’s esoteric name, linking it to
Divine necessary being. It serves as a link, for the people of “spiritual tasting,” to the
Eternal. See Muhammad Wafa’ Kitab al-azal 53.

6. Chittick, The Self-Disclosure of God 91. As an aside, we may note that this
version of “oneness” is upheld in later mystical writings associated with the Wafa’iyya.
Ahmad al-Dardir (d. 1201/1787) in a commentary on one of Muhammad Wafa’s ahzab
states clearly that anyone who “says that the world is essential with God’s essence is an
unbeliever.” Mishkat al-asrar (al-Maktaba al-Azhariyya, 16289; majamic 412; fols.
1-11) 9b.

7. Muhammad Wafa’, Sha‘a’ir al-irfan Dar al-Kutub, 43b. In the previous chap-
ter, in our discussion of al-Suwwar al-niiraniyya we saw the same imagery being used
to make much the same point.

8. Muhammad Wafa’, Kitab al-azal 51.
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9. It should be pointed out that this “prime matter” is a kind of preexistential
entity and should not be confused with manifest creation, which is the result of creation
via tajalli. See W. Chittick, The Self-Disclosure of God 89. This creation scheme is sim-
ilar to that of Ibn ‘Arabi, which also describes things coming into existence according to
their preparedness. Chittck, The Sufi Path of Knowledge 91-92. Ibn Sina (d. 428/1037)
also uses an emanative system of creation, but for him ibda“ refers to that creation
which is not subject to form. L. Gardet, La pensée religieuse d’Avicenne (Paris: Vrin,
1951) 63. He also distinguishes between formal (sir7) and material (hayiilani) creation.
A.-M. Goichon, Lexique de la language philosophique d’Ibn Sina (Paris: Desclé de
Brouwer, 1938) 414, and S. H. Nasr, An Introduction of Islamic Cosmological Doc-
trines (Albany: State University of New York Press, 1993) 219. Yet Ibn Sina holds
essentially the same position as Muhammad Wafa’ on this point. “Ibn Sina recognizes
that the manifestation or epiphany accessible to any being . . . will depend on that
being’s capacity. So the manifestation is not identical with the Absolute Good, but is a
true (not “real””) expression of Him, as perfect as the limitations of each being allow.”
L. Goodman, Avicenna (London: Routledge, 1992) 33 fn. 33.

10. In his definition of tahqiq (verification), al-Qashani says that “the verifier is
neither veiled by al-Haqq from creation, nor by creation from al-Haqq.” A Glossary of
Technical Terms entry no. 485.

11. The Dar al-Kutub ms., 28b, has JYg=«! (beginning or opening) here, which
would seem to be a copiest’s mistake. By this “wearing down” the mystic’s carnal soul
may be controlled so that his spirit (riz/) can rise upward. L. Massignon, The Passion of
al-Hallaj 3:347.

12. Muhammad Wafa’, Sha‘a’ir al-<irfan al-Maktaba al-Azhariyya 142b.
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13. That is, to know of a Self-disclosure, rather than to know or simply see a Self-
disclosure.

14. Muhammad Wafa’, Kitab al-azal 38-39.
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15. This recalls Ibn ‘Arabi’s claim that Self-disclosure takes form according to the
disposition of the recipient: «.J Joull slaseal 5 0 Y| i o556 Y ... ! 5 Fusis al-
hikam 61. )

16. The First, or Primary, Intellect in traditional Neoplatonic philosophical cos-
mology is the first thing the Divine thought when It cosidered Itself. The resulting First
Intellect is the primary creative principle.

17. The Universal Soul is located below the First Intellect, from which it receives
the creative emanation.

18. Compare this to Ibn ‘Arabi’s position that the servant sees God in the form of his
own (predisposed) belief. Fusis al-hikam 121: «.oxiine 00 3513 she g 5 4w Oland| g, 230

19. Muhammad Wafa’, Nafa’is al-<irfan al-Maktaba al-Azhariyya 100a.
adad b YIS 50 ay o ] o gl ol Y Ldl a3, 50 s asl Il BN e Uy
ST IYL Lhlss B adadl s 50 b b wlo paime Wl Ol 0y o wlb bl wl gl s LS
e o IS 5 ek 5y0 185 WS 5 5 a3l sl sk 5 UT Vste spx )l (read: sis) e e
b 5 el Jie ey aie Gy WD o Il anis 5 8350 s s dol i (B ol S air DL
WS oG Lusis 5 Vsie adSII il 3 g ad NN B Y il ol Ll o a“ Jiis s ags 130
doldl Lo eol8 Wms wipl 5 W)y 5 What cor a1 13l 0l Lot s 5405 Dbl 5 a2 LS s
o s i ol L IS 0 el 8 | 505 ol s oS ol W W L1 a1 2 5 el e (B )
i IS dedee s de s Y1 ol g 0l T leaT s YT e sl s 1 e ars S8 (2 s
AW e oSy Jie S5 Isae siy ¥ 5 bode alin Y osms B wea DJW Joasd W Jool Lo
oo 3 JS GBYI 5 OBV Ll 5 QU Wl Ol e Joudl 5 J s o ad Joam Lo B
Wl az I g s 5 Jpaio Jomd IS5 Iy ol (3 aland | 8 et 15,05 I g JolSJI Jidd] 5 s 5 630

dame t i JSG BN JB WS 5 Slal Uy s 5 lal aS,w Y

20. Muhammad Wafa’, Sha‘a’ir al-‘frfdn Dar al-Kutub 33b.

21. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 50b.

22. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 38b. See also 50b.
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23. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 27a-27b.

24. Chittick, The Self-Disclosure of God 276.

25. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 41b.

26. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 48a.

5 el Lol ol Lol 5 (ol Lol oy W1 Tl ey Y Gl ool 0B a8 0S5 (08 JS oot D
S pbu ¥ S ane 2 o8 IS ek Gl Dl Gl () o sl alall s G e s S AL L
ot oo s o Al W5 ol L gl )l (2 e 1 e ol AN Gl B Y ol )
B IS
The term ‘ayn may signal a number of different meanings, including “eye,” “entity,”
“essence,” “source,” or “identical with.”
27. Muhammad Wafa’, Sha‘a’ir al-<irfan al-Maktaba al-Azhariyya 154a.
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28. Muhammad Wafa’, Nafa’is al-‘irfan al-Maktaba al-Azhariyya 98b.

29. Muhammad Wafa’, Sha‘a’ir al-<irfan Dar al-Kutub 22a.

30. Muhammad Wafa’, Kitab al-masami¢ al-rabbaniyya Dar al-Kutub 2b.
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Al -Farabi echoes this idea (which doubtless had earlier Greek roots) when he says, “In

the intellect, the observing thing and the things observed are one.” G. Anawati, Etudes
de philosophie musulmane (Paris: Vrin, 1974) 187.
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31. ‘Ali Wafa’, Kitab al-masamic al-rabbaniyya Dar al-Kutub 50a.
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The last phrase appears also in the writings of ‘Ali Wafa’. See his Kitab al-wasaya fols.
48a and 104b. Ibn Sina used “,» ,»” to denote the identity of two things. See A.-M. Goi-
chon, Lexique de la lanque philosophique d’Ibn Sina 411.

32. In all the Wafa’iyya writings there is no explicit mention of Aritotle or the Arab
philosophers (e.g., Al-Farabi, d. 339/950, Ibn Sina, d. 429/1037) who used this cosmol-
ogy, which saw the divine emanation take form as a series of spheres or intellects. For a
concise description of this cosmolgy see P. Heath, Allegory and Philosophy in Avicenna
(Ibn Sina) (Philadelphia: University of Pennsylvania Press, 1992) 37.

33. Ibn ‘Arabi, Istilahat al-sifiyya, 243 The text appended to Jurjani’s al-Ta‘rifat
(Cairo: al-Halabi, 1938) describes Jabartit: “According to Abu Talib, it is the world of
Might [idc], according to most it is the median world.” This “most” would include
Ibn “Arabi. In this model jabarit functioned as a barzakh—and the Imaginal realm—
between mulk (the apparent world) and malakiit (the unseen world of meanings). See
Chittick, The Self-Disclosure of God 259-60, and The Sufi Path of Knowledge 282. Abu
al-Hamid al-Ghazzali (d. 505/1111) held this view also. See Encyclopedia of Islam sec-
ond ed. s.v. ““Alam,” and F. Jabre, Essai sur le lexique de Ghazali (Beirut: Publications
de I’Université Libanaise, 1985) 46, 256, 257.

34. Al-Qashani, A Glossary of Techinical Terms entries 284, 285, 286.

35. Muhammad Wafa’, Nafa’is al-‘irfan al-Maktaba al-Azhariyya 78a.
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36. Muhammad Wafa’, Sha‘a’ir al-<irfan al-Maktaba al-Azhariyya 150a.

37. Muhammad Wafa’, Nafa’is al-<rfan al-Maktaba al-Azhariyya 76b.

38. Muhammad Wafa’, Kitab al-azal 74.

39. “Two bows’-length” is an allusion either to Gabriel communicating revelation
to the prophet Muhammad (Q. 53:9) or as is more likely in this context, Muhammad’s
direct encounter with God.

40. That is, the divine Spirit, after it has been separated, at the event of creation,
from the One, or the spirit as separate from matter.

41. Muhammad Wafa’, Nafa’is al-‘irfan al-Maktaba al-Azhariyya 95a, 95b.
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42. Muhammad Wata’, Nafa’is al-<rfan al-Maktaba al-Azhariyya 81b.

43. Muhammad Wafa’, Sha‘a’ir al-<rfan al-Maktaba al-Azhariyya 143b.

44. This term seems to be an innovation of Muhammad Wafa’s. On the philosoph-
ical term mushtarak, see A.-M. Goichon, Lexique de la langue philosophique d’Ibn
Sina 70 and Ibn Sina, Livre des directives et remarques A.-M. Goichon trans. 317 fn. 5.

45. That is, the “common sense” synthesizes and organizes the data from the five
senses.

46. The clear horizon (Q. 81:23) recalls Gabriel’s revelation to Muhammad, while
the Lote-tree is the sidrat al-muntaha (Q. 53:14), which is the limit of the Prophet’s
ascension towards God.

47. Muhammad Wafa’, Kitab al-azal 60.
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48. This is Ibn Sina’s position, distinct from that of al-Farabi. See R. Walzer, “Al-
Farabi’s Theory of Prophecy and Divination” in his Greek into Arabic: Essays on
Islamic Philosophy (Oxford: Bruno Cassier, 1963) 216-18.

49. These “comprehensions” equate with the concept of the ‘lata’if’ (subtle sub-
stances) of earler sufi thought. These substances—as spiritual rather than physical fac-
ulties—function as organs linking the human and divine worlds. Details of the
definitions of these substances vary; see H. Landolt, “Stages of God-cognition and the
Praise of Folly according to Najm-i Razi (d. 1256)” in Sufi no. 47, 2000; Le Révélateur
des mysteres 56 ff.; “Two Types of Mystical Thought in Muslim Iran” in Muslim World
no. 68, 1978, 196; and Elias, The Throne Carrier of God 157-60. The lata’if may also
be found in the model of creative divine emanation; see ibid. 72-75.

50. Muhammad Wafa’, Nafa'is al-irfan al-Maktabat al-Azhariyya 72a, 72b.

51. A.-M. Goichon, Lexique 230. The polished soul (sirr) looking at the Majesty of
holiness (janab al-qudus) is similar. See Ibn Sina, Al-Isharat wa al-tanbihat S. Dunya
ed. (4 vols.) (Cairo: Dar al-Ma‘arif, n.d.) 4:92.

52. It is probably no coincidence that the earlier discussion of the “rational faculty”
and its position as the highest human point was to be found in his most “philosophical”
text, the Kitab al-azal. This said, an interesting remark by L. Goodman—pointing out
that Ibn Sina’s Active Intellect effectively does away with the idea of fana’ (extinction
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into the divine)—is relevant to Muhammad Wata’. The latter after all does not explore
fana’ to the extent one might expect from a sufi thinker. This should be understood as
yet more evidence of the Wafa’s following Ibn ‘Arabi’s philosophical sufism, leaving
aside what we may call “psychological sufism,” and its concern with mystical states.
Goodman, Avicenna 19.

53. In the Nafa’is al-<irfan text, Gabriel is replaced by Jabarat.

54. Muhammad Wafa’, Sha‘a’ir al-<rfan al-Maktaba al-Azhariyya 154a, 154b,
and Muhammad Wafa’, Nafa’is al-irfan al-Maktaba al-Azhariyya 76b.

55. The “teaching-shaykh” develops the theoretical principles of sufism, while the
“guiding-shaykh” serves as a director of spiritual discipline.

56. Muhammad Wafa’, Sha‘a’ir al-<irfan al-Maktaba al-Azhariyya 129b-30a. We
noted some of these definitions earlier.

57. A popular hadith among sufi writers is one attributed to the Prophet: “Assume
the character traits of God!” See Sufi Path of Knowledge 286—88.

58. Muhammad Wafa’, Nafa'is al-irfan al-Maktaba al-Azhariyya, 87a.
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59. Muhammad Wafa’, Nafa’is al-irfan al-Maktaba al-Azhariyya 84a, 84b.
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60. Muhammad Wafa’, Nafa’is al-irfan Dar al-Kutub 8a. Cf. Nafa’is al-<irfan al-
Maktabat al-Azhariyya 100a.

61. A popular sufi saying, quoted by al-Qushayri from Bastami, runs, “He who
has no shaykh his master is Satan.” See al-Qushayri, Das Sendschreiben al-Qushayris
iiber das Sufitum R. Gramlich trans. (Wiesbaden: Steiner, 1989) 538.

62. Muhammad Wafa’, Nafa'is al-irfan al-Maktaba al-Azhariyya 99a, 99b.
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63. Muhammad Wafa’, Sha‘a’ir al-irfan al-Maktaba al-Azhariyya 139b.
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64. Muhammad Wafa’, Nafa'is al-irfan al-Maktaba al-Azhariyya, 100a.
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65. The Iranian mystic ‘Ayn al-Qudat al-Hamadani (d. 525/1131) noted that aspi-
rant is to contemplate God in the mirror of the spirit of his teacher. In turn, the teacher
will contemplate himself in the mirror of his disciple, as God contemplates Himself
through the mirror of creation. See Landolt, “Two Types of Mystical Thought in Mus-
lim Iran,” 197, and F. Jahanbakhsh, “The Pir-Murid Relationship in the Thought of
‘Ayn al-Qudat al-Hamadani” in Consciousness and Reality: Studies in Memory of
Toshihiko Izutsu J. Ashtiyani et al. eds. (Leiden: Brill, 2000) 132.

66. ‘Ali Wafa’, al-Masami‘ al-rabbaniyya 3a.

67. Muhammad Wafa’, Nafa’is al-irfan al-Maktaba al-Azhariyya 100a.
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The same verb is used in the Qur’an for God’s sitting on the Throne. See 7:54, 20:5 or
57:4.
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68. Muhammad Wafa’, Nafa'is al-irfan al-Maktaba al-Azhariyya, 100a.
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69. In the previous “gem.” we are told that the “eloquent speaker (natig) is he who
speaks by the tongue of his follower after his divesting (or purification).” Therefore, it
is the “eloquent pulpit” who “informs . . . of what he has witnessed of the realities”” and
not the shaykh himself. This makes all the more sense when read in light of ‘Ali’s
implied claim to be the continuation of his father’s sanctity.

70. See Chodkiewicz, Seal of the Saints 6870, for more detail and sources.

71. In our discussion of cosmology above, we saw that Muhammad Wafa’ attrib-
uted this function to the Spirit of the divine Command.

72. Al-Qashani, A Glossary of Technical Terms entry 124.

73. Sha‘rani, al-Tabaqat al-kubra 2:22. 1 have not been able to locate this within
Muhammad Wafa’s own writings. As an aside, it should not surprise us that a poet
should have a vision in which possible existence is to the Necessary Divine as a
metaphor is to truth.
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This “measure” recalls Q. 13:8, “Everything is before Him in its measure.” : & J$ »
«Jlaic sae Also of note here is the hadith qudsi “My earth and My heaven embrace Me
not, but the heart of My believing servant does embrace Me.” (See Sufi Path of Knowl-
edge 396 fn. 20 for sources of this hadith.)

74. See Chodkiewicz, Seal of the Saints 70-71, and the study by M. Takeshita, Ibn
‘Arabi’s Theory of the Perfect Man (Tokyo: Institute for the Study of Languages and
Cultures of Asia and Africa, 1987).

75. Al-Qashani, A Glossary of Technical Terms entry 429.

76. Al-Qashani, A Glossary of Technical Terms entry 277.

77. Chittick, The Self-Disclosure of God 289.

78. Muhammad Wafa’, Nafa'is al-‘irfan al-Maktaba al-Azhariyya 73b.
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A more typical sufi use of fyd, would be in the form fayd, which describes the effusion
from the Godhead. See, for example, Chittick, The Sufi Path of Knowledge 162.

79. Chodkiewicz, Seal of the Saints 71, observes that the function of the Muham-
madan Reality is in effect accomplished by the figure of the pole. It should be remem-
bered here that these various figures—and even their representatives—are largely
indistinguishable from the Muhammadan Reality.

80. Muhammad Wafa’, Nafa’is al-<irfan Dar al-Kutub 5b.

81. On the various sources for this hadith see Sufi Path of Knowledge 396 fn. 18.

82. Muhammad Wafa’, Nafa’is al-<irfan Dar al-Kutub 25a.
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83. Muhammad Wafa’, Nafa’is al-<irfan Dar al-Kutub 25b.
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84. Muhammad Wafa’, Sha‘a’ir al-‘irfan al-Maktaba al-Azhariyya 147a.

85. Muhammad Wafa’, Kitab al-azal 167.
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86. See Bukhart’s Sahih Riqaq 38.

87. Muhammad Wafa’, Nafa’is al-‘irfan al-Maktaba al-Azhariyya 96a.

88. Muhammad Wafa’, Nafa’is al-irfan Dar al-kutub 17b, and al-Maktaba al-

Azhariyya 73a.
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Elsewhere in the Nafa’is (75a) we read, “The One said, From every side I am the first
by Rahman (the Merciful) and the last by Insan (humanity), and the Apparent (z@hir) in
creation and the Interior (batin) in truth. So he who knows Me thus, and realizes Me in
all this, his last is gathered into his first and his apparent is counted among his interior
until he becomes eternal (azaliyyan), without an end to his first, and is everlasting
(samadiyyan), without an apparent to his interior.”

89. I understand this “tongue” to belong to the Prophet since the verb tala (to
recite), as used in the Qur’an, refers to the act of individuals relating God’s signs and
not the act of revelation itself.

90. The Maktaba Azhariyya ms reads: iy o &> (?).

91. Muhammad Wafa’, Nafa’is al-<irfan Dar al-Kutub 17b, and al-Maktaba al-
Azhariyya 73a.

92. Hadith qudsi not found in the traditional collections.

93. This seems to be a variant of «aSJ e a8 ... exxs b el Bukhari, Sahih
Maghazi 9.

94. Muhammad Wafa’, Nafa’is al-rfan al-Maktabat al-Azhariyya 80a.
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95. We shall discuss the typology of these figures in the next chapter, in the sec-
tion “On Walaya and Nubuwwa.”

96. Al-Qashani, A Glossary of Technical Terms entry 55 (cf. 56) defines al-Jalal as:
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97. It should be remembered here that Ibn ‘Arabi saw all forms of sanctity as
derived from nubuwwa ‘amma. See the last section of chapter 1 above.

98. Muhammad Wafa’, Nafa’is al-<irfan al-Maktaba al-Azhariyya 75b.
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99. On this idea of the inversion of the two orders, according to Haydar Amuli,

see H. Corbin, En Islam Iranien 1:260ff.

100. This Renewer of religion (mujaddid al-din) is not mentioned in the Qur’an
but does have a basis in hadith (see Abt Da’td, Sunan 4/156). Landau-Tasseron, “The
‘Cyclical Reform’: A Study of the Mujaddid tradition,” Studia Islamica 70, 1989 tells
us that “Discussion of fajdid is mainly conducted in personal not in conceptual terms.
(Our) conclusion is that tajdid was not a central concept in the evolution of medieval
Islamic thought; it was rather an honorific title bestowed on individuals over the ages,
and the conceptual aspect was secondary, involving mainly the qualifications of the
candidates” (p. 84). However, Muhammad Wafa’s late contemporary, the historian Ibn
Khaldan, tells that speculation on the Mahdi was common in his time. “Most of our
contemporary Sufis refer to the (expected) appearance of a man who will renew the
Muslim law and the ordinances of the truth. They assume that his appearance will take
place at some time near our own period.” Ibn Khaldtun, The Mugaddima: An Introduc-
tion to History F. Rosenthal trans. (3 vols.) (New York: Bollingen, 1958) 2:195. Lan-
dau-Tasseron also concludes that the rise of the hadith of the Renewer was historicallly
tied to defence of the teachings al-Shafi‘i (pp. 97 ff). See also Y. Friedmann, Prophecy
Continuous (University of California Press, 1989) ch. 4. It is also interesting to note that
the Maghrebi, al-Jazili (d. 869/1465), would associate the mujaddid and the Mahdi.
See V. Cornell, Realm of the Saint 184.

101. Muhammad Wafa’, Nafa’is al-irfan al-Maktaba al-Azhariyya 92b, 93a.

102. Abu Dawad, Sunan, Malahim 1.

103. A hadith popular in sufi texts. See The Sufi Path of Knowledge 396, fn. 20.

104. A reference to Surat al-Fatiha, the first verse of the Qur’an, perhaps called
the “Seven oft-repeated” because it is used in prayers. Reference to the Fatiha, some-
times called the “mother of the Book,” may be a metonymic reference to the Qur’an. In
15:87 we read, “We have given you the Seven oft-repeated and the great Qur’an” (adas!
Sl 5 sl e e T 15 5). Qur’anic commentators, for example Tafsir al-Jalalain,
gloss the Seven as the Fatiha. The traditionist al-Bukhari understands the mathani as the
Qur’an itself; thus sab‘an min al-mathani means seven verses out of the Qur’an, and wa
al-Qur’an al-<azim refers to the rest of the Qur’an. For more on this see U. Rubin,
“Exegesis and Hadith: The Case of the Seven Mathani” in Approaches to the Qur’an G.
Hawtig ed. (London: Routledge, 1993).

105. Muhammad Wafa’, Sha‘a’ir al-‘irfan al-Maktaba al-Azhariyya 135b, 136a.
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On the sources for the last hadith see the discussion in Le Révélateur des mysteres 111
fn. 176. See also Isfarayini’s discussion, ibid. 130 ff, according to which all veils, whether
they be of divine or human origin (base or noble), must be passed through along the
mystic path.

106. The eight throne-bearing angels and the “day of Assembly” are to be found
in Qur’anic descriptions of the Day of Judgment (e.g., 69:17).



204 Notes to Chapter 5

107. The Muslim community.

108. Muhammad Wafa’, Nafa’is al-<irfan al-Maktaba al-Azhariyya 71a,71b.
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109. This “great” revelation is probably more than simply the scripture of the
Qur’an. It seems to represent here the first extension into creation. This presentation
recalls the Shi‘ concept of the Imams as the Qur’an natig. Amir-Moezzi, The Divine
Guide in Early Shiism 167, fn.198.

110. This ensemble of seven prophets is apparently not that found sequentially in
the seven levels of heaven by the Prophet in his ascension. There the list is the follow-
ing: Adam, Jesus, Joseph, Idris, Aaron, Moses, and Abraham (in the seventh heaven).
Bukhari, Sahih, Salat, 1. In the final section of the next chapter we will discuss this dis-
crepancy in more detail.

111. This phrase, known as the basmala, has served in numerous mystical specu-
lations among sufi thinkers. For example, Ibn ‘Arabi contrasts its first letter o (identify-
ing it with the Unitary Divine Principle) with the last word of the Qur’an, nas (which
sybolizes Universal Manifestation) See M. Chodkiewicz, An Ocean without Shore: 67.
Muhammad Wafa’s contemporary, Haydar Amuli, in his commentary on Ibn ‘Arabi’s
Fugiis, proposes the basmala as a structure for both the interior and exterior worlds. See
Corbin, En Islam Iranien 4:177.

112. In the next chapter we shall see that ‘Ali Wafa’, living at the turn of the ninth
century, claims to be this Renewer. Ibn ‘Arabi himself, significantly, had made the
claim in his Kitab al-isra’: “I am the Qur’an and the Seven oft-repeated.” Addas, Quest
for the Red Sulfur 116.

113. Cf. (Q.6:67): “For every tiding there is an abode (or time), and you shall know
of it.” «ypedas Gomw 5 jiraw W JSU» The word fidings may refer to stories of the prophets
(e.g., 26:69, 28:3) or to God’s tidings from the Unseen world (eg., 3:44, 12:102).

114. Muhammad Wafa’, Nafa’is al-‘irfan al-Maktabat al-Azhariyya 82b.
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The last phrase, “In the Name of God . . .” begins the Qur’an and most suras. Its
use in our passage may be taken as a reference to all revelation.

115. Al-Qashani understands the Prophet, as the hagiqa Muhammadiyya, to unite
within himself the qualities of the seven great prophets. See P. Lory, Les commentaires
esotériques du Coran d’apres ‘Abd al-Razzdq al-Qdshani (Paris: Les Deux Océans,
1980) 140.

116. This model of cycles and their final fulfillment are not unlike that of the
early Isma‘lis, who waited for the Natig (speaker) or Qa’im / Mahdi. See F. Daftary,
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The Ismacilis, Their History and Doctrines (Cambridge: Cambridge University Press,
1990) 140.

6. Sanctity according to ‘Ali Wafa’

1. See his Talbis Iblis (Beirut: Maktabat al-*Asriyya, 1999).

2. H. Laoust, Essai sur les doctrines sociales et politiques de Tagi al-Din Ibn
Taymiya. On some of the Egyptian responses to Ibn Taymiyya see E. Geoffroy, Le
Soufisme en Egypte et en Syrie 446-50.

3. Al-Sha‘rani, al-Tabagat al-kubra 2:45 from Alt Wafa’, Wasaya Sayyidi ‘Al
Wafa’ (Paris: Bibliotheque Nationale; ms no. 1359) 26a.
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The entry in al-Tabaqat al-kubra on ‘Al1 Wafa’ is made up of quotations taken largely
from the Wasaya and Mafatih al-khaza’in al-aliyya. The passages are often shortened,
and many have been arranged thematically. It appears, however, that not everything
Sha‘rani quotes is from these two works. (The Wasdya manuscript available to me was
copied in 984/1576, that is, well after Sharani’s death. Perhaps the earlier Wasaya copy
Sha‘rani used was larger.)

4. Ali Wafa’, Wasaya 26b, 27a. (Partially quoted by Sha‘rani 2:45.) This ontology
is similar in form to Muhammad Wafa’s discussion of tajalli and isti‘dad, as we saw in
the previous chapter. A structural comparison with Ibn ‘Arabi’s a‘yan thabita (immutable
entities) remains to be done.

5. Al-Shavani, al-Tabagqat al-kubra 2:45. The term Absolute Oneness is used by
Ibn al-Khatib (d. 776/1374) and Ibn Khaldtn (d. 808/1406), representing the school of
thought that sees God’s existence as the only reality. This school is distinguished from
that of the ashab al-tajalli , who recognize the reality of Self-disclosure in addition to that
of God. The issue at hand is what significance is to be attributed to the various differen-
tiations of the divine One. The first position would give none, while the second sees value
in recognizing the destinctions the One makes within itself (e.g., the Self-disclosures).
For a discussion of this issue see H. Landolt, “Le Paradoxe de la “Face de Dieu”: ‘Aziz-e
Nasaf1 (VIle/XIlle siecle) et le “Monisme Esotén'que” de I'Islam” in Studia Iranica vol.
25/2 1996, 165.

6. “This is deficient with respect to the positions of the verifiers. In this [passage],
the Shaykh is as one deprived of the demonstrations witnessed from his own utterances
in [other] passages of his Wasaya; but God knows best.” Al-Sha‘rani, al-Tabagat al-
kubra 2:45.
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7. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya (Dar al-Kutub; Tasawwuf 152; film
33564) 45a.
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(Mo 4 bk

8. Al-Sha‘rani, al-Tabaqat al-kubra 2:29.

9. Al-Sha‘rani, al-Tabagat al-kubra 2:51.
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10. <Al1 Wafa’, Kitab al-Masami* al-rabbaniyya (Dar al-Kutub; Tasawwuf 166)
50a, repeated in Wasaya 104b.

11. Al-Sha‘rani, al-Tabagat al-kubra 2:43.
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From the Wasaya 13b, a similar passage:
LS Y YIS agts o ol Wl g 2l SY1 5 U 55 eti)] ol coils 151

12. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 98a, 98b.
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13. Ali Wafa’, Wasaya 23b. el 5oy ame JSIB Uy o I s, oS 1310

14. Ali Wafa’, Wasaya 101a.
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Al-Sha‘ani, al-Tabagqat al-kubra 2:56 quotes this passage, but only after (*).

15. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 13b reads:
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16. Ibn Sab‘in (d. 669/1270) and his disciple ‘Afif al-Din Tilimsani (d. 690/1291)
both knew Ibn <Arabi’s disciple Sadr al-Din al-Qunaw1. Tilimsani had met Ibn ‘Arabi in
Damascus and had for a time been a disciple of al-Qunawi. See C. Addas, Quest for the
Red Sulphur 257-58.

17. This is a variant of the hadith Tirmidhi, Sahih, Imam, 18.

18. Ali Wafa’, Mafatih al-khaza’in al-<aliyya 2b, 3a.
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19. Ali Wafa’, Wasaya 20b. oy 2l JS' 3 o] e a1y

20. Ibn “Arabi used “Qur’an” and “Furgan” (both names for scripture) to explain
the at once uniting and differentiating function of God’s word. See Chittick, Sufi Path of
Knowledge 363.

21. Ali Wafa’, Wasaya 21b.
A.JQI,QJ'J\AW‘}AJN‘#MYIUL&?Ava\ﬁjduwwlaj|ﬂ|jfm| POLSIS
2ol A I35 0B A 5 oA J55 5 AL | a0l ey e el 5 AL I a1 L}‘-\"

OIS i all s s ka5l JSUI 5 S e ST 5 WS Sy T 1

22. Ali Wafa’, Wasaya 35a. Gl ol a0 ol 5 O ol ddl ol By

23. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 22b.

24. Atthe beginning of this chapter we saw ‘Ali Wafa’ using the related term tagdir
(ordaining) to convey much the same point being made here.

25. This seems to be a version of another hadith, popular among sufi thinkers,
which many hadith scholars have considered a forgery. See Chittick, Sufi Path of Knowl-
edge 391 n. 16.

26. An interpretation traditionally ascribed to the Prophet’s companion Ibn “Abbas.
See Chittick, Sufi Path of Knowledge 150.
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27. Al-Sha‘rani, al-Tabagat al-kubra 2:55.
S by Goef ol n USG5 . Lyl pidie 3 ailes 5 adlene Jmien bl Gy Y1 313 31 i Lo Jyi»
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28. Al-Shawani, al-Tabagat al-kubra 2:32.
29. Muhammad Wafa’ himself is this elite. See the quotation at the start of the sec-
tion “The Muhammadan Reality and the Pole” in the previous chapter.
30. Al-Sha‘rani, al-Tabagat al-kubra 2:23.
31. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 85b.
32. Al-Sha‘rani, al-Tabagat al-kubra 2:44.
33. ‘Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 21a, 21b.
Ui ¥ LSV Sl Llabe spiom $ b @lspmsll 5 ailsgmpe Il el a8 @lUL axly 3,2 ,)0n
wlall s Jeobk go s lio s eSS adl wlsym e ol wis, 5 sl idds Jlewds cwd Lo,
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The figure of the Perfect Sayyid will be discussed in more detail at the end of this chap-
ter, in the section “The Seal and the Renewer of Religion.”
34. Al-Sha‘rani, al-Tabagat al-kubra 2:33.
35. This insight is also described in Ibn ‘Arabi’s Futihat as the “Possessor of the
Two Eyes.” See Chittick, Sufi Path of Knowledge 361-63.
36. Al-Sha‘rani, al-Tabaqat al-kubra 2:33. See al-Qushayri, Das Sendschreiben
al-Qushayris iiber das Sufitum 538.
37. Al-Sha‘rani, al-Tabagat al-kubra 2:33.
38. Al-Sha‘rani, al-Tabagat al-kubra 21:33.
T e a g iUl 5 T 3l pas b as n ) T L sl bl 3 a1 o
39. Al-Sha‘rani, al-Tabaqat al-kubrd 2:33. «... sstenl Loler, ol g jije gslall a1l
We saw a similar statement from Muhammad Wafa’ in the previous chapter in the sec-
tion “The Teaching Shaykh and Beyond.”
40. <Ali Wafa’, Wasaya 39a.
Sl 5 BB amllie a2 o) e deadadl it 1S Jod | aie (B o o I s I LEYIYGS
BT il a5 Y 3,0 05801 Jie Ll 0580 5 0,00 )50 e sslin] s o L W0 o) 3yl
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41. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 104a.
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42. <Ali Wafa’, Wasaya 3a.
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43. Al-Shavani, al-Tabaqgat al-kubra 2:49, and ‘Ali Wafa’, Wasaya 54b.
Lo bl ol ot oL odliwd e wdidy Y ol 5 sdbewl ol sie G of WAl Jad s L i J1 e edie 3Ll
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44. A sign of the Last Day is a blast on this Trumpet, (Q. 69:13). The famous al-
Hallaj said, “By God! it is the breath of the uncreated Spirit that breathes into my skin
a thought, the very one that Israfil will blow into the Trumpet.” L. Massignon, The
Passion of al-Hallaj 1:285. Massignon then adds the following quote from Ibn Bakhila:
“When the Trumpet sounds, the sincere mystic will say, I heard it a long time ago!”
45. Al-Sha‘rani, al-Tabagat al-kubra 2:32.
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46. Abt Madyan, “Uns al-wahid” no. 161 in The Way of Abii Madyan 147.
S6T 5 WbL sl 5 Ml lds o ontd] - prdindl] 5 eVl e s il Gl W g o i
oy T i & b 5oy B cller o tdl a3, 0 clibl
47. <Ali Wafa’, Wasaya 12b.
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48. Al-Sha‘rani, al-Tabaqgat al-kubra 2:32.
49. <Ali Wafa’, Wasaya 3b.
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50. Al-Sha‘rani, al-Tabagat al-kubra 2:32. )
o g $ iy e il &y Ll 13] 3Ll L e 3T 0 BT 3L 5
51. Al-Shavani, al-Tabagat al-kubra 2:60.
52. Al-Sha‘rani, al-Tabagat al-kubra 2:60.
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Apparently sincere aspirants were not very common. In 804/1401°Ali Wafa’ wrote,
“To date I have not found an aspirant who approaches the reality of his truth in me
(gre ai> L4 i >) by supererogation so that I love him. If I found him, I would ful-
fill him in his truth, then (I would say) “I love you” and I would be him (,» «x53). How
my aspirant would excell in conformity (to me) and perfection!” (Mafatih al-khaza’in
al-<aliyya 11a, 11b and al-Tabaqat al-kubra 2:60) This passage echoes the hadith in
which the servant draws near to God by acts of supererogation until God loves him and
becomes his hearing, sight etc. (Bukhari, Sahih, Riqaq 38).
53. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 11a.
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54. Al-Shawani, al-Tabagat al-kubra 2:55, and ‘Ali Wafa’, Wasaya 95b.
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A similar passage, using “servants” and “masters”, is Mafatih al-khaza’in al-aliyya 8a,
8b. It ends with the following: “Just as the servant is from his master in existence, like-
wise the master is from his servant in witnessing. “You are from me, and I am from
you.” On this hadith see above, ch. 4, note 88. Ibn Maja, Sunan (Cairo: 1972) vol.1, bab
2, p. 44, n0.119 runs, “I am from ‘Ali and ‘Al1 is from me.” (This passage is also cited
in Sha‘rani 2:60.)
55. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 2a, 2b.
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56. Al-Sha‘rani, al-Tabagat al-kubra 2:30. The term perfecting saint is not unusu-
al. Simnani describes the perfecting (mukammil) saint as superior to the simply kamil.
Isfarayini, Le Révélateur des mysteres 119 fn. 188. Al-Qashani puts the level of perfec-
tion (takmil) above that of waldya. Al-Qashani, A Glossary of Technical Terms s.v.
“safar” (p. 87, Arabic text).

57. Al-Sha‘rani, al-Tabagat al-kubra 2:59. The hadith is from Bukhari, Sahih,
Jihad 16.

58. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 105b. See also al-Sha‘rani, al-Tabaqat
al-kubra 2:57. Elsewhere we are told, “The doctors of Law are the sources of authority
(4w ]! 3,las) for the inhabitants of Hell, the sufis are the sources of authority for the doc-
tors of Law, the People of esoteric tasting (dhawq) are the sources for the sufis, and the
highest are Speakers of verification.” Mafatih al-khaza’in al-‘aliyya 25b.

59. ‘Ali Wafa’, Mafatih al-khaza’in al-aliyya 26a.

60. This is the name most often given to the mysterious figure Moses and his ser-
vant meet in the desert (Q. 18:60-82). Khadir, who has received “knowlege from God’s
Presence,” agrees to guide Moses on condition that he not challenge what he sees Khadir
do. The prophet agrees, but after he sees Khadir commit what appear to be violent or
inappropriate deeds, he loses his patience. The guide then explains the hidden reasons
he had been commanded by God to act in such shocking ways. The story is popular
among sufi thinkers because it affirms esoteric knowledge. It will be seen below that this
story is central to “‘Ali Wafa’s teaching on relationship between sanctity and prophecy.

61. ‘Ali Wafa’, Mafatih al-khaza’in al-aliyya 28b, 29a.
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62. Speaking of this relationship, the poet Rimi (d. 672/1273) says, “As for the boy
whose throat was cut by Khadir, the vulgar do not comprehend the mystery thereof.”
€@ ale Wls o 15T e ® o by > i3S | o> The Mathnawt of Jalalu’ddin Rimi R. A.
Nicholson ed. and trans. (London: Luzac, 1926) 1:16 (Persian text) and 2:16 (translation).

63. ‘Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 2b. (A longer passage containing
these lines was mentioned above.)

64. Al-Shawani, al-Tabagat al-kubra 2:37.

65. Al-Shawani, al-Tabagat al-kubra 2:26.

66. Al-Shavani, al-Tabagat al-kubra 2:25.
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In <Ali Wafa’, Mafatih al-khaza’in al-aliyya 51a, the passage runs differently:
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“Moses met al-Khadir with his attendant, in order to unite for this attendant the sea of
mission from his prophethood, and the sea of a mission from the particular quality of his
al-Khadir. The secret in this is that the rule that obtains between a saint and a messen-
ger, which is necessarily linked to his (the latter’s) sharia, is like the rule that obtains
between a star and the sun.” According to this reading, and assuming there is no mistake
in this manuscript, the use of “mission” here should be understood in its wider sense,
beyond the “mission” of the law-bearing rasiil.
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67. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 51a, 51b.
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Sha‘tani, al-Tabaqat al-kubra 2:25, adds to the end of this passage, «Jy, w k; 5 oS>
Uss» “So the rule of a saint is in accord with a messenger.” (This addition, or something
like it, is required by syntax.)

68. ‘Ali Wafa’, Mafatih al-khaza’in al-<aliyya 51b.
ooy adlu e el 5wl cos Wl s> 63 ﬁﬂl TR o ‘,.aoL’gfaJ.'b_.,l -~ Wl oy
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Elsewhere this point is put succinctly as follows: “The quality of the saint is the inward
dimension of prophecy.” «isdl bU JJI S>> ‘All Wafd’, Kitab al-masami‘ al-rab-
baniyya 79a.

69. ‘Ali Wafa’, Mafatih al-khaza’in al-<aliyya 51b.
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70. 1dris and Jesus are also located in the heavenly spheres. For references and dis-
cussion see M. Chodkiewicz, Seal of the Saints 93. On the wider issue of the develop-
ment and understanding of the story of al-Khadir, see Encyclopedia of Islam (second
ed.) s.v. “al-Khadir,” ‘Ammar’s Abii al-Hasan al-Shahdili 1:208 ff and Geoffroy, Le
soufisme en Eypte 423-26.

71 <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 54a. llyas and Gabriel are associated
with jalal; Khadir and Michael are associated with jamal. See also Sha‘rani, al-Tabagat
al-kubra 2:26.

72. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 54b.

73. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 92b.
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In the school of Ibn ¢Arabi, ‘Abd al-Razzaq al-Qashani described the Khadir-Moses rela-
tionship in much the same way. In his Sharh fusiis al-hikam (third ed.) (Cairo: al-Halabi,
1987) 315-16, he says, “al-Khadir is the esoteric form of the Name of God. His station
is that of the spirit. To him are sanctity, the unseen, and the secrets of destiny . . . As for
Moses, he is the exoteric form of the Name of God. His station is that of the heart. To
him are the sciences of mission, prophecy and law.” On this issue ‘Ali Wafa’ belongs
much more in the Akbarian camp than among the Shadhilites. Ibn <Ata’ Allah considers
erroneous the opinion that “for each time (zaman) there is a Khadir, and one man attains
the spiritual level of the Khadiriyya in each time.” Lata’if al-minan 98.

74. Q. 33:72 reads, “We [God] offered the Trust to the heavens, the earth and the
mountains, but they refused to bear it, being afraid. Yet, humanity bore it.” The details
of this trust are left to the imagination, but it would be reasonable to assume, as does the
Tafsir al-Jalalayn, that this trust is a contract between God and humanity, setting out the
terms of transgression/punishment and piety/reward (cf. 33:73). Ibn ¢Arabi ties the abil-
ity to bear the Trust to humanity’s essential abilities. “God created Adam upon His own
Form . . . Through the strength of the Form he was able to carry the offered Trust.”
Chittick, The Sufi Path of Knowledge 276.
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75. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 17b.
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76. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 17b.
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On the Spirit appearing to Mary, in human form, to announce the arrival of Jesus, see
Q. 19:17.

77. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 17b.

78. Elsewhere the shift, from Khadir as nonresponsible actor to the authoritative
divine Spirit, is echoed by an innovative reading of “I did not do it of my own accord”
(Q. 18:82). We are told: “Khadir said, ‘That which I did of my own accord.” The ma here
is a relative pronoun, and thus it was by his own will because those actions were by the
quality of the spirit of saintly inspiration.” ‘Ali Wafa’, Mafatih al-khaza’in al-aliyya 52b.
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This is significant in that it is describing in shorthand the authority for Khadir’s acts.
In the above discussion Khadir’s authority is, as we shall see, the Spirit of divine Self-
disclosure. In this exegesis that authority is called simply “saintly inspiration,” accord-
ingly named by its function and not in light of its essence, which is elsewhere described
as the Spirit of Dominion. Cf. Mafatih al-khaza’in al-<aliyya 18b: Ahl al-Qur’an (the
“unifiers”) read it as a relative pronoun; and the ahl al-furgan (the “separators”) read it
as a particle of negation.

79. <Ali Wafa’, Mafatith al-khaza’in al-‘aliyya 18a, 18b.
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80. For Moses and the Self-disclosure on the mountain see Q. 7:143.

81. ‘Al1 Wafa’, Mafatih al-khaza’in al-<aliyya 18b. The last line of Qur’an quota-
tion is in response to Mary’s protest that she cannot have a child since no man has yet
touched her.
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82. For sources of this hadith see Isfarayini, Le Révélateur des mysteres 191 fn. 2.

83. ‘Al1 Wafa’, Mafatih al-khaza’in al-‘aliyya 42b.
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84. The last line of the quoted passage implies that this “sun” will be someone
other than the Seal. However, in light of other discussions of the Apocalypse (taken up
below), this “sun” should probably be understood to be the Seal himself.

85. Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 41b.
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86 This is in contrast to the Shi‘T doctrine of fagiyya (dissimulation) and the idea of
hatred for the enemies of the Imams, which sees no break in the series of unbelieving
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opponents. On these concepts see Amir-Moezzi, Divine Guide 26, 88, 128, and al-
Tabataba’1, Shi‘ite Islam 223 ff. On opponents in the Sufi milieu, see ‘Ayn al-Qudat al-
Hamadani, Tamhidat (Tehran: University of Tehran, 1962) 187, and H. Landolt, “Le
Paradoxe de la “Face de Dieu™: ‘Aziz-e Nasafi (VIle/Xllle siecle) et le “Monisme
Esotérique” 186.

87. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 98a.
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88. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 98a.
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Note the title, the “encompassing Wafa’t Seal.’

89. Hadith from Tirmidh1’s Sahih, Manaqib, 20.

90. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 9b.

91. Hadith from al-Nisa’1, Sunan, Ihbas, 4.

92. This tradition is preserved in the ShiT hadith collection Bihar al-anwar (106
vols) (Beirut: 1983) compiled by Muhammad Bagqir al-Majlisi (d. 1699 or 1700). The
exact wording seems to be a conflation of two similar hadiths:
ke ST UTNE e o35 Y T Y1 Y> and « g Jor, 5 LT YT e gy ¥ 35:275. For the numerous
instances and versions of this hadith see A Concordance of the Behar al-anwar 4:2746,
2747.

93. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 11b.
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The last statement from “Ali is also found in Bihar al-anwar, in a number of versions,
most of which appear in a context illustrating ‘Ali’s precedence in Islam over Abtu Bakr.
See Bihar al-anwar 38:268, 239, 254. For references to a number of variations see A
Concordance of the Behar al-anwar 16:11844, 11845. We saw earlier, in ch. 3 <Ali
Wafa’ claiming himself to be the “tongue” of the Prophet.

94. At the same time, it must be noted that ‘Al1 Wafa’ states clearly that Abu Bakr
is to be considered as one of the elite of the Muslim community. ‘Ali Wafa’, Wasaya 11b.

95. In the Qur’anic story of Jesus (4:157, 158), his crucifixion is denied: “They
did not kill or crucify him; it only appeared to them so . . . Rather, God raised him up to
Himself. God is Powerful and Wise.”

96. Al-Sha‘rani, al-Tabagqat al-kubra 2:43.
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‘Ali al-Khawwas was ShaTani’s teacher; see F. Meier, “The Priority of Faith and
Thinking Well of Others over a Concern for Truth among Muslims™ in his Essays on
Islamic Piety and Mysticism.
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97. We saw in chapter 1 above that Haydar Amuli, from a Shiq perspective, iden-
tified this final Seal as “Ali ibn Abi Talib; this against Ibn ‘Arabi’s identification of Jesus,
from a generally Sunni perspective.

98. <Ali Wafa’, Wasaya 12a. gl e s e o i )l a1 o lls

99. The only explanation that comes to mind for this term is the “appearing’ of
the Holy Spirit to Mary: “We sent to her Our Spirit, and he appeared before her (fa-
tamaththala la-ha) as a man in all respects” (Q. 19:17).

100. “Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 88b, 89a.
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For another brief discussion of gux and zi2 see fol. 101b. See also Wensinck, Con-
cordance 3:276 regarding tasdiq.

101. This phrase is the classical theological and philosophical definition of mira-
cle. Although not mentioned by name, the kind of miracle being alluded to here is the
muSiza, which is theologically distinguished from a saint’s miracle (karama), as proof
of the authenticity of a prophet or messenger. See L. Gadet and M.-M. Anawati,
Introduction a la théologie musulmane (second ed.) (Paris: Vrin, 1970) 186, 359.

102. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 93a.
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Sha‘rani, al-Tabagat al-kubra 2:31, infers from the phrase “Master of the Greatest Seal”
a doctrine of a Seal for every age.

103. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 42a.
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104. Muhammad Wafa’, Nafa’is al-<irfan al-Maktaba al-Azhariyya 71a. The order
of prophets as found in the tradition of the Prophet’s Ascension runs: Adam (in the first
heaven), Jesus, Joseph, Idris, Aaron, Moses, and Abraham (in the seventh heaven).
Bukhari, Sahih Salat 1. More generally on the subject, see the articles in Le voyage ini-
tiatique en terre d’islam. The sequence of prophets used by the Wafa’s in fact follows
closely that adopted by al-Simnani (d. 737/1336). There, as part of his theory of the
Seven Subtle Organs (latifa, pl. lata’if), seven prophets are identified, one associated at
each level with a color and a lafifa. In ascending order, they are Adam, Noah, Abraham,
Moses, David, Jesus, and Muhammad. See H. Corbin, The Man of Light in Iranian Sufism
124. Corbin, En Islam Iranien 3:278; and Elias, The Throne Carrier of God ch. 5.
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105. <Ali Wafa’, Mafatih al-khaza’in al-aliyya 42a, 42b.

106. Elias, The Throne Carrier of God 72, notes that “Atlas” is associated with the
first sphere or God’s Footstool; yet in our passage here it is at the level of the Throne.

107. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 43a.
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Another passage, making much the same point, is found on fol. 89b of the Wasaya.

108. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 43b.
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The last sentence is a paraphrase of a popular hadith not found in the major hadith
collections.

109. This was the last pilgrimage taken up by the Prophet. During his return to
Medina, stopping at Ghadir Khumm, Muhammad proclaimed, “For whomsoever I am
lord, then “Ali is also lord.” This hadith is central to the ShiT understanding of religious
authority. See Wensinck, Concordance 8:316, 8:325, 4:281; Momen, Shi Islam 15; and
W. Madelung, The Succession to Muhammad (Cambridge: Cambridge University Press,
1997) 253. <Ali Wafa’ mentions this event elsewhere, Mafatih al-khaza’in al-aliyya 6a,
as will be discussed below.

110. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 43b.
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In “The ‘Cyclical Reform’: A Study of the Mujaddid Tradition,” Landau-Tasseron notes
that the end of the eighth century in Egypt was ripe with eschatological speculation, but
contrary to the Wafa’s, the Renewer tradition was not part of these speculations. On the
contrary, it had no direct association with millenial or centenary dramas—here or in any
earlier period (p. 81). It is interesting that at least one writer, Zayn al-Din al-Iraqi (d.
806/1404), had even argued that the Renewer, whose mission it was to halt the moral and
religious decline of his age, would in fact delay the advent of Dajjal and the Mahdi (p. 80).
111.Usually the Renewers at the turn of each century are not called “poles.” Al-
Shadhili is cited here as one pole/Renewer, but much debate had been taking place in
this period over the identities of the Renewers. A typical list, though never unanimously
agreed upon, was, up to the ninth century: (1) ‘Umar II (d. 101/719); (2) al-Shafi (d.
204/820); (3) al-Ashcart (d. 324/935); (4) al-Bagillani (d. 403/1013) or al-Isfara’ini (d.
406/1015); (5) al-Ghazali (d. 505/1111); (6) Fakhr al-Din al-Razi (d. 606/1210); (7) Ibn
Dagqiq al-TId (d. 702/1302); (8) Zayn al-Din al-Iraqi (d. 806/1404); (9) al-Suyiiti (d.
911/1505) or Qadi Zakariya (d. 925/1519). Landau-Tasseron, “The ‘Cyclical Reform’:
A Study of the Mujaddid Tradition” 84. It is important to note that here these
Renewer/poles are the inheritors of certain prophets. This is structurally similar to the
Shi4q doctrine, which holds that the prophets Adam, Noah, Abraham, Moses, Jesus, and
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Muhammad each had an esoteric representative: Seth, Shem, Isaac, Aaron, Simon Peter,
and “Alj, respectively. See H. Halm, Shiism 168.

112. <Ali Wafa’ would not be the only person to have claimed the honorific
“Renewer.” Landau-Tasseron, “The ‘Cyclical Reform’: A Study of the Mujaddid
Tradition” 86, 87 notes that both al-Suytti and al-Ghazali, without waiting for history to
decide, bestowed the title upon themselves. The idea of a “sufi-Renewer” apparently
caught on; Mahmud Abu al-<Ilyan al-Shadhili (d. 1326/1908) was known as “mujaddid
al-tasawwuf.” J. Johansen, Sufism and Islamic Reform in Egypt 54.

113. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 5b.
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In his Wasaya (fol. 95a) <Ali Wafa’ tells us that the greatest seal is upon the Muham-
madan heart.

114. Although ‘Ali Wafa’ uses “pole” to designate an individual, on at least one
occasion he uses it in a much wider sense. In Wasaya 13a, he describes the “Pole of
poles™ as the Universal Efficient, which is present in all forms of creation as poles.
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115. This is an allusion to the Farewell pilgrimage described earlier.

116. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 6a, 6b.
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Elsewhere ‘Ali Wafa’ notes that the sun will rise in the west only as an unveiling of the
Seal of sainthood. See his Kitab al-masamic al-rabbaniyya 44a.

117. On the various understandings of the Mahdi, the return of Jesus, and the
Dajjal see the relevant articles in Encyclopedia of Islam (second ed.) and s.v. “Mi‘raj”.

118. Ali Wafa’, Kitab al-masamic al-rabbaniyya 62b.

119. For a discussion of the far more elaborate (and not fajdid-based) time cycles
in Ismadlism, see H. Corbin, Temps cyclique et gnose ismaélienne (Paris: Berg
International, 1982) ch. 2. Also, ‘Alil Wafa’s earlier use of the “great completing speak-
er” recalls the Isma‘li idea of the prophecy of each cycle (dawr) containing that of the
earlier cycles. See, for example, Abti Ya‘quib al-Sijistani, Kashf al-Mahjib (Paris: 1949)
69-70, 76-77.

120. Usually, the “Id prayer’” occurs just before sunrise on Id al-Fitr (1 Shawwal),
and Id al-Adha (10 Dhi al-Hijja). Historical sources note this major earthquake
occurred on Thursday 23 Dha al-Hijja. M. Taher, Corpus des textes arabes relatifs aux
tremblements de terre et autres catastrophes naturelles de la conquéte arabe au XII H.
/ XVIII J.C. Doctoral thesis, Paris 1, 1979, pp. 176-88.

121. <Ali Wafa’, Mafatih al-khaza’in al-<aliyya 49b.
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122. Our hagiographical and historical sources do not provide us with Muhammad
Wafa’s birthdate.

123. We saw earlier, near the end of the section “The Teacher and Oneness” anoth-
er use of “Perfect Sayyid” referring to the Prophet. However, this term is not fixed, since
in Mafatih al-khaza’in al-‘aliyya 21b, the reader is told that he may become the Perfect
Sayyid if he sees past the various existences to the single reality of existence. Perfect
Sayyid was also mentioned in the first section of this chapter, where ‘All Wafa’ attrib-
utes it to he who can see both the Oneness of Reality and the plurality of creation at the
same time. These Perfect Sayyids would be perfect imitations of the Prophet.

124. Ibn “Arabi, Fusiis al-hikam 63, Chodkiewicz, Seal of Saints 128. This is an
elaboration of the hadith report in which the Prophet describes himself as the last brick
in the wall of prophethood; see Bukhari, Sahih, Manaqib 18.

125. <Al Wafa’, Wasaya 95b.
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126. Al-Sha‘rani, al-Tabagqat al-kubra 2:52, quoted from Wasaya 75b.
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127. The Hidden Imam is also referred to as “Sahib al-Amr” (Lord of Command),
“al-Qa’im” (He who will arise), “al-Imam al-Muntazar” (the Awaited Imam), and
“Baqiyyat Allah” (Remnant of God). See M. Moojan, An Introduction to Shi’i Islam
165. <Aziz al-Nasafi attributed to his teacher, Sa‘d al-Din al-Hamti’1 (d. 649/1252), a
theory limiting the number of saints to twelve, the last being the Sahib al-Zaman.
Landolt, “Le Paradoxe de la “Face de Dieu”: ‘Aziz-e Nasafi (VIle/XlIlle siccle) et le
“Monisme Esotérique” de I'Islam” 169; and ‘Azizoddin Nasafi, Le livre de I'Homme
Parfait 1. de Gastines trans. (Paris: Fayard, 1984) 261. Al-Qashani calls the Mahdi “sahib
al-wilaya.” See Lory, Les commentaires esotériques du Coran d’apres ‘Abd al-Razzaq
al-Qashani 142.

128. See H. Halm, Shiism 38, and A. Sachedina, Islamic Messianism: The Idea of
the Mahdi in Twelver Shi’ism (Abany: State University of New York Press, 1981).

129. <Ali Wafa’, Wasaya 24b.
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130. <Ali Wafa’, Wasdya 48a.

131. Ali Wafa’, Wasaya 5b.
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Al-ShaTani, al-Tabagqat al-kubra 2:42, quotes this passage.

132. See the example of Sahib al-wagqt at the beginning of the section “The Seal
of Sainthood” above. In the writings of Ibn <Arabi it functions as an equivalent to the
pole. See Su‘ad al-Hakim, al-Mu$am al-Sifi (Beirut: Dandara, 1981) 279-81.

133. <Ali Wafa’, Mafatih al-khaza’in al-‘aliyya 50b, 51a.



Notes to Chapter 6 217

oo 3 Bl o alll 1 1ol e sda 5wy el a5 IS 3 alll 1 e 1 il | ol bl oo
Cadgd 33000l Y adl o) Joe Y s s aolan 5wy 5 a8 B el iS5 aglly andle 5 ans!
134. That is, the latter makes evident (zahir) what was hidden (bdtin) in the ear-
lier, so the succession of “masters” over historical time is part of the divine process of
Self-differentiation through Self-disclosure.
135. <Ali Wafa’, Mafatth al-khaza’in al-aliyya 61b—62b.
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Compare our earlier comments on sahib al-zaman. Also, in the Wasaya 55b we are told
that each spirit (rith) is the esoteric dimension of the previous spirit.
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