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Abstract

Sufism in Late Mamliik Cairo: The Mystical Teachings of Ibn Mughayzil (fl. 895/1490)
Sheridan Polinsky, Ph.D.

Concordia University, 2024

This dissertation is a study of the Egyptian Sufi Ibn Mughayzil in four chapters. Chapter 1
investigates his life, activity, and teachers, in addition to his place within the Egyptian
Shadhiliyya. I show that his discipleship of Muhammad al-Maghribi, a prominent Shadhilt
master, and his studies under such notable scholars as Jalal al-Din al-Suytti and Shams al-Din al-
Sakhawt linked him to the Sufi and scholarly elite of Cairo and created the opportunity for him
to pursue the eighth deputyship of one of the two main lines of the Egyptian Shadhiliyya.
Although it does not appear that he was ever recognized as that deputy, his legacy was ensured
by his two known writings: al-Kawakib al-zahira fi ijtima * al-awliya’ yaqzatan bi-Sayyid al-
Dunyd wa-I-Akhira, a comprehensive treatment of Sufi topics; and al-Qawl al- ‘ali fi taraduf al-
mu jiza bi-karamat al-wali, a brief treatise mainly on saints’ miracles. I examine these works in
Chapter 2, illustrating their pertinence to late Mamlik Sufism through their focus on such themes
as the relationship between Law (shari ‘a) and Reality (hagiga), the saints’ miracles, and Sufi
epistemology. I reveal Ibn Mughayzil to be a strong defender of the Sufis and a devout Shadhili,
while distinguishing his text from two contemporary Shadhilt manuals by al-Suyiitt and Ahmad
Zarruq. Chapter 3 offers a close study of the author’s treatment of select issues concerning God
and His relation to the world, including His oneness and manifestations, the eternality and
creation of the world, the Muhammadan Spirit (al-rith al-muhammadiyya), the vision of God in
this world and the next, and religious diversity. I introduce Ibn Mughayzil as a synthetic and
creative thinker, engaging a rich body of literature to develop his positions. I suggest,
nevertheless, that his determination to defend the orthodoxy of certain Sufi doctrines engenders
his tolerance of diverse views and, in some cases, ambiguity in his own stances. Chapter 4
explores the key topic of the Kawakib, the waking vision of Prophet Muhammad after his death.
Beginning with a brief history of the phenomenon up until Ibn Mughayzil’s time, I show that it
had grown increasingly common—especially among the Shadhiliyya—and became the object of
a heated debate in ninth/fifteenth-century Cairo. I argue that Ibn Mughayzil makes a crucial
intervention by theorizing the waking vision in a way that honours traditional distinctions and
views, thus appealing to scholars who had been skeptical about the possibility and orthodoxy of
the vision. I also demonstrate that Ibn Mughayzil’s attention to the waking vision anticipates its
increased significance in later centuries in ritual and as a source of spiritual authority. In the
conclusion, I contend that study of a late Mamliik Sufi text like the Kawakib can help us
appreciate scholarship of the period and challenge the notion of a literary decline.
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Introduction

This study concerns the life and thought of Ibn Mughayzil (fl. 895/1490), a Shadhili Sufi
of late Mamliik Cairo. Ibn Mughayzil was a close disciple of Muhammad al-Maghribi (d.
911/1505-6), an illustrious Shadhili shaykh who guided and inspired a number of important
figures, such as Jalal al-Din al-Suyuti (d. 911/1505; also, for a time, a close teacher of Ibn
Mughayzil) and ‘Abd al-Wahhab al-Sha‘rani (d. 973/1565). He was also a resident at a famous
khangah called Sa‘1d al-Su‘ada’ and authored two works: al-Kawakib al-zahira, a
comprehensive treatment of Sufi topics, and al-Qawl al- ‘ali, a concise treatise primarily on the
saints’ miracles.

The contribution of this study pertains to three areas of scholarship: Ibn Mughayzil
himself, the Egyptian Shadhiliyya, and the waking vision of the Prophet Muhammad, one of the
key topics of the Kawakib. Western scholars have almost entirely neglected Ibn Mughayzil. In
1853, Daniel Bonifacius von Haneberg published an article on al-Shadhili’s (656/1258) life
based on the Kawakib.? However, he mentioned little about the author himself and nothing about
his own approach to Sufism or ideas. Denis Gril’s passing remark in his 1994 survey of Sufi texts
at the Egyptian National Library that Ibn Mughayzil “perfectly mastered all the literature of
tasawwuf of the Ayyubid and Mamluk period,” and thus that “this text deserves a study,”* is the
only assessment of the Sufi to date. This gap in research reflects Carl Ernst’s observation in 1996
that “the Sufi tradition is so immense that we are still only familiar with a fraction of the major

figures. Only a small portion of Sufi texts in Arabic, Persian, Turkish, and other languages have

3 Daniel Bonifacius von Haneberg, “Ali Abulhasan Schadeli. Zur Geschichte der nordafrikanischen Fatimiden und
Sufis,” Zeitschrift der Deutschen Morgenldndischen Gesellschaft 7 (1853): 13-27.

4 Denis Gril, “Sources manuscrites de ’histoire du soufisme a Dar al-Kutub: un premier bilan,” Annales
Islamologiques 28 (1994): 143 (no. 62).



ever been printed, let alone critically edited, or translated and discussed in any European
language.” It also reflects the tendency of scholars to concentrate on early Shadhilis. After a lull
of nearly a century following the publication of von Haneberg’s article, scholars resumed study
of the order, focusing especially on al-Shadhili. Works include a summary of al-Shadhil1’s life,
thought, and practices based on Ibn al-Sabbagh’s (d. 724 or 733/1324 or 1333) biography; an
investigation into the origins and early development of the Shadhiliyya; translations of al-
Shadhilt’s famous “Sea Prayer” (hizb al-bahr) and Ibn al-Sabbagh’s biography of the order’s
founder; an outline of a lesser-known (and unpublished) biography by ‘Abd al-Nur al- ‘Imrani (b.
685/1286); and a study of al-Shadhili’s “Circle Prayer” (hizb al-da 'ira) that draws connections to
Jewish traditions about Moses’ battle with the angel of death.® D.M. Dunlop’s (1945) translation
of a biographical entry on Abt I-°Abbas al-Mursi (d. 686/1287) is the only work on al-Shadhilt’s
successor.” In contrast, al-MursT’s own successor, Ibn ‘Ata’ Allah (d. 709/1309), has received
considerable attention. In addition to many English, French, and German translations of his

works or portions thereof,? scholars have studied various topics in his writings, including God as

> Carl Ernst, Rizbihan Baqli: Mysticism and the Rhetoric of Sainthood in Persian Sufism (London: Curzon, 1996),
iX.

¢ Elmer H. Douglas, “Al-Shadhili, a North African Sufi, according to Ibn al-Sabbagh,” Muslim World 38 (1948):
257-79; A.M. Mohamed Mackeen, “The Rise of al-Shadhili (d. 656/1258),” Journal of the American Oriental
Society 91, no. 4 (Oct.-Dec., 1971): 477-86; Ron Barkai, “A Seafarer’s Prayer,” Mediterranean Historical Review 1,
no. 1 (1986): 117-20; Ibn al-Sabbagh, The Mystical Teachings of al-Shadhili: Including His Life, Prayers, Letters,
and Followers; A Translation from the Arabic of Ibn al-Sabbagh’s Durrat al-Asrar wa Tuhfat al-Abrar (Albany:
SUNY Press, 1993); Kenneth Honerkamp, “A Biography of Abi 1-Hasan al-Shadhili dating from the fourteenth
century,” in Un voie soufie dans le monde: la Shadhiliyya, ed. Eric Geoffroy (Paris: Maisonneuve & Larose, 2005),
73-87; Déra Zsom, “Defying death by magic. The circle of al-Shadhili (déa ‘irat al-Shadhili),” in Les mystiques
Juives, chrétiennes et musulmanes dans I’Egypte médiévale (VIle-XVlIe siécles): interculturalités et contextes
historiques, ed. Giuseppe Cecere, Mireille Loubet, and Samuela Pagani (Cairo: Institut frangais d’archéologie
orientale, 2013), 275-302.

7”D.M. Dunlop, “A Spanish Muslim saint: Abt’l-*Abbas al-Mursi,” Moslem World 35 (1945): 181-96.

8 Paul Nwyia, Ibn ‘Ata’ Allah (m. 709/1309) et la naissance de la confrérie §adilite (Beirut: Dar el-Machreq, 1972);
Ibn ‘Ata’ Allah, Ibn ‘Ata’illah’s Sufi Aphorisms (Kitab al-Hikam), tr. Victor Danner (Leiden: Brill, 1973); Ibn ‘Ata’
Allah, Traité sur le nom Allah, tr. Maurice Gloton (Paris: Les Deux Océans, 1981); Ibn ‘Ata’ Allah, Bedrdingnisse
sind Teppiche voller Gnaden, tr. Annemarie Schimmel (Freiburg: Herder, 1987); Ibn ‘Ata’ Allah, The Key to
Salvation & the Lamp of Souls. Miftah al-Falah al-Misbah al-Arwah, tr. Mary Ann Koury Danner (Cambridge:
Islamic Texts Society, 1996); Ibn ‘Ata’ Allah, La sagesse des maitres soufis. Latd’if al-minan fi mandqib al-shaykh
ADbi I- ‘Abbds al-Mursi wa shaykhi-hi al-Shadhili Abi I-Hasan, tr. Eric Geoffroy (Paris: Grasset, 1998); Ibn ‘Ata’
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manifest and hidden, dhikr and seclusion (khalwa), hagiography and hagiology, interreligious
interactions, physiological aspects of morality and spirituality, reason and unveiling (kashf), and
Sufi masculinity.” Other articles examine Ibn ‘Ata’ Allah’s social roles and his oral teachings
according to his disciple Rafi‘ b. Shafi‘T (fl. seventh/thirteenth century).!? For the most part, only
a single work has been devoted to each subsequent medieval Egyptian Shadhili leader. This
material includes an analysis of Yaqut al-Habash1’s (d. 707/1307) biography and representation
in Mamluk and Ottoman sources, a study of Ibn Bakhila’s (d. 733/1332) concept of sainthood, an
examination of Muhammad al-Hanaft’s (d. 847/1443) life with a focus on his extraordinary
social significance, and a translation of Abii -Mawahib al-Tunis1’s (d. 882/1477) Qawanin

Hikam al-Ishrag."' The exception to this dearth of scholarship on late-medieval Egyptian

Allah, The Book of Illumination. Kitab al-Tanwir fi Isqat al-Tadbir, tr. Scott A. Kugle (Louisville: Fons Vitae,
2005); Ibn ‘Ata’ Allah, The Subtle Blessings in the Saintly Lives of Abu al-Abbas al-Mursi & His Master Abu al-
Hasan: Kitab Lata’if al-Minan fi Manaqib Abi "I-Abbas al-Mursi wa Shaykhihi Abi "I-Hasan, tr. Nancy Roberts
(Louisville, KY: Fons Vitae, 2005); Ibn ‘Ata’ Allah, Sufism for Non-Sufis? Ibn ‘Ata’ Allah al-Sakandari’s Taj al-
‘aris, tr. Sherman A. Jackson (New York: Oxford University Press, 2012); Ibn ‘Ata’ Allah, The Pure Intention: On
Knowledge of the Unique Name. Al-Qasd al-Mujarrad fi Ma ‘rifat al-Ism al-Mufrad, tr. Khalid Williams
(Cambridge: Islamic Texts Society, 2018).

° Ernst Bannerth, “Er ist der Aufscheinende und der Verborgene. Erlduterungen einiger Sentenzen des Ibn ‘Ata’
Allah,” Kairos 8 (1966): 210—-17; Ernst Bannerth, “Dhikr et Khalwa d’aprés Ibn ‘Ata’ Allah,” Institut Dominicain
d’Etudes Orientales du Caire: Mélanges 12 (1974): 65-90; Eric Geoffroy, “Entre hagiographie et hagiologie: Les
Lata’if al-minan d’Ibn ‘Ata’ Allah (m. 709/1309),” Annales Islamologiques/Hawliyyat Islamiyya 32 (1998): 49-66;
Giuseppe Cecere, “Se faire nourrir par les mécréants? Soufisme et contact interreligieux dans les Lata’if al-Minan
d’Ibn ‘Ata’ Allah al-Iskandari,” in Les mystiques juives, chrétiennes et musulmanes dans ’Egypte médiévale (Vle-
XVle siécles): interculturalités et contextes historiques, ed. Giuseppe Cecere, Mireille Loubet, and Samuela Pagani
(Cairo: Institut Francais d’ Archéologie Orientale du Caire, 2013), 189-207; Giuseppe Cecere, “Santé et sainteté:
dimensions physiologiques de la vie morale et spirituelle chez Ibn ‘Ata’ Allah al-IskandarT (m. 709-1309),” Annales
islamologiques/Hawliyyat Islamiyya 48, no. 1 (2014): 203-36; Giuseppe Cecere, “Raison et ‘dévoilement’. Notes sur
I’épistémologie soufie d’Ibn ‘Ata’ Allah al-Iskandari (m. 709/1309),” Rivista di Studi Indo-Mediterranei 7 (2017):
1-22; Rose Deighton, “Performing Sufi Masculinity by Transcending Embodiment in Ibn ‘Ata’ Allah’s Kitab al-
Hikam,” Journal of Islamic Ethics 4, no. 1-2 (2020): 98-127.

19 Denis Gril, “L’enseignement d’Ibn ‘Atd’ Allah al-Iskandari, d’aprés le témoignage de son disciple Rafi* Ibn
Shafi‘,” in Un voie soufie dans le monde: la Shadhiliyya, ed. Eric Geoffroy (Paris: Maisonneuve & Larose, 2005),
93-106; Giuseppe Cecere, “Le charme discret de la Shadhiliyya ou I’insertion sociale d’Ibn ‘Ata’ Allah al-
Iskandari,” in Les mystiques juives, chrétiennes et musulmanes dans l'Egypte médiévale (Vile-XVle siécles):
interculturalités et contextes historiques, ed. Giuseppe Cecere, Mireille Loubet, and Samuela Pagani (Cairo: Institut
francais d’archéologie orientale, 2013), 63-93.

! Giuseppe Cecere, “From Ethiopian Slave to Egyptian SGfi Master? Yaqt al-Habashi in Mamluk and Ottoman
Sources,” Northeast African Studies 19, no. 1 (2019): 85-138; Richard McGregor, “The Concept of Sainthood
according to Ibn Bahila, a Sadili shaykh of the 8th/14th century,” in Le saint et son milieu ou comment lire les
sources hagiographiques, ed. Rachida Chih and Denis Gril (Cairo: Institut frangais d’archéologie orientale, 2000),
33-49; Abii I-Mawahib al-Tunist, /llumination in Islamic Mysticism: A Translation, with an Introduction and Notes,
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Shadhilis is the substantial work on Muhammad Wafa (d. 765/1363) and ‘Al1 Wafa (d.
807/1405), primarily by Richard McGregor with his monograph on their conceptions of
sainthood as well as numerous articles on aspects of this topic and other ideas.'?

Fritz Meier has made the most substantial contribution to the study of the waking vision
of the Prophet. The first of his three articles on or connected with the subject examines the notion
of the Prophet’s life after his earthly death, which is a precondition for the waking vision. While
Meier devotes almost the first half to discussing this notion itself and related ideas—primarily in
the classical period—in the remainder of the article he draws mainly from al-Suytti’s
fatwa/treatise on the possibility of the vision, treating such issues as the forms in which the

Prophet is seen.! The second article concentrates strictly on different aspects of seeing the

based upon a Critical Edition of Abu-al-Mawahib al-Shadhili’s Treatise Entitled Qawanin Hikam al-Ishrag, tr.
Edward Jabra Jurji (Princeton: Princeton University Press, 1938); Adam Sabra, “From Artisan to Courtier: Sufism
and Social Mobility in Fifteenth-Century Egypt,” in Histories of the Middle East: Studies in Middle Eastern Society,
Economy and Law in Honour of A.L. Udovitch, ed. Roxani Eleni Margariti, Adam Sabra, and Petra M. Sijpesteijn
(Leiden: Brill, 2011), 213-32.

12 Richard McGregor, “From Virtue to apocalypse: the understanding of sainthood in a medieval Sufi order,” Studies
in Religion/Sciences Religieuses 30, no. 2 (2001): 167-78; Richard McGregor, “New Sources for the Study of
Sufism in Mamluk Egypt,” Bulletin of the School of Oriental and African Studies 65, no. 2 (2002): 300-22; Richard
McGregor, “Being and Knowing according to an 8th/14th Century Cairene Mystic,” Annales
islamologiques/Hawliyyat Islamiyya 36 (2002): 177-96; Richard McGregor, “The Existential Dimension of the
Spiritual Guide in the Thought of ‘Ali Wafa’ (d. 807/1404),” Annales islamologiques/Hawliyyat Islamiyya 37
(2003): 315-27; Richard McGregor, “A Medieval Saint on Sainthood,” Studia Islamica 95 (2004): 95-108; Richard
J. McGregor, Sanctity and Mysticism in Medieval Egypt: The Wafa’ Sufi Order and the Legacy of Ibn ‘Arabr
(Albany: SUNY Press, 2004); Richard McGregor, “Akbarian Thought in a Branch of the Egyptian Shadhiliyya,” in
Un voie soufie dans le monde: la Shadhiliyya, ed. Eric Geoffroy (Paris : Maisonneuve & Larose, 2005), 73-87;
Richard McGregor, “Conceptions of the Ultimate Saint in Mamluk Egypt,” in Le développement du soufisme en
Egypte a 1'époque mamelouke/The Development of Sufism in Mamluk Egypt, ed. Richard McGregor and Adam
Sabra (Cairo: Institut frangais d’archéologie orientale, 2006), 177-88; Richard McGregor, “A Fourteenth-Century
Inheritance of Ibn ‘Arabi’s Hermeneutics: the Nafa’is al-‘Irfan of Muhammad Wafa’,” in Symbolisme et
herméneutique dans la pensée d’Ibn ‘Arabi, ed. Bakri Aladdin (Damascus: Institut frangais du Proche-Orient, 2007),
163-74; Richard McGregor, “The Wafa’iyya of Cairo,” in Tales of God’s Friends: Islamic Hagiography in
Translation, ed. John Renard (Berkeley: University of California Press, 2009), 63-75. See also Eric Geoffroy,
“L’élection divine de Muhammad et ‘Al Wafa (VIII¥/XIV® s.) ou comment la branche wafa 7 s’est détachée de
I’arbre §adili,” in Le saint et son milieu ou comment lire les sources hagiographiques, ed. Rachida Chih and Denis
Gril (Cairo: Institut frangais d’archéologie orientale, 2000), 51-60.

13 Fritz Meier, “Eine auferstehung Mohammeds bei Suyiiti,” Der Islam 62 (1985): 20-58; Fritz Meier, “A
Resurrection of Muhammad in Suytti,” in Essays on Islamic Piety and Mysticism, tr. John O’Kane, ed. Bernd
Radtke (Leiden: Brill, 1999), 505-47; Fritz Meier, “Une résurrection de Mahomet chez Suyiiti,” tr. Anne-Laure
Vignaux, Trivium 29 (2019): 1-31.



Prophet, both in dreams and while awake; Meier cites mainly post-medieval Sufi texts.!* The
third, brief article of roughly six pages addresses the use of the tasliya (i.e., the invocation of
God’s blessing upon Muhammad) as a means for seeing the Prophet.'> Apart from Meier, Abdul
Muthalib investigated the history of the waking vision and its place in the mysticism of the
twelfth/eighteenth-century Sufi ‘Abd al-Karim al-Samman (d. 1189/1775) in his unpublished
PhD dissertation on this figure,'® while publishing an article on the refutation of the waking
vision of fourteenth/twentieth-century scholar Muhammad al-Shingiti (d. 1405/1986)."” Eric
Geoffroy included a brief section on the phenomenon in his vast study of Sufism in Egypt and
Syria during the late Mamliik and early Ottoman periods.'®

In addition to this introduction, this dissertation is divided into four chapters and a
conclusion. Chapter 1 concerns the life and activity of Ibn Mughayzil and his place within the
Egyptian Shadhiliyya. I detail our author’s education, literary and social activity as a Sufi and
scholar, and teachers and masters with whom he closely associated. I also outline the formation
of the Shadhiliyya and the development of its two main Egyptian lines up unto Ibn Mughayzil,
thereby elucidating his place in the order. I show that Ibn Mughayzil was well connected to the
scholarly and Sufi elite of contemporary Cairo through his intellectual and mystical training as
well as his residence at a famous khangah. Especially important was his discipleship of

Muhammad al-Maghribi, a prominent shaykh and the seventh deputy (khalifa) of an Egyptian

14 Fritz Meier, “Mohammeds erscheinung im traum und in der vision,” in Fritz Meier, Nachgelassene Schriften, ed.
Gudrun Schubert and Bernd Radtke, vol. 1, Die tasliya in sufischen Zusammenhdng (Leiden: Brill, 2005), 369-86.

15 Fritz Meier, “Die tasliya als mittel fiir die schau des profeten,” in Fritz Meier, Nachgelassene Schrifien, ed.
Gudrun Schubert and Bernd Radtke, vol. 1, Die tasliya in sufischen Zusammenhdng (Leiden: Brill, 2005), 410-15.

16 Abdul Muthalib, “The Mystical Teachings of Muhammad ‘Abd al-Karim al-Samman, an 18th Century Sifi,” PhD
diss., (McGill University, 2007), 109-36.

17 Abdul Muthalib, “The Objection to the Claim of Meeting the Prophet Muhammad in a State of Awakedness
according to Muhammad al-Shinqiti,” Refleksi 13, no. 3 (April 2012): 294-302.

18 Eric Geoffroy, Le soufisme en Egypte et en Syrie: Sous les derniers Mamelouks et les premiers Ottomans;
Orientations spirituelles et enjeux culturels (Damascus: Institut frangais d’études arabes de Damas, 1995), 435-36.
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Shadhilt line. I suggest that this relationship motivated Ibn Mughayzil to pursue the eighth
deputyship, though it does not seem that he was ever recognized as such.

Chapter 2 examines Ibn Mughayzil’s works, including their editions, aims, structure,
main themes, and relation to two notable contemporary Shadhili texts, the 7a 'yid al-haqiga al-
‘aliyya wa-tashyid al-tariga al-Shadhiliyya by al-Suyuti and the Qawa ‘id al-tasawwuf by Ahmad
Zarriiq (d. 899/1494), in addition to the author’s perspectives on select movements and figures. I
demonstrate how Ibn Mughayzil’s writings strongly reflect Sufism in the late Mamluk period
through their extensive treatment of the relationship between Law (shari ‘a) and Reality (hagiqa)
as well as the nature and authenticity of the saints’ miracles and Sufis’ epistemological claims. I
highlight how his apologetic approach to these topics likewise manifests in his defense of
controversial Sufis such as Ibn “Arabi (d. 638/1240) and dissociation from the Muslim
philosophers, while showing his deep devotion to the Shadhiliyya. At the same time, I suggest
that the Kawakib represents a rich and genuine engagement of Sufi thought and indicates the
importance of the text in both premodern and modern times.

Chapter 3 begins our investigation of Ibn Mughayzil’s mystical thought with a focus on
issues pertaining to God and the world, including His unity and manifestations, the eternality and
creation of the world, the Muhammadan Spirit (al-rith al-muhammadiyya), the vision of God in
this world and the next, and religious diversity. I illustrate how Ibn Mughayzil was a learned and
creative Sufi thinker, drawing from a wide range of Sufi and scholarly sources to deal with subtle
philosophical and psychological dilemmas. At the same time, he often aims, both explicitly and
implicitly, to defend Sufis from accusations of adherence to unorthodox doctrines, which seems
to account for his tolerance of differences of opinion among his brethren and sometimes his own

indecisiveness in taking a stance.



Chapter 4 explores the central topic of the Kawdakib, the waking vision of the Prophet
Muhammad after his death. I begin with a survey of reports of the waking vision and an outline
of theoretical treatment prior to Ibn Mughayzil. I then examine his discourse on the phenomenon
in two parts: first, his conception of the dream vision of the Prophet as preparation for the
waking vision, covering the dream vision’s veracity and legal implications as well as its function
as a sign for the waking vision; and second, the waking vision itself, including objections to the
possibility of the experience, the form in which the Prophet appears, requirements that authors
have stipulated for its attainment, and legal implications. Finally, I outline the development of
the waking vision after Ibn Mughayzil, emphasizing its increasing significance in ritual and as a
source of spiritual authority. I reaffirm here my portrait of Ibn Mughayzil in Chapter 3 as an
erudite and original author, though in stronger terms. He not only appears to be the first author to
gather disparate stories and theories of the waking vision while offering his own views and
analyses; he also does so in such a way as to defend the vision as a rationally conceivable
miracle in face of skeptics, thus making a critical intervention to protect the reputation of Sufis
and their mystical experience.

In the Conclusion, I summarize my findings in the previous chapters and propose that

study of an author like Ibn Mughayzil can help us appreciate late Mamlik Sufi literature.



Chapter 1: Ibn Mughayzil and the Egyptian Shadhiliyya

1.1 Life and Activity

According to Shams al-Din al-Sakhaw1 (d. 902/1497), a famous historian and hadith
scholar as well as the only biographer of our author, ‘Abd al-Qadir b. Husayn b. ‘Ali b. “‘Umar
al-Muhiw al-QahirT al-Shafi‘T al-Shadhili, known as Ibn Mughayzil,'® was born in Rajab
865/April or May 1461 near the dyers’ market in Cairo.?’ However, an important—and highly
problematic— biographical note in the Kawakib seems to contradict this birthdate. Ibn
Mughayzil tells us that he received his formal initiation into the Shadhiliyya on 14 Rabi1" al-

Awwal 874/September 21, 1469 with Abii I-Abbas al-Sars1,>' who then wrote him a certificate

1% The manuscript used by Ibn Barika al-Biizaydi al-Hasani in his 2011 edition of the Kawakib includes the title “al-
Maghrib1” after “Ibn Mughayzil.” Al-Hasan1 thus deduces that the author was a Maliki, since that school was
predominant in the Maghreb. See Kawakib (2011), 13-14. But al-Sakhawi may be correct in designating Ibn
Mughayzil a ShafiT since he knew him personally and taught him. Furthermore, Ibn Mughayzil frequently cites
Shafi‘1 scholars in his writings. According to Ibn Mughayzil’s contemporary and renowned poet Shams al-Din al-
QadirT (d. 903/1497-98), the Sufi’s origins can be traced back to “Mughayzil.” See Abii I-Fadl ‘Abd al-Qadir b. al-
Husayn b. ‘Alib. ‘Umar b. Mughayzil, al-Qawl al- ‘ali fi taraduf al-mu jiza bi-karamat al-walr, ed. Muhammad
Salah Hilm1 (Beirut: Dar al-Kutub al-‘Ilmiyya, 2008), 72. This name today signifies a village in Syria near Homs,
although in his Mu jam al-Buldan, Yaqut al-Hamawi (d. 626/1229) refers to it as a mountain as well as a well-
known road in &l & (Raghgham?). See Shihab al-Din Abi ‘Abdillah Yaqut b. ‘Abdillah al-Hamawi, Mu jam al-
Buldan (Beirut: Dar Sadir, 1977), 5:163.

20 Shams al-Din Muhammad b. ‘Abd al-Rahman al-Sakhawi, al-Daw’ al-lami ‘ li-ahl al-qarn al-tasi ‘ (Beirut: Dar al-
J1l, n.d.), 4:266.

2! Formal initation into a Sufi order consisted of three elements: 1) transmission of a dhikr formula (talgin al-dhikr),
which was usually the first portion of the Islamic testimony of faith, “There is no god but God,” and was to be
repeated in accordance with certain rules; 2) adornment with the Sufi mantle (khirga), with the tassel of the
aspirant’s turban draped down (isbal al- ‘adhaba); and 3) establishment of a pact with the shaykh (mubaya ‘a), which
included shaking hands and declaring one’s allegiance to him. See Geoffroy, Le soufisme en Egypte et en Syrie, 195-
99: Eric Geoffroy, “Tarika,” in EI?, 10:246; J. Spencer Trimingham, The Sufi Orders in Islam (London: Oxford
University Press, 1971), 182. Although the Kawakib specifies Shams al-Din al-HanafT as Ibn Mughayzil’s formal
initiator, I believe that it must be Abi I-*Abbas al-SarsT for multiple reasons. First, al-Hanaft died in 847/1443,
twenty-six years before the initiation. Second, Ibn Mughayzil says that he received this initiation one degree higher
than his informal initiation into the Shadhiliyya as emulation of al-Shadhilt through Muhammad al-Maghrib1
(iqtida’, more commonly called farbiya), who was the disciple of al-SarsT (see Kawakib, 234). Third, he states that
his formal initiator was in turn initiated by his shaykh before describing a chain of transmission identical to that of
his informal initiation. It should be noted also that Ibn Mughayzil refers to al-Sarst as “al-Murs1.” This is probably
incorrect because he is called al-Sarst by other authors, such as al-Bataniini (d. ca. 900/1494), a fellow disciple and
biographer of Muhammad al-Hanafi, and al-Sakhawi. See ‘Ali b. ‘Umar al-Batantni, Kitab al-Sirr al-safi fi mandqib
al-sultan al-Hanaft (Cairo: Shaykh Salim Shirara al-Qabbani, 1306/1888), 1:22; al-Sakhaw1, al-Daw’ al-lami",
2:125.



(ijaza) and granted him permission to do the same for suitable candidates.?? Thus, if he was born
in Rajab 865/April or May 1461, he would have been only eight years old at the time of this
event, which is implausible. Al-Suyiiti, Ibn Mughayzil’s contemporary and teacher, was initiated
when he was roughly twenty years old.?* Supposing a similar case for Ibn Mughayzil, we might
propose an earlier birthdate around 854/1450-51. This suggestion accords with most of the other
information al-Sakhaw1 supplies about Ibn Mughayzil’s education—that is, it would still be
plausible for him to have been the student of the masters and teachers whom al-Sakhaw1
mentions given the birth and death dates recorded for their own lives—and better accounts for
his profound knowledge of Sufism and traditional sciences such as hadith and exegesis as

demonstrated in the Kawdakib.**

22 Kawakib, 235-36. According to J. Spencer Trimingham, a Sufi could receive one of three certificates: 1) that
which qualified and permitted the disciple to practice in the name of his master; 2) that which was given to the
shaykh’s deputy (khalifa or mugaddam) as authorization for him to transmit a specific litany (wird) and thereby
initiate others into the order; and 3) that which simply declared that the seeker had received guidance for the Sufi
way. See Trimingham, The Sufi Orders, 192. It seems that Ibn Mughayzil is referring to the second type, though he
never claims to have been the deputy of al-Sarsi, and his training master (with whom a Sufi would have been close)
was al-Maghribi.

2 E.M. Sartain, Jaldl al-din al-Suyir (Cambridge: Cambridge University Press, 1975), 1:34; Eric Geoffroy, “Al-
Suyiitt as a Sufi,” in AI-Suyiti, a Polymath of the Mamluk Period: Proceedings of the themed day of the First
Conference of the School of Mamliik Studies (Ca’ Foscari University, Venice, June 23, 2014), ed. Antonella
Ghersetti (Leiden: Brill, 2017), 9. Al-Suyitt reportedly authorized al-Sha‘rant to teach all his writings as well as the
books he was himself permitted to teach when al-Sha ‘rant was less than ten years of age; and when al-Sha ‘rant came
to Cairo when he was twelve years old, al-Suyiit invested him with the Sufi mantle. But this case seems rare, and
indeed Muhammad al-Maliji (fl. late eleventh/seventeenth century), a biographer of al-Sha‘rani, describes it as his
miracle. See Michael Winter, Studies in the Writings of ‘Abd al-Wahhab al-Sha ‘rani: Society & Religion in Early
Ottoman Egypt (New York: Routledge, 2017), 45.

24 The problem with this proposition, however, is that al-Sakhawi (al-Daw’ al-lami ‘, 2:125) and al-Suyiitt (Husn al-
muhadara fi tarikh misr wa-I-qahira, ed. Muhammad Abii 1-Fadl Ibrahim [N.p.: Dar Ihya’ al-Kutub al-‘Arabiyya,
1967], 1:530) specify 861/1456-57 as the year in which al-SarsT died. If this is accepted, and we suppose that Ibn
Mughayzil was initiated in the year of his death at the age of twenty, then he would have been born in 841/1437-38.
But this seems unlikely because it would make him a contemporary of some of his teachers, such as al-Suyitt and
Abi I-Naja (d. 916/1510-11), and entails that al-Sakhaw1, who also taught Ibn Mughayzil and thus knew him
personally, grossly underestimated his age. Hence, to maintain that [bn Mughayzil was born around 854/1450-51,
both the birthdate attributed to Ibn Mughayzil as well as the death date attributed to al-SarsT must be incorrect.
Although this likewise seems improbable, the possibility of such errors in these historical and biographical works is
not inconceivable considering—especially in al-Daw’ al-lami ‘*—the massive amount of information transmitted.
Ultimately, there is no simple or definite solution to this problem based on the available data.
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Most of al-Sakhaw1’s relatively brief account pertains to Ibn Mughayzil’s education.
Based on the texts he is said to have studied with different scholars, it can be established that he
learned Arabic grammar with ‘AlT b. ‘Abdallah al-Sanhiiri (d. 889/1484)% and al-Burhan al-
Karki,?® hadith with al-Sakhawi and Abii 1-Su‘@id al-‘Iraqi (d. 889/1484-85),%” Sufism with
Muhammad b. ‘Umar al-Maghribi and al-Zayn al-Abnasi (d. 891/1486),?® fada il literature with
al-Sakhaw1 and Muhammad b. Ahmad al-QumsT (d. ca. 880/1475-76),%° and prophetic eulogy
with al-Zayn b. Muzhir (d. 893/1488).*° Al-Sakhaw1 mentions many other teachers without
specifying what type of knowledge he acquired from them.

It is not clear whether Ibn Mughayzil held any official positions, but al-Sakhaw1 implies
that he was hoping to. He relates that al-Suytti had promised Ibn Mughayzil that he would
appoint him to certain posts (yugarrir lahu kadha wa-kadha) once he had himself become a
judge; when this failed to transpire, their relationship soured. Ibn Mughayzil’s pronouncement of
a fatwa about the waking vision of the Prophet®! indicates that his juristic expertise, if only in
Sufism, was recognized to some extent. In any case, he appears to have been active at the Sa‘id
al-Su‘ada’ (or al-Salahiyya) khangah in Cairo. He says that he completed his first book there on

15 Rabi* al-Akhir 894/March 18, 148932 and his second book roughly five months later, on 3

25 On him, see al-Sakhawi, al-Daw’ al-lami ‘, 5:249-51.

26 On him, see al-Sakhawi, al-Daw’ al-lami, 1:59-64.

271 have found almost no information about this scholar. Ibn Iyas (d. 930/1524) states that he was outstanding in
hadith. See Muhammad b. Ahmad b. lyas, Bada i * al-zuhiir fi waqa’i * al-duhiir, ed. Muhammad Mustafa (Mecca:
Maktabat Dar al-Baz, n.d.), 3:212.

28 On these two Sufis, see below.

2 On him, see al-Sakhawi, al-Daw’ al-lami ‘, 6:317-18 (no. 1046).

30 On him, see al-Sakhawi, al-Daw’ al-lami ‘, 11:88-89; Ibn lyas, Bada i ‘, 3:255.

31 Kawdkib, 26.

32 Kawakib, 405.
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Shawwal 894/August 30, 1489, while recounting that he heard a story there from Niir al-Din al-
Tandatawi.>*

Ibn Mughayzil’s association with the Sa‘1d al-Su‘ada’ khangah is not insignificant given
the prominence of this institution. Founded by Salah al-din Ayyiib1 (d. 589/1193; known in the
West as Saladin) in 569/1173-74, it was the first khangah in Egypt and endowed with a special,
supreme office known as the “Chief Master” (shaykh al-shuyiikh), whose holder was responsible
for guiding the Sufis of the khangah and serving as an intermediary between the ruling elite and
local Sufi communities in Egypt and Greater Syria. The center and its residents acquired such a
reputation that on Fridays Egyptians would flock to Cairo to watch them travel to al-Hakim
Mosque to pray the communal prayer, hoping thereby to receive divine blessings and favours.
However, when in 724/1325 the Mamlik sultan al-Nasir Muhammad (d. 741/1341) transferred
the status and role of the Sa‘1d al-Su‘ada’ as the center of state-sponsored Sufism—and thus also
the office of the Chief Master—to his new khdngah in Siryaqis, it lost much of its prestige.*’

As centers of devotion for the spread of correct beliefs, rituals, and spiritual practices,
resident Sufis of the Mamlik khawaniq were required to follow traditional Sufi rules (ddab) as
well as one of the four major Sunni schools of law. They were provided lodging and food,

including large amounts of bread and meat each day, as well as monthly monetary stipends and,

on holidays and special occasions, gifts in the form of food, clothing, and cash. Although senior

33 1bn Mughayzil, al-Qawl al- ‘Al7, 87.

34 Kawakib, 42. On al-Tandatawi, see ‘Abd al-Wahhab al-Sha ‘rani, al-Tabagat al-Sughra, ed. Ahmad ‘Abd al-
Rahim al-Sayih and Tawfiq ‘Alt Wahba (Cairo: Maktabat al-Thaqafa al-Diniyya, 2005), 81-83.

35 Some important personalities did, however, continue to attach themselves to the khanqgah, such as the historian
Ibn ‘Arabshah, who died there in 854/1450. On the Sa‘id al-Su‘ada’, see Th. Emil Homerin, “Saving Muslim Souls:
The Khangah and the Sufi Duty in Mamluk Lands,” Mamluk Studies Review 3 (1999): 65-66; Nathan Hofer, The
Popularisation of Sufism in Ayyubid and Mamluk Egypt, 1173-1325 (Edinburgh: Edinburgh University Press, 2015),
35-38 and index; Annemarie Schimmel, “Sufismus und Heiligenverehrung im spétmittelalterlichen Agypten: eine
Skizze,” in Festschrift Werner Caskel zum siebzigsten Geburtstag 5. Mdrz 1966 gewidmet von Freunden und
Schiilern, ed. Erwin Graf (Leiden: Brill, 1968), 283.
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Sufi masters offered counsel on mystical issues and endowments sometimes provided stipends
for studies in other subjects, especially jurisprudence and hadith, the most important duty to be
fulfilled by the khangah Sufis was the daily hudiir ritual consisting of communal prayers and
Quran recitations for the spiritual benefit of the khangah’s donor and his family as well as all
living and deceased Muslims. Attendance in this session was mandatory and strictly monitored,
while during times of hardship, such as famine and plague, the Sufis also gathered outside the
institution with other religious figures to conduct special services and prayers.3¢

Assuming that Ibn Mughayzil was a resident at the Sa‘1d al-Su‘ada’, the khangah’s
patronage likely granted him sufficient time to devote himself to writing as well as the
opportunity to fulfill an important social role within the Cairene Sufi community. It is also
possible that he taught informally at the Sa‘id al-Su‘ada’ or elsewhere. According to Jonathan
Berkey, informal instruction was a common practice among medieval Cairene scholars before
they acquired official teaching posts. ‘1zz al-Din b. “‘Abd al-Salam (d. 660/1262), for example,
despite being already forty years old and a recognized expert in such fields as jurisprudence and
exegesis, became a student of hadith at the Jamaliyya khangdh and himself attracted students.>’

Ibn Mughayzil’s two known works are al-Kawakib al-zahira, a comprehensive treatment
of Sufi topics, and al-Qawl al- ‘ali, a brief treatise about the miracles of saints and sainthood. In
the Kawakib, he mentions his intention to compose an extensive biography of Abii I-°Abbas al-
MursT “in our Tabagat al-Shadhiliyya,”*® but, if he did write that work, it has yet to be recovered.

According to al-Sakhawt, Ibn Mughayzil was enthusiastic (tawalla ‘a) about writing on the Sharh

36 On the Mamluk khawaniq, see Homerin, “Saving Muslim Souls,” 66-77.

37 Jonathan Berkey, The Transmission of Knowledge in Medieval Cairo: A Social History of Islamic Education
(Princeton: Princeton University Press, 1992), 89.

38 Kawakib, 175.
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al-Mulha® and other texts, which suggests that he may have written summaries, commentaries,
or supercommentaries, although none have yet been found.*’

A number of contemporary scholars have specified 894/1489 as the year of Ibn
Mughayzil’s death,*! but I have not found any evidence for this claim. Rather, it is in this year (in
Shawwal/August) that he completed al-Qawl al- ‘Alt, the last trace of his activity. The fact that he
does not appear to have composed any other works after the Qawl—perhaps not even the
Tabagqat al-Shadhiliyya that he promised—does, however, support the assumption that he died

shortly after 894/1489.

1.2 Teachers

Al-Sakhawt mentions twenty teachers of Ibn Mughayzil, in addition to referencing
“others.” Many of these teachers were said to have taught him a scholarly subject or text. To
elucidate Ibn Mughayzil’s Sufi background, I will outline the lives, personalities, and
accomplishments of those teachers and masters who partook in the mystical tradition and with

whom he is said to have been close and, as far as possible, detail his relationship to them.

1.2.1 Jalal al-Din al-Suyiitt
As one of the most outstanding scholars in Islamic history, Jalal al-Din al-Suyttt was

undoubtedly the most eminent of Ibn Mughayzil’s instructors. Born in 849/1445 to a Turkish or

39 This may be the Sharh Mulhat al-i ‘rab written by the author himself of Mulhat al-i rab, Ibn ‘Ali al-Hariri (d.
516/1122). The Mulhat is a versified grammatical treatise on inflectional endings for beginners. On al-Harr, see
Jaakko Himeen-Anttila, “al-Har1r1,” EP.

40 Only the Kawakib is mentioned in GAL 2:150 and S2:152; HAWT 2:128 and S2:156-57; Isma ‘1l Pasha al-
Baghdadi, Hidayat al- ‘arifin asma’ al-mu allifin athar al-musannifin (Istanbul: Matba“at al-Bahiyya, 1951), 1:597.
41 E g, al-Hasani in Kawakib (2011), 13-14; Eric Geoffroy, Le soufisme en Egypte et en Syrie, 34; Gril, “Sources
manuscrites,” 142 (no. 63).
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Circassian slave and scholarly father, his education commenced early on, and by the age of eight
he had memorized the Quran. He likewise committed to memory several legal works and an
extensive poem on Arabic grammar before being granted a certificate of proficiency (ijaza) at the
age of fourteen and his license to teach several years later. His expertise came to encompass a
variety of fields, such as law, grammar, Quran exegesis, and belles-lettres, while he maintained a
special interest in hadith. Some scholars have estimated the total number of al-Suyiiti’s works to
be around 600, while others have more recently suggested 981, though not all are extant. Some
of his well-known writings include the ltqan fi ‘uliim al-Qur’an on the study of scripture; Lubab
al-nuqil fi asbab al-nuzil concerning the occasions on which the verses of the Quran were
revealed; Tarikh al-khulafa’, a biographical history of the caliphs starting with Abt Bakr (d.
13/634) and covering some of the minor dynasties in regions such as Andalusia, Egypt, and
Tabaristan; and al-Hawi lil-fatawi, a compilation of fatwas on difficult or weighty matters
pertaining to an array of subjects. Even in his lifetime, many of his works spread as far as West
Africa in the West and India in the East, thus ensuring his popularity and esteem throughout
much of the Islamic world.*

In addition to producing a massive corpus, al-Suyiti was publicly active. After he retired
in 891-92/1486 from formal teaching and delivering fatwas, the Mamlik sultan Qayit Bay (r.

872-901/1468-96) appointed him shaykh of the Baybarsiyya khanqgah, a position reserved for

42 Aaron Spevack, “Jalal al-Din al-Suyiiti (1445-1505),” in Essays in Arabic Literary Biography 1350-1850, ed.
Joseph E. Lowry and Devin J. Stewart (Wiesbaden: Harrassowitz, 2009), 394-97; Sartain, Jalal al-din al-Suyitt
1:22-23 and 74. For a list of many of al-Suyti’s writings, see Spevack, “Jalal al-Din al-Suyiiti,” 386-94. Not all
scholars, however, have appreciated al-Suyiit1’s literary output. Al-Sakhaw accused him of stealing works by
several authors, such as himself and Ibn Hajar al-*Asqalant (d. 852/1449), and claimed that al-Suytt would find
books in the Mahmiidiyya Library and other places that were unknown to many of his contemporaries, slightly alter
them, write an introduction and conclusion, and declare them as his own. See al-Sakhaw1, al-Daw’ al-lami ‘, 4:66
and 68. Many early-modern Arab scholars and some contemporary scholars have tended to reduce al-Suytti’s
accomplishments to mere compilation. See Marlis J. Saleh, “Al-Suyiitt and His Works: Their Place in Islamic
Scholarship from Mamluk Times to the Present,” Mamluk Studies Review 5 (2001): 81.
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highly esteemed and accomplished scholars that entrusted him with the institution’s finances and
administration. But his management at times caused dissension within the khangah and led to
violent attacks against him. In 1501, he was dismissed and withdrew to Roda Island. There he
lived in isolation, turning away most visitors and rejecting all offers of stipends and positions,
including from the sultan Qanstih al-Ghawrt (r. 906-22/1501-16). He spent his time revising
previous works and wrote several new ones, including Jam * al-jawami " fi I-hadith, a collection
of hadiths in which he aimed to record every single one in alphabetical order. By the time of his
death in 911/1505, it is said that al-Suyiitt had already written down as many as 100,000
hadiths.*?

In view of al-Suyltti’s great learning and social standing, one can understand Ibn
Mughayzil’s interest in becoming his disciple. Al-Sakhawi tells us that their relationship was
initially very cordial. Ibn Mughayzil went to great lengths in praising and defending al-Suytti
and for a time devoted himself entirely to him, devouring (adhhaba) those books of al-Suyttt
that helped Ibn Mughayzil to summarize some of his most challenging works. But discord arose
between the two after al-Suyiti failed to honour his promise to invest Ibn Mughayzil with a post
once he became a judge. As E.M. Sartain explains, the promise was empty because al-Suyiit
neither had any reason to believe he might be appointed judge nor had he ever been a deputy
judge, while it was very improbable that a sultan would replace the respected Shafi‘1 chief judge
Zakariyya al-Ansart (d. 926/1520), who held office from 886-906/1481-1500, with a
controversial figure like al-Suyiiti.** Al-Sakhaw1 mentions al-SuyiitT’s initial retirement from

teaching and pronouncing fatwas as another cause for their conflict. When Ibn Mughayzil

43 Spevack, “Jalal al-Din al-Suyiiti,” 403 and 406-7; Sartain, Jalal al-din al-Suyiift, 1:81; Schimmel, “Sufismus und
Heiligenverehrung,” 286.
4 Sartain, Jalal al-din al-Suyiti, 1:94.
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witnessed al-Suyti’s increasing estrangement, he complained of his hatred and arrogance. In this
respect he was not alone. Three of Ibn Mughayzil’s other teachers likewise took issue with al-
Suyiitt: at first al-Burhani al-Karkt and Muhammad al-Maghribi, the latter of whom had also
been al-Suytti’s shaykh and now decided to part ways with him, and eventually, more than a
decade later, Abii 1-Naja, who directly confronted al-Suyiitt about his shortcomings and
blunders.*’

It seems likely that Sufism was one of the subjects Ibn Mughayzil studied with al-Suyti,
since besides administering the Baybarsiyya khangah and guiding Sufi aspirants, he wrote
several works on the subject. Most prominent are the 7a 'yid al-haqiqa al- ‘aliyya wa-tashyid al-
tariqga al-Shadhiliyya, an apologetic defense of Sufism with emphasis on the virtues of the
Shadhiliyya, and the Tanbih al-ghabi fi tabri’at Ibn ‘Arabi, a defense of the Andalusian mystic
and his teachings. According to Eric Geoffroy, al-Suyiiti was also the first scholar to formally
treat Sufism as a legitimate topic for fatwas, having inserted three fatwas on Sufi issues in a/-
Hawi lil-fatawi in addition to addressing such matters elsewhere in the collection.*® It will
become evident in Chapter 2 how these Sufi aspects of al-Suyiiti’s writings are reflected in those
of Ibn Mughayzil. Yet, whatever knowledge of Sufism and the mystical path al-Suyiitt may have

passed on to his disciple can only be inferred from Ibn Mughayzil’s works. For despite citing

4 al-Sakhawi, al-Daw’ al-lami, 4:69-70 and 266. Abii 1-Naja’s grievances, however, were perhaps more fuelled by
a separate conflict between him and al-Suyiti. According to al-Sakhawi (al-Daw’ al-lami‘, 11:144), Abii 1-Naja’s
renown increased after frequenting major mosques and important places of assembly to attend appointments. Al-
Suyttt became jealous when the employees attached to his post (akl khattatih) in Tbn Tulin Mosque and the
environs were captivated by Abli 1-Naja and no longer paid attention to him. Indeed, they even reproached al-Suyiitt
and obliged Abii 1-Naja to hold an assembly in the Baybarsiyya that proved to be highly popular.

4 Geoffroy, Le soufisme en Egypte et en Syrie, 154. See Jalal al-Din ‘Abd al-Rahman b. Abi Bakr al-Suyiiti, al-
Hawr lil-fatawi fi I-figh wa- ‘uliam al-tafsir wa-I-hadith wa-l-usil wa-I-nahw wa-I-i rab wa-sa’ir al-funin, ed. ‘Abd
al-Latif Hasan ‘Abd al-Rahman (Beirut: Dar al-Kutub al-‘Ilmiyya, 2000), esp. 2:222-55. Admittedly, Ibn Taymiyya
had already consecrated a long volume of his multi-volume compendium of fatwas to Sufi topics. However, he was
often extremely critical, such as towards the notion of the “Seal of the Saints” (khatim al-awliya’). See Taqi 1-Din
Ahmad b. Taymiyya, Majmii * Fatawa Shaykh al-Islam Ahmad b. Taymiyya, ed. ‘Abd al-Rahman b. Muhammad b.
Qasim, vol. 11 ([Riyadh]: Wizarat al-Shu'tn al-Islamiyya wa-1-Da‘wa wa-1-Irshad al-Su‘tidiyya, 2004). For more on
al-Suyuti’s connection to Sufism, see Geoffroy, “Al-Suyutt as a Sufi,” 8-14; Sartain, Jalal al-din al-Suyiti, 1:33-37.
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numerous other Sufis, including contemporaries, al-Suytiti’s name does not appear a single time
in either the Kawdakib or al-Qawl al- ‘ali. Moreover, although Ibn Mughayzil essentially
reproduces al-Suyiiti’s fatwa on the hadith, “One who knows himself knows his Lord,”*” in the
Kawakib, he does not, as is his usual custom, give the author’s name and the text from which it
derives. Instead, he merely states that “there has appeared to me concerning the secret of this
hadith that which is obligatory to disclose and commendable to describe.”*® One assumes that

this conspicuous neglect of his former master is due to their bitter dispute.

1.2.2 Muhammad al-Maghribt

A far more apparent impact on Ibn Mughayzil’s development in Sufism was made by
Muhammad b. ‘Umar al-Maghribi, who, according to al-Sakhaw1, was of Turkish descent and
acquired his surname “al-Maghrib1” through his mother’s (second?) marriage to a Maghrebin
man. His ideas and his interpretations of Ibn al-Farid’s (d. 632/1235) al-Ta iyya al-kubra are
cited frequently in the Kawakib, where he is given lofty titles such as qutb (Pole),*” the supreme
figure in the Sufi hierarchy of saints, and “the Shadhili of his time.”® The second epithet reflects
his status as the disciple of al-Sars1 and seventh head of the Shadhili line of transmission into

which Ibn Mughayzil was initiated as well as his function as the shaykh of such Cairene

47 Many scholars have disputed the authenticity of this hadith, while Ibn ‘Arabi claimed that it was verified through
unveiling (kashf). See Isma‘1l b. Muhammad al-Ajlani, Kashf al-khifa’ wa-muzil al-ilbas ‘amma ishtahara mina I-
ahadith ‘ala alsinat al-nas, ed. Yusuf b. Muhammad al-Hajj Ahmad (Damascus: Maktabat al-‘Ilm al-Hadith, 1421
[2000-17), 2:309 (no. 2532).

48 ddia g a9 4858 g Le duaal) 18 s B (I el

Cf. Kawakib, 151-53 (quotation from p. 151); al-Suyiti, al-Hawi lil-fatawt, 2:226-29.

4 E.g., Kawakib, 305 and 315. According to al-Sha‘rani, al-Maghribi is said to have occupied the office of the
“Great Polehood” (al-qutbiyya al-kubra) for three years. See ‘Abd al-Wahhab al-Sha‘rani, al-Tabaqat al-Wusta, ed.
Muhammad “Abd al-Qadir Nassar (Cairo: Dar al-Thsan, 2017), 2:835.

0 Kawakib, 234 and 261.
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luminaries as al-SuyiitT and al-Sha‘rani.>! Al-Sha‘rani goes so far as to say that every single
Egyptian scholar obeyed al-Maghrib1 in matters pertaining to the rational sciences and God-
given knowledge ( ‘uliim wahbiyya). More realistically, his sphere of influence may have been
relatively restricted to the college of shaykhs (mashikha) in Qaragaja al-Husna madrasa where he
resided and sought solitude. He is indeed portrayed as a reclusive figure in the biographical
sources. It is said that he spoke little about the Sufi way (tariga) due to the inability of most
people to comprehend expert discourse about it; when asked to write about the Way, he
responded by inviting the inquirers to seek it sincerely with him, renouncing their property and
family for the sake of God’s satisfaction.’> Nonetheless, a Sufi treatise attributed to him
circulated among his followers and was used by al-Sha‘rani for his teachings and at least
occasionally by Ibn Mughayzil as well.

Al-Maghrib1’s social prominence was enhanced by his generosity. He would pay in full
the debts of his needy companions from a small sack in his turban and give beggars 1000 dinars
“as if it were mere dung.” At the same time, his asceticism allowed him to maintain his integrity.
When Qayit Bay (r. 872-901/1468-95) once offered him 1000 dinars, he was brought to tears by

al-Maghrib1’s refusal and counsel: “Content yourself with a morsel of food, a sip of water, and

3! Sartain, Jalal al-din al-Suyiti, 1:35; Geoffroy, “Al-Suyiit as a Sufi,” 9; Winter, Studies, 71. Winter, however,
disputes al-Sha‘rant’s claim that al-MaghribT was his master, since he was only twelve years old when al-Maghrib1
died. In my view, it is not inconceivable, if we accept al-Suyiitt adorned al-Sha‘ran1 with the Sufi mantle at the same
age.

52 Perhaps this portrait accords with Ibn Mughayzil’s statement (Kawakib, 99) that while he witnessed in al-
Maghribi a combination of love for God (mahabba) and gnosis (ma 7ifa), the second was predominant, if one
assumes that a preponderance of love engenders an ecstatic, animated type of mystic and a preponderance of gnosis
creates a more contemplative, reserved type.
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sackcloth as clothing.”>® He died around 911/1505-6 and was buried near the gate of al-Qarafa

cemetery in Cairo, where his grave was visible and frequented.>*

1.2.3 Al-Zayn al-Abnast

Although al-Maghribi was indisputably Ibn Mughayzil’s primary Sufi master, he may
have received his initial mystical instruction from al-Zayn al-Abnasi, considering that it was with
al-Abnast that he studied Abii Hamid al-Ghazalt’s (d. 505/1111) elementary Sufi work, Bidayat
al-hidaya and al-Abnasi taught him a dhikr formula (talagganahu I-dhikr).>®> Al-AbnasT was born
in 829/1425-26 in Cairo, where he memorized the Quran and scholarly works. He studied the
traditional Islamic sciences under various scholars, including his uncle al-Shams Muhammad and
major savants of the day such as Shams al-Din al-Bisat1 (d. 842/1439), Ibn al-Humam (d.
861/1457), and Jalal al-Din al-Mahallt (d. 864/1459). Al-Abnast became especially interested in
the writings of Ibn “Arabi, Ibn al-Farid, and other “unificationists” (ittihadiyya), as al-Sakhawi
calls them, and taught them to many eminent figures. In fact, says al-Sakhaw1, he became an

authority for those who took up unificationist ideas and would strike those who refused to

3 Gl Gl ele 4 5l Aadly 8l

al-Sha‘rani, al-Tabagqat al-Wusta, 2:838. The source of al-Maghribi’s wealth is not clear. Al-Sha‘rant himself gives
two different explanations. In al-Tabagat al-Kubra, he suggests that he received it from kings, while in al-Tabagat
al-Wusta he says that he acquired it from the unseen world (ghayb) and would not accept anything from anyone.
According to al-Sakhawi, he was supported by his copyists (yu ‘kal min nussakhatih). See ‘Abd al-Wahhab al-
Sha‘rani, al-Tabagqat al-Kubra, ed. Ahmad Ibrahim al-Sayih and Tawfiq ‘Alt Wahba (Cairo: Maktabat al-Thagafa
al-Diniyya, 2005), 2:215; al-Sha‘rani, al-Tabaqat al-Wusta, 2:837; al-Sakhawt, al-Daw’ al-lami‘, 8:252.

>4 On al-Maghribi, see al-Sha‘rani, al-Tabagat al-Kubra, 2:211-15; al-Sha‘rani, al-Tabaqat al-Wusta, 2:835-38;
Najm al-Din Muhammad b. Muhammad al-Ghazzi, al-Kawakib al-sa’ira bi-a ‘van al-mi’a al- ‘ashira, ed. Khalil al-
Mansir (Beirut: Dar al-Kutub al-‘Arabiyya, 1997), 1:79-80; al-Sakhaw1, al-Daw’ al-lami ", 8:252.

55 Although this would seem to contradict Ibn Mughayzil’s claim to have received a dhikr formula from al-Sarst
during his formal initiation into the Shadhiliyya, it perhaps reflects what Geoffroy calls the “vulgarization” of this
ritual in the Mamluk period through its extension to the public at large. Abt 1-°Abbas al-Huraythi (fl. early
tenth/sixteenth century) for example, is said to have conducted the talgin with 10,000 people, while Ibn Abi I-
Hama’il (d. 932/1525) with 30,000. See Geoffroy, Le soufisme en Egypte et en Syrie, 197-98.
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associate with him for that reason.® Out of humility and to avoid competition with jurists, he
initially held gatherings in his home and rejected positions in al-Ashrafiyya al-Qadima madrasa,
Sa‘id al-Su‘ada’, and other institutions, depending instead on the provisions of his father.
However, he did at some point assume a more public role. When his master al-Taqt al-Hisn1
performed the hajj in 876/1471-72, he replaced him as a teacher of Shafi‘ism and later
substituted for other teachers in various institutions. Al-AbnasT also spent time writing. Al-
Sakhaw1 mentions that he composed supercommentaries and marginal notes (fagayid); a
discourse on a hadith about the relationship between acts and intentions; and possibly some
poetry, while al-Suyti says that he penned writings (kataba ashyd’an) on Sufism. Al-Abnasi,
passed away in 891/1486 and was buried next to his father in the zawiya of a master by the name

of Shihab.’

1.2.4 Abui I-Naja

The only other teacher of Ibn Mughayzil listed by al-Sakhawt who is cited in his
writings—twice in al-Qawl al- ‘Ali—>% is Abii 1-Naja Muhammad b. ‘Ali (d. 916/1510-11). Born
in 849/1445-46 to Khalaf b. Muhammad (d. 874/1469), a student of Shams al-Din al-Hanaft and
Abil 1-"Abbas al-Sars1 who settled in Fuwwa, Abii 1-Naja memorized the Quran and portions of

HanafT legal and theological books before his father converted him to Shafi‘ism. After

%6 Ibn Shahin (d. 920/1514) remarks that he was a Sufi who belonged to two orders and even delved into philosophy
(sifiyyan ‘ald tarigatayn hatta l-falsafa). See Zayn al-Din ‘Abd al-Basit b. Khalil b. Shahin, Nay! al-amal fi dhay!
al-duwal, ed. “‘Umar ‘Abd al-Salam Tadmurt (Beirut: al-Maktaba al-‘Asriyya, 2002), 8:23.

37 On al-Abnasi, see al-Sakhawi, al-Daw’ al-lami , 4:164-66 (no. 437); Shams al-Din Muhammad b. ‘Abd al-
Rahman al-Sakhawi, Wajiz al-kalam fi I-dhayl ‘ald duwal al-Islam, ed. Bashshar ‘Awwad Ma ‘riif, ‘Isam Faris al-
Harastani, and Ahmad al-Khutaymi (Beirut: Mu’assasat al-Risala, 1995), 984-85; Jalal al-Din ‘Abd al-Rahman b.
Ab1 Bakr al-Suyutt, Nazm al- ‘igyan fi a ‘yan al-a ‘yan, ed. Philip Hitti (New York: al-Matba‘a al-Siriyya al-
Amrikiyya, 1927), 127 (no. 109, spelled “al-Anbast”); Ibn lyas, Bada i * al-zuhir, 3:227 (likewise spelled “al-
AnbasT”’); ‘Umar Rida al-Kahhala, Mu jam al-mu allifin: tarajim musannifi I-kutub al- ‘arabiyya (Beirut: Mu’assasat
al-Risala, 1993), 2:128 (no. 7090).

38 Ibn Mughayzil, al-Qawl al- ‘ali, 49 and 59.
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completing his studies under numerous scholars, he was granted a license to teach and deliver
fatwas in 876/1471-72 at the age of twenty-seven and hired by the college at Ibn Nasrillah
Mosque in Fuwwa, where he acquired a reputation for piety. He visited Cairo on several
occasions, where he convened a gathering (majlis) about exegesis in al-Azhar Mosque on
Fridays after the communal prayer. These sessions lasted several months and earned the approval
of notable figures. Al-Sha‘rant attended his final gathering, during which Abii 1-Naja presented
an exegesis from Chapter 104 (al-Humaza) to the end of the Quran, overwhelming the attendees’
rational capacities with his discussion of fourteen sciences in each verse. His writings include a
six-volume commentary on Ibn Hisham’s (d. 761/1359) Mughni al-labib ‘an kutub al-a ‘arib; a
four-volume supercommentary on ‘Ala’ al-Din al-Quinawt’s (d. 727/1327) Sharh al-Hawr al-
saghir; and many poems, including one on theology of over a thousand verses,’” fitted with a
commentary. Al-Sakhawi reports hearing that he also wrote a commentary on the Hanaft
theological text al-Figh al-akbar in a single night in fulfillment of a request by a prince.
Although Abii 1-Naja possessed expertise in a variety of fields, both al-Sakhawt and al-
Sha‘ran stress his specialization in Sufism, and it appears that he came to be viewed as a saint
by the common people. Al-Sakhaw1 says that when the people of Cairo heard that his boat had
reached the shore of Baylaq, they flocked to him in droves and delighted in him as they did in a
holiday. His virtues and fantastic deeds (mandqib) were also well known in the environs of
Fuwwa, where word spread on the night of his death that he had just become a qu¢b, thus

remaining in the post only several hours.%

% In accordance with Ash‘ari doctrine, according to Ibn Mughayzil, al-Qawl al- ‘ali, 49.
% On Abii 1-Naja, see al-Sakhawi, al-Daw’ al-lami, 11:143-45; al-Sha‘rani, al-Tabaqat al-Wusta, 2:1157-59.
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1.2.5 Nir al-Din al-Jawjart

The final teacher of Ibn Mughayzil worthy of mention is “Al1 b. Dawud Nur al-Din al-
Jawjar1. Although al-Sakhaw1 does not detail the nature of their relationship, he mentions that Ibn
Mughayzil was a useful source for his biography; thus, it can be assumed that the two were at
least somewhat close. Al-Jawjart studied with important scholars such as al-Mahalli and al-Niir
al-Ushmiini, the judge of Damietta. He became well versed in the Arabic language and the laws
of descent and distribution (fara ‘id), but his focus was Sufism, which he learned with a certain
al-Shirwani. He was eventually appointed to prominent positions, first as preacher in Ibn Tillin
Mosque and then by Qayit Bay as preacher and imam in his new madrasa on top of Mount
Yashkur in Cairo. He also taught near Mecca for a time after performing the hajj. Based on al-
Sakhaw1’s remark that he wrote on two grammatical works, Ibn Malik’s (d. 672/1274) Alfiyya
and Ibn “Alt I-Mutarriz1’s (d. 610/1213) al-Muqgaddama al-Mutarriziyya fi [-nahw, as well as
other texts, it appears that he composed a number of summaries or commentaries. He died in

887/1483 at the age of sixty-three and was buried in al-Qarafa cemetery.¢!

1.3 Within the Egyptian Shadhiliyya

The foregoing account of Ibn Mughayzil’s life and teachers reveals his strong
connections to the intellectual and Sufi elite of late ninth/fifteenth-century Cairo. His links to al-
Maghrib1 and Abii I-Mawahib are crucial for understanding his place within the Shadhiliyya, for
each shaykh connects him to one of the two Egyptian Shadhilt lines of transmission proceeding

back to the order’s founder. To elucidate this link and establish a larger context for assessing Ibn

61 al-Sakhawi, al-Daw’ al-lami , 5:219.
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Mughayzil’s contribution to and place within the Shadhiliyya, I will briefly outline the formation
and development of the Egyptian branches of the order from their head master to our author.
Abt 1-Hasan al-Shadhilt was born around 583/1187 in the region of Ghumara in
northwestern Morocco. After completing his traditional religious education in Fez, he applied
himself to the Sufi way. Determined to meet the quzb of the age, he traveled east, where he
studied with Abii 1-Fath al-Wasiti (d. 632/1234), the main disciple and the representative of the
founder of the Rifa‘1 order, Ahmad al-Rifa‘1 (d. 578/1182). Al-Shadhilt was eventually instructed
to return to the Maghreb to find the quth, whom he discovered to be a hermit and ascetic by the
name of ‘Abd al-Salam b. Mashish (d. 625/1228).°?> He became Ibn Mashish’s only disciple and
stayed with him for several years before migrating to a village called Shadhila halfway between
Tunis and Kairouan, where he spent time in retreat in a cave on Mount Zaghwan and established
relations with the Sufis of Tunis, especially the city’s top master, Abii Sa‘1d Khalaf al-Bajt (d.
628/1231). Upon al-Baj1’s death, al-Shadhilt moved to Tunis and guided the deceased master’s
disciples. At some point, he aroused the ire of some prominent members of the Hafsid court,
most notably the chief judge of Tunis, Ibn al-Bara’ (d. 676/1278).% The opposition against him
only increased, reportedly leading to his appearance in court to defend his convictions before a

council of scholars and even a brief imprisonment. In 642/1244-45, he migrated to Alexandria,

2 Some authors, adducing the presence of Ibn Mashish’s teachings within the Shadhiliyya, refer to the order as the
Mashishiyya. These teachings include especially his views that self-mortification can be an obstacle on the mystical
path and that Sufism is foremost a form of meditation and opening of the heart to receive divine grace. His
invocation to acquire knowledge of the essence of Muhammadan prophethood known as al-Salat al-Mashishiyya is
the main source for the study of his ideas and has been the object of numerous commentaries. See Zakia Zouanat,
“Des origines de la Shadhiliyya chez le cheikh ‘Abd al-Salam Ibn Mashish,” in Une voie soufie dans le monde: la
Shédhiliyya, ed. Eric Geoffroy (Paris: Maisonneuve & Larose, 2005), 55 and 57-58.

%3 The source of hostility has been a matter of debate. ‘Abd al-Halim Mahmiid contended that al-Shadhili posed a
threat to the authority of Ibn al-Bara’; ‘Al1 Saftf Husayn that he claimed to have had prophetic visions; ‘All ‘Ammar
that he was accused of declaring himself the Fatimid messiah (mahdi); and Jamil M. Abun-Nasr that he represented
a challenge to the religious authority that the Hafsid sultan Abi Zakariyya (d. 647/1249) was hoping to acquire after
pronouncing himself caliph. See Hofer, The Popularisation, 115; Abun-Nasr, Muslim Communities, 105.
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where he enjoyed far more success. Al-Shadhili instructed his disciples and preached from his
home in a tower of the city’s defensive wall while delivering sermons in the famous Attarine
Mosque. He also gained followers among the religious scholars, the most prominent being
Makin al-Din al-Asmar (d. 692/1293). Each year, he traveled to Mecca to perform the hajj. On
his journey there in 656/1258, he died in the town of Humaythara on the Red Sea coast.**

Ibn “‘Ata’ Allah divides al-Shadhili’s early followers into three groups: 1) those who
remained in the Maghreb, 2) those who migrated with him to Egypt, and 3) those who joined him
after resettlement in Egypt.®> To the second group belonged Abii I-Abbas al-Mursi, who met al-
Shadhilt after a capsize on the way to Mecca forced him to swim to the Algerian coast. Al-Murs1
functioned as al-Shadhili’s deputy during his lifetime and was appointed his successor shortly
before his death. Although like his master he occasionally traveled to Cairo to deliver lectures on
Sufism to religious scholars, he generally remained in Alexandria and, unlike al-Shadhili,
shunned worldly authorities, including the provisions and stipends they offered. During the thirty
years of his leadership, the nascent Shadhilt order attracted new adherents and developed its
teachings.®

It does not appear that al-Murs1 designated a successor before his death. Nathan Hofer
argues that his silence resulted in a power struggle for leadership of the emergent order among
three groups: 1) an Egyptian faction led by Ibn “Ata’ Allah; 2) another Egyptian faction led by
Yaqiit al-Habashi, also known as al-"Arshi; and 3) a North African faction led by Muhammad b.

Sultan al-Masriiqi (d. after 701/1301) and his brother Madi b. Sultan al-Masriiqt (d. 718/1318).

64 Jamil M. Abun-Nasr, Muslim Communities of Grace: The Sufi Brotherhoods in Islamic Religious Life (New York:
Columbia University Press, 2007), 104-6; Alexander Knysh, Islamic Mysticism: A Short History (Leiden: Brill,
2000), 208-9; Mackeen, “The Rise of al-Shadhilt,” 482-84.

% Ibn ‘Ata’ Allah, Lata 'if al-minan, ed. ‘Abd al-Halim Mahmiid (Cairo: Dar al-Ma‘arif, 2006), 88.

% Victor Danner, “The Shadhiliyya and North African Sufism,” in Islamic Spirituality: Manifestations, ed. Seyyed
Hossein Nasr (New York: Crossroad, 1991), 32; Mackeen, “The Rise of al-Shadhili,” 484-85.
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Hofer contends that two famous hagiographies of al-Shadhili, Ibn ‘Ata’” Allah’s Lata ‘if al-minan
and Ibn al-Sabbagh’s Durrat al-asrar, should be read in the light of this conflict. He points out
that although al-Habasht was one of al-Murs1’s favourite students and married his daughter (who
was al-Shadhili’s granddaughter), Ibn “‘Ata’ Allah refers to him only once in the Lata 'if al-minan
and does not indicate his authority, while he speaks hardly at all of the Masruqt brothers; in this
way, he strengthened his own claim to be the next head of the order. In contrast, Ibn al-Sabbagh
strives noticeably to cast the Masruqis, especially Muhammad b. Sultan, as the immediate and
authoritative link to al-Shadhili in North Africa, while citing Ibn “Ata’ Allah only once as a
source for some teachings of al-MursT that he had not encountered elsewhere.®” Giuseppe Cecere
observes that Ibn al-Sabbagh also consistently refers to al-Habashi with such respectful titles as
“our master” and “our lord, the righteous master,” while casting him as the closest disciple of al-
Mursi. In this way, Cecere explains, “Ibn al-Sabbagh presents a multipolar view of the nascent
Shadhilt community as a network whose two main hubs, Tunis [led by the Masriiqis] and
Alexandria [led by al-Habashi], enjoy equal spiritual authority.”%®

Hofer draws the conclusion that it “would be a mistake to imagine that [Ibn ‘Ata’ Allah]
al-Iskandart was the ‘third khalifa’ of the Shadhiliya in any uncritical way” resulting from belief
in “the teleological nature of the literature from the Sufi orders whereby late-stage social
formations and rhetorics of legitimation are projected back to an earlier, less coherent social
origin.”®® In any case, for the Egyptian Shadhiliyya, Ibn ‘Ata’ Allah’s Lata 'if al-minan became
the authoritative source for the lives and teachings of al-Shadhilt and al-Murs1. Hofer attributes

at least partial responsibility for this to Ibn "Ata’ Allah’s social and political prominence in Cairo.

7 Hofer, The Popularisation, 116-17.
8 Cecere, “From Ethiopian Slave to Egyptian SGfi Master?”, 89-90.
% Hofer, The Popularisation, 117.
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In addition to teaching jurisprudence at the Manstriyya madrasa, he preached the Shadhilt way
at al-Azhar and in 707/1307 led 500 Sufis to the citadel to protest Ibn Taymiyya’s (d. 728/1328)
attacks on Sufism and Sufis.”

Whereas Ibn ‘Ata’ Allah’s two predecessors left behind only prayers (ahzab), he authored
many important Sufi works.”! Apart from the Lata 'if al-minan, his principal composition is a/-
Hikam, a concise text dictated to his student Taqt I-Din al-Subki (d. 756/1355) that is concerned
mainly with gnosis (ma rifa) and grounded in the idea that only God truly exists. Many
commentaries have been written on the text, mostly by Shadhilis. The most popular commentary
is that of Ibn ‘Abbad al-Rundi (d. 792/1390), while Ahmad Zarriiq alone wrote thirty. Another
noteworthy writing by Ibn “Ata’ Allah is the Kitab al-Tanwir fi isqat al-tadbir, which deals with
spiritual virtues such as patience and fear and places special emphasis on denouncing self-
reliance (isgat al-tadbir) that is claimed to encompass all other virtues.”?

The figure subsequently recognized as Ibn “Ata’ Allah’s successor in what might be
called the “Iskandarian” line of the Egyptian Shadhiliyya was Ibn Bakhila (or Ibn Makhila, d.
733/1332). Al-Sha‘rani describes him as an illiterate guard of the household of the governor of

Alexandria, who would signal the guilt or innocence of an accused to his patron by pulling his

beard down to his chest or upwards. He is characterized in a less eccentric fashion in

70 Hofer, The Popularisation, 117 and 119-20.

7! Danner, “The Shadhiliyya,” 38-39.

72 Two other important works are often attributed to Ibn ‘Ata’ Allah: the Mifiah al-falah wa-misbah al-arwah, which
treats the Sufi practice of dhikr in a brief but broad manner and remains popular among contemporary Sufis; and al-
Qasd al-mujarrad fi ma ‘rifat al-ism al-mufrad, which addresses the supreme divine name, “God” (4/lah), and its
relation to the other divine names. However, doubts have been raised about their authenticity, especially by Hofer.
He points out that their style and content differ from those of Ibn ‘Ata’ Allah’s other books. Whereas he usually
makes constant reference to al-Shadhili and al-Mursi, he does not mention them at all in these two texts, while none
of the biographies of Ibn ‘Ata’ Allah written in the eighth/fourteenth and ninth/fifteenth centuries list these writings
despite mentioning his other ones. Furthermore, the Miftah depicts a highly institutionalized form of seclusion
(khalwa) that is almost completely absent from his other works. See Hofer, The Popularisation, 130-31. On Ibn
‘Ata’ Allah’s works, see Ibn ‘Ata’ Allah, Ibn ‘Ata’illah’s Sufi Aphorisms, 12-22; GAL S2:145-47; HAWT S2:150-
51.
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contemporary biographical works by Malik1 jurists. He is said to have studied in Cairo before
moving to Alexandria, where he grew fond of Sufism and became the follower first of al-Murst
and then of al-Habashi. Ibn Bakhila eventually became a clerk in the canonical summary court
(al-mahkama al-shar iyya) and retained that position until his death in 733/1332. While he wrote
several works on jurisprudence, grammar, and rhetoric, his two extant writings concern Sufism.
One is the ‘Uyin al-haga’iq, a collection of his statements on common mystical themes, such as
the soul’s battle against the lower self (nafs) and the distinction between exoteric and esoteric
knowledge, as well as more abstract metaphysical issues, such as God’s self-disclosure (tajalli)
and the functions of the Muhammadan image (mithal) and shadow (zil/) in creation and
destruction. The other Sufi work is al-Latifa al-mardiyya, which focuses largely on al-Shadhili’s
famous supplication Hizb al-bahr, addressing such issues as its sources and spiritual benefits.
According to Richard McGregor, this text may be the first systematic commentary on a Sufi
prayer.”

Geoffroy observes that Ibn Bakhila was only of secondary importance in the
Shadhiliyya.” This is confirmed by Ibn Mughayzil’s books in which, in contrast to the other
Shadhilis discussed here, he is not mentioned. Perhaps Ibn Bakhila’s greatest significance lies in
his Sufi tutelage of Muhammad Wafa, the originator of a subbranch of the Shadhiliyya known
eponymously as the Wafa’iyya. Muhammad was born in Alexandria in 702/1301, to where his
grandfather Muhammad al-Najm, a follower of Ahmad al-Badaw1 (d. 675/1276), had migrated
from Sfax in Tunisia. He later moved first to Akhmim, where he established a large zawiya and
attracted many people, and subsequently to Cairo, where he settled on Roda Island and occupied

himself with acts of devotion and dhikr. It was also in the capital that he is alleged to have

3 On Ibn Bakhila, see McGregor, Sanctity and Mysticism in Medieval Egypt, 32-35.
7 Geoffroy, “L’élection divine de Muhammad et ‘Alf Wafa,” 56n31.
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acquired his nickname: “One day, the Nile stopped its yearly rise, falling short of its completion
(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.””

After Muhammad erected a minbar in his residence from which he preached to his
companions and followers during the Friday communal prayer, his home became the center of
the nascent subbranch. He is reported to have declared that although he was first instructed by
Ibn Bakhila, his connection to him and all others had been severed. Perhaps he was partly
inspired to take this action by skill in writing. One legend states that he composed his many
works on the Sufi path before reaching the age of ten. The most notable of these is the Kitab al-
Azal, which clearly displays the influence of the ontological teachings of Ibn “Arabi and his
followers. He also authored a collection of poetry, prayers, and a legal work.”®

Muhammad inspired not only his followers, like any other Sufi master, but also his son
‘Ali, who was just six years old when his father passed away.”” ‘Ali described Muhammad as “a

78 and signaled his rupture

storehouse of mystical knowledge from which he continues to draw
with the Shadhiliyya proper in strong language: “Our teacher is the Master of the Greatest Seal,
and al-Shadhilt along with all the other saints [before] are simply the soldiers of his kingdom [...]

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.”” ‘Al also emulated Muhammad by

75> Mahmiid Abii 1-Fayd al-Miniifi, Jamharat al-awliya’ (Cairo: Mu’assasat al-Halabi, 1967), 2:254-55; translated by
McGregor, Sanctity and Mysticism, 50.

76 On Muhammad Wafa, see McGregor, Sanctity and Mysticism, 50-55 and 73-83; GAL S2:148; HAWT S2:152-53.
"7 McGregor, Sanctity and Mysticism, 53.

8 McGregor, Sanctity and Mysticism, 53.
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McGregor, Sanctity and Mysticism, 146-47 and 213n102.
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composing a collection of poetry, a legal work, a defense of preachers and religious storytellers,
a Quran commentary (seemingly lost), and numerous mystical treatises, which likewise evince
the influence of Akbarian ontology.*® Furthermore, as head of the Wafa’iyya, ‘Alf made an
important contribution to the new suborder. His Wasaya Sayyidi ‘Ali Wafa, covering various
topics and written in rather straightforward prose, resembles a handbook for novices and may be
considered a key source for Wafa'1 teachings;®! while his overall oeuvre, especially his poetry,
was at the turn of the tenth/sixteenth century more influential than the works of his Wafa'1
successors.®> Nonetheless, while the Wafa’iyya did attract some notable figures, such as the
sultan Jagmagq (d. 857/1453),% it retained a base mainly in Cairo and restricted its leadership to
members of the Wafa family.®*

According to al-Sha‘rani, “Ali’s spokesman was Abt [-Mawahib al-Ttnist. After studying
the traditional Islamic sciences at the famous Zaytiina Mosque in Tunis, this rather eccentric
figure migrated to Cairo at the age of twenty-two and joined the Wafa'iyya. His spirituality is
said to have been very intense. He was so immersed in spiritual states and writings that some
judged him to be insane and others to be a saint. While Cairene Sufis and scholars alike valued
his mystical poems and litanies (awrdd) and chanted them in the mosque, his fellow Wafa'is
grew jealous. They accused him of imitating ‘Ali’s poetry and once attacked him in the Wafa'1

center, leaving his head wounded and bloody.

8 On his writings, see McGregor, Sanctity and Mysticism, 73-75 and 83-87.

81 McGregor, Sanctity and Mysticism, 84.

82 Geoffroy, Le soufisme en Egypte et en Syrie, 209.

8 McGregor, Sanctity and Mysticism, 57.

8 McGregor, Sanctity and Mysticism, 56-57. One of the noteworthy ways in which the Wafa’iyya distinguished
itself from the Shadhiliyya was transmission of a special mantle (khirga) consisting of a crown and belt, though this
practice was not introduced by Muhammad or “Al1. See Geoffroy, “L’élection divine de Muhammad et ‘Alt Wafa,”
57.
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Like Muhammad and “Ali Wafa, Abi 1-Mawahib was heavily influenced by Akbarian
metaphysics. His Kitab al-Tajalliyyat contains entire passages from Ibn “Arabi’s book of the
same title. Some of his other works include the Risala fi I-tasawwuf about fundamental Sufi
tenets and the divine names; the Farah al-asma’ bi-rukhas al-sama * in which he defends the
practice of mystical audition, including with the use of musical instruments; and a collection of
poetry (diwan).®

Abii 1-Mawahib is one of the Shadhilis through whom Ibn Mughayzil connects with the
Shadhiliyya (and in a sense with the Wafa'iyya). Before quoting a passage from his lkhbar al-
adhkiya’ bi-akhbar al-awliya’, Ibn Mughayzil tells us: “I met him more than once. He
supplicated for me when I requested [his] prayer. Once, when I saw him in a mosque after sunset,
he uttered a phrase to me, the allusions of which I have understood only now that I have

occupied myself with the sciences of the [Sufi] Folk.”%¢

Table 1. The Iskandarian Line of the Egyptian Shadhiliyya

Abi I-Hasan al-Shadhilt (d. 656/1258)

l

Abii 1-"Abbas al-Murst (d. 686/1287)

85 On Abii I-Mawahib, see Jurji, /llumination in Islamic Mysticism, 20-23; Eric Geoffroy, “Abii 1-Mawahib al-
Shadhili,” EP.
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Kawakib, 181. Abu I-Mawahib seems to have had a habit of divulging mystical secrets to the unprepared. He
confesses that he was once prevented from seeing the Prophet, and when he did eventually see him, the Prophet
informed him that he was not qualified for the vision because “you disclose our secrets to people.” See al-Sha ‘rant,
al-Tabagat al-kubra, 2:150.
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l

Ibn “Ata’ Allah (d. 709/1309)

l

Ibn Bakhila (d. 733/1332)

l

Muhammad Wafa (d. 765/1363)

l

‘AlT Wafa (d. 807/1405)

!

Abii I-Mawahib al-TunisT (d. 882/1477)

l

Ibn Mughayzil (wrote 894/1489)

(via an informal connection)

However spiritually significant Ibn Mughayzil’s encounters with Abt I-Mawahib might
have been, his formal initiation into the Shadhiliyya by al-Sars1 incorporated him into a lineage
that proceeds back to al-Shadhili through al-Habashi rather than Ibn “Ata” Allah. The
competition for control of the order upon al-MursT’s death resulted also in divergent images of al-

Habashi in Shadhili literature. On the one hand, Ibn ‘Ata’ Allah, his adversary, refers to him on
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only one occasion. Although he calls him a gnostic ( ‘arif), the story he relates is designed to
warn readers about negative qualities: al-Mursi rebukes al-Habashi for behaving like an ignorant
Sufi novice in being overconfident in his inner inspiration.®’” By the same token, Ibn ‘Ata’
Allah’s student Rafi‘ b. Shafi‘ contends that even al-Habashi1 believed his teacher to be the quzb
of his time.*® On the other hand, later biographers tended, like Ibn al-Sabbagh, to prefer al-
Habasht over his competitor. This includes al-Sha‘rani, who was the first author to present a
complete bio-hagiographical portrait of al-Habashi, which significantly influenced his image in
the following centuries.® Al-Sha‘rani describes Ibn ‘Ata’ Allah as al-Habash1’s disciple
(tilmidh), thus implying that al-Habasht was al-Mursi’s immediate successor, and emphasizes his
ability to offer intercession, including for his disciple Ibn al-Labban, who had offended the
deceased Ahmad al-Badawi, and even a dove whose offspring had been repeatedly killed by a
muezzin every time they hatched in the minaret (i.e., he asked the muezzin to stop killing them
upon the dove’s request).”° Inspired by al-Sha ‘rani, ‘Abd al-Ra’#if al-Munawi (d. 1031/1622)
speaks of al-Habasht as al-Murst’s “loftiest disciple” (ajall talamidhih) and claims that he
married the master’s daughter at his request.”! Such endorsement would have been crucial given

that, unlike Ibn ‘Ata’ Allah, al-Habashi made no literary contribution to the Shadhiliyya.”*

8 Ibn ‘Ata’ Allah, Lata if al-minan, 100; Cecere, “From Ethiopian Slave to Egyptian SGff Master?”, 89.

88 Cecere, “From Ethiopian Slave to Egyptian Stfi Master?”, 91.

8 Cecere, “From Ethiopian Slave to Egyptian STGff Master?”, 108-11.

% Cecere, “From Ethiopian Slave to Egyptian Siifi Master?”, 109-10.

91 Cecere, “From Ethiopian Slave to Egyptian SGfi Master?”, 111-12. Although he was likely not invested in this
dispute, the famous traveler Ibn Battiita (d. 770 or 779/1368 or 1377) met al-Habashi in Alexandria in 726/1307 and
described him as a preeminent man (min afrad al-rijal) and the tilmidh of al-Mursi, which, as Cecere (“From
Ethiopian Slave to Egyptian Stfl Master?”, 92-93) convincingly argues, should probably be understood to signify
“successor” rather than merely “disciple.”

92 Cecere, “From Ethiopian Slave to Egyptian Sifi Master?”, 86. While he was traditionally referred to as an
“Ethiopian slave” (‘abd habashi), al-Sha‘rani (al-Tabagat al-kubra, 2:41) states that he earned his sobriquet “al-
‘Arsh1” either because his heart was always under the Throne while his body was on the earth, or because he heard
the call to prayer of the Throne bearers. For more on al-HabashT and his portrait in Shadhilt writings, see Cecere,
“From Ethiopian Slave to Egyptian Stufi Master?”, 85-138.
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The next two leaders in the Habashi line are known by the surname Maylaq. Essentially
nothing is known about the first in succession, Shihab al-Din b. al-Maylaq (749/1348-49),
though Ibn Mughayzil notes that he was initiated into the Shadhiliyya by both al-Habash1 and
Ibn ‘Ata’ Allah (1), while attributing a Diwan al-Murasaldt to him.”* The second, Nasir al-Din
Ibn bn. al-Maylaq, was a maternal relative of Shihab al-Din.** According to his younger
contemporary Ibn Hajar, Ibn bn. al-Maylaq had little interest in jurisprudence and became
popular as a preacher. Ibn Jama‘a,” who nevertheless considered him a jurist, employed him as a
teacher and preacher in the al-Nasir Hasan madrasa before sultan Barqiiq (d. 801/1399)
appointed him judge. During the rebellion of Tripoli governor Mintash against his former patron
Barqiig, Ibn bn. al-Maylaq, who had been writing fatwas for Barqtiq, withdrew from public life
(i tazala) in 791/1388-89. Sometime after Barqiiq returned to power in 792/1390, Ibn bn. al-
Maylaq bought a garden in the citadel and lived obscurely until his death in 797/1395. Several
centuries later, Ibn al-‘Imad (d. 1089/1679) provides us with a somewhat contradictory account
of this Sufi. He tells us that although Ibn bn. al-Maylaq performed his duties as judge with
dignity and severity, his work went unappreciated, and he ended up being humiliated for a time
after being discharged (how precisely is not specified). If we accept the claim of a certain Ibn al-
Qattan mentioned by Ibn al-‘Imad that Ibn bn. al-Maylaq was very greedy for his salary
(waza'if), this may have been the reason for the disdain he earned. In any case, the shaykh helped

ensure his legacy by leaving behind some poetry and mystical treatises.”®

93 Kawakib, 130 and 234.

% Kawakib, 234.

% Not the well-known Ibn Jama‘a, who died in 733/1333, but perhaps one of his sons? On him and his family, see
Mohamad El-Merheb, “Ibn Jama‘a and family,” EP.

% Or at least their titles suggest that they concern mystical themes: Hadi [-qulib ila liga’ al-mahbib, al-Anwar al-
l@’iha fi asrar al-Fatiha, and Jawab man istafhama ‘an ism Allah al-a ‘zam. On him, see Shihab al-Din Ahmad b.
‘AlTb. Muhammad b. Muhammad b. ‘Alt b. Ahmad b. Hajar al-*Asqalani, al-Durar al-kamina fi a ‘yan al-mi’a al-
thamina (Hyderabad: Da’irat al-Ma‘arif al- Uthmaniyya, 1993), 3:494; Shihab al-Din Abi I-Falah ‘Abd al-Hayy b.
Ahmad b. Muhammad b. al-‘Imad, Shadharat al-dhahab fi akhbar man dhahaba, ed. “*Abd al-Qadir al-Arna’tt and
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In contrast to the limited information available about the Maylaq masters, an extensive
biography of Ibn bn. al-Maylaq’s illustrious disciple, Muhammad Shams al-Din al-Hanaff (d.
847/1443), was written by al-Hanafi’s follower ‘Ali b. ‘Umar al-Bataniini (d. ca. 900/1494).°”
After being orphaned at a young age, al-Hanafi was raised by a maternal aunt. Her husband
brought him to various tradesmen to learn their crafts, but he repeatedly fled to the Quran school.
After graduating, he acquired basic training in hadith and Sufism before finding employment as a
teacher and bookseller.”® At the age of fourteen, he decided to seclude himself and emerged only
seven years later.”” One year before his reappearance, he is said to have been initiated into the
Shadhiliyya by Ibn bn. al-Maylaq, and traditions attributed to al-Shadhilt began spreading that
cast him as the master’s successor: “There will appear in Egypt a man known as Muhammad al-
Hanafi. He will expand this way, be well known in his age, and possess a mighty character,”!%
and, more explicitly, “Muhammad al-Hanafi will be the fifth deputy [to come] after me.”!%! Al-
HanafT in fact conceived his significance in much larger terms, believing himself to be both the
renewer (mujaddid) of the century, which he requested his followers to recognize formally

through an oath, and the current qutb, a post that he claimed to inherit from “Alt Wafa upon his

death.'0?

Mahmiid al-Arna’tt (Beirut: Dar Ibn Kathir, 1992), 8:598-99. For his mystical writings, see GAL, S2:148; HAL,
S2:153. On Mintash’s rebellion, see Carl F. Petry, The Mamluk Sultanate: A History (Cambridge: Cambridge
University Press, 2022), 24-25.

97 al-Bataniini, Kitab al-Sirr al-safi, 2 vols.

%8 Sabra, “From Artisan to Courtier,” 215.

% al-Bataniini, Kitab al-Sirr al-safi, 1:6-7; al-Sha ‘rani, al-Tabaqat al-Kubra, 2:175.
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al-Bataniini, Kitab al-Sirr al-safi, 1:13; al-Sha‘rani, al-Tabaqat al-Kubra, 2:176.

102 a]-Bataniini, Kitab al-Sirr al-saft, 1:16 and 22-23.
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Ibn Taghribirdi (d. 875/1470) portrays al-Hanafi as a polarizing figure: people were either
excessively devoted or extremely opposed to him.!*> Among his admirers were Mamliik kings
and notables, especially al-Zahir Tatar (d. 824/1421), as well as Turkish soldiers, religious
scholars, and common people.!** The authority he wielded over many was manifest. According
to al-Sha‘rani, he would neither rise nor adjust his sitting position when someone entered the
room, whether a king, prince, or chief judge; they were not permitted to sit beside him or cross-
legged in front of him, instead having to kneel with their knees against his own and refrain from
turning to the left or right.!% His influence caused people to request his assistance in settling
issues and mediating disputes. One case involved Ibn Hajar. When he was dismissed from his
post, al-Hanaft sent his slave Baraka to order Tatar to reinstate him, and Tatar readily
complied.!? The devotion he attracted was naturally greater among ordinary folk. Maghrebins
gathered soil from his zawiya and placed it in copies of the Quran (fi waraq al-masahif), while
people from western Andalusia (akhl al-gharb) wrote his name on the doors of their homes to
obtain blessings.!’” Perhaps his worst enemy was a prince who attempted to assassinate him with
poisoned food. Despite ingesting it, al-Hanaft was unharmed, while two of the prince’s sons
unknowingly ate from the same vessel and died.!% His request to be buried in his zawiya was
honoured, and he is said to have briefly opened his eyes before dying to inform those around him

that they could still benefit from his intercession by visiting his tomb and stating their

103 Jamal al-Din Abi 1-Mahasin Yasuf b. Taghribirdi, al-Nujiim al-zahira fi mulitk misr wa-I-qahira, ed. Ibrahim ‘Al
Tarkhan (Cairo: al-Hay’a al-Misriyya al-‘Amma lil-Ta’Iif wa-1-Nashr, 1971), 15:500.

104 Sabra, “From Artisan to Courtier,” 217-32.

105 al-Sha‘rani, al-Tabaqat al-Kubra, 2:179-80.

106 a]-Sha ‘rani, al-Tabagat al-Kubra, 2:180.

107 a]-Sha ‘rani, al-Tabagat al-Kubra, 2:182.

108 a]-Sha ‘rani, al-Tabagat al-Kubra, 2:183.
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complaints.!? Al-Hanafi left behind a commentary on a legal work by ‘Abdullah al-Miisali, a
prayer book entitled Hizb al-niir, and a collection of poetry.'!°

Al-Hanaf1’s relationship to his successor in the Habashi line and Ibn Mughayzil’s formal
initiator, Abu 1-°Abbas al-Sarsi (d. 861/1457), began early on at the Quran school. Seeing the
poor al-HanafT walk to school, al-SarsT invited him to travel together on his donkey and
eventually let him ride alone while he walked alongside.!!! His wealth continued to benefit al-
Hanaft in the years to follow. He built the cell in which al-Hanafi passed his seven years of
seclusion as well as his zawiya, and he complied with al-Hanaf1’s request to dedicate the
remainder of his capital to charity by paying off debtors and casting some into the Nile.!!? This is
perhaps why al-Suyfiti describes al-SarsT as “greater” (a ‘zam) than al-Hanafi.!!* Al-Sakhawi,
however, attributes al-Sars1’s superiority to his intellectual capacities, claiming that he surpassed
al-HanafT in the sciences to such an extent that it was in fact through him that al-Hanaft’s fame
spread (raja amr al-Hanafi bihi). He adds that al-Sars1’s shrine in al-Qarafa (al-Sughra) cemetery

is enormous ( ‘azim).!'*

Table 2. The Habashi Line of the Egyptian Shadhiliyya

Abi I-Hasan al-Shadhilt (d. 656/1258)

l

199 al-Bataniini, Kitab al-Sirr al-safi, 2:58.

10 al-Baghdadi, Hidayat al- ‘arifin, 2:195; GAL S2:150; HAWT S2:155.
11 al-Bataniini, Kitab al-Sirr al-safi, 1:8.

112 al-Bataniini, Kitab al-Sirr al-safi, 1:10-11 and 14.

13 al-Suyiitt, Husn al-muhadara, 1:530.

114 a]-Sakhawi, al-Daw’ al-lami ‘, 2:125.
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Abti 1-°Abbas al-Mursi (d. 686/1287)

!

Yagqut al-Habashi (d. 707/1307)

l

Shihab al-Din b. al-Maylaq (d. 749/1348-49)

!

Nasir al-Din Ibn bn. al-Maylaq (d. 797/1395)

!

Muhammad al-Hanafi (d. 847/1443)

!

Abi 1-"Abbas al-Sarsi (d. 861/1457)

!

Muhammad al-Maghribi (d. 911/1505-6)

l

Ibn Mughayzil (wrote 894/1489)

There is at least one notable difference between these two lines of the Egyptian
Shadhiliyya. Whereas all Sufis in the Iskandarian line—from Ibn “Ata’ Allah to Abii I-
Mawahib—were accomplished authors, those of the Habashi line wrote little or nothing,

especially al-Habash1 himself, al-SarsT (so it seems), and al-Maghrib1. Thus, however fortuitous
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Ibn Mughayzil’s meetings with Abu 1-Mawahib may have been, they can be seen at least as a
symbolic initiation into the Shadhili literary tradition.

There are subtle indications in Ibn Mughayzil’s works that he was hoping to be
recognized as the eighth khalifa of the Habashi line. First, while Ibn Mughay?zil’s decision not to
reference his former teacher al-Suyiitt might be best explained by their bitter dispute, it is
perhaps also intended to sideline al-Suyiiti as a candidate successor. Certainly, his role as master
at the Baybarsiyya khanqgah and authorship of works on Sufism, especially the 7a 'yid in favour
of the Shadhiliyya, would have qualified him for that position. Second, Ibn Mughayzil’s frequent
reliance on al-Maghrib1’s views without mention of the book or treatise from which they derive,
in contrast to his habit of specifying textual sources, suggests that he wanted to highlight his
intimacy with the seventh khalifa as someone who learned directly from him rather than via his
writings. Third, although boasting was not uncommon in Muslim scholarship, Ibn Mughay?zil
strongly emphasizes the originality and significance of the Kawakib by including two lengthy
laudatory gasidas about the text and its author in al-Qawl al- ‘ali, one by “the poet of the age”
Shams al-Din al-QadirT (d. 903) and another by “the imam of the historians of Egypt” Ibn al-
Wazir al-Hanaft (d. 920). The qasidas are adduced as evidence that the book “combines Law and
Reality in a way never before seen.”!!® Lastly, as a disciple of such notable Shadhilis as al-
Maghribi and al-Suyiitt as well as a member of the prestigious Sa‘id al-Su‘ada’ khangah, it
would have been only natural for Ibn Mughayzil to aspire to even greater social prominence and

renown within the ranks of the Shadhiliyya.

15 e ¢y pual) i o e Gl 5 dn 5l (o gan
Ibn Mughayzil, al-Qawl al- ‘ali, 71-76 (quotation from p. 71). On Shams al-Din al-Qadiri, see al-Sakhaw1, al-Daw’
al-lami, 7:188. On Ibn al-Wazir, see al-Sakhawi, al-Daw’ al-lami ‘, 4:27.
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Whether or not Ibn Mughayzil did aspire to be the eighth khalifa of the Habashi line, it
does not seem that he was ever acknowledged as such in light of his absence, as far as I can tell,
in subsequent Shadhili salasil. For example, in the Shadhilt silsila of Ahmad al-Qushshashi (d.
1071/1660), al-Maghribi is followed by al-Sha‘rani,''® while in that related by Muhammad b.
‘Al1 al-Santst (d. 1276/1859), founder of the Saniist order, he is followed by a certain
Muhammad Qasim al-Maghribi.!'” Ibn Mughayzil also does not appear in the many saldsil of
Shadhili scholars detailed by the Syrian Sufi Muhammad al-Qawugqjt (d. 1305/1888).1®
Furthermore, I have not located Ibn Mughayzil in the voluminous bio-hagiographical works of
al-Sha‘rani and al-Munawi, even though they belonged to the next generation of Cairene
Sufis.!"” This suggests either that Ibn Mughayzil served no major function for the Cairene
Shadhilis such as the eighth Habashi khalifa or that, in view of al-Sha‘ran1’s admiration for al-
Suyiitt, Ibn Mughayzil’s dispute with him prompted al-Sha‘rani to neglect him, which then

influenced his student al-Munawi.

1.4 Conclusion
Ibn Mughayzil was a late ninth/fifteenth-century Shadhilt Sufi and author. He was well
connected to the scholarly and Sufi elite of contemporary Cairo through his residence at the

Sa‘1d al-Su‘ada’ khangah as well as his studies and mystical training under a number of

116 Saff 1-Din Ahmad al-Ansari al-Madani al-DajanT al-Qushshashi, al-Sim¢ al-majid bi-sha 'n al-bay ‘a wa-talginih
wa-salasil ahl al-tawhid, ed. ‘Aftar Zakariyya (Damascus: Dar al-Manhal, 2008), 162. That al-Qushshashi was
aware of Ibn Mughayzil is shown by his citation of the Kawakib on the next page (p. 163) for al-Shadhilt’s silsila
back to the Prophet.

17 Muhammad b. ‘Al1 al-Santsi, Kitab al-Manhal al-rawi al-ra’iq fi asanid al- ‘uliim wa-usil al-tara’iq (N.p.: Dar
al-Tawfiqiyya, 2011), 113. Al-SantisT also cites the Kawakib on the next page (p. 114) for the same silsila.

118 Abt 1-Mahasin Muhammad b. Khalil al-Qawuqji, Shawariq al-anwar al-jaliyya fi asanid al-sada al-Shadhiliyya,
ed. Muhammad ‘Iwad al-Manqtsh and ‘Abd al-°Aziz Ma‘ruf (Cairo: Dar al-Wabil al-Sayyib, 2022), 61-65.

19 That is, al-Sha‘ranT’s al-Tabaqgat al-Kubra, al-Tabaqat al-Wusta, and al-Tabaqat al-Sughra; and al-Munawi’s al-
Kawakib al-durriyya fi tarajim al-sada al-sifiyya.
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important teachers and masters. It appears that he received his first instruction for the mystical
way from al-Zayn al-Abnasi, who taught him al-Ghazali’s Bidayat al-hidaya and a dhikr
formula. However, he was formally initiated into the Shadhiliyya by al-Sarsi, and his training
master was Muhammad al-Maghribi. While his intimacy with al-Maghribi is evident from the
prominence of his teachings in the Kawdkib, the total absence of al-Suyiiti despite Ibn
Mughayzil’s earlier devotion to him reflects the degeneration of their relationship.

The Egyptian Shadhiliyya can be divided into two main lineages. The Iskandarian line, or
that which proceeds from al-Murst’s disciple Ibn ‘Ata’” Allah, is characterized by Sufi literati,
such as the two Wafas and Abu 1-Mawahib al-Ttnis1. The Habashi line, or that which proceeds
from Yaqut al-Habashi, is characterized by charismatic shaykhs, such as Ibn Bakhila and
Muhammad al-Hanafi. Although by virtue of his literary talent and erudition Ibn Mughayzil
might seem a better fit for the Iskandarian line, and he met Abt I-Mawahib at least several times,
his initiation by al-Sars1 and emulation of al-Maghribi link him to the Habashi line.

Ibn Mughay?zil’s relationship to al-Maghribi was especially important, for it created the
opportunity for him to make a claim to the eighth Habash1 deputyship. While there are
indications in his writings that he hoped to attain that position, it does not seem that he ever did,
and his absence in the hagio-biographical works of al-Sha‘rant and al-Munaw1 suggests either
that he assumed no prominent role in the Shadhilt milieu of Cairo or that his conflict with al-
Suyiitt caused these authors to neglect him. As seen also in the biographies of the other figures
presented above, Sufism in Mamlik Egypt was marked by keen competition for prestige and
advancement within the hierarchal structure of the fariga system. Although Ibn Mughayzil

apparently failed in those contests, he did leave behind a record of considerable learning and a
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valuable and even original synthesis of the Sufi thought of his age, which we will now begin to

explore.

41



Chapter 2: Works

2.1 Introduction

Ibn Mughay?zil authored at least two works: al-Kawakib al-zahira fi ijtima * al-awliya’
yaqzatan bi-Sayyid al-Dunya wa-I-Akhira, which he also calls al-Fath al-mubin fi ma ‘rifat
magamat al-siddigin;'** and al-Qawl al- ‘ali fi tardaduf mu jiza bi-karamat al-walf. Whereas the
Kawakib offers a comprehensive treatment of Sufi topics in nearly 400 pages, the Qaw! is a brief
treatise of almost 70 pages concerning saints’ miracles and sainthood, and it mostly repeats—
often verbatim—ideas and passages found in the Kawakib. Therefore, I discuss here mainly the

Kawakib, while noting important aspects of the Qawl.

2.2 Editions

Ibn Mughayzil likely began writing the Kawdakib in or shortly after 891/1486, when, he
tells us, he delivered a fatwa in response to a question as to whether the waking vision of the
Prophet represents a miracle vouchsafed to saints (karama) and then decided to treat the issue in
more depth, in addition to covering other topics, in an independent work.!?! He completed the
text in the Sa‘1d al-Su‘ada’ khangah on al-Arba‘a’, 15 Rabi* al-Akhir, 894/Wednesday, March
18, 1489 shortly before the midday prayer (‘asr).'?? At least five manuscripts of the work are
extant, three of which have been variously used by modern editors to produce the four editions
now available. The first edition, and the only critical one (thus why I mainly cite it here), was

edited in 1999 by a group of al-Azhar professors and is based on two manuscripts: one from Al-

120 Kawakib, 28.
21 Kawakib, 26 and 28.
122 Kawakib, 405.
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Azhar library, which is largely intact and includes the copyist’s commentary on difficult
expressions ( ibarat); and another from the Egyptian National Library, which was originally a
donation (wagf) to the Moroccan quarter at al-Azhar and is considerably damaged, missing a
block of text equivalent to roughly half of the entire book in addition to containing other gaps.!**
The copyist of one of these manuscripts finished his copy on al-Khamis, 12 Rabi" al-Awwal,
1131/Thursday, February 2, 1719.!>* The second edition, completed in 2010 by Ahmad ‘Abd al-
Rahim al-Sayih and Tawfiq “Ali Wahba, is based on the same two Egyptian manuscripts, but the
editors neither describe their method of redaction or contributions nor specify, as the editors of
the first edition do, variances between the manuscripts.'?> The third edition, produced one year
later in 2011 by Muhammad b. Barika al-Biizaydt al-Hasani, is based on a manuscript copied by
the poet Ahmad al-Dulanjawi (al-Maliki al-Rifa ‘1) on 19 Ramadan 1098/July 7, 1687.12° Al-
Hasan1 does not mention where he acquired the manuscript, though he notes that it is the
property of a certain Ahmad b. ‘Abdillah Efendt al-Hasani.'?” The fourth edition appeared in
2013. Rather than edited, it was modified, “corrected” (sahhaha), and annotated by ‘Asim
Ibrahim al-Kayyali al-Husayn1 (al-Shadhilt al-Darqaw1). Al-Kayyali takes note of the previous
editions, but he does not indicate his own aims or contributions. It is evident that he provides
sources for the hadiths that Ibn Mughayzil cites and a more detailed table of contents.!*3

This account of the editions of the Kawdakib reveals some of the book’s significance and

impact. It was copied once in 1098/1687 and again in 1131/1789, which reflects interest in the

123 Kawakib, 15-16.

124 Kawakib, 405.

125 For their remarks on the manuscripts, see Kawakib (2010), 13.

126 Kawakib (2011), 450. On al-Dulanjawi, see HAWT S2:403.

127 Kawakib (2011), 12.

128 One of the two manuscripts not employed by the editors is located at the Abbey of St. Boniface in Munich, while
the other is in Fes. See HAWT 2:128; René Basset, Les manuscrits arabes de deux bibliothéques de Fas (Algiers:
Imprimerie de I’association ouvrieére P. Fontana et C¢, 1883), 17.
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text during this period, including even for a Rifa‘1, al-Dulanjaw1. Two manuscripts have been
preserved at al-Azhar; thus, along with the Qawl, whose only known manuscript was also

originally a donation to the Moroccan students of al-Azhar,'?’

it may have been used for
teaching. And in the span of only fourteen years, four separate editions of the book were
published. Finally, at least some of the editors are affiliated with Sufi orders—al-Kayyali with
the Darqawiyya-Shadhiliyya and al-Hasan1 with the Balgayadiyya-Shadhiliyya—and indeed al-
Hasani informs us that he was prompted to produce his edition by the head of his order,

Muhammad ‘Abd al-Latif Balgayad, for the benefit of aspirants.!** Hence, the Kawakib has been

studied by some contemporary Sufis.!'*!

2.3 Objectives

Ibn Mughayzil was inspired to compose the Kawakib by a desire to treat the waking
vision of the Prophet in depth (along with other topics). As I will show in Chapter 4, prominent
Sufis discussed this issue prior to the ninth/fifteenth century. But it appears that a dispute
surrounding the possibility of this experience became particularly heated around this century in
Cairo. For instance, al-Sakhawi mentions that he wrote a treatise whose title—al-Irshad wa-I-
maw ‘iza li-za ‘im ru yat al-nabi ba ‘da mawtih fi l-yagza—indicates his stance,'** while he
included his skeptical thoughts in a collection of responses to queries about hadiths.!3* Al-

Sakhawt’s student, the traditionist Shihab al-Din al-Qastallani (d. 923/1517), reiterated his

129 Tbn Mughayzil, al-Qawl al-‘ali, 109.

130 Kawakib (2011), 11.

131 Ahmed Ziyaiiddin Giimiishanevi (d. 1311/1893), a prolific Turkish Sufi, lists the text, in addition to three other
writings, as a source for Shadhilt teachings. See Ahmad al-Kumushkhanaw1, Jami * al-usil fi I-awliya’ (Surabaya:
Al-Haramayn, n.d.).

132 a]-Sakhawi, al-Daw’ al-lami ‘, 8:19.

133 Shams al-Din Muhammad b. ‘Abd al-Rahman al-Sakhawi, al-4jwiba al-mardiyya fima su’ila al-Sakhawt ‘anhu
mina l-ahadith al-nabawiyya, ed. Muhammad Ishaq Muhammad Ibrahim (Riyadh: Dar al-Raya, 1418 [1997-98]),
3:1100-11.
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teacher’s position in his well-known history of the Prophet’s life, al-Mawahib al-laduniyya fi [-
minah al-Muhammadiyya.'** Among proponents of the waking vision (apart from Ibn
Mughayzil), al-Suyttt composed a lengthy fatwa called Tanwir al-halak fi ru yat al-nabi wa-I-
malak'®® in addition to a brief defense in his Sufi work 7a yid al-hagiqa.'>®

Ibn Mughayzil writes that in 891/1486 a question was raised as to whether seeing the
Prophet while awake constitutes a saintly miracle (karama). He responded with a fatwa that the
occurrence of this experience is possible from a legal standpoint (shar ‘an) in addition to being
conceivable in a rational sense ( ‘aglan). Following this, a disagreement arose among a group of
his contemporaries. Some denied that it is possible to see the Prophet in a waking state due to, in
Ibn Mughayzil’s view, their lack of study of the traditions of the imams and stories of the pious
forebears (salaf). Others affirmed the possibility of this phenomenon while understanding from
the expression of some scholars that it is possible to see the Prophet’s physical body itself,
which, as we will see, Ibn Mughayzil argues is incorrect.'’

Having noted this dispute, Ibn Mughayzil describes the next step in his reasoning as well
as the aims, methods, and significance of the Kawakib:

It then occurred to me that I [ought to] devote discussion of this issue to an

independent work replete with remarks of [Sunni] imams. I would mention

statements of the enlightened, the eminent authorities of Islam, regarding the

exoneration of Sufi masters from [belief in] incarnation and unification in a

comparative and excursive manner, since this waking vision [of the Prophet] is
one of the saints’ miracles; thus, an excursus about that is relevant. I will elaborate

134 Ahmad b. Muhammad al-Qastallani, al-Mawahib al-laduniyya bi-lI-minah al-Muhammadiyya, ed. Salih Ahmad
al-Shamt (Beirut: al-Maktab al-Islami, 2004), 2:669-75.

135 al-Suyitl, al-Hawt lil-fatawr, 2:242-55. For another Arabic edition that includes a French translation, see Jalal al-
Din ‘Abd al-Rahman b. Ab1 Bakr al-Suyttl, /llumination des ténébres: sur la possibilité de voir le Prophéte et les
anges, tr. Hicham al-Maliki al-Hassani (N.p.: Editions Héritage Mohammadien, 2021).

136 Jalal al-Din ‘Abd al-Rahman b. Abi Bakr al-Suyiiti, Ta vid al-haqiqa al- ‘aliyya wa-tashyid al-tariqa al-
Shadhiliyya, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Tlmiyya, 2006), 70. See also (slightly later)
Ahmad Shihab al-Din b. Hajar al-Haytami, a/-Fatawa al-Hadithiyya (Beirut: Dar al-Ma'rifa, n.d.), 297-299. In
Syria, Ibn ‘Arraq (d. 933/1526) wrote Kashf al-hijab bi-ru yat al-janab. See GAL 2:333; HAWT 2:383; Geoffroy, Le
soufisme en Egypte et en Syrie, 436n172.

37 Kawakib, 26-27.
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it to the furthest extent in terms of [furnishing] rare traditions that God has made

me aware of, and I will solve some of the Sufis’ dilemmas. I will write clearly in

elucidating their ambiguity and meanings through an exposition brought down

into [this] book. Therefore, [my book] is a combination of Law (shari ‘a) and

Reality (hagiga) that I have not found anyone precede me [in producing], and

nobody but me has come upon [such a project].'*8
To support this claim to originality, Ibn Mughayzil cites the view of the grammarian Ibn Malik
(d. 672/1274) that since sciences are divine gifts and special talents, it is not unlikely that what
was difficult for many early scholars (mutagaddimin) to understand was preserved for the
comprehension of some later scholars (muta akhkhirin).'>® In the Qawl, Ibn Mughayzil reiterates
his conviction of the significance of the Kawakib even more emphatically, stating that “the ages
were not permitted the likes of it, for it combines Law and Reality in a way that has never been
witnessed. Every author among the scholars, the possessors of [expertise in] the sciences,

testifies to this.”'*’ As evidence, he excerpts, as noted earlier, two lengthy qasidas, one by Shams

al-Din al-QadirT and another by Ibn al-Wazir al-Hanafi, that lavish praise on the text.!*!

2.4 Structure
Below I offer an outline of the contents of the Kawakib. 1 have created the titles myself,

since Ibn Mughayzil rarely indicates that he is beginning a new section with a title, though he

138 25,5 & ¥l wlef cpiinall IS e Vi S 5 a1 WS () paiie Jila s Caiae 3 Alluall o3 e b i o s
DS ol g I3 il Candid oL g3 el S e Akl 355 50 038 (Y o) plaind) 5 pulasill Jass e 2V 5 Jglal) (e 4 saall 30l
5 Weilie 8 (o puamilh i gucil) Ja i3S (o a5 e ) allal i) g a0 0 Cam v (gami¥) iyl ) Uy 3 e
ade g anl Jie V5 al) o ol aal J A8 5 a8 o gon 5ed QS e e o i Lpilaa zliay

Kawakib, 28. Al-Hasani suggests that either Ibn Mughayzil wrote the Kawakib on a single occasion (waqt wahid)
with al-Suyitt or that al-Suyiitt urged Ibn Mughayzil to provide a detailed response to the request for a fatwa about
the waking vision. See Kawakib (2011), 15-16. In my view, both scenarios are unlikely given the hostility between
Ibn Mughayzil and al-Suyiitt that began after al-SuytitT’s initial seclusion, which Sartain (Jalal al-din al-Suyiti,
1:81-82) dates to around 891/1486, three years before the Kawakib was written.

139 Kawakib, 28. )
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Ibn Mughayzil, al-Qawl al-‘ali, 71.

141 Tbn Mughayzil, al-Qawl al-‘alf, 71-76.
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sometimes says simply, “Chapter” (fas/). These titles represent only the main topic they cover, as
he occasionally enters into an excursus on an unrelated issue.

Law and Reality (pp. 22-26)

Aims and Topics of the Kawakib (pp. 26-29)

Visions I (pp. 30-86)

The Saints’ Miracles (pp. 86-162)

Mystical Knowledge I (pp. 163-75)

Sainthood (pp. 176-85)

Mystical Knowledge II (pp. 185-89)

Defense of Sufism I (pp. 189-208)

Virtues of the Shadhiliyya and the Life of al-Shadhilt (pp. 208-38)
Defense of Sufism II (pp. 239-62)

Mystical Knowledge III (pp. 262-92)

God’s Oneness (pp. 293-303)

Mystical Knowledge IV (pp. 303-34)

Defense of Specific Sufi Teachings and Statements (pp. 335-78)
Visions II (pp. 378-405)

Conclusion (p. 405)

As this outline indicates, the Kawakib is not particularly well organized. In addition to excurses,
Ibn Mughayzil often addresses aspects of a topic, such as mystical knowledge, before taking up
the same and other components later in the book. For example, in the first section on mystical
knowledge, he discusses unveiling (kashf), intuition (firasa), and the unseen world (al-ghayb),
while in the second section he treats intuition again as well as inspiration (i/ham).

We can learn Ibn Mughayzil’s rationale for his arrangement of some topics from the
block quote above. He says that he wanted to write an independent work about the waking vision
of Muhammad. This explains why that vision is essentially the first subject covered, following
only the introductory material. He further writes that his book would include a defense of Sufi
masters from the accusation of belief in incarnation (huliz/) and unification (ittihdd), “since this
waking vision [of the Prophet] is one of the saints’ miracles; thus, an excursus about that is

relevant.” Ibn Mughayzil's logic, it seems, is that because incarnation and unification are
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erroneous and blameworthy teachings, it is essential to dissociate Sufis from them to demonstrate
that the waking vision is a genuine miracle resulting from the piety and spiritual quality of those
who experience it. Although this particular defense, consisting of two segments, is not presented
until the middle of the book, Ibn Mughayzil’s placement of his section on miracles, since it
comprises a notable defense of their veracity, appears likewise designed, in part, to buttress his
treatment of the waking vision: by proving saints’ miracles in general, he helps prove the miracle
of the waking vision. Lastly, he may have viewed the final section of the book on seeing God in

the afterlife, which he announces in his introduction,'*?

as an important complement to his
discussion of the waking vision of Muhammad: having explored and extolled that vision, he
subtly reminds his readers about the superior vision of the divine to come in the next world.

The reason behind the organization of the other sections of the Kawakib is not clear to
me. Ibn Mughayzil’s tendency to return to a subject, such as mystical knowledge or visions,
suggests that he had not planned out the entire structure of the text and considered it appropriate
and important to add to his treatment of issues as necessary. It is possible that he at first intended
to restrict himself to the waking vision and related issues such as miracles but got carried away
in exploring other topics. Alternatively, he had wanted from the beginning to treat a wide array of
issues but stressed his engagement with the waking vision, as reflected especially in the title and

its arrangement as the first subject, to boost his originality and demonstrate his contribution to a

contemporary debate.

192 Kawakib, 28.
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2.5 Major Themes
2.5.1 Law and Reality

The objective of “combining Law and Reality” that Ibn Mughayzil stressed in his
introduction to the Kawakib is central to the text and contributes to a tendency or movement in
the major cities of the Mamlik empire to achieve a relative symbiosis between the “exoteric”
sciences, such as law and hadith, and the “esoteric” science par excellence, Sufism. At the close
of the Mamlik era, this harmonious relationship was represented by the prototypical figure
known as the “Sufi scholar” (al- ‘alim al-siifi), characterized by a robust education in the exoteric
sciences and devotion to the Sufi way. While some of these Sufi scholars became attracted to
Sufism at an early age, such as Zakariyya al-Ansari, most began to engage in the mystical
tradition only later in their lives after having served as important figures in charge of various
offices; while some remained invested in the exoteric sciences, others ceased their scholarly
activities and withdrew entirely from worldly life.!*?

One result of the Mamliik jurists’ embrace of Sufism was the pronouncement of fatwas
on mystical matters, which challenged the “pure” jurists by using their own tool against them.
This phenomenon first appeared in the Hawi lil-fatawi of al-Suyti, who not only reserved a
special section for Sufi fatwas, but also addressed mystical issues throughout the work. Scholars
such as Ibn Hajar al-Haytami (d. 974/1567) in his al-Fatawa al-hadithiyya continued this
tradition in the following century, which formed part of a broader tenth/sixteenth-century
movement led by the Sufi scholars to establish Sufism as a formal Islamic science that also

involved the composition of commentaries on important mystical works, such as that on al-

QushayrT’s (d. 465/1072) al-Risala, written by the “Shaykh al-Islam” Burhan al-Din Ibn Abi

143 See the section on the “Sufi scholar” in Geoffroy, Le soufisme en Egypte et en Syrie, 149-65.
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Sharif (d. 921/1516), and the commentary on Ibn “Arabi’s Fusiis al-hikam written by the Shafi‘1
judge Shihab al-Din al-Hiskafi (d. 1003/1594).144

Ibn Mughayzil’s commitment and contribution to the movement to “combine Law and
Reality” or the exoteric and esoteric is evident already in the opening chapter of the Kawakib,
which precedes even his description of the book. There, he outlines the basis for his aim by
demonstrating both the superiority of esoteric or mystical knowledge ( ‘i/lm al-hagiqa or ‘ilm al-
batin) to exoteric or rationalist and traditionalist knowledge ( ilm al-shari‘a or ‘ilm al-zahir) and
their essential harmony and complementarity.'#*

According to Ibn Mughayzil, esoteric knowledge is the most extensive and abundant
(aghraz) type of knowledge because, being the internal component (batin) of exoteric
knowledge, it allows one to penetrate the secrets of that knowledge. It is accessible only “to one
upon whom a divine flood pours forth and whose heart is illuminated with gifts of divine

providence,”!46

enabling him to speak clearly about divine truths and allusions. He finds
evidence for the high rank of esoteric knowledge in a hadith: “There exists a type of knowledge
that resembles a hidden object. Nobody possesses it except those who know God, and when they
express it, nobody rejects it but those deluded about God.”'*? Yet, exoteric knowledge is essential

to esoteric knowledge because one cannot understand Sufi discourse before mastering the

transmitted sciences ( ‘uliim naqliyyat, usually ‘ulim naqliyya).'*® In this regard, Ibn Mughayzil

144 Geoffroy, Le soufisme en Egypte et en Syrie, 154-56 and 402-5.

145 Kawakib, 22-26. o
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Kawakib, 22. Cf. Abt Mansur al-Daylami, al-Firdaws bi-ma 'thiir al-khitab, ed. al-Sa‘1d b. Basytint Zaghlul (Beirut:
Dar al-Kutub al-‘Ilmiyya, 2010), 1:210 (no. 802).

148 Cf. al-GhazalT’s view that the aspiring Sufi should first master the demonstrative sciences ( ‘uliim burhaniyya) in

Binyamin Abrahamov, “Al-Ghazalt and the Rationalization of Sufism,” In Islam and Rationality: The Impact of Al-
Ghazali; Papers Collected on His 900th Anniversary, ed. Georges Tamer (Leiden: Brill, 2015), 1:41-42.
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highlights the significance of Quran exegesis, arguing that while the external dimension (zahir)
of the Quran consists of legal rulings, its inner dimension (bdtin) consists of knowledge of
realities. He analogizes the relationship between these two types of knowledge to that between
ilm al-ma ‘ani (the science of meanings) and ‘ilm al-bayan (the science of rhetoric) on the one
hand and grammar on the other: one must likewise master grammar before penetrating the
secrets of the other two sciences. Furthermore, in the view of gnostics and saints, Ibn Mughayzil
claims, there is no contradiction between Law and Reality; thus, when a miracle occurs, the
scholar who has mastered both types of knowledge judges it by the Quran and Sunnah.'#
Although Ibn Mughayzil considers Sufism its own science, he notes that some theoretical
scholars (ahl al-usiil), in addition to Taj al-Din Ibn al-Subki (d. 771/1370), view some aspects of
Sufism as jurisprudence (figh). In accordance with this, he interprets a hadith in which the
Prophet responds to someone asking him about righteousness and sin: “Consult your heart, even
if a qualified expert offers you an opinion.”!*° Ibn Mughayzil explains that this is because
experts or muftis rely on exegesis and dispensations (rukhas), whereas the heart illuminated with
faith derives the opinion from God. By the same token, he refers to the claim of an unnamed
gnostic that when exoteric scholars struggle to determine the correct view on a matter due to
varying proofs, they ask gnostics (akl al- ‘ilm bi-Llah), since they are closer to success and
farther from desire (hawa). This is why, according to Ibn Mughayzil, Ahmad b. Hanbal (d.
241/855) and Yahya b. Ma‘in (d. 233/847) frequently visited Ma ‘rif al-Karkhi, even though he

was not as proficient in the (exoteric) sciences and the Sunna as they were. !

149 Kawakib, 22-25.
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Cf. Ahmad b. Ya‘la, Musnad Abt Ya ‘la al-Mawsilt, ed. Husayn Salim Asad (Beirut: Dar al-Thaqafa al-"Arabiyya,
1992), 3:160-61 (no. 1586).

5! Kawakib, 24. In contrast, Abil 1-Najib al-Suhrawardi (d. 563/1168) advises one having trouble with
understanding hadith, jurisprudence, or Sufism to consult their respective experts. See Abi 1-Najib al-Suhrawardi, 4
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In this introductory discussion of Law and Reality, Ibn Mughayzil singles out Shams al-
Din al-Bisatt as an example of a later figure who managed to combine the two, while he later
identifies many others, such as Ibn “Ata’ Allah, Ibn “‘Abbad al-Rund1 (d. 792/1390), and “Afif al-
Din al-Yafi‘T (d. 768/1367).1°% He indicates, though, that the combination of the two types of
knowledge does not involve a perfect symbiosis, remarking that scholars who have acquired both
are of two kinds: 1) those in whom esoteric knowledge is preponderant, such as al-Junayd (d.
298/910-11) and al-Shadhili; and 2) those in whom exoteric knowledge is preponderant, such as
al-Shafi‘1 (d. 204/820) and Ibn Hanbal. Ibn Mughayzil bases this categorization on the story of
Moses and Khidr: the predominance of Moses’ exoteric knowledge caused him to reject Khidr,
whose esoteric knowledge was predominant. !>

Ibn Mughayzil’s conception of Law and Reality and his desire to unify them are apparent
throughout the Kawakib. For instance, he draws on sources by scholars known mainly for their
expertise in the exoteric sciences to elucidate Sufi issues, such as in his discussion of the waking
vision of the Prophet in which he deals extensively with the ideas of hadith commentators. Other
examples include his defense of certain controversial Sufis, such as al-Hallaj and Ibn al-Farid, in
which he highlights the approval or lack of condemnation of these figures by exoteric scholars
(see below), and his defense of Sufis in general from accusations of espousing the doctrines of
incarnation (hulit/) and unification (ittihad) in which he emphasizes the strong historical

connections between orthodox authorities and Sufis:

Sufi Rule for Novices: Kitab Adab al-Muridin of Abii I-Najib al-Suhrawardi, tr. Menahem Milson (Cambridge, MA:
Harvard University Press, 1975), 35.

152 Kawakib, 25 and 190. Cf. al-Sha‘ran’s view that only a minority of individuals have been capable of uniting Law
and Reality within themselves. See Geoffroy, Le soufisme en Egypte et en Syrie, 368.

153 Kawakib, 262. In contrast, al-Maghribi identifies three “seekers” (salikiin): the majestic (al-jalali), who inclines
towards Law; the beautiful (a/-jamali), who inclines towards Reality; and the perfect (al-kamali), who combines
both stations and is superior to and more perfect than the other two seekers. See al-Sha‘rani, al-Tabagat al-Wusta,
2:837; al-Sha‘rani, al-Tabaqgat al-Kubra, 2:212.

52



Know that the imams among the scholars of jurisprudence and theology as well as

the great, eminent authorities of Islam have always associated with the People of

the Way, attended their preaching sessions, praised them profusely, and

transmitted their statements and allusions in their classes and writings. If they saw

anything that in any way suggested [those two doctrines], they were the first to

flee and prompt to reject it.!>
As an example of such an imam, Ibn Mughayzil mentions Ibn Surayj (d. 306/918). According to
him, this Shafi‘1 scholar attended the gathering of al-Junayd and heard his speech, commenting
that it “possesses an assault (sawla), [though] not an invalid one.”!*® In the pages that follow, Ibn
Mughayzil notes other examples of such imams before describing the praiseworthy qualities of
Sufis and jurists’ praise for them. He also details a dispute between Ibn Hanbal and al-Harith al-
Muhasibi (d. 243/857), seemingly to show that it concerned al-Muhasib1’s use of kalam and not
his Sufism.!*® Hence, Ibn Mughayzil’s overall message is that the Sufis, being orthodox, would

not accept the erroneous and blameworthy doctrines of incarnation and unification; moreover,

they have always been on good terms with the scholarly authorities.'®’

2.5.2 The Miracles of the Saints
Equally reflective of the state of Sufism in the Mamlik period is Ibn Mughayzil’s
extensive attention to the karamat. The importance of this phenomenon grew exponentially at

this time.!*® Around the mid-eighth/fourteenth century, Taqi 1-Din al-Subki penned one of the
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Kawakib, 191. Perhaps, the “assault” refers to a trenchant critique of exoteric knowledge by al-Junayd or the
powerful and challenging character of his mystical discourse.

156 Kawakib, 191-201.

157 For Ibn Mughayzil’s more direct treatments of incarnation and unification, which involve refutation of the ideas
themselves, dissociation of specific Sufis from them, and showing how i#fikdd might be interpreted or defined in an
acceptable sense, see Kawakib, 239-42, 290-92, and 298.

158 Jonathan A.C. Brown, “Faithful Dissenters: Sunni Skepticism about the Miracles of Saints,” Journal of Sufi
Studies 1 (2012): 128.
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most comprehensive treatments of the karamat in Islamic literature, while biographies of Sufis
often consisted largely or entirely of miracle stories, which authors felt increasingly less obliged
to authenticate with chains of transmission.!>® This trend is reflected in the stress Egyptian Sufis
placed on accepting the karamat. For example, Ibn “Ata’ Allah implied that rejecting them is
tantamount to disbelief in observing that they result from God’s power, so denying them entails
rejection of His power;'®® while Muhammad al-Hanafi warned against rejecting them due to their
basis in the Quran and Sunnah.'®" On a popular level, miracle reports generated profound
reverence for individuals who were considered saints.'®? For instance, the veneration accorded to
a slave named Sa‘dan (fl. 854/1450) for opposing the emir Jamal al-Din Ustadar and the
authorities’ initial incapacity to arrest him (which was perceived as miraculous) caused such
commotion that they exiled him to Damietta.'®®

Ibn Mughayzil’s main aim in discussing the karamat is to demonstrate their veracity. This
demonstration is important for proving the reality of the waking vision as a miracle and thus, in a
way, is subordinate to his treatment of the vision (which is one reason why I do not examine his
discourse on the karamart). Ibn Mughay?zil goes so far, in fact, as to assert that rejection of the
karamat is disbelief, which he contends in commenting on a statement attributed to Abw Turab
al-Nakhshabi (d. 245/859) asserting precisely that. Ibn Mughayzil points out that whereas Ibn al-
Subki suggested that al-Nakhshabi is referring to a kind of semi-disbelief (kufr ditna kufra) rather
than that which invalidates one’s adherence to Islam, al-Zarkashi considered him to mean the

disbelief of the innovator (mubtadi ). Our author argues that since the karamat are traceable to

159 Brown, “Faithful Dissenters,” 135 and 148; Geoffroy, Le soufisme en Egypte et en Syrie, 37.

160 Tbn ‘Ata’ Allah, Lata if al-minan, 69.

161 a]-Sha‘rani, al-Tabaqat al-Kubra, 2:175.

162 Boaz Shoshan, Popular culture in medieval Cairo (Cambridge: Cambridge University Press, 1993), 18-20.

163 Shams al-Din Muhammad b. ‘Abd al-Rahman al-Sakhawi, al-Tibr al-masbiik fi dhay! al-sulik (Cairo: al-Matba‘a
al-Amiriyya, 1896), 302-3; Shoshan, Popular culture in medieval Cairo, 19.
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the mu jizat (because saints inherit them from prophets), one who denies the karamat also rejects
the mu §izat, which in turn entails a denial of the prophets themselves and thus disbelief.'®*

Ibn Mughayzil directs his defense of the karamat at three classes of opponents. The first
class rejects them entirely. Although Ibn Mughayzil attributes this position to the Mu ‘tazila and
Qadariyya, he states that those who deny all breaches of the customary order of things
(khawariq) due to their ignorance and lack of study of the traditions of the pious forebears are
especially prominent in his age.'®® Since the Qadariyya disappeared already before the mid-
second/eighth century,'%® and the Mu ‘tazila vanished by the eighth/fourteenth century,'¢” he
seems to be referring to some other kind of rationalist thinkers. He details and responds to four
arguments advanced by the earlier groups. An example, which was their central claim,'%® is that
were the karamat to exist, they would resemble the mu jizat, so there would remain no signs for
the establishment of prophethood. Ibn Mughayzil argues that they do not resemble one another,
since the mu jizat are connected with a prophet’s mission (da ‘wa), while the karamat are
connected with obeying the prophet, accepting him, and following his way. He also refers to al-
Maghrib1’s argument based on the hadith, “I sense an odour of mercy from the direction of
Yemen.”'®” Al-Maghribi notes that this hadith affirms the karamat of Uways al-Qarani (d.

37/657), a younger contemporary of Muhammad. Now, he reasons, if such were possible in the

Prophet’s time for a non-prophet, they are also possible now, for they are the effect of love

164 Kawakib, 91; Ibn Mughayzil, al-Qawl! al- ‘ali, 48. Adducing a passage from Ibn al-Subki’s Tabagat al-Shafi iyya,
Ibn Mughayzil argues that he in fact agreed with al-Nakhshabi. See Kawakib, 92; Ibn Mughayzil, al-Qawl al- ‘ali,
48.

165 Kawdkib, 72.

166 Steven C. Judd, “The Early Qadariyya,” in The Oxford Handbook of Islamic Theology, ed. Sabine Schmidtke
(Oxford: Oxford University Press, 2016), 53.

167 Daniel Gimaret, “Mu‘tazila,” in EP2, 7:785.

168 Brown, “Faithful Dissenters,” 139.

169 Abii 1-Qasim Sulayman b. Ahmad b. Ayyiib al-Lakhmt al-Tabarani, Musnad al-Shamiyyin, ed. Hamd1 ‘Abd al-
Majid al-Salaft (Beirut: Mu’assasat al-Risala, 1989), 2:149-50 (no. 1083).
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resulting from the wonder of true obedience and companionship. Al-Maghrib1 adduces Q 3:31,
“Say, ‘If you love God, follow me; God will love you”; that is, God will ennoble you with
various types of knowledge, subtle gifts, success, and assistance.'”’

The second class rejects the miracles of contemporary saints while affirming those of
earlier ones (mutagaddimiin), such as al-Junayd, Ma‘riif al-Karkhi, Sart al-Saqatt (d. 253/867 or
257/870), Ibn Adham (d. 161/778), and the like. Ibn Mughayzil points out that about them al-
Shadhilt commented, “By God, they are nothing but Jews, who accept Moses but reject
Muhammad!”!”! While Ibn Mughayzil does not ascribe this idea to anyone, it resembles that of
the hadith commentator Ibn Battal (d. 449/1057). Commenting on a tradition in which a Muslim
prisoner in Mecca during the Prophet’s time eats a fruit that is currently not in season in the city,
Ibn Battal admits that while such could be a miracle (aya) brought about by God to demonstrate
the truth of the Prophet’s mission to the unbelievers of the region, it would not happen today
because “all Muslims have entered the religion of God in waves and believe in Muhammad with
certainty.”!"?

The third class concedes the existence of saints who perform miracles but do not specify
any such individuals among their contemporaries. Ibn Mughayzil considers these deniers
deprived because a person who fails to recognize such a saint does not benefit from him.'”?

In addition to this formal classification, Ibn Mughayzil accuses those who possess only

exoteric knowledge of sometimes denying karamat.!’ The historian al-Dhahabi might, in his

170 Kawakib, 103-7 and 109-10.
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173 For the three classes of opponents, see Kawakib, 147; Ibn Mughayzil, al-Qawl al- ‘ali, 55-56.

174 Kawakib, 26.
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view, represent one such person. He vigorously argued that a miracle report must be reliably
transmitted in order to be accepted. Thus, he rejected, for instance, a story in which Ibn Manda
(d. 395/1005) enters and exits the Prophet’s grave to ask him about a hadith because the tale’s
line of transmission (isndd) is interrupted.!”

Apart from defending the authenticity of the karamat, Ibn Mughayzil covers a broad
range of theoretical issues relating to the phenomenon, such as their types, limits, and legal
implications; what distinguishes them from other types of “supernatural” events, such as mu jizat
and magic (sihr); and uprightness (istigama) as a condition for their occurrence. One may also
include his treatment of various aspects of the miracle of vision (ru ya), whether that of God, the
Prophet, angels, or other beings, in addition to his narration of countless karama stories,

including those of Sufis as well as those of the Prophet’s Companions and Successors.

2.5.3 Sufi Epistemology

Another major theme in the Kawakib is Sufi epistemology. In line with the importance
that Ibn Mughayzil attaches to the “esoteric” knowledge of the mystics, he applies himself to
elaborating its various types, such as unveiling (kashf), intuition (firasa), inspiration (ilham),
God-given knowledge ( ilm laduni), and inner vision (basira), and to explaining related concepts
such as the unseen world (al-ghayb). Although Ibn Mughayzil does not specify adversaries, one
assumes that he is motivated by some opposition to Sufi epistemological notions and claims. One
instance of skepticism that appears in the Kawakib is voiced by a certain Abt Yazid, who

observes that most scholars consider inspiration nothing but “imagination” (khayal). Further

175 Al-Dhahabi was also skeptical about certain miracles on rational grounds. See Brown, “Faithful Dissenters,” 156-
59. For Ibn Manda’s story, see Chapter 4. Ibn Mughayzil attempts to show the falseness of the claim that the Ash‘art
al-Isfarayini (d. 418/1027) rejected the karamat. See Kawakib, 89-90; Ibn Mughay?zil, al-Qawl al- ‘alt, 44-47.
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examples from the Mamluk age can be cited from other sources. For instance, a group of
religious notables interrogated the Syrian master Abu I-Rijal al-Manini (d. 694/1294) about his
unveilings; the judge ‘Ala’ al-Din al-Busrawi considered those of the Egyptian Sufi Abt Bakr al-
Dalyawati (d. after 914/1509) to lack any foundation; al-Maqrizi (d. 845/1442) believed that
unveiling is nothing but chimeras and storytelling; and according to Ibn Hajar al-Haytami, most
jurists believed that inspiration consists of mere thoughts (khawdtir) on which no legal proof can

be based.!”¢

2.6 Intertextual Comparison

The presence of these themes in the Kawakib reveals the major impact of Mamliik-era
Sufism on Ibn Mughayzil. The significance and originality of his book within its immediate
intellectual environment can be further demonstrated through comparison to the structure, aims,
and content of two important Shadhili texts written around the same time: the 7a 'yid al-haqiqa
al-‘aliyya wa-tashyid al-tariga al-Shadhiliyya by al-Suyuti and the Qawa id al-tasawwuf by
Ahmad Zarrigq.

The 7a yid resembles the Kawakib in both its apologetic tone and content. The preface to
the work reveals al-Suyiiti’s defensive posture:

Know—may God grant me and you success—that the science of Sufism is in

itself a noble science, exalted in rank and Sunni in character. The leaders of Islam

and guides of humankind have always, in both ancient and recent times, raised its

beacon, exalted its degree, extolled its adherents, and affirmed its masters, for

they are God’s saints and the elite among His creatures after the prophets and

messengers. However, both previously and recently, newcomers have joined and

imitated them, though they are not [truly] among them. They speak without

knowledge and spiritual realization, so they are in error and misguided, and they
cause [others] to stray. Among them is one who confines himself to the title

176 Geoffroy, Le soufisme en Egypte et en Syrie, 480-81 and 484.
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[“Sufism™], using it as a means to attain the rubble of the world, and one who
does not achieve spiritual realization and affirms incarnation and the like, which
leads to negative assumptions about all [Sufis]. The eminent among [the Sufis]
have warned about this grave matter, noting that these evil things originate from
those newcomers. So, I have composed this brief treatise (kurrasa) and called it
Confirming the Sublime Truth and Strengthening the Shadhilt Way based upon
judgments that God has rendered for His own sake.!”” He gave us sincerity in
[our] intentions and security from error, prattle, and the like.!”8

In just over 100 pages in a modern edition, al-Suyiitt covers a wide range of issues. Most
prominent are those connected with Sufi epistemology, such as the nature of mystical knowledge
and its relationship to exoteric knowledge; sainthood and the saints’ miracles; theological tenets
espoused by Sufis; scholars and Sufis who supported Sufism; and controversial or heretical
doctrines such as incarnation and unification. The brevity of al-Suyiit’s work that amplifies the
author’s apologetic orientation is what contrasts most with the Kawakib and its protracted
discussions. In other words, whereas al-Suyuti only briefly touches on topics, most often in
defense of their orthodoxy, Ibn Mughayzil both defends Sufis and their teachings while exploring
their theoretical dimensions and disagreements among them.!”

Although Zarriiq, similar to Ibn Mughayzil, describes the aim of his Qawa ‘id al-

tasawwuf as “the introduction of the principles and foundations of Sufism in a manner that

combines Law and Reality, and links the principles [of belief] and jurisprudence with the

177 That is, al-Suyiitt seems to mean, judgments that God has made him sincere in pronouncing for His sake alone.
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al-Suyutt, Ta yid al-haqiqa, 7.

17 For a summary of the Ta yid, see Jean-Claude Garcin, “Histoire, opposition, politique et piétisme traditionaliste
dans le Husn al Muhadarat de Suyiiti,” Annales Islamologiques 7 (1967): 83-86. For a discussion of its law and
theology, see Aaron Spevack, “Al-Suyuti, the Intolerant Ecumenist: Law and Theology in Ta yid al-haqgiqa al-
‘aliyya wa-tashyid al-tariga al-Shadhiliyya,” in Al-Suyiiti, a Polymath of the Mamlitk Period: Proceedings of the
themed day of the First Conference of the School of Mamliik Studies (Ca’ Foscari University, Venice, June 23,
2014), ed. Antonella Ghersetti (Leiden: Brill, 2017), 15-46.
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Path,”!8 the text differs from the Kawdakib in multiple ways. Most notable is in its aphoristic,
dry, and somewhat abstruse style. Zarrtiq divides the work into an epilogue and sixteen sections
(fusitl), each of which contains a number of loosely connected “Principles” (gawa ‘id) that
amount to 217. Emulating legal works, he generally commences each Principle on a theoretical
note by describing the meaning of a concept or word before considering its application to a given
topic, sometimes with examples and references.!'®! These two excerpts illustrate this approach:

Principle [11]

Every thing has its adherents, a purpose, a place, and a reality. Sufism is suitable
for whomsoever has true guidance, or for a gnostic who has achieved realization,
or for a sincere lover, or for a righteous seeker, or for a scholar who is bound by
truths, or for a jurist who is bound by the extended meanings of words. [Sufism is
not suitable for] whomsoever is prejudiced by reason of his ignorance, or pretends
to be knowledgeable, or speaks rashly in disputation, or is a foolish common man,
or is a reluctant seeker of truth, or is a person determined to blindly imitate the
great men he has known in general. '8

Principle [107]

Accustoming the self to take and relinquish something, while driving it onwards
slowly, is easier [than other methods] for reaching one’s goal with it. This is why
it has been said, “Refraining from sin is easier than asking for repentance. He who
abandons a desire seven times, abandoning it every time it presents itself to him,
is not burdened with it. God is too kind to punish a heart with a desire abandoned
for His sake.”!83

The Qawa ‘id also differs from the Kawakib in its lack of definition of Sufi terms and biographies
of masters as well as little transmission of anecdotes. Zarriiq says that he sees no benefit in

writing about the life of a saint whose standing is well known, while he judges al-Qushayr1’s

180 Abii I-‘Abbas Ahmad b. Ahmad b. Muhammad b. ‘Tsa Zarriiq, Qawa ‘id al-tasawwuf, ed. ‘Abd al-Majid Khayalt
(Beirut: Dar al-Kutub al-‘Ilmiyya, 2005), 21 (no. 60); Zaineb S. Istrabadi, “The Principles of Sufism (Qawa id al-
Tasawwuf),” PhD diss., (Indiana University, 1988), 52 (no. 59).

Zarruq, Qawa ‘id al-tasawwuf, 21; Istrabadi, “The Principles of Sufism,” 52.

181 Istrabadi, “The Principles of Sufism,” 30.
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Risdla to be too diffuse and anecdotal.!®* Lastly, whereas poetry (especially that of Ibn al-Farid)
and its interpretation is central to the Kawdakib,'®> Zarriiq’s attitude to such literature is
ambivalent. On the one hand, he admits that since it is easier to benefit the soul by attracting it
through its natural inclination, poetry that defines the mystical path and alludes to its realities
may profit it. On the other hand, he contends that someone enamoured by poetry does not have a
true sense of his religion or, if he does, only with confusion and pretension. Moreover,
celebrating someone in love poetry (taghazzul)—among other things—indicates one’s
remoteness from witnessing (God), for divine majesty and beauty prevent the operation of the
self (giyam al-nafs), while poetry is one of that self’s praiseworthy products. One in whose heart
the Light of God shines is not preoccupied by anything but Him, so what proceeds from him is
more desirable than fresh water. This is why, Zarriiq explains, little poetry has been composed by
preeminent figures such as al-Junayd, ‘Abd al-Qadir al-J1lani (d. 561/1166), and al-Shadhilz.'*
Istrabadi points out that Zarriiq wrote the Qawa ‘id at a time of political instability in
ninth/fifteenth-century Morocco that resulted in the Maraboutic Crisis, in which wandering holy
men, or marabouts, emerged throughout the land vying for power. Zarriiq, she notes, directed his
work at their “miracle-mongering and self-delusion,” or their beliefs about themselves and the
methods that they employed to legitimate their claims to power.'®” Thus, while his text informs
us about Sufism and Shadhili literature in ninth/fifteenth-century Morocco, it does not, like the

Kawakib, reflect their state in contemporary Egypt.

184 Zarruq, Qawa ‘id al-tasawwuf, 49 (no. 55); Istrabadi, “The Principles of Sufism,” 30 and 93 (no. 54).

185 Ibn Mughayzil (Kawakib, 217) claims that the large amount of poetry composed by Shadhilis indicates their
exalted status because poetry is a string on which the pearls of the (divine) attributes are strung that causes pure
natures to tremble before sublime meanings.

186 Zarriiq, Qawa ‘id al-tasawwuf, 91-92 (nos. 137 and 139); Istrabadi, “The Principles of Sufism,” 155-56 (nos. 135
and 137).

187 Istrabadi, “The Principles of Sufism,” 28.
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2.7 Perspectives

In this final section of the chapter, I investigate the positionality and character of Ibn
Mughayzil by considering his relationship to and opinions about various movements and figures,
especially those that have proven controversial among Sufis and other Muslim scholars, since it

1s in these cases that he takes decisive stands that reveal his commitments and emotions.

2.7.1 The Shadhiliyya

It was common, especially around the end of the medieval period, for Sufis to affiliate
with multiple orders.'®® Al-Suyiit, for example, had initiatory connections to such orders as the
Ahmadiyya-Rifa‘iyya, Qadiriyya, and Suhrawardiyya,'®’ even though his main Sufi treatise
extolled the Shadhilt way. Zakariyya al-Ansari was initiated into all “orthodox” orders in Egypt
(twenty-six, according to al-Sha ‘rant),'”® while Ahmad al-Qushshashi claimed affiliation with
more than twenty orders and devoted a significant portion of his Sufi handbook to detailing his
chains of transmission.!! Nevertheless, it does not appear that Ibn Mughayzil belonged to any
order besides the Shadhiliyya, whose supremacy he emphasizes at length. After citing a long
passage from the Shawdahid al-tasawwuf of a certain al-Isfahani'®? containing a history of Sufism
in which the deaths of great masters around the turn of the fourth/tenth century leads to

decadence in the tradition and in Islam overall, Ibn Mughayzil implies that al-Shadhili initiated a

188 Geoffroy, Le soufisme en Egypte et en Syrie, 199-201; Geoffroy, “Tarika,” in EP, 10:245.

189 Sartain, Jalal al-din al-Suyiitt, 1:34.

190 Geoffroy, Le soufisme en Egypte et en Syrie, 200.

191 Rachida Chih, “Discussing the Sufism of the Early Modern Period: A New Historiographical Outlook on the
Tariga Muhammadiyya,” in Sufism East and West: Mystical Islam and Cross-Cultural Exchange in the Modern
World, ed. Jamal Malik and Saeed Zarrabi Zadeh (Leiden: Brill, 2019), 109-16. On al-Sha‘rani’s connections to and
opinions about various orders, see Winter, Studies, 69-96.

192 Presumably, Abii Nu‘aym al-Isfahani (d. 430/1038), author of the well-known biographical work Hilyat al-
awliya’ wa-tabaqat al-asfiya’. However, I do not find a work by him under this title. See GAL S2:617; HAWT
S2:636.
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revival by next relating that when he came to Egypt, he called people to God, and “the people of
the East and West without exception” humbled themselves before him; he points out that the
most eminent scholars of al-Shadhil’s time, such as Ibn ‘Abd al-Salam and Ibn Daqiq al-‘Id (d.
701/1302), attended his gathering.!®® Ibn Mughayzil demonstrates the superiority of the
Shadhiliyya more explicitly by narrating traditions and poetry. For example, according to Shams
al-Din al-Hanafi, the Shadhiliyya are distinguished with three features that neither anyone before
them had nor anyone after them will have: 1) they were already selected (mukhtarin; to be
Shadhilis, or saints?) in the Preserved Tablet; 2) an “attracted” (majdhiib) Shadhili returns to
sobriety (sahw); and 3) the qutb will be a Shadhilt until the Day of Judgment, a request by al-
Shadhili that was granted by God.!** Ibn Mughayzil indeed refers to many Shadhilis as agtab,
including the founder himself,'>> al-MursT,'°® Shams al-Din al-Hanafi,'®” and al-Maghribi.!®
One story portrays Shadhilis with greater supernatural power than Rifa‘is. After being
attacked by a wild beast while walking in the countryside, a Rifa'1 master is rescued by a man
after calling Ahmad al-Rifa‘t. When the shaykh comes to Alexandria, he tries to find a saint and
is instructed to visit a follower of al-Habashi by the name of “Alt al-Badawi, who asks him, “Do
you call someone besides us? Do you not know that the time is ours until the Day of
Resurrection? Where was [Ahmad] Ibn al-Rifa‘1 when you called him during the beast’s
attack?”!” An unnamed Shadhili told Ibn Mughayzil that he saw Abii I-Mawahib al-Ttinis1 and

some of his students in a dream with sheets of paper inscribed with the declaration, “The

193 Kawakib, 201-8.

19 Kawdakib, 217.

195 Kawdakib, 129.

196 Kawdkib, 94.

97 Kawakib, 217.

198 Kawakib, 305 and 315.
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Shadhiliyya excel, and they are not excelled.”?°’ One should perhaps even understand Ibn
Mughayzil’s designation of “All Wafa merely as a Shadhilt and his interpretation of statements
by the two Wafas as support for the Shadhiliyya as attempts to ensure the cohesion of the
brotherhood.?®! The upshot of the preeminence of the Shadhiliyya, in Ibn Mughayzil’s view, is
that “you must love them, so perchance you will succeed by virtue of their proximity, enter under

their protection, and join their party.”*?

2.7.2 The Malamatiyya

In the late third/ninth and early fourth/tenth centuries, a group emerged in Khurasan
(especially Nishapur) known as the Malamatiyya (Path of Blame). Their distinctive feature was
constant suspicion of the lower self (nafs) based on the conviction that, left uncontrolled, it
would assail the pious believer through self-conceit, pretence, and hypocrisy, thereby obstructing
him from attaining his true goal of sincere, selfless devotion to God. They held that the only way
to hold the lower self in check is to restrict its area of activity by avoiding all public display of
piety and praiseworthy acts while relentlessly blaming it. As preserving anonymity was thus an
integral component of their pursuit, the Malamatis tried to blend into society by refusing to adorn
special clothing and by earning a living, while conducting dhikr silently and refraining from

holding sama ‘ sessions.?* Their title, however, was soon appropriated by the Qalandars, a group

200 gle ey ¥ 5 shas 203

Kawakib, 213. This is a variation of the statement of the Companion ‘Aidh b. ‘Amr (d. 61/680-81), “Islam excels,
and it is not excelled.” See al-Daylami, al-Firdaws bi-ma 'thir al-khitab, 116 (no. 195).

201 Kawakib, 25 and 219. In a story related from Ibn ‘Ata’ Allah’s Lata 'if al-minan (p. 79; Kawakib, 84), al-
Shadhil’s former master Abti Madyan announces that his disciple possesses forty additional sciences than he does
and is “a limitless sea.”
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Kawakib, 213. For more praise of the Shadhiliyya, see Kawakib, 208-19.

203 Ahmet T. Karamustafa, Sufism: The formative period (Edinburgh: Edinburgh University Press, 2007), 48-49.
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that actively sought the blame of others through asocial behaviour.?** The antinomianism of the
Qalandars and similar groups manifested in diverse forms, such as nudity; shaving of the hair,
beard, moustache, and eyebrows; carrying of strange objects such as hatchets and ankle bones;
neglect of ritual practices prescribed by Islamic law such as prayer and fasting in favour of music
and dance; self-laceration and self-cauterization; consumption of intoxicants and hallucinogens;
and possibly sexual libertinism. They also proposed radical reinterpretations of Sufi doctrines to
support their lifestyles: self-annihilation (fana’), for example, was understood as a voluntary
“death” that deprives one of his social and legal statuses.?*

Although perhaps not organized into social groups, deviant Malamatis were common in
the late Mamliik period, especially in Cairo.?’® Al-Sha‘rani identifies his contemporary Barakat
al-Khayyat (d. 923/1517-18) as one such Malamati. Apart from earning condemnation for
wearing a striped muslin turban in the manner of a Christian, Barakat would create a foul stench
in his shop by filling it up with all the dead dogs, cats, and sheep that he came across, thus
making it unbearable for anyone to sit down with him. One Friday, the mufti of al-Azhar and
other scholars invited him to join them for the congregational prayer. While noting that he was
“not in the habit” of performing this ritual, he accepted their invitation. On the way to the
mosque, he stopped to make his ablutions in a reservoir for dogs before entering a urinal for
donkeys. Barakat explained once his entourage left him behind that the reservoir symbolized the

unlawful source of the scholars’ subsistence while the urinal represented their impure faith.2?

204 Hamid Algar, “Malamatiyya,” in EP?, 6:225.

205 Ahmet T. Karamustafa, God’s Unruly Friends: Dervish Groups in the Islamic Later Middle Period; 1200-1550
(Salt Lake City: University of Utah Press, 1994), 18-21.

206 Geoffroy, Le soufisme en Egypte et en Syrie, 347.

207 This story is found only in the older edition of al-Tabagat al-Kubra. See ‘Abd al-Wahhab al-Sha ‘rani, al-
Tabagat al-Kubra (Cairo: Maktabat wa-Matba‘at ‘Al Sabth wa-Awladuh, n.d.), 2:130; Geoffroy, Le soufisme en
Egypte et en Syrie, 348. Henceforth, only the 2005 edition of al-Tabagat al-Kubra is cited.
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Ibn Mughayzil refers to the Malamatis with this title and as “destroyers” (mukhribiin). He
delineates two types of “destruction” (fakhrib) that they embody: 1) acting scandalously to show
negligence in religion; and 2) speaking grandiosely in claiming to have attained an exalted state
beyond what would be expected of him, thus causing people to turn away from and think
negatively of him. Like al-Maghribi, who, commenting on poetry by Ibn ‘Arabi, describes the
Malamatiyya as those who outwardly fashion themselves with reprehensible things (munkarat)
while inwardly have nothing to do with them, Ibn Mughay?zil’s attitude towards the Malamatiyya
is positive. This is revealed by his commentary on a story about Ibrahim al-Khawass (d.
291/903-4). When this mystic stole a man’s clothes and wore them in order to destroy his
reputation for piety, a jurist asked a Sufi for a proof that would make such an act permissible
from a legal perspective. The Sufi pointed out that just as it is permissible to use certain
forbidden things during emergencies, such as impure substances for medication, al-Khawass
treated his heart with a forbidden act. According to Ibn Mughayzil, if it is permissible to treat
physical illnesses with something forbidden, the permissibility of treating the heart, which is the
locus of gnosis and light, with something forbidden is all the more important and even less
dangerous (than employing the forbidden for medical purposes). Indeed, he continues, there is a
major difference between the two types of illness. Whereas a physical illness is mercy and a
benefit, an illness of the heart is a punishment and destruction. Furthermore, something that
destroys one’s religion, in contrast to something that destroys one’s body, displeases God,
distancing him from His mercy and drawing him nearer to Satan. And in any case, a healthy
heart leads to a healthy body, as the Prophet stated: “In the body is a morsel; when it is in good

order, the entire body is as well. Verily, it is the heart.”?%
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Ibn Mughayzil does, however, stipulate conditions for the Malamati. Following al-YafiT1,
he states that the Malamati must not treat his heart with something extremely forbidden (haram
mughallaz), such as a major sin (kabira). He adds that one should only commit the forbidden act
when he knows by the light of God that refraining from it would cause him greater harm, and he
is to makes amends for his act later by asking God for forgiveness and pardoning one who
wronged him due to his violation of what religious law literally required of him. Furthermore,
when the Malamati can attain his goal with a merely reprehensible act (makriih), it is not

permissible for him to perform the forbidden act.?%

2.7.3 Ibn ‘Arabt

Mamliik Egypt was the site of a fierce polemic against Ibn ‘Arabi and his thought. Ibn
Taymiyya was an early and pivotal contributor to the movement, writing at least four works and
many legal responsa against Ibn ‘Arabi’s ideas, especially what he viewed as the Shaykh’s
tendency to erase all distinctions between God and the world.?! In the ninth/fifteenth century
when Ibn Mughayzil wrote, the polemic intensified with the composition of at least nineteen
comprehensive refutations of Ibn “Arabi’s thought and countless legal responsa condemning the
Shaykh and his followers.?!! This polemical outpouring was accompanied by persecution at the
hands of some Mamlik authorities. After being granted a position in the Cairene military
administration, the Turk Taghri Birmish b. Yaisuf (d. 823/1420), for example, ordered the

banning and destruction of all of Ibn ‘Arab1’s works, while during the reign of Sayf al-Din

Kawakib, 344-46. For the hadith, see Muhammad b. Isma ‘1l al-Bukhari, Sahih al-Bukhart (Damascus: Dar Ibn
Kathir, 2002), 23-24 (no. 52); Abi 1-Husayn Muslim, Sahith Muslim, ed. Nazar b. Muhammad al-Fariyabi (Riyadh:
Dar al-Tayyiba, 2006), 750 (no. 1599).

209 Kawakib, 346.

210 Alexander D. Knysh, Ibn ‘Arabi in the Later Islamic Tradition: The Making of a Polemical Image in Medieval
Islam (Albany: State University of New York Press, 1999), 87-111.

211 Knysh, Ibn ‘Arabi in the Later Islamic Tradition, 201.
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Jagmagq (r. 842-57/1438-53), an Egyptian shaykh was punished with lashes and exiled after
several works by Ibn ‘Arabi were discovered in his home.?!? Ibn ‘Arabi’s partisans in the eighth-
ninth/fourteenth-fifteenth centuries countered this opposition by penning up to ten apologies and
ten fatwas in support of the Shaykh, while earning official support from the Mamliik officer
Barqilq (d. 877/1472).213

Ibn Mughayzil’s teachers were among Ibn ‘Arabi’s supporters and admirers. Al-Suyti,
for example, wrote the influential treatise Tanbih al-ghabi fi takhti’at Ibn ‘Arabi (Rousing the
Ignorant about Faulting Ibn ‘Arabi) in response to the polemic by Burhan al-Din al-Biga‘1 (d.
885/1480) with the similar title, 7anbih al-ghabi ila takfir Ibn ‘Arabi (Rousing the Ignorant to
Declare Ibn ‘Arabi an Infidel).*'* According to al-Sha‘rani, al-Maghribi stated that just as al-
Junayd was the trainer of novices, Ibn ‘Arab1 was the trainer of gnostics. Al-Sha‘rani also relates
that al-Maghribi referred to Ibn ‘Arabt with such titles as “The Spirit of the Divine Descents”

(rith al-tanazzulat) and “The Intimate of Being” (ilf al-wujiid) ">

212 Knysh, Ibn ‘Arabi in the Later Islamic Tradition, 201-2; Geoffroy, Le soufisme en Egypte et en Syrie, 455-56.

213 Knysh, Ibn ‘Arabi in the Later Islamic Tradition, 201 and 204. For overviews of the disputes in Mamliik and/or
early Ottoman Egypt, see Knysh, /bn ‘Arabi in the Later Islamic Tradition, 201-23; Geoffroy, Le soufisme en
Egypte et en Syrie, 452-65.

214 Al-Suyiitt’s rebuttal proved influential among later scholars such as Ibrahim al-Halabi (d. 956/1546), Ibn Tiltin
(d. 955/1548), Ibn Hajar al-Haytami, and the mufti of the Ottoman Empire, Kemalpasazade (d. 940/1534), who
formalized his support for the Shaykh by adding his signature to a fatwa defending him in addition to penning his
own apologetic work. See Geoffroy, Le soufisme en Egypte et en Syrie, 457-58.

215 < Abd al-Wahhab al-Sha ‘rani, al-Yawagit wa-I-jawahir fi bayan ‘aqd’id al-akabir (Beirut: Dar Ihya’ al-Turath al-
‘Arabi, n.d.), 1:27. According to al-Sakhawt (al-Daw’ al-lami ", 8:252), al-Maghribi mastered (dhakara bi-itqan) the
commentary on Ibn al-Farid’s al-Ta iyya by the Akbarian ‘Abd al-Razzaq al-Qashani (d. ca. 730-36/1329-35). Al-
Abnasi, as | mentioned in his biography, became so infatuated with the writings of Ibn ‘Arabi, Ibn al-Farid, and
other “monists” that he rejected teaching positions in various institutions and became an authority for students of
their thought. Al-Sakhawt claims to have been one of the people who repeatedly counseled al-AbnasT (to renounce
his passion), who responded by affirming that these masters’ teachings were indeed repulsive if read literally
(according to al-Sakhawi, al-AbnasT interpreted them in a highly metaphorical sense: ikhrdjuhu ‘an zahirihi bi-ba ‘td
al-ta 'wil). Al-Sakhaw also tells us that the father of Abt 1-Naja (another teacher of Ibn Mughayzil), whom he once
met in a QadirT zawiya, was one of the eminent people to incline towards Ibn ‘Arabt and read his al-Futiihat al-
Makkiyya. See al-Sakhawi, al-Daw’ al-lami ", 3:185-86 and 4:165.
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Like his teachers, Ibn Mughayzil profoundly respected and admired Ibn “Arabi. His
positive remarks about the Shaykh surface at various points in the Kawakib. His first comments,
which strongly reflect the Egyptian polemic, are the most powerful and telling:

I am utterly astonished at one who puts his faith in Ibn Stna—about whom Ibn al-
Salah said, “He is the Satan among the human devils!”—?2'¢ and, due to his
ignorance, criticizes the Sea of Truths, Flagbearer of Knowledge of God, and
Reviver of Religion Ibn ‘Arabi, whose sanctity Sufis unanimously affirm;
[indeed] no two of them differ over his Polehood, let alone his sainthood [...] He
[this ignoramus] is not aware of the exaltedness of the station of this divine,
learned man, the likes of whom women will not deliver after him nor had they
done so before him for a long time [...] As for one whose understanding is
hindered and becomes cowardly, inflexibly [confining himself] to the exoteric
sciences so that he does not advance beyond them: he is veiled from
comprehending experiential, God-given knowledge [and] distanced from degrees
of perfection. He acts haphazardly until God declares war on him without his
awareness, so he is like [one] God spoke of, “As for one to whom the evil of his
deeds has been made alluring so that he views them as good” (Q 35:8). Indeed,
God has made his evil acts [appear] good in his eye so that they are a means for
his destruction. This is the case for some people in our time [...] They will not
realize their error until they [enter] the afterlife, for there the distinction between
the felicitous and the wretched materializes. Oh the loss of the deniers! Oh their
humiliation when they witness Ibn ‘Arabi in the procession of the pure and the
veracious! [...] What are they saying about he whom the Prophet ordered to write
on the sciences of the realities??!” It is sufficient [to point out] what a difference
there is between someone the Messenger ordered to write and someone whose
writing he ordered him to cleanse.?!® And what are they saying about he whom
God ennobled with [the miracle of] time expansion so that his writings on the
sciences of realities and allusions exceed 5000?%!” And what are they saying about
he whom God ennobled with hearing the discourse of the food plates???°

216 He pronounced this in a fatwa. See Anke von Kiigelgen, “The Poison of Philosophy: Ibn Taymiyya’s Struggle
For and Against Reason,” in Islamic Theology, Philosophy and Law: Debating Ibn Taymiyya and Ibn Qayyim al-
Jawziyya, ed. Birgit Krawietz and Georges Tamer (Berlin: Walter de Gruyter, 2013), 263-64.

217 In the preface to the Fusiis, Ibn ‘Arabi claims that in a vision in Damascus in 627/1229 he received the text from
the Prophet and was commanded to disseminate it. See Muhy1 1-Din b. ‘Arabi, Fusis al-Hikam, ed. Abu 1-°Ala’
‘AfifT (Beirut: Dar al-Kitab al-*Arabi, 1946), 47.

218 This refers to Abli Hafs al-Suhrawardi, who claims to have washed away Avicenna’s al-Shifa’. See Kawakib,
160; Shihab al-Din ‘Umar b. Muhammad al-Suhrawardi, Kashf al-fada’ih al-Yananiyya wa-rashf al-nasa’ih al-
imaniyya, ed. ‘Aisha Yisuf al-Manna T (Cairo: Dar al-Islam, 1999), 86.

219 The modern estimate of Osman Yahia is that Ibn ‘Arabi wrote 700 works, including books, treatises, and
collections of poetry. See Chittick, The Sufi Path of Knowledge: Ibn al- ‘Arabi’s Metaphysics of Imagination
(Albany: State University of New York Press, 1989), xi.
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Notably, by describing Ibn ‘Arabi as “the likes of whom women will not deliver after him nor
had they done so before him for a long time,” Ibn Mughayzil seems to even exalt him above al-
Shadhilt and his followers, who lived either at the same time as the Shaykh or after him. The
story about Ibn ‘Arabi hearing food plates speak is recounted much later in the Kawakib in Ibn
Mughayzil’s discussion of Sufi hermeneutics. The tale, which implies Ibn ‘Arab1’s spiritual
superiority (at least in one capacity) to some Sufi masters, is related to demonstrate that an
expression can be understood in multiple ways:

Some ascetics invited us to preach in Zuqaq al-Qanadil in Cairo. A number of
masters gathered there. Food was served, and there was a glass vessel for urine
but not yet in use. The master of the house distributed food in it, and some people
ate. The vessel said, “Since God blessed me with those masters’ eating from me, I
am not thereafter content to be a place for filth.” It then broke in half[...] I asked
the group, “You heard what the vessel said?” They replied, “Yes.” I asked, “What
did you hear?” They repeated what was mentioned [in my quotation]. I asked,
“How are these words to be interpreted?”” They bowed their heads in silence, none
of them speaking. I said, “It said something different than that [which we heard].”
They asked, “What was it?” I replied, “It said, ‘Such is the case of your hearts:
[those belonging to] people whom God has blessed with faith are no longer
content to be places for the impurity of disobedience and love of the world.”*!

Despite Ibn Mughayzil’s ire captured in the long quote above, he recognizes that Ibn
‘Arab1’s ideas are not suitable for everyone. He explains that esoteric scholars ( ‘ulama’ al-batin)

sometimes write lucid books about their science in order to benefit both exoterics and mystics
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Kawakib, 189-90. In addition to rigid exoterics, Ibn Mughayzil may be criticizing some fellow Sufis. According to
al-Sakhawr, his friend and a resident at the Sa‘1d al-Su‘ada’ khangah refused to pray behind an Akbarian imam. See
al-Sakhawi, al-Daw’ al-lami‘, 11:5.
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(ahl al-zahir wa-I-batin); these include the works of such figures as (Abti Hamid) al-Ghazali, al-
Qushayri, (Abu Hafs) al-Suhrawardit (d. 632/1234), and Ibn ‘Ata’ Allah. At other times, they
write books that only mystics understand, so exoteric scholars are not permitted to read them,;
these include the works of Ibn ‘Arabi and the like.??? In line with this perspective is a story Ibn
Mughayzil relates of a certain ‘Abdullah al-Hasani, who met the Prophet in a dream while in
Mecca after his study of the Futithat earned the reproach of scholarly and ascetic associates:

One night I circumambulated [the Ka‘ba] until there did not remain in me

[enough energy] to do so. I reached the Station of Abraham, [where] I prayed and

slept in my place. I saw the Prophet entering the Station of Purity, so I rose for

him and greeted him. He said, “Peace be upon us and upon God’s pious servants.”

Then I asked, “O Messenger of God, what do you say about the words of Ibn

‘Arabi, true or not?”” He replied, “True for one who understands.” Then he asked,

“Do you know all his views about the branches of the principles that you

simplified for them?” I responded, “I know some of them, but some people

reproached me. Thus, I wanted to ask you about it, O Messenger of God.” He

said, “The reproacher is pardoned to an extent.”??
Ibn Mughayzil follows this story with a remark, which he attributes to a certain al-"Arini, that
encapsulates a respectful yet cautious attitude towards Ibn “Arab1’s ideas: “That which we
understand of his speech is excellent, while we entrust that which is difficult to God; we are not
charged with explaining it, accepting it, or acting by everything he says.”??* Another shaykh, Ibn
Mughayzil shows, eventually adopted a stricter policy: “His companions read Ibn “Arabi’s words
to him, and he commented on them. When he was near death, he forbade them from studying Ibn

‘Arabi’s books, saying, ‘You do not understand his intention and the meanings of his ideas.””*?

222 Kawakib, 245.
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According to Ibn Mughayzil, someone informed him that he heard Ibn al-Humam, “the
HanafT of his time,” state, “I do not refer to him as the Shaykh of Islam. Rather, he is the Shaykh
of the Shaykhs of Islam!”?2¢ Nonetheless, Ibn Mughayzil seems to recognize that some
circumstances call for discretion in displaying one’s approval of Ibn ‘Arabi. He argues that Ibn
‘Abd al-Salam, to whom both laudatory and vilifying assessments of the Shaykh had been

attributed,?’

spoke about Ibn ‘Arabi in two different ways. Ibn Mughayzil’s evidence is a story
that originates from a text by al-Yafi't:

I heard that the master, imam, and jurist ‘Izz al-Din b. “Abd al-Salam was

condemning Ibn ‘Arabi, declaring, “He’s a heretic!” One day, one of his Sufi

followers told him, “I want you to show me the Pole.” He pointed with his hand to

Ibn ‘Arabi and said, “There he is!” It was then said to him, “But you condemned
him!” He responded, “[Only] to protect the apparent dimension of the law.”*?®

!,’
Ibn Mughayzil adds that once when Ibn “Arabi passed by Ibn “Abd al-Salam, the latter knew that
Ibn “Arabi was a genuine teacher (ustadh) because his pen fell without his own volition. He also
points out that al-Shadhilt adopted a similar approach to pronouncing about the Shaykh:

When he [al-Shadhili] was asked about him [Ibn ‘Arabi], and the inquirer was a

jurist, he responded, “He’s a heretic!” Then, a Sufi asked about him. He replied,

“He is truthful!” He responded to each of them in accordance with what he

believed.?*
On the other hand, Wali 1-Din al-"Iraqi, according to Ibn Mughayzil, implicitly acknowledged an

issue with Ibn “Arabi’s Fusiis al-hikam while refraining from judgment about its author: “It is

proper for me to refrain from ruling about Ibn ‘Arabi himself, for I am not certain whether the

Kawakib, 244.

226 See Kawdakib, 255.

227 Knysh, Ibn ‘Arabi in the Later Islamic Tradition, 74.
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Al-Yafi‘1 notes that in another version Ibn ‘Abd al-Salam asserts only that Ibn “Arabi is a saint. See Kawakib, 245;
‘Abdullah b. As‘ad al-Yafi'1, al-Irshad wa-I-tatriz fi fadl dhikr Allah wa-tilawat kitabih al- ‘aziz, ed. Muhammad
Adib al-Jadir (Beirut: Dar al-Kutub al-‘Ilmiyya, 2002), 158. )
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Fusiis originated with him or about his persistence [in upholding its teachings] until his
death.”?%0

The sum of Ibn Mughayzil’s comments, quotes, and stories about Ibn ‘Arabi indicates
that he viewed him as an outstanding thinker and saint. However, while he and his ideas are
worthy of utmost respect, they may be approached with caution and even denounced for a
pragmatic purpose. In accordance with his strong defense of Ibn ‘Arabi, Ibn Mughayzil displays
considerable familiarity with his writings. In addition to several books, including the Kitab al-
Tajalliyyat and the Mawagi * al-nujiim, ! he cites many brief treatises by the Shaykh.?*? He does
not, however, draw explicitly from his two major works, the Futithdt and the Fusiis. At least with
respect to the Fusiis, this may be interpreted, especially in view of his preoccupation with uniting
Law and Reality, as an attempt to avoid association with its controversial teachings and the
accompanying censure. Ibn Mughayzil also quotes the Quran commentary of Ibn “Arab1’s
follower ‘Abd al-Razzaq al-Qashant (d. ca. 730-36/1329-35) on several occasions and praises it

for “the magnitude of [its] standing.”?*3

2.7.4 Ibn al-Farid
The debate over Ibn al-Farid in eighth/fourteenth and ninth/fifteenth-century Cairo was
no less intense and polarizing than that over Ibn ‘Arabi. On the one hand, literary scholars such

as al-Safadi (d. 764/1363) and al-Udfuwt (d. 748/1347) lauded the exquisite beauty of his poetry,
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Kawakib, 249.

B! Kawakib, 78, 167, 291, 298, and 384.

22 Including Hilyat al-abdal wa-ma yazhuru ‘anha mina l-ma ‘arif wa-l-ahwal (p. 81), Kitab al- ‘Azama (p. 107),
Mafatth al-ghayb (p. 107), al-Qutb wa-I-imamayn (p. 183), Risalat al-Anwar fima yumnah bihi sahib al-khalwa
mina l-ma ‘arif wa-l-asrar (285), al-Fanda’ fi I-mushahada (p. 323), and Magam al-qurba (p. 352). Some of these
treatises have been published in Muhy1 1-Din b. ‘Arabi, Rasa ‘il Ibn ‘Arabi (Beirut: Dar al-Kutub al-‘Ilmiyya, 2001).
233 Kawakib, 331.
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while writers such as al-Yafi'T1 and Mamlik historian Ibn Dugmaq (d. 809/1406) recounted his
miracles. Ibn al-Zayyat’s (d. 805/1402) use of his tomb in his detailed study of the Qarafa
cemetery as a reference point for other edifices at the foot of Mount Mugattam indicates the
poet’s fame on a popular level. On the other hand, many scholars, while admiring the complexity
and elegance of Ibn al-Farid’s verses, denounced what they considered his heretical teachings.
Al-Dhahabi (d. 748/1348) described him as “an adherent of unification [ittihad] with which he
filled al-Ta iyya,” while al-Bisati accused the poet of expressing disbelief in this same poem. Ibn
Ab1 Hajala (d. 776/1375), a Sufi himself, wrote poems with the same rhymes and meters but free
of “unorthodox” ideas in the (vain) hope that they would replace those of his counterpart, while
Ibn Khaldiin (d. 784/1382) ordered the destruction of most of Ibn al-Farid’s poems as well as
Sa‘1d al-Din al-Farghant’s (d. 699/1300) commentary on al-7a iyya al-kubra, among other
supposedly monistic writings.?**

As we will see in Chapter 3, Ibn al-Farid’s teachings in the 74 iyya, especially as
interpreted by al-Maghribi, are a crucial source for Ibn Mughayzil’s mystical thought. Well
aware of the contention surrounding this figure, Ibn Mughayzil defends him by showing that
many scholars and Sufis either spoke positively of him or at least did not express negative views.
He quotes several biographies of Ibn al-Farid or excerpts thereof, such as that of Zaki 1-Din al-
MundhirT (d. 656/1258), who concludes his entry with the common epithet, “May God be
satisfied with him and love him,” and Abti Bakr b. Musdi (d. 663/1264-65), who ascribes to him
such qualities as a gentle nature and eloquent expression. Ibn Mughayzil reports that when asked
about the poet, Wali 1-Din al-‘Iraqt responded, “[The doctrine of] unification is obvious in his

poetry, but his contemporaries among the hadith scholars narrated from him in their collections

234 Th. Emil Homerin, From Arab Poet to Muslim Saint: Ibn al-Farid, His Verse, and His Shrine (Cairo: The
American University in Cairo Press, 2001), 55-59.
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and did not at all associate him with it.”>*> Among Sufis, Ibn Mughayzil informs us of a meeting
between Abu Hafs al-Suhrawardi and Ibn al-Farid during al-Suhraward1’s final hajj pilgrimage in
628/1230-31 that concludes with the two embracing one another, talking, and walking together
for a long period. ‘Ali Wafa, Ibn Mughayzil shows, was twice asked about Ibn al-Farid. With his
usual pomposity, he replied on the first occasion that “he circles around our sanctuary” (yadiir
hawla himana) and on the second that “he is the lover and I the beloved.” Finally, Ibn Mughayzil

cites these lines by Nir al-Din al-Ushmiini:
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Out of ignorance they reject the Pole of the domain of humankind,
‘Umar—the saint, the knower—Ibn al-Farid

I passed by a [true] Sunni for whom I consider my love

an obligation upon me and a rebuttal to the deniers?*®

2.7.5 Al-Hallaj
Long before Ibn “Arabi1 and Ibn al-Farid, the relationship between the exoterics and
mystics of Islam was tested by al-Hallaj, most notably with his declaration, “I am the Truth!”
The debate over his legacy persisted for centuries. Massignon delineates three basic assessments
of al-Hallaj among major Muslim scholars:
1) Condemnation, whether by simply rejecting him or also declaring him an infidel;
his mystical doctrine is considered heretical, and his “miracles” are deemed
trickery or magic.
2) Canonization, whether by unconditionally accepting him or justifying him with
excuses; his mystical states are considered to conform with orthodox beliefs, and

his miracles are thought to be authentic, though it is almost always maintained
that the disclosure of mystical realities merits capital punishment.
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Kawakib, 245.
236 Kawakib, 249-52 (verses on p. 252).
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3) Abstention, whereby his affair is held to be “a secret, mysterious, and inexplicable
case that it was not their business to judge.”*"’

Shadhilis often adopted a positive stance toward al-Hallaj. In a vision in al-Aqsa Mosque,
al-Shadhili witnessed the convening of an assembly of prophets and messengers for the purpose
of interceding on behalf of al-Hallaj for a sin he committed against proprieties. Al-MursT
declared that only two pronouncements of the jurists are reprehensible: that al-Hall3j is an infidel
and that Khidr is dead. Jalal al-Din al-Dashnawt said that he loved al-Hallaj until he learned that
he had predicted that he would suffer death “upon the religion of the cross” ( ‘ala din al-salib);
but al-MursT explained that din here means simply “time” (wagt, hin), as in Q 1:4, “Master of the
Day of din,” and thus al-Hallaj was forecasting his eventual crucifixion. When Muhammad al-
Hanaft was asked about the martyred mystic, he replied, “May God bless him and allow us to
benefit from his protection! If he spoke [in ways that suggested heresy], it was in a state of
rapture.”>8
Like his Shadhili predecessors, Ibn Mughayzil can be classed among the second group of
scholars outlined by Massignon. He says that some “pedants” (mutafayhigin) in his time
contended that al-Junayd declared the disbelief of al-Hallaj to be both inner and outer. In fact,

Ibn Mughayzil rebuts, al-Junayd delivered a fatwa in favour of his execution (aftd@ bi-qatlihi) due

to his violation of the external aspect of the Law, which can be requited only in that way, while

27 Louis Massignon, The Passion of al-Hallaj, Mystic and Martyr of Islam, tr. Herbert Mason (Princeton: Princeton
University Press, 1982), 2:34-35.

238 Massignon, The Passion of al-Hallaj, 1:51 and 330-31. Massignon, citing modern scholar Muhammad Mitwallt
al-Sha‘rawt (d. 1419/1998), attributes al-Murs1’s remark to al-Shadhil1. But Ibn Mughayzil’s (Kawakib, 255-56)
ascription of it to al-MursT is likely correct since it is derived from al-Wahid fi sulitk ahl al-tawhid by al-MursT’s
contemporary ‘Abd al-Ghaffar al-Quis1 (d. 708/1308). Cf. another version of al-Hanaft’s statement: “Al-Hallaj spoke
in a state of rapture. That is what I think. But others, such as Siraj al-Din al-Bulqini, say something different.” See
Schimmel, “Sufismus und Heiligenverehrung,” 287. Al-Sakhaw1 condemned al-Hallaj but did not declare him an
infidel. See Massignon, The Passion of al-Hallaj, 1:40.
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he personally believed that al-Hallaj was a great saint.?** According to Ibn Mughayzil, al-Junayd
was motivated by the Sufi principle that the blood of someone who discloses a (divine) secret
without (God’s) permission may be shed with impunity. He also notes the view of al-Damir1 (d.
808/1405) that one who fears God should not declare any Muslim who has uttered something
that can be interpreted in such a way as to render it either true or false to be an infidel, for
claiming that someone is not a Muslim is grave, and thus only the ignoramus hastens to do so.24°
Apart from al-MursT’s judgment and his response to al-Dashnawi,?*! Ibn Mughayzil
attributes to Ibn Surayj the remark that “the state of this man is unknown to me, so [it would be
improper if] I were to declare something about him.””**?> Al-Maghribi interprets this as a rebuttal
to the opponent of al-Hallaj, as if Ibn Surayj is saying, “Who am I and the likes of me among
those who discuss and dispute in comparison to those who experience spiritual states?”’>** Ibn
Mughayzil also addresses al-Hallaj’s famous utterance, which is quoted as: “I am the Truth, and
there is nothing in my jubbah but God!”?** He relates al-Ghazali’s explanation that this
declaration resulted from excessive love and strong ecstasy; it is like the statement, “I am he

whom I love, and he whom I love is me.”?%

239 1t seems unlikely that al-Junayd pronounced such a fatwa, since he is thought to have died in 298/910, twelve
years before al-Hallaj’s execution in 309/922. However, some traditions claim that al-Junayd predicted al-Hallaj’s
martyrdom after hearing his ecstatic utterance. See Massignon, The Passion of al-Hallaj, 1:127.

240 Kawakib, 258-59. For al-DamfiT’s view, see also Kamal al-Din Muhammad b. Misa al-Damiri, Hayat al-
hayawan al-kubra (Beirut: Dar al-Kutub al-‘Tlmiyya, 2015), 1:349.

1 Kawakib, 255-56.
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Kawakib, 258. For al-Ghazalt’s interpretation, cf. Abti Hamid Muhammad b. Muhammad al-Ghazali, The Niche of
Lights: A parallel English-Arabic text, tr. David Buchman (Provo, UT: Brigham Young University Press, 1998), 18.
The statement quoted by al-Ghazali is from a poem by al-Hallaj. See al-Ghazali, The Niche of Lights, 63n19.
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2.7.6 The Philosophers

The epistemologies of the Muslim philosophers (falasifa) and Sufis contrasted starkly.
Whereas the former embraced reason as the essential means to arrive at truth, Sufis emphasized
its limitation and the indispensable role of the heart as a non-rational, intuitive faculty. Although
the self-description of philosophy as falsafa came to an end in the sixth/twelfth century,?* its
methods and ideas profoundly impacted subsequent Islamic thought, especially rationalist
theology (kalam) and Sufism. William C. Chittick provides a concise description of this
development:

[The] relatively clear distinction among the three perspectives of philosophy,

Sufism and theology becomes increasingly clouded with the passage of time.

From the sixth century A.H. (twelfth century A.D.) onward, more and more

figures appear who speak from the points of view of two or even all three schools,

and who gradually begin to combine the perspectives. In later Islamic history,

especially from the Safavid period onward in Iran, it is often impossible to
classify a particular thinker as only a philosopher, or a theologian, or a Sufi.

247
Eclectic figures who exhibited this trend include Akbarians such as Sadr al-Din al-Qtinaw1 (d.
673/1274) and Dawud al-Qaysari (d. 751/1350), who strove to mainstream Ibn ‘Arabi’s

metaphysics by adapting Avicennan terminology,?*® and the Twelver Shi‘T Ibn Abi Jumhir al-

Ahsa’1 (d. after 906/1501), who in his magnum opus brought together Mu ‘tazili and Ash’ar1

kalam, Peripatetic and Illuminationist philosophy, and philosophical mysticism.?*’

246 Frank Griffel, The Formation of Post-Classical Philosophy in Islam (Oxford: Oxford University Press, 2021) 77-
107.

247 William C. Chittick, “Mysticism versus Philosophy in Earlier Islamic History: The al-Tisi, al-Qtnaw1
Exchange,” Religious Studies 17 (1981): 88.

248 Caner Dagli, Ibn al- ‘Arabt and Islamic Intellectual Culture (Abingdon: Routledge, 2016), esp. 69-140.

249 Sabine Schmidtke, “Ibn Abi Jumhiir al-Ahsa’1 (d. after 1491) and His Kitab Mujli mir at al-munji,” in The
Oxford Handbook of Islamic Philosophy, ed. Khaled El-Rouayheb and Sabine Schmidtke (New York: Oxford
University Press, 2017), 398.
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Among Ibn Mughayzil’s Shadhili contemporaries, Zarriiq displays an ambiguous attitude
towards philosophy in general (as opposed to simply falsafa). On the one hand, he acknowledges
its role in varieties of Sufism:

For the sage, there is a Sufism introduced by [Ibn al-‘Arabi] al-Hatimt in his

books. For the logician, there is a Sufism illustrated by Ibn Sab‘in in his writings.

For the natural scientist, there is a Sufism set forth by al-Buni in his Asrar [...]

Each [group] should be taken into consideration by examining its principle in its

proper place.?°
On the other hand, Zarriiq recognizes the limitations of philosophy. He explains that since the
philosopher unceasingly examines existence in terms of its realities (haqa ig) and thus relies on
investigation (fatabbu’), only a person of sound disposition, righteous states, and proper thinking
can follow his way; while the logician refers to the principles he follows when attempting to
study intelligibles and thus is veiled with excessive or exaggerated concepts. Zarriiq concludes
that both specialists should be avoided due to the weakness (bu ‘d) of their principles in general,
and one should concern oneself with their speech only to verify that it exists in other writings
and thus should not be attributed to them.?!

Al-Suyiitt is less tolerant. He associates the philosophers with the doctrine of “absolute
oneness” (al-wahda al-mutlaga), which he claims is based on several “non-Islamic” beliefs of
theirs, including the eternity of the world and spirits as well as the notion of primal matter
(hayila). He describes Avicenna (d. 428/1037) as “blind of heart and spiritual vision” (al-a ‘ma
al-qalb wa-I-basira) and entreaties God to “reward well our imams who forbade the study of

logic and philosophy to prevent it from leading to adoption of any of their corrupt teachings.”>
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23! The purpose of which, perhaps, would be to vindicate the authors of practicing those deficient sciences. Zarriiq,
Qawa ‘id al-tasawwuf, 57 (no. 72); Istrabadi, “The Principles of Sufism,” 106 (no. 71).
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While noting that books such as al-Qushayri’s Risala and Ibn “Ata’ Allah’s writings or al-
Shadhilt’s statements might speak of oneness, he stresses that they are referring only to
monotheism and God’s uniqueness in existence as well as what results from His existence
(infirad Allah bi-I-wujid wa-lawazim al-wujid).>>?

Ibn Mughayzil reveals his aversion to philosophy in several passages of the Kawakib. He
recounts a dream in which someone met the Prophet and asked him about al-Ghazali, Fakhr al-
Din al-Razi (d. 606/1210), and Avicenna. Whereas the Prophet praised al-Ghazali profusely, he
stated that al-Razi is “blamed” and Avicenna “wanted to reach God without my mediation, so he
was stopped.” According to Ibn Mughayzil, Avicenna neglected the Sunna by attaining God via
the mystical path of the philosophers (tasawwufan ‘ald tarigat al-falasifa) and adherence to the
customs of infidels, upon which he established his principles. He notes the ruling of Ibn al-Subki
that one who turns away from the Quran and Sunna and occupies himself with the views of
Avicenna and the like while disregarding those of Muslims such as Abii Bakr, al-Shafi1, and al-
Ash‘ari (d. 324/936) is to be lashed, circled in the markets, and have called over him, “This is the
requital for one who has neglected the Book and the Sunna and busied himself with the
falsehoods of the heretics!”>>* Ibn Mughayzil also cites an unnamed poet who describes the
limitations of philosophy thus:
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Say to he who lays claim to knowledge [obtained] via philosophizing

“You understand a thing, while [many] things are concealed from you”?>

233 In other words, existent things as products of His own, prior existence. See al-Suyuti, Ta yid al-haqiqa, 64. Al-
Suyitt wrote a refutation of the lawfulness of studying logic as well as an abridgment of Ibn Taymiyya’s parallel
text. See Spevack, “Jalal al-Din al-Suyitt (1445-1505),” 402.
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We will see in the next chapter how Ibn Mughayzil argues passionately that the Sufis’ belief in
the eternality of the world is not the same as that of the philosophers and cites as evidence al-
Ghazali’s famous declaration that this teaching of the philosophers and two others are
tantamount to disbelief.

Ash‘arism, as indicated above, was highly influenced by philosophical terminology and
concepts, so much so that one scholar has concluded that “post-Avicennian kalam emerged as a
truly Islamic philosophy, a synthesis of Avicenna’s metaphysics and Muslim doctrine.”?*¢ Ibn
Mughayzil nevertheless cites early and later mutakallimiin, such as Ibn Fiirak (d. 406/1015),
Fakhr al-Din al-Razi and Nasir al-Din al-Baydaw1 (d. 719/1319), praising them as those “with
verified books (tasnif muhaqqaq) and respected opinions about belief among the Sunnis.”?” In
this respect, Ibn Mughayzil differs from the shaykh of al-Sha‘rani, the illiterate “Al1 1-Khawass
(d. 939/1532-33), who considered the mutakallimiin the worst school of thought (firag) due to

their speculation about the divine essence with limited insight, and even al-Shadhili, who judged

the “people of disputation” (ah! al-jidal) to be the fiercest enemies of the Sufis and sainthood.?®

2.8 Conclusion
Ibn Mughayzil wrote two works: al-Kawakib al-zahira, a comprehensive treatment of
Sufi issues, and al-Qawl al- ‘alt, a short treatise on the saints and their miracles. The significance

of the Kawakib is evinced by the presence of manuscripts at al-Azhar, study of the text in

236 Robert Wisnovsky, “Avicenna and the Avicennian Tradition,” in The Cambridge Companion to Islamic
Philosophy, ed. Peter Adamson (Cambridge: Cambridge University Press, 2005), 92.

27 Kawakib, 112-13. Tbn Mughayzil’s negative attitude towards Shi‘ism can be gleaned from his consideration of
whether Abi al-Salt al-Harawt (d. 236/851) was a Sh1'T in assessing the authenticity of a hadith he related. See
Kawakib, 323-24. Although he does cite the Twelver or [sma‘TlT Shi‘T (there is debate over which faction he
belonged to) Nasr al-Din al-Tiist (d. 672/1274) several times, he mistakenly believed him to be a Sunni. See
Kawakib, 113.

258 Geoffroy, Le soufisme en Egypte et en Syrie, 494 and 496.
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contemporary North Africa among the Balqayadiyya-Shadhiliyya, and the four editions now
available. The book embodies several major themes of Sufism in the Mamluk period, the most
prominent being the belief in the superiority of Reality to Law as well as their fundamental
compatibility. In addition to devoting the first chapter of the Kawakib to demonstrating this, Ibn
Mughayzil draws from authorities in the traditional sciences such as Quran and hadith
commentators to explicate Sufi topics, while he strives to cast Sufis as orthodox and indeed the
supreme authorities. His extensive treatment of the karamdit reflects their importance in the
Sufism of his day and among the common people. His key concern is to respond to skepticism of
the saints’ miracles in view of its potential to undermine their authority and prestige, while
attending to numerous theoretical aspects of the phenomenon. His engagement of Sufi
epistemology, while also highly theoretical, is likely motivated in part by concerns over the
legitimacy of mystical knowledge and accompanying claims to authority. In these ways, the
Kawakib, while a genuine and important exposition of Sufi doctrine, is strongly characterized
and oriented by an apologetic attempt to defend its proponents.

The Ta yid al-haqiqa of al-Suyiti resembles the Kawakib in its apologetic tone and
topics, while differing from the text in its brevity and, consequently, stronger defensive character.
This raises the question of al-Suyiiti’s influence on the work of his former pupil, which is
difficult to determine due to the fact that both their works reflect Mamliik Sufism and the lack of
a composition date for the 7a yid. It is obvious, in any case, that the breadth of Ibn Mughayzil’s
discussions and his wide use of sources (as we will see in the next two chapters) evinces his own
deep familiarity with Sufi and Islamic scholarship. The Kawakib contrasts more with Zarriq’s
Qawa ‘id al-tasawwuf, which is distinguished by a dry, aphoristic tone and an absence of

biographies, anecdotes, and poetry.
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Ibn Mughayzil does not appear to have been initiated into any order apart from the
Shadhiliyya and, with strong emphasis on their spiritual supremacy, portrays himself as a devout
follower of the Shadhili way. At the same time, his firm approbation of controversial Sufi groups
and figures, including the Malamatiyya, Ibn ‘Arabi, Ibn al-Farid, and al-Hallaj, demonstrates his
interest in mystics outside the Shadhiliyya and, once again, his eagerness to bridge divides
between the “esoterics” and the “exoterics.” His commitment to the Law is likewise evinced in
his condemnation of the falasifa for what he views as their neglect of the Quran and Sunna. Ibn
Mughayzil finally emerges as an exceptionally dedicated Shadhili as well as passionate advocate
of his fellow Sufis, and it is from this position that he explores the key mystical themes and
topics of his day, above all the topic of the waking vision, a particularly problematic issue, as we

shall see, in light of his ultimate aim of legitimating Sufism by “reconciling Law and Reality.”
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Chapter 3: God and the World

3.1 Introduction

This chapter begins our exploration of Ibn Mughayzil’s mystical thought by closely
examining his treatment of four themes or topics: ontology and creation, including the
relationship between the existence of God and that of other beings as well as the eternality and
creation of the world; the Muhammadan Spirit (a/-rith al-muhammadi); the vision of God,
including in this world and the next; and religious diversity, especially the nature and merit of the
worship of non-Muslims. I have selected these topics because they have been central to Islamic
and Sufi intellectual history, giving rise to major debates. They thus allow us to see most vividly
how Ibn Mughayzil navigates the dense and contentious tradition of thought. Furthermore, they
are linked by their fundamental concern with God and, in most cases, His relationship to the
world, whether the issue concerns God as an existent being, the Creator, an object of vision, or
an object of worship.

Below, I begin each section devoted to a theme or topic with a brief outline of the main
positions within Islamic thought. I then describe the textual context for Ibn Mughayzil’s own
discussion before stating his aims and surveying his ideas. I conclude each section with a
summary of his discourse and my analysis.

This chapter introduces Ibn Mughayzil as a creative and critical synthesizer, while
reaffirming his role as a passionate Sufi apologist. Tackling complex and subtle philosophical
and psychological issues, he engages a rich tradition of ideas to develop and demonstrate his own

positions while often rebutting accusations of error or disbelief.
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3.2 Ontology and Creation

In Islamic theology, a firm distinction between God and created beings was upheld by
defining “world” (‘@lam) as “all existent beings other than God.”?*® While as members of
theological schools Sufis such as al-Kalabadhi (a HanafT) or al-Qushayr1 (an Ash‘arT) might
affirm this tenet, they also recognized the existence of mystical states in which the barrier
between God and the world collapses. Al-Kalabadhi cites the view of an “important” though
unnamed Sufi (ba 'd al-kibar) that in the station of “union” (ittisal) the mystic witnesses nothing
but his Creator.?®® Al-Qushayri distinguishes between “union” (jam ‘) and “total union” (jam ‘ al-
jam ). In union, one affirms himself and the created world while witnessing everything
subsisting in God, whereas in total union, one is utterly prevented from perceiving anything but
that which appears and dominates from the power of the divine reality (min sultan al-haqiqa)—
that is, one perceives nothing but God.?®! Al-HujwirT defines union as concentration on one’s
object of desire and draws a comparison with the famous Arab love story of Majniin and Layla:
Majniin concentrated on Layla to such an extent that he saw nothing in the world but her, with all
creatures appearing to him in her form. He also mentions a story in which someone approaches
the cell of Abili Yazid al-Bistami (d. 234/848 or 261/875) and asks if he is there; the mystic

responds by asking (rhetorically) whether there is anything in the room but God.?%?

29 E.g., ‘Ali b. Muhammad al-Sayyid al-Sharif al-Jurjani, Mu jam al-Ta rifat, ed. Muhammad Siddiq al-Minshaw1
(Cairo: Dar al-Fadila, n.d.), 122 (no. 1147); Abii Manstr ‘Abd al-Qahir b. Tahir al-Tamimt al-Baghdadi, Kitab Usil
al-din (Istanbul: Matba‘at al-Dawla, 1928), 33. According to al-Juwayni, this was the definition of earlier
theologians (salaf al-umma), whereas later theologians (khalaf al-umma) described the world as “substance and
accidents”, which nonetheless also implies its distinction from God. See ‘Abd al-Malik al-Juwayni, Luma ‘ al-adilla
fi gawa ‘id ‘aqa’id ahl al-sunna wa-I-jama ‘a, ed. Fawqiyya Husayn Mahmid (Beirut: ‘Alam al-Kutub, 1987), 86.
260 Abti Bakr Muhammad b. Ishaq al-Kalabadhi, Kitab al-Ta ‘arruf li-madhhab ahl al-tasawwuf, ed. Arthur John
Arberry (Cairo: Maktabat al-Khaniji, 1994), 79.

261 Abu 1-Qasim al-Qushayri, al-Risala al-Qushayriyya, ed. ‘Abd al-Halim Mahmid and Mahmud b. al-Sharif
(Cairo: Dar al-Sha‘b, 1989), 146.

262 Abii I-Hasan ‘Al1b. ‘Uthman b. ‘Alf al-Hujwiri, Kashf al-mahjiib, tr. Mahmiid Ahmad Madi Abii 1-°Aza’im, ed.
Ahmad ‘Abd al-Rahim al-Sayih and Tawfiq ‘Alt Wahba (Cairo: Maktabat al-Thaqafa al-Diniyya, 2007), 289.
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The experience of seeing nothing but God as an interim halting-place on the mystical
path was later famously titled “oneness of witnessing” (wahdat al-shuhiid) by Ahmad Sirhind1
(d. 1034/1625), who stressed that the mystic later comes to recognize that God and the world are
totally different.%> His aim was to reject the doctrine that had become known by his time as the
“oneness of being” (wahdat al-wujiid), which claimed that on/y God exists in an objective,
ontological sense. The latter idea is found within the Sufi tradition as early as the second/eighth
century with Mariif al-Karkhi, who reformulated the first component of the Islamic testimony of
faith (shahdda), “There is no god but God,” as, “There is nothing in existence but God.” Slightly
later, Abii 1-°Abbas Qassab (fl. fourth/tenth century) spoke similarly: “There is nothing in the two
worlds but my Lord. [Other] beings (mawjiidat)—all things except His existence—are
nonexistent (ma ‘diim).” In the fifth/eleventh century, it appeared, as we will see below, in the
writings of such figures as Khwaja ‘Abdullah Ansari (d. 481/1089) and al-Ghazali.?** Ibn ‘Arabi
furnished this ontological position with its first great emphasis and elaboration, arguing that
while God’s essence is inconceivable and unknowable, the cosmos represents the locus of
manifestation for His names.?® His followers, often called the Akbarians, systematized and
elaborated his ontology, such as through their treatment of the notion of the “Five Divine

Presences.”>%°

263 Abdul Haq Ansari, “Shaykh Ahmad Sirhind?’s Doctrine of ‘Wahdat al-Shuhad’,” Islamic Studies 37, no. 3
(1998): 288.

264 William C. Chittick, “Riimi and wahdat al-wujiid,” in Poetry and Mysticism in Islam: The Heritage of Rumi, ed.
Amin Banani, Richard Hovannisian, and Georges Sabagh (New York: Cambridge University Press, 1994), 70-71.
For more Sufi expressions of monism, see Richard Gramlich, “Mystical Dimensions of Islamic Monotheism,” in We
Believe in One God: The experience of God in Christianity and Islam, ed. Annemarie Schimmel and Abdoldjavad
Falatiiri (New York: The Seabury Press, 1979), 136-48.

265 For an overview of Ibn ‘Arabi’s ontology, see Chittick, The Sufi Path of Knowledge, 3-105. Whereas Ibn ‘Arabi
specified multiple ways in which God Himself differs from the world as His locus of self-disclosure, his Andalusian
contemporary Ibn Sab‘in propounded a more radical monism, criticizing other thinkers for failing to sufficiently
stress the oneness of all existence. See Abu ’1-Wafa al-Taftazani and Oliver Leaman, “Ibn Sab‘mn,” in History of
Islamic Philosophy, ed. Seyyed Hossein Nasr and Oliver Leaman (London: Routledge, 1996), 347-49.

266 See William C. Chittick, “The Five Divine Presences: From al-Qiinawi to al-Qaysari,” The Muslim World 72, no.
2 (1982): 107-28.
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The key source for Ibn Mughayzil’s ontology is his “Chapter on the Affirmation of God’s
Oneness by the Sufis” (bab fi tawhid al-qawm), which constitutes nearly thirteen pages of the
Kawakib.*®" 1t is preceded by a series of discussions about mystical knowledge (with several

)?6% and followed by an examination of the Prophet’s request for forgiveness from

digressions
God (some of which intersects with our topic).?®® Although not entirely systematic, the chapter
can be divided into two parts. In the first part, which takes up almost the first ten pages, Ibn
Mughayzil deals with the affirmation of God’s oneness (tawhid), including both its theoretical
and practical dimensions.?’® In the second part, he shifts to the relationship between God’s being
and acts on the one hand and the world on the other, most importantly by treating the notion of

His manifestation (tajalli).?’! In this section, I focus mainly on the material in this chapter, while

drawing occasionally from other parts of the Kawakib when relevant.

3.2.1 Affirming God's Oneness (tawhid)

The term tawhid was discussed at length in Sufi texts and often connected with mystical
experience.’’? Al-Junayd, for example, specified four types of monotheism: 1) that of the
common man, which is to declare God’s oneness and negate all other gods; 2) that of people well
versed in exoteric knowledge, which is to declare God’s oneness and obey His commands and
prohibitions outwardly due to fear or hope, desire or greed; 3) that of the elect, which is to negate
all gods, obey God’s commands and prohibitions outwardly and inwardly by eliminating all

hopes and fears in things other than Him; and 4) that of the elect as well but higher, which

267 Kawakib, 293-305.

268 Kawakib, 262-92.

209 Kawakib, 305-10.

279 Kawakib, 293-302.

21t Kawakib, 302-5.

272 Daniel Gimaret, “Tawhid,” in EP2, 10:389.
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consists of “standing in his presence, without any third in-between.” In this fourth type, “the
dispositions of his jurisdiction flow over him in a stream of rulings (ahkam) from his power; in
the depths of the seas of affirmation of his unity; with the annihilation of self, and the passing
away from any call of the real to him and from his response.”?”* Al-Qushayr1’s threefold
classification of monotheism is more theological: 1) that of God to God, which consists of His
knowledge and declaration of His oneness; 2) that of God to creatures, which consists of His
command that the human affirm His oneness and His creation of that affirmation; and 3) that of
creatures to God, which consists of the human’s knowledge, judgment, and declaration that God
is one. 2’

Ibn Mughayzil’s engagement with fawhid centers around the third of three types of
monotheism delineated by AnsarT in his famous Sufi manual, Manazil al-sa’irin. The first type is
that of the common people and enacted through the affirmation that “there is no god but God. He
has no partner [and is] the One, the Everlasting Refuge. ‘He neither begets nor is born, nor is
there any equal to Him.”?”*> The second type is that of the elite (al-khdss) and is realized
“through [insights into] realities” (bi-I-haqd ig). It involves “the ceasing [to recognize] apparent

».276

causes and rising above (su id) rational disputes and reliance on visible indications”;*’® one

witnesses God’s precedence in His judgment, knowledge, and placement of things in their proper

7 gallsses o s o sl sua g lan gl 3 45,8 alSaT (g lae (8 0 i Gl sl adle (5 a Gl Lagiar Gl 40 (o o318 riid
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Abt 1-Qasim al-Junayd, Rasa ‘il al-Junayd, ed. ‘Abd al-Qadir (Cairo: Dar al-Kutub al-Misriyya, 1988), 61-62;
Michael A. Sells, Early Islamic Mysticism: Sufi, Qur an, Mi ‘raj, Poetic and Theological Writings (New York:
Paulist Press, 1996), 256. On al-Junayd’s teachings about tawhid, see also Muhammad Abdul Haq Ansari, “The
Doctrine of One Actor: Junayd’s View of Tawhid,” Islamic Quarterly 27, no. 2 (1983): 83-102.

274 al-Qushayri, al-Risala al-Qushayriyya, 494.
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This is based on and a partial excerpt of Chapter 112 of the Quran, the well-known “Chapter of Oneness” (sirat al-
ikhlas). See ‘Abdullah al-Ansari, Kitab Manazil al-sa’irin (Beirut: Dar al-Kutub al-‘Ilmiyya, 1988), 135-36.
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al-Ansari, Kitab Manazil al-sa’irin, 137.
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places. In other words, Ansari posits that the elite perceive that only God truly acts. Lastly, the
third type belongs to “the elite of the elite” (khassat al-khass), which is characterized by “the
elimination of temporality and establishment of eternity.”?’” This type is described in the verses

cited by Ibn Mughayzil that Ansari reports having composed after being asked about the Sufis’

monotheism:
dala sas g e IS alg cwaalgdlaagla
mll el dle aiad g 3hiy e 35S
Y dlaiy e Caad o 5 oly) A

No one affirms the oneness of the One,

for anyone who affirms His oneness denies [it]

The monotheism of one who speaks of His quality [of oneness] is baseless:

the One has invalidated it

His affirmation of His own oneness is the [true] affirmation of His oneness,

while the description of one who describes Him is erroneous?’®

Ibn Mughayzil was evidently enthralled by these verses, devoting almost four pages to
excerpting commentaries on them. Among the many commentators on Ansari’s Manazil,”” he
cites Ibn Qayyim al-Jawziyya, ‘Abd al-Razzaq al-Qashani, Yusuf b. “Abdillah al-Kirant (d.
768/1367),%%° Shams al-Din al-Birmaw1 (d. 831/1428), and “a diligent scholar” (ba ‘d al-
muhaqqiqin).”®' These authors all reiterate AnsarT’s claim that the human’s attempt to affirm

God’s oneness at this third stage is necessarily invalid. For example, Ibn Qayyim says that this

affirmation requires the annihilation of every trace (rasm), which here consists of the affirmer

277 L i)y & paal) Ll

al-Ansari, Kitab Manazil al-sa’irin, 138.

218 Kawakib, 270; al-Ansari, Kitab Manazil al-sa’irin, 135-39.

29 See GAL S1:774; HAWT S1:804.

280 A Kurdish Sufi and member of the Suhrawardiyya who migrated to Egypt. His brief commentary, which is
entitled Badi " al-intifas fi sharh al-qawaft al-thalath and has yet to be published, was written in response to a
request for clarification of the meaning of these verses by the Sufis of Bejaya (Algeria), who had been criticized by
local jurists for quoting them. On him and his writings, see Ahmed El Shamsy, “Returning to God through His
Names: Cosmology and Dhikr in a Fourteenth-Century Sufi Treatise,” in Essays in Islamic Philology, History and
Philosophy, ed. Alireza Korangy et al., (Berlin: Walter de Gruyter, 2016), 208-15.

281 Tbn Mughayzil (Kawakib, 301) cites al-Birmaw1’s Sharh Khutbat al-hawt, which is not mentioned in GAL
S2:113; HAWT S2:117.
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and monotheism subsisting in him. In other words, when a person affirms God’s oneness, he
witnesses his own temporal act and being, which consequently negates a monotheism in which
all traces and created beings are destroyed.?®? The explanations and arguments of other
commentators often differ in the details. We may consider here only those that appear to have
influenced Ibn Mughayzil before examining his own ideas.

Al-Qashant employs the notion of the “Presence of Oneness” (al-hadra al-ahadiyya). In
his well-known Sufi terminological handbook, Mu jam Istilahat al-siifiyya (which Ibn
Mughayzil does not reference), al-Qashani defines “Oneness” (ahadiyya) as the consideration of
God’s essence with the “divestment of everything” (isqat al-jami”), or, as he states in his
definition of the corresponding divine name, “The One” (al-ahad), with the negation of the
plurality of God’s attributes, names, relations, and entifications.?®* In other words, the Presence
of Oneness pertains to the singular, inscrutable divine essence. Accordingly, al-Qashani explains
in his commentary on Ansari’s text that there exists neither quality, speech, nor any trace in this
Presence. Hence, since speaking and qualification entail a trace, the affirmation of God’s unity in
this Presence is intrinsically invalid. True monotheism, therefore, is God’s affirmation of the
oneness of His essence, through His essence (tawhid al-haqq ta ‘ala dhatahu bi-dhatihi).***

Al-Kirani, evidently familiar with al-Qashani’s commentary, also states that true
monotheism occurs only in the Presence of Oneness and consists of God’s affirmation of the

oneness of His essence through His essence. As evidence of this divine declaration, he cites Q

282 Kawakib, 299. The language in the modern edition of Ibn Qayyim’s text is considerably different. Cf. Shams al-
Din Ab1 ‘Abdillah Muhammad b. Ab1 Bakr Ayyib b. Qayyim al-Jawziyya, Madarij al-salikin bayna manazil iyyaka
na ‘bud wa-iyyaka nasta in, ed. Shu‘ayb al-Arna’tt (Beirut: Mu’assasat al-Risala Nashirtn, 2010), 1123-24.

283 Kamal al-Din ‘Abd al-Razzaq al-Qashani, Mu jam Istilahat al-sifiyya, ed. ‘Abd al-*Al Shahin (Cairo: Dar al-
Manar, 1992), 51.

284 Kawakib, 299; Kamal al-Din ‘Abd al-Razzaq al-Qashani, Manazil al-sa irin li-AbT Isma il ‘Abdullah al-Ansari:
Sharh Kamal al-Din ‘Abd al-Razzdq al-Qashani, ed. Muhsin Bidarfar (Beirut: Mu’assasat Tarikh al-*Arabt and Dar
al-Hawra’, 2006), 618-19.
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40:16, “To whom belongs the Kingdom on this Day? To God, the One, the Almighty.” Al-Kiirant
adds, however, that genuine monotheism can be realized through a human being by virtue of “the
annihilation of his metaphorical, perishing existence,” which is the referent of Q 28:88,
“Everything is perishing but His face.” He equates this state with the station of “total union”
(jam “ al-jam °) in which God affirms His oneness on the tongue of His servant. An example that

99285

he mentions is the statement uttered by the Prophet, “God hears one who praises Him,”“*> while

claiming that the Prophet was seeking this station and what lies beyond with his supplication,
“Cleanse me with water, snow, and coldness!”?%¢
AnsarT’s verses and the commentaries are related only midway through the chapter on
tawhid. Ibn Mughayzil begins the chapter with his own exegesis. According to him, AnsarT is
referring to “unifying monotheism” (al-tawhid al-jam 7), which he defines as follows:
Unifying monotheism consists of the absence of everything [created]. If angels
and the most knowledgeable [creatures, i.e., prophets] are mentioned, that is [an
indication of] a descent from union to separation. Another being is then present
with Him, so [true] monotheism does not remain. [In union] He perceives Himself
through Himself, and thus someone other than Him does not bear witness that

there is no deity but God. One who realizes this through experiential knowledge
truly testifies to monotheism.?’

285 s30n cyal dll o

Muslim, Sahih Muslim, 190 (no. 404).

286 3 L1 sLal 5 2, 5 Bl ek aell

Kawakib, 300-1. For the supplication, cf. Muslim, Sahih Muslim, 220 (no. 476) and 270 (no. 598). Al-Burmawi,
who equates God’s affirmation of His oneness with His knowledge of it, delineates three time periods in which
God’s oneness may be affirmed: 1) before God created the creatures, as indicated in the hadith, “God was, and no
[other] thing was; His Throne was on the water”; 2) after His act of creation, when the human tongue functions as an
instrument for this affirmation, as shown by the Prophet’s remark, “So through me He speaks”; and 3) after the
annihilation of the created world, as referenced in Q 40:16, where God asks, “To whom belongs the Kingdom on
this Day?” and, receiving no answer, responds Himself, “To God, the One, the Almighty.” See Kawakib, 301-2. For
the hadith, see al-Bukhari, Sahih al-Bukhart, 789 (no. 3191).
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Kawakib, 293. He appears to be paraphrasing al-Qashani, concluding that “this is how al-Qashani elucidated
(haqqaqa) it.”
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For Ibn Mughayzil, the human can attain the kind of monotheism described by Ansari by
reaching the station of union. Once the person has separated from God, thereby becoming aware
of himself, such monotheism vanishes.

As evidence of this monotheism in union, Ibn Mughayzil adduces the famous ecstatic
utterance of al-Hallaj, “I am the Truth!” and that of al-Bistami, “Glory to Me, how great is My

",

affair!” He adds that the same experience is undergone in the station of “the annihilation of self-

annihilation” (fand’ al-fana’).?®® The counterpart and prelude to this station is mere self-
annihilation (fana’), which Ibn Mughayzil discusses in commenting on a lengthy poem by al-
Maghribi. It is sufficient here to cite the first two lines:
Al G el aSalyy zlull jdala S dasa
Your existence is like a glass
The lamp inside it is the state of self-annihilation
for one whom You address intimately?*’
Ibn Mughayzil explains this analogy to the glass and lamp:
When the seeker among the Folk fulfills his pursuit, he becomes absorbed in
witnessing the Real [and] relinquishes witnessing others to the extent that the
entire world becomes utterly nonexistent to him due to his preoccupation with
witnessing the Sun of Eternity. Then, he endures like a glass consumed by the
existence of the lamp. The masters of witnessing stop seeing the glass as a result
of their fixation with witnessing its lamp, who is the Real. They see and witness
nothing but the Rays of Eternity.?*
The end of the mystical path results in perception of God alone; the existence that previously

seemed to belong to the world vanishes. Ibn Mughayzil believes that ‘Ali (d. 40/661) referred to

this state in remarking that “He [God] is a light that rises from the dawn of pre-eternity, radiating

288 Kawdakib, 293.

289 Kawakib, 297.
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Kawakib, 297.
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His effects over the temples of monotheism.”*’! He also identifies it as the subject of a passage
from al-Ghazali’s Mishkdat al-anwar. Al-Ghazali comments on a couplet that is traceable to the
Persian scholar al-Sahib b. “Abbad (d. 385/995):

e Sl Ll yeall il sl G

The glass is clear, the wine is clear
The two are similar, the affair confused

As if there is wine but no glass
As if there is a glass but no wine

292
According to al-Ghazali, in the state expressed by these verses, which he calls the annihilation of
self-annihilation, the mystic is aware neither of his lack of consciousness of himself nor of the
fact that he is not conscious of himself. He notes that in speaking under the influence of ecstasy
(bi-lisan al-hal), it may also be called “unification” (ittihad), while from God’s standpoint (bi-
lisan al-hagiga) it may be termed (true) monotheism (tawhid).?*?

Ibn Mughayzil, finally, describes this mystical state with reference to al-Shadhili:

We contemplate God with the eyes of faith and certainty. For this reason, He

removes our need for rational proofs, and we learn from Him about creation. Is

there anything in existence but the King, the Truth? You do not see them, even if

He is. It is necessary that you see them like dust in the air: if you searched for

them, you would not find anything.>**

Ibn Mughayzil has shown us that the human can recognize God’s uniqueness in existence

by attaining a spiritual station, whether union, self-annihilation, or annihilation of self-
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Kawakib, 297-98.

22 Kawakib, 298; al-Ghazali, The Niche of Lights, 18.

293 Kawakib, 298; al-Ghazali, The Niche of Lights, 18. According to al-Maghribi, self-annihilation consists of the
replacement of human attributes with divine ones. He equates this station with that of love (mahabba) because the
attributes of the lover perish, while he endures with the attributes of his beloved. Yet the mystic still witnesses
himself and his connection to the divine attributes that he has assumed; it is only in the annihilation of self-
annihilation that he loses this awareness. See Kawakib, 356-57 and 385.
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Kawakib, 298.
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annihilation. He also, like Ansari’s commentators, attributes this recognition to God. He
introduces the term “essential monotheism” (al-tawhid al-dhdti), which consists of God’s
affirmation of the oneness of His essence through His own essence, as in Q 40:16, “To whom
belongs the Kingdom on this Day? To God, the One, the Almighty.” According to Ibn
Mughayzil, “essential monotheism is synonymous with unifying monotheism because they both
occur only in the Presence of Oneness in which God affirms the oneness of His essence, whether
through His own essence or [...] on the tongue of His servant.”?%>

Having explored this special and superior type of monotheism, Ibn Mughayzil moves
from the theoretical into the practical realm in arguing that monotheism (here he speaks only of
tawhid) is the “root” (as!) of reliance on God (tawakkul). To support this view, he adduces verses
of the Quran that indicate that such reliance is a component of faith, including 5:23, “Rely on
God, if you are [truly] believers,” and 14:11, “The believers rely on God.” He cites two other
verses to demonstrate that reliance on God satisfies one’s needs: “God suffices for anyone who
relies on Him” (65:3) and, “Is God not sufficient for His servant?”” (39:36). This leads him to
conclude that “he who seeks sustenance from someone else has abandoned reliance on God and
denied these verses.”?*° After all, “everything apart from God is a slave subordinate [to Him]. Its
need is like your need, so how could you rely on it?”’*7 Ibn Mughayzil goes so far as to assert
that “everything pertaining to monotheism that is mentioned in the Quran is instruction to stop

noticing others and rely on the One, the Almighty.”**
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Kawakib, 293-94.
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To substantiate this connection between monotheism and reliance on God, Ibn Mughayzil
also adduces, apart from a number of hadiths, a passage from al-Ghazali’s /hya’ ‘uliim al-din in
which he argues for the same intimate link between the two. Whereas Ibn Mughayzil does not
specify what kind of monotheism is required for reliance on God (though a simpler kind than
unifying monotheism is implied), al-Ghazali states that it is encapsulated by a common Muslim
prayer, “There is no deity but God alone. He has no partner. To Him belongs the kingdom and
praise. He has power over all things.”*® Al-Ghazali proceeds to divide monotheism into four
levels and likens them, respectively, to four components of a plant: the outer shell, the inner
shell, the kernel, and the oil that discharges from its kernel. The first level, or the outer shell,
involves a person’s statement, “There is no deity but God,” though his heart is unmindful of or
even denies this; this is the monotheism of the hypocrite. The second level, or the inner shell, is
when a person’s heart deems this statement to be true; this is belief (i tigad), and it is the level of
the ordinary Muslim. The third level, or the kernel, is when one witnesses that there is no deity
but God “through the path of unveiling via the medium of the light of God,” so that he sees many
things but recognizes that they originate from God; this is the level of those drawn near to Him
(mugqarrabiin). The fourth level, or the oil that discharges from the kernel, is when the person
sees nothing in existence but God. This is the level of the veracious, known in Sufi terminology
as “self-annihilation in monotheism” (al-fana’ fi I-tawhid), for since he sees only God, he does
not see himself.>*

Al-Ghazali acknowledges a logical dilemma posed by this fourth level of monotheism.

How could a person see only the One while seeing many things, such as the heavens, earth, and
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Kawakib, 294-95; Abii Hamid Muhammad b. Muhammad al-Ghazali, Ihya ‘ulim al-din, ed. Sayyid ‘Imran (Cairo:
Dar al-Hadith, 1992), 4:307.

300 Kawakib, 295; al-Ghazali, Thya ‘uliim al-din, 4:307-8.
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all other sensible bodies? Although he notes that this matter is (known through) the utmost
degree of the science of unveiling, whose secrets may not be recorded in a book—since, as the
gnostics say, “disclosing the secret of divinity is disbelief”—he still offers some remarks. He
explains that a single thing can be many through a certain type of witnessing and contemplation.
A human being, for instance, is regarded as many when considering his spirit, body, limbs, veins,
bones, and intestines, while he is considered one through another type of witnessing and
contemplation. Indeed, al-Ghazali asks, while observing a human, how many people fail to take
note of the plurality of his intestines, veins, and limbs, as well as the complexity of his spirit and

body and their separation?*!

3.2.2 God's Essence and Attributes in Manifestation

In view of al-Ghazal1’s mention of sight, witnessing, and contemplation in connection
with the fourth level of monotheism, it seems that he is speaking only of a subjective perception
of a monistic universe. Indeed, he acknowledges that witnessing all things as the One usually
lasts only an instant, and its constant occurrence is rare.>*> Nonetheless, he seems to be referring
to this fourth level in a passage of his Mishkat al-anwar cited by Ibn Mughayzil immediately
after the exegeses of AnsarT’s verses, a location that signals that our author is shifting from a
discourse on tawhid to a more general discussion of the existential relationship between God and
the world. Al-Ghazali speaks of gnostics who, in “completing their ascensions” (istakmalii
ma ‘arijahum), come to witness through their physical eyes that there is nothing in existence but

God and that “everything perishes but His face” (Q 28:88)—that is, not that everything will

0 Kawakib, 296; al-Ghazali, Thya ‘uliim al-din, 4:308-9.
302 Kawakib, 297; al-Ghazali, Thya ‘ulim al-din, 4:3009.
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perish at some point, but rather that everything has been and will always be perishing and an
alternative reality is inconceivable. As Al-Ghazali explains:

Everything has two faces: a face [turned] towards itself and a face [turned]
towards its Lord. In consideration of its own face, it is nonexistent; while in
consideration of God’s face, it is existent. Therefore, there is no existent being but
God and His face [which is identical with Him]. “Everything perishes but His
face” (Q 28:88) for all eternity. These gnostics need not [wait] until the
Resurrection begins to hear the Creator’s proclamation, “To whom belongs the
Kingdom this Day? To God, the One, the Almighty” (Q 40:16); rather, they
always hear this declaration. Furthermore, by his statement, “God is greater,” they
do not understand that He is greater than something else—God forbid!—since
there is nothing in existence with Him that He could be greater than [...] and it is
impossible for it to be said that He is greater than His own face. Instead, it means
that He is too great for it to be said that He is greater [than something else] in the
sense of relation and comparison, as well as too great for someone—even a
prophet or angel—to perceive the true nature of His grandeur. Indeed, no one
knows the true nature of God but God [Himself].>%?

Al-Ghazalt’s language, like that of Ibn Mughayzil in his commentary on al-Maghrib1’s verses,
suggests that the knowledge he describes in this passage is not merely the product of a passing
mystical state. Having “completed their ascensions,” the gnostics have become aware of the true
nature of the universe or the reality that God alone exists.>**

This passage from al-Ghazali’s Mishkat al-anwar is not the only strong expression of
monism in the Kawakib. Another is found in one of Ibn Mughayzil’s accounts of “essential

manifestation” (al-tajalli al-dhati) and, for lack of better term, “attributive manifestation” (al-

tajallt al-sifati). Although he concludes his chapter on tawhid with a discussion of these terms,
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Kawakib, 302-3; al-Ghazali, The Niche of Lights, 16-17.

304 Alexander Treiger likewise views the fourth level of monotheism described in 7hya’ as representing a genuinely
monistic doctrine, which he substantiates with reference to other works by al-Ghazalt as well. However, he observes
that monotheism defined as “the view that God is the one of the totality of existents which is the source of existence
for the rest of existents” (p. 1) is also found in Mishkat al-anwar. See Alexander Treiger, “Monism and Monotheism
in al-Ghazalt’s Mishkat al-anwar,” Journal of Qur anic Studies 9, no. 1 (2007): 1-27.
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he presents a somewhat different explanation nearly twenty pages later in the Kawakib. It follows
from his discussion of a debate surrounding a phrase from the well-known “Hadith of Gabriel” in
which Gabriel approaches the Prophet in the form of a man and asks him to define Islam, faith
(iman), righteousness (ihsan), the Hour, and the signs that the Hour is near.>*> The Prophet
explains that righteousness is when “you worship God as if you see Him.” The phrase that
immediately follows this sentence, fa-in lam takun tarahu, is the object of the dispute that Ibn
Mughayzil records in the Kawakib. Sufis such as al-Maghribi and Ibn ‘Arabi, as Ibn Mughayzil
shows by quoting them one after the other, understand this phrase to mean, “If you are not [in
existence], you shall see Me.” In other words, they believe that it refers to self-annihilation in
which, as we have seen, the mystic perceives that everything is identical with God. On the other
hand, Ibn al-Subki, whose reasoning Ibn Mughayzil also excerpts, maintains the reality of this
spiritual station but insists that the Sufis’ reading is incorrect. According to him, the phrase
should be understood as, “Though you do not see Him.” He argues, for instance, that Sufis
neglect the remainder of the phrase, fa-innahu yaraka (“He sees you”), which is an apodosis
(jawab al-shart) that responds to the preceding phrase as the condition; that is, even if one does
not see God, He sees the person.>

After presenting Ibn “Arab1’s argument, Ibn Mughayzil explains essential and attributive
manifestation through an analogy to the alphabet:

Alif is like the Real’s essence, while ba’, ta’, and all other letters are like the

attributes of its manifestations. Sometimes the Real’s sublime, holy essence

manifests [alone], like the appearance of alif alone in a solid script. Among the

Folk, this is called “essential manifestation.” At other times, it appears and

manifests with the Attributes in its creative acts, like the appearance of alif in the

form of [other] letters. For it is the spirit and form of every letter, since there is

nothing but alif multiplying and proliferating according to its [different] levels. In
the same way, the Real manifests to Himself through Himself in the forms of His

305 al-Bukhari, Sahih al-Bukhari, 23 (no. 50); Muslim, Sahth Muslim, 23 (no. 8).
306 Kawakib, 320-23.
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creatures and attributes. There never has been nor will there ever be any existent
being but Him.>"’

Essential manifestation is God’s manifestation alone, while attributive manifestation, though not
termed such here, is His manifestation to Himself through His attributes in the form of His
creatures. Either way, only God truly exists.

In addition to this conception of essential and attributive manifestation that is found after
the chapter on tawhid, Ibn Mughayzil relates the understanding of al-Maghribi nearly fifteen
pages prior to the chapter in a discussion of mystical knowledge ( ilm al-batin). Al-Maghrib first
distinguishes between the unseen world (ghayb) and “the unseen of the unseen world” (ghayb al-
ghayb):

The unseen world is that which from the material and heavenly realms is hidden
from one’s sight. The unseen of the unseen world is God’s knowledge of His

essence.>?®

Al-Maghribt then describes essential manifestation:
The meaning of essential manifestation is a manifestation through knowledge of
the Essence; by way of this knowledge, the Holy Essence is witnessed. In this
way, it does not manifest [per se]; that is, the Essence is witnessed only through
knowledge of it. The epistemological form is spiritual and attributed neither
modality nor location.>®
Al-Maghrib1’s use of the unvowelled verb sh-h-d-t in this passage raises interpretive questions.

First, it may be rendered either “to affirm” or “to perceive.” Either way, he suggests that while

God’s essence cannot manifest in a physical or imaginal form, it can be an object of knowledge.
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Second, the verb may also be translated into the second person, “you witness” (shahidta),
meaning that the human can know the Essence. However, I have translated it into the passive
sense to support the interpretation that God witnesses, because that seems to conform with his
definition of the unseen of the unseen world and his analogy. Unlike corporeal beings and
spiritual beings (such as angels and jinn) in the unseen world, God’s knowledge of His essence is
not simply hidden from our sight: rather, it cannot be perceived.

Ibn Mughayzil’s account of essential manifestation in the chapter on tawhid differs from
that of al-Maghribi. He explains that:

Essential [manifestation] is majestic, while attributive [manifestation] is beautiful.

Every act of creation and origination is an effect of the generation of beauty, while

every act of annihilation and destruction is an effect of the radiation of majesty.>!°
God’s essence is majestic and destructive, while His attributes are beautiful and creative. Ibn
Mughayzil highlights the danger of the Essence by likening it to the sun:

If it [the sun] manifested in its entirety without the veil of the heavens to restrain

it and diminish its radiance, it would turn plants into chaff, [make] animals decay,

and cause great destruction. But in its essence it is concealed, and with the

subtlety of its beauty and light, it draws near, growing [in strength] and producing

its effects.3!!
On the basis of this, Ibn Mughayzil concludes that one should observe the gradual effect of the
sun on plants through its radiance and then the effect of God’s mercy in the way in which it
enlivens infertile earth. He seems to imply that the Essence, since it cannot manifest without

destroying, works through its attributes such as mercy to produce its desired effects in the world.

His two conceptions of essential manifestation thus appear identical: the Essence manifests alone
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(as claimed in the second account), since it necessarily destroys that to which it manifests. There
is, accordingly, no “manifestation” of the Essence to another being, but rather only to itself. The
Attributes, on the contrary, implement God’s will rather than, as in the second account, manifest
His being.

Ibn Mughayzil sees a reference to the distinctive natures and roles of the Essence and
Attributes in a statement of al-Hallaj: “He veils them with His Name, and thus they live on. If He
made manifest to them the mightiness of [His] power, they would go insane. If he unveiled the
Essence to them, they would die.”*!? In line with this understanding, he interprets Q 20:5, “The
All-Merciful settled on the Throne.” Whereas Muslim theologians debated the anthropomorphic
implications of this verse, Ibn Mughayzil adopts a different approach:

If He had said,“God settled on the Throne,” the Throne and everything below it

would have immediately collapsed out of awe of the majesty of the Essence that

ruptured Mount Sinai, which was instantly leveled as a result of the light of His

majesty.’!3

Ibn Mughayzil also deals with the hadith, “God concealed (yaghan) my heart. I ask God
for forgiveness more than seventy times a day, so [O believers] ask God for forgiveness!”*!* The
difficulty raised by this tradition is the Prophet’s supposed “concealment” (ghayn). In ordinary
language, Ibn Mughayzil explains, ghayn means “cover” (ghisha’ or taghtiya). He points out that

Abt ‘Ubayda (d. 209/824-25) stated that it was originally used to signify the covering of the sky

with clouds, while another lexicographer defined it as something that partially covers the heart
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like thin clouds that do not entirely block the sunlight. Accordingly, in Sufi terminology ghayn
denotes the veil of witnessing what is other than God (aghyar) instead of God Himself !>
Al-Shadhili had previously recognized the dilemma posed by this hadith and received the
Prophet’s own clarification in a vision: “O blessed one, that is the concealment of the [divine]
lights (anwar), not of what is other than God (al-aghyar).”'¢ Ibn Mughayzil cites al-Shadhil1’s
vision in support of his own interpretation. He explains that the Prophet is well above
(munazzah) witnessing what is other than God, for he is always present with Him and beholding
His manifestations. Thus, his “concealment” refers to the different divine manifestations
appearing to his heart, since every such manifestation is distinct from another. Now, attributive
manifestation is the cover and veil of essential manifestation. In the Prophet’s case, essential
manifestation, or “the light of the divine essence that destroys all existent beings,” was concealed

by the light of the manifestation of God’s merciful attributes (sifat rahmaniyya). In support of

this, Ibn Mughayzil adduces verses by Ibn al-Farid:
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Were I not veiled by My attributes,
the loci of My essence would burn up from the splendor of My nature®!’

315 Kawakib, 304. Al-Qashani (Mu jam, 186) defines ghayn as insensitivity to and obstruction from witnessing
(God) while possessing sound belief.
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317 Kawakib, 304-5. For Ibn al-Farid’s verses, see also Reynold Alleyne Nicholson, Studies in Islamic Mysticism
(Cambridge: Cambridge University Press, 1921), 261 (no. 717). Similarly, ‘Abd al-Salam al-Maqdist explains that
the Prophet asked God to conceal his state by asking for forgiveness because the lights of divine manifestations were
engrossing him, since constant divine manifestation and unveiling to the spiritually elite destroys them, so God’s
concealment is mercy. See Kawakib, 304; ‘1zz al-Din ‘Abd al-Salam b. Ahmad b. Ghanim al-Maqdisi, Hall al-
rumiiz wa-mafatih al-kuniiz, ed. Muhammad Bukhnayfi (Beirut: Dar al-Kutub al-‘Timiyya, 2011), 103.
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3.3.3 The Eternality and Creation of the World

Muslim theologians were of the belief that God created the world ex nihilo.>'8
Consequently, they attacked the Muslim philosophers for asserting its eternality in the sense that
it has always existed and always will. In his famous critique of the philosophers’ teachings,
Tahafut al-falasifa, al-Ghazali listed this as one of their three ideas tantamount to disbelief that
warrants their lawful execution.>'® Some thinkers formulated distinctive positions, such as Ibn
‘Arabi, whose idea, since it appears in the Kawdkib, is outlined below.*?°

Ibn Mughayzil deals with the eternality and creation of the world in a lengthy chapter of
over forty pages that is devoted to explaining and justifying controversial or difficult statements
and teachings of Sufis.>*! The chapter is preceded by a discussion of Sufi hermeneutics and
followed by a return to the topic of visions, including of the dead, angels, and God.*** The
inclusion of the discourse in this chapter, which covers about two and a half pages, signals that
Ibn Mughayzil is on the defensive. This is confirmed by his opening sentence: “Among them

[the Sufis’ controversial ideas] is the belief in the eternality of the world. Know that the doctrine

of the Sufis who affirm that is not like that of the philosophers—God forbid!***

313 See, e.g., Abil I-Yusr Muhammad b. Muhammad b. ‘Abd al-Karim al-Bazdawi, Kitab Usil al-din, ed. Hans Peter
Linss (Cairo: Dar Ihya’ al-Kutub al-‘Arabiyya, 1963), 14. See also Ayman Shihadeh, “The existence of God,” in
The Cambridge Companion to Classical Islamic Theology, ed. Tim Winter (Cambridge: Cambridge University
Press, 2008), 205-8.

319 Abti Hamid Muhammad b. Muhammad al-Ghazali, The Incoherence of the Philosophers: A parallel English-
Arabic text, tr. Michael E. Marmura (Provo, UT: Brigham Young University Press, 2000), 226; reiterated in Abii
Hamid Muhammad b. Muhammad al-Ghazali, al-Mungidh mina [-dalal wa-l-muwassil ila dhi I- ‘izza wa-I-jalal, ed.
Muhammad Muhammad Abt Layla and Nurshif ‘Abd al-Rahim Rif*at (Washington: The Council for Research in
Values and Philosophy, 2001), 201-2.

320 Another unique teaching, known as “perpetual creation” (hudiith dahri), was advanced by the Twelver Shi‘T Mir
Damad (d. 1041/1631). See Sajjad Rizvi, “Mir Damad’s al-Qabasat: The Problem of the Eternity of the Cosmos,” in
The Oxford Handbook of Islamic Philosophy, ed. Khaled El-Rouayheb and Sabine Schmidtke (Oxford: Oxford
University Press, 2017), 438-64.

321 Kawakib, 335-78.

32 Kawakib, 327-34 and 378-405.
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After quoting al-Ghazali’s condemnation of the philosophers for their belief in the

world’s eternality,?*

Ibn Mughayzil surveys some of their arguments before examining and
defending those of the Sufis. Among the many basic arguments that the philosophers advanced to
prove their belief, including six based on the nature of the world and three based on the nature of
God,*?° Ibn Mughayzil mentions only two, both of which concern the nature of the world. The
first is simply the observation that a thing always proceeds from another, such as a human being
from sperm or a bird from an egg, while it grows by virtue of a balance of heat, cold, moisture,
and dryness and decays as a result of an excess of one of these four qualities.**® The second
argument, attributed by Ibn Mughayzil to the “materialists” (hayiild iyya), posits that the primal
matter (hayiila) of the world, which is its foundation—just as cotton is the foundation of
clothing—is eternal, as well as its director (mudabbir) and internal power (quwwa ma ‘ahu).>*’
Ibn Mughayzil justifies his quick shift to the Sufi position, stating that “while there is an
extensive discourse on the philosophers’ teachings, there is no need to plunge into it. I mentioned
this little portion so that it may be known that the Sufis who assert the world’s eternality do not

intend anything that contradicts the beliefs of the leaders of Islam.”*?® According to him, the

Sufis argue that:

324 Kawakib, 349.

325 See Herbert A. Davidson, Proofs for Eternity, Creation, and the Existence of God in Medieval Jewish and
Islamic Philosophy (New York: Oxford University Press, 1987), 12-30 and 49-67.

326 Kawakib, 349. For similar arguments, see Davidson, Proofs for Eternity, 15-16.

327 Kawakib, 349. The reasoning to support this claim in the Kawdkib is abstruse, but it appears to be a version of an
argument made by Aristotle and embraced by, among others, Avicenna and Averroes (d. 595/1198). Aristotle argued
that everything comes into existence from a substratum; thus, if the underlying matter of the universe came into
existence, it would have had to do so from a substratum. Yet, the nature of matter is to be itself the substratum from
which other things come to be, and thus the underlying matter of the universe could have arisen only from a
previously existing matter just like itself; and the supposition that the underlying matter arose entails that an
underlying matter already existed. Since this supposition is self-contradictory, matter must be eternal. See Davidson,
Proofs for Eternity, 13.
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[The world’s] eternality is due to eternal knowledge and pre-eternal will. For the

world and all the beings that originate in it existed [prior to their earthly

appearance]. The explanation for this is that God willed the existence of the world

in pre-eternity and knew with His pre-eternal will all the things and beings that

will arise in it until the Day of Resurrection. In this way, the world existed in pre-

eternity as [an object of] knowledge and will, even though it was nonexistent as

[an object of] sense and form. For God was in [pre-]eternity, and there was

nothing alongside Him.*?
Another argument, which Ibn Mughayzil attributes simply to “a diligent scholar” (ba ‘d al-
muhaqqiqin), contends that the world is eternal in its particular form (gadim al-ta ‘yin), in the
sense that God has pre-eternally willed to bring it into being, and created in time (hadith al-
tabyin), in the sense that it comes to exist in that same form.**°

While these arguments seem to express the traditional Sunni belief in God’s pre-eternal
determination of things, Ibn Mughayzil next quotes verses that assert Ibn “Arab1’s doctrine known
as “the new creation” (al-khalq al-jadid). This teaching is based on Ibn ‘Arabi’s notion of the
“immutable entities” (a ‘yan thabita), which represent the loci of manifestation (mazahir) for the
divine names. Unlike God as the Necessary Being, or that which cannot not be, and impossible
things, which cannot come to exist in the cosmos, the immutable entities are possible things: they
may either exist or not exist. In their nonexistence, they are present or “existent” to the extent that

they are objects of God’s knowledge; when coming to be in the cosmos, their natures remain

exactly the same, acquiring only cosmic existence.**! Now, since the entities manifest the divine
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330 T base this on Kawakib (2011), 375, since it reads hadith al-tabyin rather than hadith al-nabiyyin in Kawakib
(1999), 349, which in this context is incomprehensible.

331 Chittick, The Sufi Path of Knowledge, 81-91. It is this dual nature of the entities that allows Ibn ‘Arabi to
appreciate both sides of the cosmogonic debate. On the one hand, as objects of God’s knowledge, the entities, or the
world composed of them, are eternal. On the other hand, as concrete things endowed with existence by God, the
entities, or the world in time and space, are temporally originated. He analogizes this dual character of the entities to
the arrival of a guest: one says that the guest “appeared to us today,” though his appearance does not entail that he
did not exist before appearing. In this way, Ibn ‘Arabi reduces the dispute to a matter of perception. See Muhy1 1-Din
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names in various configurations and are infinite in representing every possible form that God can
assume, through their appearance in the world God simply manifests Himself in new forms. Hence,

creation, in Ibn “Arabi’s view, is a pre-eternal, perpetual movement of divine self-disclosure in the

forms of the creatures that never repeats itself (Id takrar fi I-tajalli).>*?

Ibn Mughayzil adduces the verses, which he attributes to Ibn “Arabi but, according to one
commentator on the Fusits al-hikam, are traceable to the Akbarian Mu’ayyad al-Din Jandi (d. ca.
700/1300),>** as proof of his claim that “this issue [of the world’s eternality] in their [the Sufis’]

books, as well as other theoretical matters that the Folk have discussed, is completely lawful.”33*
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I do not affirm the recurrence of existence nor

the repetition of self-disclosure

Thus it is not a matter of recurrence

The sea is a sea in the way it was in all eternity,

while truly, beings originated in time are waves and rivers
The difficulty of a problem does not veil you

from One who takes form in it,

though [surely] it is a veil***

Ibn Mughayzil presents the interpretation of these lines of al-Maghribi, who adopts a flexible
hermeneutical approach. According to al-Maghribi, every question is subject to a variety of

interpretations, only a few of which are to be accepted. With respect to the issue at hand, he

b. ‘Arabi, al-Futithat al-Makkiyya (Cairo: Dar al-Kutub al-‘Arabiyya al-Kubra, 1911), 2:666-67; Ibn ‘Arabi, Fusis
al-Hikam, 211; Chittick, The Sufi Path of Knowledge, 85.

332 Tbn ‘ArabT’s description of this doctrine as “the new creation” is based on Q 50:15, “They are in confusion over a
new creation (khalq jadid).” On this teaching, see Abt 1-°Ala” “Afiff and Muhyt 1-Din b. ‘Arabi, Fusis al-hikam wa-
Ta ligat ‘alayhi, ed. Abu 1-°Ala’ “Afifl ([Iran]: Intisharat al-Zahra, 1987), 2:213-14; Henry Corbin, Alone with the
Alone: Creative Imagination in the Sifism of Ibn ‘Arabt (Princeton: Princeton University Press, 1997), 200-7;
Chittick, The Sufi Path of Knowledge, 96-112.

333 Ya‘qib Khan Afandi, Sharh Fusiis al-hikam lil-Shaykh al-Akbar Ibn ‘Arabi al-musamma Tawdih al-bayan, ed.
‘Asim Ibrahim al-Kayyali (Beirut: Kitab Nashiriin, 2015), 206.
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proposes two views. First, “one who perceives [God’s] attribute [of creation] views the world as
the effect of [His] attributes.”**® Al-Maghribi seems to mean that such a person sees the world as
God’s creation through the exercise of His attributes such as knowledge and power; thus, he may
conclude that the world is created. He continues:

Otherwise, he perceives only the Essence, manifesting alone, free of existence but

[that of] itself in all presences. The state of this gnostic is that of someone whom

the witnessing of subsistence in God has engrossed; he is inhibited from

witnessing any other existent being.>*’
This recalls the claim of Ibn Mughayzil and other Sufis that attainment of a certain station on the
spiritual path results in the perception that God alone exists. Al-Maghribl now offers an analogy:

The existence of Being and His creature as knowledge in pre-eternity is, in the

view of the People of Affirmation and Negation, like a raging sea, while the

existence of that sea and perception of it here in post-eternity as a [concrete]

entity is like the clashing of waves. There is no distinction between the sea of pre-

eternity and the wave of post-eternity apart from [that caused by] the union

between the free exercise of will and active, effective power.>3
In other words, al-Maghribi seems to argue, the thing that once existed solely as an object
of God’s knowledge is precisely that which exists in the world as a result of the exercise
of God’s will and power to bring it into being.>*’

Although al-Maghrib1’s suggestion that the gnostic might perceive God alone manifesting
may relate to the “new creation” doctrine, he is evidently little concerned with this teaching that

the verses express. His concluding remarks reveal his difficulty in deciphering their meaning:

This is the extent to which we understand the literal sense of these verses. How
ridiculous to suppose that what is hidden of them can be known by anyone but the
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Lord of the heavens and someone whom God assists with a spirit who acquaints
him with the like of these miracles!**

In the context of Ibn Mughayzil’s defense, al-Maghribi’s key point is that the world has always
existed as pre-eternal knowledge, not as a concrete entity, as the philosophers claimed.

Having attempted to vindicate the Sufis by presenting their arguments, Ibn Mughay?zil
turns to a dispute primarily between Ash ‘aris and Maturidis regarding the nature of God’s
attributes of act (sifat al-fi I) such as creation. The two schools agreed that God’s attributes of
essence (sifat al-dhat) are eternal “entities” or existents subsisting in His essence, being neither
identical nor distinct from Him. Whereas the Ash ‘aris, however, considered the attributes of act
to be temporally originated and applicable to God only when He performs their corresponding
acts, the Maturidis insisted that they are eternal things just like the attributes of essence.**!

Ibn Mughayzil attributes the Maturidt position to both the Hanafis (who were mainly
Maturidis by Ibn Mughayzil’s time)*** and “many Sufis.” According to him, these Sufis argue
that if God’s attribute of creation were temporally originated, He would be deficient in eternal
qualities (la-kana nagisan fima lam yazal).>* This argument evidently derives from al-
Kalabadht’s Kitab al-Ta ‘arruf, whose version differs only with reference to other attributes of act

as well.*** In his commentary on this text, which Ibn Mughayzil excerpts, ‘Ala’ al-Din al-
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Kawakib, 350.

341 On this debate, see Fathalla Kholeif, 4 Study on Fakhr al-Din al-Razi and His Controversies in Transoxiana
(Beirut: Dar el-Machreq Editeurs, 1966), 89-104; Wilferd Madelung, “Abiti 1-Mu ‘Tn al-Nasafi and Ash‘ari
Theology,” in Studies in Medieval Muslim Thought and History, ed. Sabine Schmidtke (Farnham, UK: Ashgate
Variorum, 2013), 324-30.

342 Wilferd Madelung, “Maturidiyya,” in EP?, 6:847.

343 Kawawkib, 350.

34 al-Kalabadhi, Kitab al-Ta ‘arruf, 16-17. As a Hanafi of Bukhara, where Hanafism was dominant, it is not
surprising that al-Kalabadhi says that most Sufis, including their major representatives, consider the attributes of act
eternal. His contemporary Abt Talib al-Makki, though not a mutakallim, contrasts humans’ temporally originated
love (mahabba) with God’s eternal love. See Abu Talib Muhammad b. ‘Ali b. “Atiyya al-Makki, Qut al-qulib fi
mu ‘amalat al-mahbiub wa-wasf tariq al-murid ila magam al-tawhid, ed. Mahmiid Ibrahim Muhammad al-Ridwant
(Cairo: Maktabat Dar al-Turath, 2001), 1047-48.
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Qunaw1 implicitly points out a problem with the Sufis’ stance in observing that the Maturidi
position might be interpreted to imply (as some Ash‘aris indeed argued)** that the object of
God’s act of creation—the world—is likewise eternal. Ibn Mughayzil denies this implication by
attempting to harmonize the views of the two schools in remarking on a story of a proponent of
the Maturidi view recounted by al-Qunawi:

Someone related that he climbed up the minbar and asked those present, “What do
you think of two men, one of whom believes that God always has been and will
be possessing the dominion, creating creatures, providing, wealthy, generous,
pouring forth good things, originating, and commanding; while the other believes
that God was alone in pre-eternity, without anything at all, including creation and
commanding in a true sense, and then such arose for him. Which of the two is
more worthy of emulation?” The people promptly responded that the first is more
truthful and more worthy of being emulated.**®

Al-Qunaw1 comments that “this is a philosophical intrigue. One must beware of it to be protected
from it!”3%’ Ibn Mughayzil interprets his warning as criticism of the first doctrine:

We do not accept that the position of the first [proponent] is a philosophical
intrigue [...] His statement, “God has always possessed the dominion,” means
[that He has done so] pre-eternally with power and will, in actuality [only after it
came into] existence and [acquired] form. This is, assuredly, identical to his
second account in which he said, “God was alone in pre-eternity,” that is, God
was alone in pre-eternity with the power and will to create creatures; [that is,
with] the capacity to create, not the existence [of things themselves].>*

345 See Abil 1-Mu ‘Tn Maymiin b. Muhammad al-Nasafi, Tabsirat al-adilla fi usil al-din, ed. Muhammad al-Anwar
Hamid ‘Tsﬁ (Cairo: al-Maktaba al-Azhariyya lil-Turath, 2011), 504.
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Kawakib, 350; ‘Ala’ al-Din Abi I-Hasan ‘Ali b. Isma ‘1l al-Qunawi, Husn al-tasarruf li-sharh al-ta ‘arruf, ed. Taha
al-DastiqT Habish ([Place and publisher not identified], 2016), 2:139. On al-Quinaw1, who is not to be confused with
Sadr al-Din al-Quinaw1, Ibn ‘Arab1’s most important student, see GAL S2:101; HAWT S2:105.
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Both claims, according to Ibn Mughayzil, assert that God has pre-eternally willed the world and
been capable of creating it. He finds support for this harmonization from al-Maghribi, who
explains that:

The Sufi masters’ claim that God has always been creating means that He has
always been, both pre- and post-eternally, characterized by the capacity for tha
The existence of a creature in pre-eternity is not entailed by its creation in post-
eternity, since He has been pre-eternally characterized by the capacity to act in the
sense of [His] will [to do so], not by the existent act. For if He existed pre-
eternally with the act, eternity would apply to the temporal being or origination
would apply to eternity.>>°

t.349

3.2.4 Conclusion

Ibn Mughayzil’s chapter on tawhid is a rich and nuanced exploration of God’s oneness
and His relation to the world in being and act. Our author argues that upon reaching a spiritual
station such as union or self-annihilation, the mystic perceives, like God Himself, that God alone
exists. More precisely, there is no longer any “mystic” per se: it is God who sees Himself in a
divine self-vision, the person functioning only as a medium for that vision. This contention is
central to the chapter, being advanced from the outset and reiterated by some of Ansari’s
commentators. Another key concern has a practical dimension, being to demonstrate that
monotheism is the foundation of reliance on God. Ibn Mughayzil does not specify what such

monotheism is, though one would assume that it is a simpler type than the “unifying

349 Cf. the similar argument of the Maturidi Abii I-Mu ‘In al-Nasafi (d. 508/1114). He contended that just as one is
called a tailor because he is capable of tailoring, God is called a creator and provider because He is capable of
creating and providing. See Abii 1-Mu ' Maymiin b. Muhammad al-Nasafi, Bahr al-kalam, ed. Walt 1-Din
Muhammad Salih al-Farfur (Cairo: Maktabat Dar al-Farfiir, 2000), 91-92.
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monotheism” of the mystic, such as the monotheism consisting of a common declaration of faith
that al-Ghazali describes in the passage quoted above from the /hya’.

Following his treatment of tawhid, Ibn Mughayzil investigates the structure of the
universe and God’s relation to it. He excerpts a powerful passage from the Mishkat al-anwar in
which al-Ghazali argues that the mystical path culminates in the knowledge that God alone
exists. Ibn Mughayzil corroborates this monistic claim in his later account of essential
manifestation and attributive manifestation in which the former represents God’s manifestation
alone and the latter His manifestation to Himself through His attributes as the creatures, which
means that “there has never been nor will there ever be any existent being but Him.” His
explanation of these two terms in the chapter on tawhid does not contradict this later account, but
rather emphasizes the power and majesty of the Essence and the mediating role of the Attributes
instead of their identity with God. His belief in a hidden divine essence and manifest attributes or
names appears to have been conventional among Sufis. Ibn “Arabi writes that “essential
manifestation is, according to the consensus of the People of Realities, impossible in anything
but a locus,” that is, a locus of manifestation for God’s names.*! ‘Abd al-Ra’uf al-Munawi
defines essential manifestation in his lexicon as “that whose starting point is the Essence without
consideration of an attribute alongside it [...] The Real does not manifest through His essence to

existent beings unless behind a veil of names.”*>2
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Ibn ‘Arabi, al-Futithat al-Makkiyya, 2:606 (chapter 279). Ibn ‘Arabi distinguished between God in His essence
(dhat) and God as lord (rabb), whereby He relates to His creation through His names. See Chittick, The Sufi Path of
Knowledge, 60-61.
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‘Abd al-Ra’af al-Munawi, al-Tawgqif ‘ald muhimmat al-ta ‘arif, ed. ‘Abd al-Hamid Salih Hamdan (Cairo: ‘Alam al-
Kutub, 1990), 91.
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Why did Ibn Mughayzil not present his monistic conception of essential and attributive
manifestation in the chapter on tawhid? While his later account is occasioned by Ibn ‘Arabi’s
response to the debate over the Hadith of Gabriel, he may have had another motivation. A reader
who suspects Sufis of harbouring a monistic tendency would turn first to the chapter on tawhid
for incriminating evidence. In the Kawakib, he would find, rather than an explanation of Ibn
Mughayzil himself or a reference to an Akbarian,** a passage from a text by al-Ghazali, who
was well respected in Cairo at the time.>>* Ibn Mughayzil’s use of this passage thus appears to be
a conscious attempt to package a controversial idea in the language of an orthodox authority.

Ibn Mughay?zil’s treatment of the cosmogonic status of the world—its eternality and
creation—is strongly apologetic. His central concern is to dissociate the Sufis from the
unambiguous and, in his view, errant assertion of its eternality on the part of the Muslim
philosophers. The arguments that he presents in favour of the Sufis’ position attribute the world’s
eternality strictly to its status as a pre-eternal object of God’s knowledge and will. While his
excerpt of the verses about the “new creation” reveals his familiarity with this teaching,’> al-
Maghrib1’s comments pertain little to that idea. He simply reiterates that God pre-eternally knew
and willed the world, while suggesting that, as al-Maghrib1 had previously asserted, the gnostic

in the station of subsistence perceives the world as identical with God (and thus, like Him,

353 While Ibn Mughayzil cites Ibn ‘Arabi’s Mawdgi ‘ al-nujiim in the chapter on fawhid, the passage, detailing six
types of recitation (tilawa), seems out of place. One might think that Ibn Mughayzil included this passage in the
chapter (especially so conspicuously midway through it) to catch his skeptical reader off guard: rather than finding a
passage about wujid from a text by Ibn ‘Arabi, he would encounter this unprovocative teaching about recitation,
thus providing support for the Shaykh’s uprightness. However, this interpretation is contradicted by Ibn ‘Arabi’s
description of the fifth type of recitation, that of the “secret” (sirr), as unification (ittihad), which, regardless of what
he meant by the term, could be perceived negatively. See Kawakib, 298-99; MuhyT I-Din b. ‘Arabi, Mawaqi ‘ al-
nujium wa-matali ‘ ahillat al-asrar wa-I- ‘ulum (Casablanca: Dar al-Rashad al-Haditha, 2004), 79-80.

3% According to al-Suyiiti, Burhan al-Din al-Biqa ‘7 (d. 885/1480) was almost killed by an angry mob after penning
his attack on al-Ghazali, after which he feared to leave his home even for the Friday prayer. See Sartain, Jalal al-din
al-Suyiti, 1:131.

355 In his statement in relation to the hadith concerning the Prophet’s “concealment” that every divine manifestation
is distinct from another, Ibn Mughayzil may have alluded to Ibn ‘Arabi’s notion of the “new creation.”
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eternal). Apart from defending Sufis who adhere to Maturidi theology, Ibn Mughayzil’s
harmonization of the Ash‘arT and Maturidi teachings may be intended to promote unity between

these two major Sunni schools.

3.3 The Muhammadan Spirit

Our discussion of cosmogony in the Kawakib continues, to an extent, with an
examination of the Muhammadan Spirit (al-rith al-muhammadiyya), commonly known also as
the “Light of Muhammad” (nir muhammad) and eventually the “Muhammadan Reality” (al-
haqiqa al-muhammadiyya). This term, in the most basic sense, denotes Muhammad’s pre-
existent entity that preceded the creation of Adam.*>® The concept is rooted in early hadiths,
where it is presented as the spermatic substance of the Prophet’s pure ancestors, passing from
one to the next through procreation until reaching Muhammad.>*” Muslim scholars theorized and
elaborated the Muhammadan Spirit in different ways. One approach, found in al-TustarT’s Quran
commentary and some of the earliest Shi'T hadiths ascribed to Ja'far al-Sadiq (d. 148/765),
consists of narratives in which the formation of the Spirit is recounted.*>® Another approach,
espoused by Ibn “Arabi and some of his followers, was to conceive the Spirit as the first
determination of the divine essence.*** Furthermore, in the basic sense of a cosmic function apart

from Muhammad’s historical role, the idea was propounded even by scholars less inclined to

356 Uri Rubin, “Niir Muhammadi,” in EP?, 8:125.

357 Uri Rubin, “Niir Muhammadi,” in EP2, 8:125.

3% Khalil Andani, “Metaphysics of Muhammad: The Nur Muhammad from Imam Ja‘far al-Sadiq (d. 148/765) to
Nasir al-Din al-Tusi (d. 672/1274),” Journal of Sufi Studies 8 (2019): 109-21.

3% Andani, “Metaphysics of Muhammad,” 143-57; ‘Abd al-Rahman b. Ahmad Jam1, Naqd al-Nusis fi Sharh Nagsh
al-Fusiis, ed. Jalal al-Din Ashtiyani (Tehran: Intisharat-i Anjuman-i Shahanshahi-i Falsafah-’i Iran, 1977), 274;
William C. Chittick, “Ibn ‘Arabi’s Own Summary of the Fusiis: ‘The Imprint of the Bezels of Wisdom’,” Sophia
Perennis 1, no. 2 (1975): 100.
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philosophy and mystical thought such as Qad1 ‘Iyad in his Kitab al-Shifa’ bi-ta rif al-Mustafa,**°
al-Qastallant in his al-Mawahib al-laduniyya,*®' and al-Subki in a relatively long fatwa.>%

Ibn Mughayzil devotes a chapter of roughly six pages to the Muhammadan Spirit.>** His
arrangement of this chapter immediately after the discourse of the waking vision of the Prophet
suggests that, although he does not explicitly connect the Spirit to this vision, the chapter can be
considered an epilogue or appendix to that discussion. Having explored theoretical aspects of the
vision and recounted stories, he increases the significance of the experience by establishing a
link between the historical Muhammad whom one encounters and his transcendent, pre-existent
entity that, as we shall see, he considers the source of all existence. Afterwards, Ibn Mughayzil
returns to the topic of vision, examining how spirits manifest in bodies and visions of angels.

Ibn Mughayzil draws his ideas about the Muhammadan Spirit mainly from three sources:
poetry by Ibn al-Farid, hadiths, and al-Subk1’s fatwa. He begins his exposition rather
emphatically:

Know that the sublime Muhammadan Spirit is the Spirit of Spirits, the root from

which things began. It is the verb proceeding from God, while Adam is like the

predicate, the verbal noun, and the absolute object of a verbal clause deriving

from the verb with respect to formal, corporeal derivation.*¢*

Since Muslim philosophers sometimes employed the term sudiir (from sadara, the same root as

sadir) to denote “emanation,”*% this passage suggests that the Muhammadan Spirit emanated

360 Chodkiewicz, Seal of the Saints, 66.

361 al-Qastallani, al-Mawahib al-laduniyya, 1:55-75.

362 Tgj al-Din Abi Nasr ‘Abd al-Wahhab b. ‘Ali b. ‘Abd al-Kafi al-Subki, Fatawa al-Subki (Beirut: Dar al-Ma ‘rifa,
n.d.), 1:38-42. Some scholars, however, denied the pre-existence of Muhammad, including al-Ghazali and Ibn
Taymiyya. See Rubin, “Niir Muhammadi,” in £/, 8:125.

363 Kawdakib, 49-54.
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365 Tan Richard Netton, Allah Transcendent: Studies in the Structure and Semiotics of Islamic Philosophy, Theology,
and Cosmology (London: Routledge, 2006), 114 and 268, 311n111.
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from God as a non-intentional outpouring of His being. This would seem to contradict Ibn
Mughayzil’s understanding of creation, described above, as a deliberate act of God’s will and
power. He does not address this apparent contradiction, possibly because he is preoccupied with
asserting the superiority of Muhammad by demonstrating the existential priority of the Spirit.
The passage addresses this chief concern by indicating that Adam is made up of the very
substance of the Muhammadan Spirit. Ibn Mughayzil continues that thread by citing these verses
by Ibn al-Farig:
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This is the spirit’s guise, guiding on to its horizon;

a witnessing that appears in a conceptual form

While this is the soul’s display, driving on to its companions;

a witnessing that begins in a formal mold

Whoever knows, as I do, [the true nature of those] figures

does not liken any of the figures to the problem of doubt*®¢
The “slanderer” and “blamer” mentioned in earlier verses of Ibn al-Farid’s poem, here
represented by “this,” are the respective subjects of the first and second verses. In Sufi poetry,
these characters may denote “the mystic’s volitional, rational, and physical natures, which must
be tamed for selfless obedience.” In these verses, the slanderer, functioning as the locus for the
spirit, beckons the soul back to its “pre-eternal spiritual home,” while the blamer, representing

the locus for the soul, “pulls the individual down to those mired in the created material world”; in

this way, the verses reflect the opposition and conflict between spirit and matter that underlies

3% Kawakib, 48. In a 1882 edition of Ibn al-Farid’s Diwan, “witnessing” in the fourth line is “existing” (wujitdan)
while the last two lines read (more intelligibly): “Whoever knows, as I do, [the true nature of those] forms/Does not
liken polytheism to guidance in solving the problem of ambiguity.”
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See Abt Hafs Sharaf al-Din ‘Umar b. al-Farid, Kitab Diwan (Beirut: al-Matba‘a al-Adabiyya, 1882), 40.
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much of al-Ta iyya al-kubra.>®’ Tbn Mughayzil, however, does not acknowledge what they teach
one about the mystical way. Instead, he reveals his strategic use of poetry in his argumentation
by focusing on the final verse, interpreting it as an indication that, despite their opposite roles,
the spirit and the soul are both, like all things (as we will see below), manifestations of the
Muhammadan Spirit.>%® He thus reiterates the Spirit’s precedence:

The case of Muhammad at the very beginning [of existence] is like that of Adam

[as the first human created]. The first locus is a father in essence to the second

locus; a father in form as well as [to] its derivatives.*®’
I have interpreted the unvowelled term m-z-h-r as mazhar, “locus” in the Akbarian sense,
whereby the Muhammadan Spirit is, as some Akbarians argued, the first locus or determination
of the divine essence that, as a complete image of the Essence, manifests all God’s names and
attributes. The term might also be read as muzhar, “being made to appear.” Regardless of the
meaning that Ibn Mughayzil intends, his aim is to demonstrate that even Adam, usually honoured
as the first human created, as well as his descendants all derive ultimately, in both essence and
form, from Muhammad. This is corroborated by the next set of verses by Ibn al-Farid that Ibn
Mughayzil cites:
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Due to the priority of my essential qualities they all revolve
in my circle or originate from my law
Even if I am a son of Adam in form,

I have an essence in him that bears witness to my fatherhood?*”°

367 Th. Emil Homerin, Passion Before Me, My Fate Behind: Ibn al-Farid and the Poetry of Recollection (Albany:
State University of New York Press, 2011), 208.

368 Cf. Nicholson, Studies in Islamic Mysticism, 233: “In the sphere of union (jam ) there can be no duality: lover,
beloved, railer [blamer], and slanderer are so many aspects of the One Being.”
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Kawakib, 48. He also states that Sufis refer to the Muhammadan Spirit, or the “Prophetic Spirit” (al-rih al-
nabawiyya), as the “Concealed Praise” (al-madh al-mastir) because it is concealed in the inner core (damir) of a
speaker. I am not able to find any information about this term.

370 Kawakib, 48; Nicholson, Studies in Islamic Mysticism, 255.
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Having thus established the existential precedence of the Muhammadan Spirit with the

help of Ibn al-Farid, Ibn Mughayzil turns to hadiths for support:

1) (As exegesis of Q 33:7, “When we established with the prophets their
covenant.”)
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“I was the first of the prophets created and the last of them dispatched.”*”!
2) wwall 5ol pal 5 JB L i€ e dll Jgmay Ly il

“I asked, ‘O Messenger of God, when were you a Prophet?’ He said, ‘While
Adam was between spirit and body.””*"?

3) il & Jasial adl () 5 Cpil) QAT QUSY o 8 4 2 )

“Verily, for God I was the seal of the prophets in the Mother of the Book while
Adam was twisted up in his clay.”*”

4) 4zl i g ol IR JE 55l ol e all I

“The Prophet was asked, “When was prophethood incumbent upon you?’ He
replied, ‘Between the creation of Adam and the blowing of spirit in him.””

5) Gl e 38T cpn dweal) 5l G a5 JB it e 85 all Ja ) 8

“A man asked the Prophet, ‘When did you become a prophet?’ He responded,

‘When Adam was between spirit and body while the covenant was made with
999374

me.

The first hadith states simply that Muhammad was the first prophet created, while others also

highlight Muhammad’s priority to all prophets by specifying that the formation of Adam as a

371 al-Tabarani, Musnad al-Shamiyyin, 4:34-35 (no. 2662). Al-Ghazali argued that “creation” here means
“predestination” (taqdir). See Rubin, “Pre-existence and Light,” 70n21.

372 Cf. Muhammad b. ‘Tsa b. Siira b. Miisa al-Tirmidhi, Jami * al-Tirmidhi (N.p.: Wizarat al-Shu’iin al-Islamiyya wa-
1-Da‘wa wa-1-Irshad al-Su‘tidiyya, 2000), 823 (no. 3609), where the question is, “When was prophethood incumbent
upon you?” Ibn Taymiyya accepted only this version and insisted that one in which Adam is said to have been
between water and clay is inauthentic. See Chodkiewicz, Seal of the Saints, 60-61.

373 Cf. Muhammad b. Sa‘d, Kitab al-Tabaqat al-kubra, ed. ‘Al Muhammad ‘Umar (Cairo: Maktabat al-Khanijf,
2001), 1:124.

374 1bn Sa‘d, Kitab al-Tabaqat al-kubra, 123; Kawakib, 49-50.
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human prophet was not yet complete. While only the first and final hadiths connect
Muhammad’s acquisition of prophethood with the covenant mentioned in Q 33:7, Ibn Mughayzil
strengthens this link by mentioning the interpretation of a certain Abii Ja‘far Muhammad b. “Ali
in which the Prophet precedes other prophets despite being the last one sent.>’> According to this
interpretation, when God extracted the descendants of human beings from their loins and caused
them to witness themselves, asking, “Am I not your Lord?” (Q 7:172), Muhammad was the first
to reply in the affirmative.’®

By presenting these hadiths, Ibn Mughayzil provides solid scriptural grounds for his
conception and treatment of the Muhammadan Spirit. As he returns to elucidating the Spirit with
reference to Ibn al-Farid, he offers the following remarks:

You know that he is the first dawn to rise from the darkness of nonexistence and

the first flash of lightning from the secret of the secrets of eternity. You know

[also] that he is the great, preeminent imam; he who prays in the mihrab of

Reality; [and] is the sole reciter on the tongue of all creatures.®”’
As “the sole reciter on the tongue of all creatures,” Ibn Mughayzil suggests that the Spirit has
some sort of active role in the world. He confirms this by showing that key characteristics of
prophets and their stories and in fact all existent things and events share the Muhammadan Spirit
as their source:

The water of Noah’s flood, the Friend’s [Abraham’s] fire, Jacob’s sadness, Job’s

patience, the prophets’ miracles, the saints’ miracles, and everything else that can

be spoken of or alluded to [are nothing] but like one of his particles. For the
prophets are drops of moisture that derive from his drops.’’®

375 Perhaps, this interpreter is the important Shi‘T scholar Ibn Babawayh (d. 381/991-92), since they had the same
forenames.

376 Kawdkib, 49.
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Kawakib, 50.
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It is evident that Ibn Mughayzil derives at least part of this teaching from Ibn al-Farid, whom he
next quotes to substantiate his claims:

Sl pany gl LIS Al s e (5
GEAS QA o e 5 realS asidie g5 (8 phad

The grief that Jacob expressed is the least of my sorrow

All the trials of Job are but a part of my aftliction

The flood of Noabh is like my tears when I weep

The ignition of the Friend’s [Abraham’s] fires is like my ardour of love’”
In sum, the Muhammadan Spirit is the root of all existence, which, as Ibn Mughayzil says in
concluding this segment of his exposition, is but “a glow [emitted] from it, an element of it, and
a child born from and belonging to it.”*%¢

Ibn Mughayzil concludes his treatment of the Muhammadan Spirit with an excerpt of al-
Subk1’s entire fatwa, which takes up half the chapter. Apart from lending Ibn Mughayzil the
authority of this notable scholar, the fatwa provides a more systematic justification for the belief
in Muhammad’s precedence and an account of its implications. The title of the fatwa,
“Glorification and Blessing in [God’s word], ‘You must believe in him and help him’,” is derived
in part from Q 3:81, which, like Q 33:7, describes a covenant between God and the prophets:

When God made a covenant with the prophets, [declaring], “I have given you the

Book and wisdom. So, if there comes to you a messenger fulfilling that which is

with you, you must believe in him and help him.” He asked, “Do you then affirm

this and accept the responsibility that I have laid upon you in these terms?” They
replied, “We affirm it.” God said, “Then bear witness, and I will bear witness with

2

you.
Commenting on the verse quoted in the title of his fatwa, al-Subkit highlights both its praise for
the Prophet and indication of his precedence:

In this verse, praise for the Prophet and glorification of his elevated rank is
obvious. At the same time, it implies that had he appeared in their time, he would

379 Kawakib, 50; Nicholson, Studies in Islamic Mysticism, 201.
380 Lgall 0 gasia Lo (BN A1) 5 Lo Jadl 5 e ¢ sudall A Jiay Lol s o 25 S
Kawakib, 50.
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have been [a messenger] dispatched. Thus, his prophethood and mission is for all
creatures, from the time of Adam to the Day of Resurrection, and all prophets and
their communities are among his community [...] Thus becomes clear the
meaning of his (blessings and peace upon him) remark, “I was a prophet while
Adam was between spirit and body.”*8!

If he had come in the time of Adam, Noah, Abraham, Moses, or Jesus, they and
their communities would have been obliged to believe in and help him. For this
reason, God established the covenant with them.?®?

Al-Subki strengthens his case by responding to two objections. The first is that this hadith
refers to God’s knowledge that He will eventually make Muhammad a prophet.
According to al-Subki:

There would be nothing special [in that case] about him being a prophet while
Adam was between spirit and body, since God knew the prophethood of all
prophets at that [moment] and prior. Thus, there must be a special characteristic of
the Prophet as a result of which He reported this information, informing his
community so that they know his rank for God.*

The second objection is that this doctrine is implausible, since one must exist to possess
prophethood and mission. Al-Subki argue that:

It has been said that God created spirits before bodies. In his [blessings and peace
upon him] remark, “I was a prophet,” there is an allusion to his noble spirit or to
his essence. We are incapable of knowing the essences. Only their Creator and
someone He aids with divine light knows them. With each of those essences, God
does what he wants, whenever He wants. The Prophet’s essence existed before the
creation of Adam. God applied that attribute [of prophethood] to it so that its
creation would be prepared for that, pouring forth [that attribute] upon it from that
time so that he became a prophet [...] So, his essence existed from that time, even
though his noble body appeared later.>%*
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Kawakib, 50; al-Subki, Fatawa al-Subkt, 1:38. For the hadith, see Ibn Sa‘d, Kitab al-Tabagat al-kubra, 123.
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3.3.1 Conclusion

Ibn Mughayzil’s key objective in treating the Muhammadan Spirit is to demonstrate its
existential priority and the superiority of Muhammad to other beings as the complete
manifestation of the Spirit. His arrangement of this chapter immediately after his discourse on
the waking vision of the Prophet suggests that his account is intended to amplify the prestige of
encountering the Spirit’s key representative while awake. He is supported in these aims by a
balanced use of sources, including the controversial Ibn al-Farid on the one hand and hadiths as
well as the well-respected al-Subki on the other. This choice of material appears to be a
calculated attempt to demonstrate both the mystical significance and orthodoxy of this concept,
while al-Subki’s fatwa provides a more systematic account of the Spirit’s precedence, linking it
to Muhammad’s mission and responding to objections. However, proving the Spirit’s precedence
seems to have overridden any concern on Ibn Mughayzil’s part to present a consistent conception
of its origination. A hadith that he cites suggests that it was created, while he may have also
described it as the first mazhar, a characteristic Akbarian term, and even speaks of the

philosophical notion of “procession” or “emanation” (sudiir).

3.4 The Vision of God

The idea that God may be seen is suggested by the Quran itself: “Faces on that Day [of
Resurrection] will be radiant, gazing upon their Lord” (75:22-23). A well-known hadith records
the Prophet’s remark to some of his Companions that they would see God in the same manner as

they see the full moon.*** By adducing such texts, usually accompanied by rational arguments,

Kawakib, 51; al-Subki, Fatawa al-Subki, 1:39.
385 al-Bukhari, Sahih al-Bukhari, 147 (no. 573); Muslim, Sahih Muslim, 283-84 (no. 633).
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Sunnis arrived at the view that God will be seen in the afterlife “with the eyes” (bi-l-absar).>*
Some groups, however, most notably the Mu‘tazilis and Twelver Shi'is (in some cases even
before Mu tazilt influence), rejected this Sunni belief and cited their own scriptural and rational
evidence. Key verses included Q 6:103, which declares that “eyes do not perceive Him” (la
tudrikuhu [-absar) and Q 7:143, which records God’s response to Moses’ request to see Him:
“You will never see Me” (lan tarani).*®” The debate was intense and led, at least on the part of
Mu ‘tazilis, to accusations of disbelief.*®

The vision of God was important for Sufis both as a tenet of the theological schools to
which they belonged and as a mystical experience of extraordinary depth. However, they
distinguished between “witnessing” (mushahada or shuhiid) and vision proper (ru ya). As we
have seen, witnessing God is the product of attaining a spiritual station such as union or self-
annihilation. Al-HujwirT specifies two types: one resulting from perfect faith, which consists of
seeing an act with the physical eye while regarding the (true) agent with the spiritual eye, as
shown by the remark of Muhammad b. Wasi‘ (d. 123/740-41), “I have never seen anything
without seeing God therein”;*® and another resulting from rapturous love, which consists of

seeing only the (true) agent, as evinced by Abii Bakr al-Shibli’s (d. 334/945) declaration, “I have

never seen anything except God.”**° Ocular vision, on the contrary, was commonly reserved for

386 Daniel Gimaret, “Ru’yat Allah,” EP, 8:649.

387 See Gimaret, “Ru’yat Allah,” 8:649; Georges Vajda, “Le probléme de la vision de Dieu (ru 'ya) d’aprés quelques
auteurs §1'ites duo-décimains,” in Etudes de théologie et de philosophie arabo-islamiques a l’époque classique, ed.
Daniel Gimaret, M. Hayoun, and Jean Jolivet (London: Variorum, 1986), 31-54.

388 Abui Miisa al-Murdar (d. 226/841), one of the founders of the Baghdad school of Mu ‘tazilism, ruled that one who
believes that God will be seen “without asking how” (bi-la kayfa) is a disbeliever in addition to one who doubts that
person’s disbelief. See Abii I-Hasan ‘Abd al-Rahim b. Muhammad b. ‘Uthman al-Khayyat, Kitab al-Intisar wa-I-
radd ‘ald Ibn al-Rawandr al-mulhid, ed. H.S. Nyberg (Beirut: al-Dar al-‘Arabiyya lil-Kitab, 1993), 67-68. Al-Jahiz
(d. 255/868-69) avers that one who acknowledges the fact that God is not seen with the eyes ( ‘arafah) and then
rejects it is truly a polytheist and disbeliever. See Abii 1-Fath Muhammad b. ‘Abd al-Karim al-Shahrastani, al-Milal
wa-l-nihal, ed. Ahmad Fahmi Muhammad (Beirut: Dar al-Kutub al-‘IImiyya, 1992), 1:66.

389 4 a5 ) B Ll el L

390 1) ) i Tk f o

al-Hujwiri, Kashf al-mahjiub, 364-65.

122



31 while al-

the afterlife. Al-HujwirT states that witnessing only resembles vision in the afterlife,
Qushayri, denying that Moses saw God, explains that he was only bold enough to request the
vision because of his intoxication with desire and love for God, indeed to such an extent that
“Moses came without Moses.”*°? More definitively, al-Kalabadhi claims that Sufis agree that
God is not seen with either the eyes or heart in this world. He justifies this with several
arguments. For instance, since seeing God is the noblest blessing, its occurrence here below
would erase the distinction between this finite world and eternal paradise.**> However, some
authors, as we will see below, did make an exception for the Prophet during his Ascension and
sometimes even for Moses.

Ibn Mughayzil’s treatment of the vision of God consists of two discourses. The first, like
his discussion of the eternality and creation of the world, is found in his extensive chapter on
controversial or challenging statements and teachings of Sufis. In roughly six pages, he deals
with a request by Ibn al-Farid to see God, which is problematic because, as Ibn Mughayzil
argues later, only the Prophet Muhammad was permitted to see God in this world. His aim is to

demonstrate that Ibn al-Farid’s request is acceptable, which he does by delineating two ways in

which God may be seen (though not exactly, as we shall see, in this world). The second discourse

¥ al-Hujwir, Kashf al-mahjib, 367.

392 Abii 1-Qasim al-Qushayri, Latd if al-isharat, ed. Ibrahim Basyiini (Cairo: al-Hay’a al-Misriyya al-‘Amma lil-
Kitab, 2000), 1:564-66.

33 al-Kalabadhi, Kitab al-Ta ‘arruf, 21. See also the denials of al-Hasan al-BasrT (d. 110/728) in Jamal al-Din Abd I-
Faraj b. al-Jawzi, Adab al-Hasan al-Basri: zuhduh wa-mawa ‘izuh, ed. Sulayman al-Harthi (Damascus: Dar al-
Nawadir, 2008), 67; and Ja‘far al-Sadiq (d. 148/765), an important figure for Sufis, in Sells, Early Islamic
Mpysticism, 80. For the ideas of Ibn ‘Arabi, who also distinguished between witnessing and vision, see Michel
Chodkiewicz, “The Vision of God according to Ibn ‘Arabi,” in Sufism: Love and Wisdom, ed. Jean-Louis Michon
and Roger Gaetani (Bloomington, IN: World Wisdom, 2008), 33-48. On Sufi views about seeing God, see also
Pieter Coppens, Seeing God in Sufi Qur’'an Commentaries: Crossings between This World and the Otherworld
(Edinburgh: Edinburgh University Press, 2018), 260: “All described modes of this-worldly vision can be categorised
as contemplative visions by the eye of the heart: although not denying the theoretical possibility, none of the Sufi
commentators claimed an ocular vision of God to have actually taken place in this world.” Coppens (Seeing God in
Sufi Qur’an Commentaries, 179) notes, however, that some “proto-Sufi” renunciants (nussak) believed that even
non-prophets could enjoy an ocular vision of God in this world.
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makes up the final chapter of the Kawakib and follows discussion of seeing prophets and angels.
This arrangement fulfills Ibn Mughayzil’s intention announced in the introduction to the text to
“conclude the composition, God willing, with a detailed discussion of the vision of God.”*** In
just over nine pages, he focuses on proving that the Prophet indeed saw God vis-a-vis the alleged
disagreement of ‘Aisha, while covering some related aspects of his vision and vision in general.
In this section, I focus primarily on the first discourse because of its Sufi character as opposed to
the second that, being heavily based on exegetical literature (tafsir), is more scholarly.

Ibn al-Farid’s controversial verses begin Ibn Mughayzil’s first discourse on the vision of
God:

CAD N dmaiY smenld AGgs T Gl etila 1y

When I ask You if I may truly see You,
allow so, and do not make my response, “You shall never be seen”***

According to Ibn Mughayzil, a certain ‘Abd al-Kabir al-Hadram1 denied that these verses were
penned by Ibn al-Farid, arguing that he was a gnostic ( ‘arif), and a gnostic would not state such.
Ibn Mughayzil is not convinced by al-Hadram1’s reasoning:

The gnostics among his [Ibn al-Farid’s] contemporaries and onwards have agreed
that they exited from his two lips. It may be that Shaykh “Abd al-Kabir intended
to preserve the outward dimension of the Law due to the exoteric scholars’
inability to understand the perception of divine truths, out of respect for his
(blessings and peace upon him) remark, “An account that you share with people
who cannot understand it is a trial for some of them.”3%

3% Kawdakib, 78.
395 Kawakib, 370 and 375. This poem alludes, of course, to God’s negative response to Moses’ request to see Him in
7:143.
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Kawakib, 375. For the hadith, see Muslim, Sahih Muslim, 6 (no. 5).
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Ibn Mughayzil likens al-Hadram1 to Ibn ‘Abd al-Salam, who, as we have seen, also adopted a
pragmatic approach when speaking of Ibn ‘Arabi, insulting him before some and praising him as
a qutb before others.*’

If Ibn al-Farid’s request was legitimate, how can one see God? In Ibn Mughayzil’s view,
there are two ways. The first is through one’s attainment of the station of the annihilation of self-
annihilation (al-fand’ ‘ana [-fand’). This claim brings us back to the chapter on tawhid in which,
as we have seen, Ibn Mughayzil argues that in this station and others the mystic sees only God.
He notes in the present discussion that one who reaches self-annihilation (tahaqqaqa fi fand 'ihi)
dies, and one who dies sees God. To substantiate this, he cites the view of al-MursT that one can
enter God’s presence (vadkhul ‘ald Llah) in only one of two ways: through the “greater
annihilation” (al-fand’ al-akbar), that is, one’s physical death; or through self-annihilation.**®

To further elucidate Ibn Mughayzil’s claim here, it is helpful to mention his response in
an earlier chapter of the Kawakib on self-annihilation to the criticism of certain jurists who, he
says, focus entirely on law (al-fugahd’ al-quhh) and have been prevented by God from obtaining
experiential knowledge (al- ulim al-dhawqiyya), that seeing God after self-annihilation entails
incarnation (huli/) and unification (ittihad):

The matter is not as they claim. For incarnation and unification are blameworthy

in a legal sense, since they involve the existence of otherness that entails a

distinction between two things. The spirit, for example, is united with the body by

virtue of its control over it, though it is indisputable that the spirit is not the body.

Self-annihilation is not like that, because its condition is the absence of otherness

in which the seeker would be [implicated]. Its attribution to him ceases when he

perishes in a spiritual death, and one who dies sees the Real. He enters the
isthmus of subsistence and is invested with the robe of honour of the qualities of

97 Kawdakib, 375.

398 Kawakib, 370. For al-Mursi’s view, see also Ibn ‘Ata’ Allah, Lata 'if al-minan, 164. Abii Madyan also seems to
refer to seeing God through self-annihilation. He asks: if a person dies once and sees God, how about someone who
dies seventy times each day, since “no soul knows what delight awaits them as the reward for their deeds” (Q
32:17)? See Kawakib, 241.
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eternity [...] The drink of sight comes to him in the goblets of the spiritual
stations, and he encounters eternity as eternity.>*’

Ibn Mughayzil argues, in other words, that it is God who sees God: the human functions merely
as an instrument for this divine self-vision. The duality intrinsic to incarnation and unification is
thus totally absent.

The second way to see God in this world, according to Ibn Mughayzil, is through the
“folding of time” (fayy al-zaman). This is the ninth of the twenty-five miracles that al-Subkt
enumerates in his Tabagqat al-Shafi iyya al-kubra and Ibn Mughayzil excerpts in an earlier
section of the Kawakib.**® Al-Subki mentions this miracle alongside the tenth type, the
“unfolding of time” (nashr al-zaman). He does not define these two types or provide any
examples, stating that they are difficult to explain but should be affirmed as a part of one’s faith
and that there exist many stories about them.*’! Ibn Mughayzil offers a number of examples of
the unfolding of time from a text by Egyptian Sufi ‘Abd al-Ghaffar al-QiisT (d. 709/1308).4%
Perhaps, lacking stories of the folding of time, Ibn Mughayzil hopes to elucidate the latter

through accounts of its opposite.
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400 Kawakib, 154-60; Taj al-Din Abl Nasr ‘Abd al-Wahhab b. ‘Ali b. ‘Abd al-Kafi al-Subki, Tabagat al-Shafi iyya
al-kubra, ed. Mahmiid Muhammad al-Tannaht and ‘Abd al-Fattah Muhammad al-Hulw (Cairo: Dar Thya’ al-Kutub
al-‘Arabiyya, 1964), 2:338-44. Al-Subki (Kawakib, 160; Tabagat, 344) acknowledges that there are in fact more
than 100 types of miracles.

401 Kawakib, 157 and 370; al-Subki, Tabagat, 340. However, al-Subki notes that the time-unfolding miracle is
responsible for the twenty-fourth type of miracle, the ability to write a substantial amount in a short period of time.
For example, the actual length of al-Shafi1’s lifetime, he explains, was only one-tenth of the amount of (ordinary)
time necessary for him to have written the number of works he did, given that he recited the entire Quran twice
every day and was occupied with study, delivering fatwas, remembrance of God, and the illnesses—up to one, two,
or even thirty—that befell him. See Kawakib, 159.

402 Tbn Mughayzil refers to al-QusT’s Kitab al-Tawhid, though he probably means his Kitab al-wahid fi sulitk ahl al-
tawhid. On al-QusT, see GAL 2:117 and 2S:145; HAWT 2:121 and 2S:150.
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In the time-unfolding miracle, as Ibn Mughayzil’s narrations show, one experiences or
makes use of a much longer period than has actually passed. One story involves the brother of
the Baghdad shaykh Ibn Sukayna (d. 607/1210-11):

His brother took the prayer mats of the ascetics and went out on Friday to spread

them out for them. He went down to the shore to wash and suddenly appeared in

Egypt, where he came across a dyer. He knew the craft of dying, so he [the dyer]

employed him for a while and married him to his daughter. He remained with her

for seven years and had children. One Friday, he went down to the Nile River to

wash and suddenly appeared in Baghdad, finding the prayer rugs in the place

where he had left them. He grabbed them and spread them out for them, and they

performed the Friday prayer.**®
After Ibn Sukayna’s brother recounted his experience, the shaykh explained to him that God
folds time for some people while unfolding it for others. Al-QusT notes that this miracle may also
manifest in a dream, whereby the dreamer spends years visiting distant countries, marrying,
bearing offspring, and seeing God, prophets, and angels.***

In the time-folding miracle, in contrast, a certain length of time disappears or is
transcended. In the case of seeing God, as Ibn Mughayzil explains after dealing with the
unfolding of time, He causes the person to bypass the entire duration of earthly life so that he
enters the afterlife and asks God if he may see Him.*%°

By proposing these two ways of seeing God, Ibn Mughayzil does not contradict his belief
that only the Prophet saw Him here below: others must have either died a spiritual death, in

which case it is God who sees, or been miraculously transported to the afterlife. Having argued

this, he presents many accounts and stories in which the idea of seeing God in this world is,
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Kawakib, 370-71.

494 Kawakib, 371.

495 Kawakib, 372.
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either explicitly or implicitly, denied and witnessing (mushahada) is posited as a powerful
alternative. Although he does not preface this transition in his discussion and comments little on
the material, it is evident that he intends to buttress his own denial of the this-worldly vision.

One of the tales describes an exchange between the Hanbalt shaykh “Abd al-Qadir al-
Jilani and, it seems, a Sufi aspirant:

It was said to Shaykh ‘Abd al-Qadir, “Someone said that he saw God with the two

eyes of his head.” He summoned him and asked about that. He replied, “Yes.” He

forbade him to state such and admonished him not to return. The Shaykh was

asked, “Is he honest or lying?” He responded, “Honest [but] deceived. He

witnessed the light of beauty with his inner vision before crossing from his inner

vision to his ocular vision, considering the latter to be the former. The rays of his

inner vision connected with the light of the object that he witnessed, so he thought

that his ocular vision saw what he witnessed with his inner vision.**
Al-Jilant goes on to say that God manifests His majesty (jalal) and His beauty (jamal) in human
hearts as he wishes; the human perceives of them what can be perceived in a form, but there is no
form outside the “cloak of grandeur that cannot be removed.”*"” According to Ibn Mughayzil, the
“cloak of grandeur” is the light that, were God to unveil it, would cause the sublimity of His face
to burn up His creation to the extent that His vision reaches (as stated in a hadith).**® Evidently,
he means essential manifestation in the sense that he defined the term, which is confirmed by his
comment on variants of this hadith that “the majesty of His essence would burn up all His

creatures.”*%°
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Kawakib, 372.

407 In a passage that Ibn Mughayzil cites immediately prior to this story, al-JilanT explains that God manifests to
hearts with His beauty through lights, joys, good tidings of splendid gifts in the form of high ranks, nearness to Him,
pleasant speech, and that which the beneficiaries will experience more fully in the afterlife. The reason for this, he
says, is to prevent their love and longing for God from becoming excessive and shattering their hearts or destroying
them, or so that they do not become too weak to perform their religious duties. See Kawakib, 372.

408 See Muslim, Sahih Muslim, 96 (no. 179).

409 Kawakib, 372-73. In his second discourse on seeing God, Ibn Mughayzil presents an account in which al-JTlant
clearly defines vision and witnessing. Al-Jilan1 writes that vision consists of seeing God with one’s physical eyes
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Al-JilanT’s explanation troubled and perplexed a group of Sufi masters and scholars who
were present, one of whom stood up, tore his clothes, and ran out to the desert, totally out of his
senses.*!? It seems that by mentioning this Ibn Mughayzil wants to stress that witnessing can be
an intense experience. This is also suggested by the next story he tells involving the wandering
ascetic Abii Turab al-Nakhshabi (d. 245/859) and al-Bistami. The story begins a lengthy excerpt
from Ibn al-Subki’s al-Tabagdt that takes up the remainder of Ibn Mughayzil’s chapter.

Abii Turab al-Nakhshabi had a disciple. The shaykh treated him kindly and saw
good in him. Abt Turab frequently mentioned Abli Yazid. One day, the disciple
said, “[What about] one to whom the Real manifests multiple times each day?
What does He do with Abli Yazid?”” Abt Turab replied, “O young man, woe unto
you! If you see Abu Yazid, you will have seen a mighty thing” [...] So they
traveled to Abu Yazid. They were told that he was in the forest. He had a forest
where he lived alongside beasts. They set out for the forest and sat down on a hill
at the path of Abii Yazid. When Abt Yazid came out and the boy saw him, he fell
down dead. Abii Turab told Abt Yazid his story. He [Abii Turab] was astonished
at his [Abii Yazid’s] capacity to bear the Real’s manifestation and his [the
disciple’s] inability to handle the sight of Abli Yazid. Abii Yazid explained to Abu
Turab, “This young man was honest. The Real manifested to him according to his
capacity. When he saw me, the Real manifested to him according to my capacity,
so he could not bear [it].”*!!

While this story does not distinguish between vision and witnessing, it prompts Ibn al-Subki to
examine the notion of “manifestation” (fajalli) that it involves, which leads to affirmations of
that distinction. According to him, a certain Nasir al-Din argued that tajalli does not denote an
ocular vision (ru ’yat al-basar) such as that which Moses was denied in Q 7:143 (“’You will never

see Me”), others were denied in Q 6:103 (“Eyes do not perceive Him”), and will be enjoyed by

(absar) and was the exclusive privilege of the Prophet (sahib al-maqam al-mahmiid), while witnessing is a vision of
all (divine) secrets, which God grants as a favour to whomsoever He wishes. See Kawakib, 403.

410 Kawakib, 373.

ATl iy (e Ly Sl QU8 50 Ul S L TS il OIS 5 il il sy 54 (380 gendl) (IS 5 Baalial (1S il ol 5 Ul
G 5 ol S [ Lt T el ol )10 Ul ol 5l (38 L el s i ol ad QU8 3 0 b e 13 e 0 IS 3 a3
s s Ladind 30 gl A Ll a3y ol ee e B e Lula 5 Al sl g Ll e Ll (sl A Al cilS 5 Al i 4l Lagl
s 088 85 o ) ASula e 5l g o Ga) il 45585 (e a5 el 35 W i el Gaad e 3w ol e )
Gl ald 5,08 e s Gall Al s T Ll eie Lo a8 e 4l sy a3 Gald) oS 5 Taobia sl 138 oS sl G 5 oY 2y

Kawakib, 373; Ibn al-Subki, Tabagat, 2:311. For another version of this story, see Ibn “Arabi, al-Futihat al-
Makkiyya, 4:184.
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the elite (khawdss) in the afterlife. Ibn al-Subki considers this view similar to that of Ibn “Abd al-
Salam, who defined tajalli and witnessing (mushahada) as forms of knowledge ( ilm, ‘irfan).
According to Ibn al-Subki, this entails that everything Sufis have written based on knowledge
received directly from God ( ilm laduniyya) and inference (istinbar) is the effect of divine
manifestations (athar al-tajalliyydt). He rejects this, arguing that Sufis do not simply reduce
God’s manifestations to knowledge. Rather, they specify two types:

A type for ordinary people, which consists of the disclosure of a form, as when

Gabriel appeared in the form of Dihya and as related in the hadith, “I saw my

Lord in the form of a young man.” They say that this is the manifestation of

attributes and draw an analogy to a mirror, noting that you see your face in the

mirror while neither is the mirror a place for your face nor does your face inhere

therein; rather, its image is there [...] And a type for the elite, which is the

manifestation of the Essence Itself. To facilitate understanding, they mention [as

an analogy] the sun and its presence in your vision as a glow. They say that this is

also an approximation. Were the Creator’s light to manifest, it would destroy

existence in its entirety, except for one whom God sustained. They find support

from the hadith of Abu Dharr: “I asked the Prophet, ‘Did you see your Lord?’ He

replied, ‘Light! So how could I see him?*"**!2
These notions differ from Ibn Mughayzil’s accounts of similar terms, essential manifestation (a/-
tajallt al-dhdti) and attributive manifestation (al-tajalli al-sifdti), which we explored in the
section on his ontology. He argued that essential manifestation is God’s manifestation alone; if
His essence were to appear to others, it would necessarily destroy them and thus cannot be the
exclusive privilege of an “elite” as in Ibn al-Subki’s account. Attributive manifestation,
according to Ibn Mughayzil, is the activity of God’s attributes in the world or His manifestation

as the world rather than, as Ibn al-Subki said, a divine manifestation in a specific form. While

Ibn Mughayzil does not point out these differences, he relates Ibn al-Subki’s own criticism of the
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two concepts of God’s manifestation that he explained, thus suggesting his intention to disprove
them. Ibn al-Subki cautions that while the mirror analogy serves a didactic purpose, it is not
entirely accurate, since God does not have an image. Moreover, he says, the hadith mentioning
God’s appearance as a young man is inauthentic (mawdii °).*'*> Furthermore, he acknowledges that
he does not fully understand these ideas and addressed his questions to a certain Muhammad b.
al-Ardabili:

I asked him, “Do you hold that what gnostics see in the world is that which God

promised [will be seen] in the afterlife?” He responded, “Yes.” So I asked, “Then

what distinguishes the vision [on] the Day of Resurrection?” He replied, “[Its

occurrence] with physical vision, for vision in the world through these two types

[of divine manifestation] is with inner vision, not physical vision.”*!4
Despite this assertion, Ibn al-Ardabilt also claims that ocular vision of God is not restricted to the
afterlife:

I [Ibn al-Subki] said, “There is disagreement about the possibility of seeing God

in the world [with one’s physical eyes].” He responded, “The truth is that it is

possible.” I replied, “So, there is in fact no difference [between seeing God in this

world and in the afterlife], and the vision in the world with physical eyes is

possible!” He replied, “The difference is that it is known that it will happen to all

believers in the afterlife, while the occurrence [of the vision] in the world has only

been established for the Prophet and some masters of lofty spiritual stations.”*!3
Ibn al-Ardabili, nonetheless, retains the term “witnessing” (mushahada), defining it as the
constant manifestation of God’s essence, while noting, contradictorily, that sometimes witnessing

does not occur simultaneously with His manifestation; that is, he seems to be saying, one is not

always aware of divine self-disclosure.*!® In any case, Ibn al-Ardabili’s exposition does not

413 On the debate over the authenticity of this phrase, which occurs in several versions, see al-‘Ajlani, Kashf al-
khifa’, 496 (no. 1409).
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necessarily affect Ibn Mughayzil’s argument for the distinction between vision and witnessing,
since “masters of lofty spiritual stations” might be interpreted as referring to those who have
attained self-annihilation or been granted the time-folding miracle.

Ibn Mughay?zil’s discussion of seeing God has thus far presupposed that the experience
itself is possible. In returning to this topic in the final chapter of his text, he takes a step back and
lays the rational grounds for that premise from the Sunni perspective:

Regarding the vision of God in this world while awake, Imam al-Nawaw1 and
others said that the Sunnis agree that the vision of the Lord in this world is
possible, not impossible. They demonstrate that with multiple [arguments]. First,
every existent being can be seen, and God is an existent being; therefore, He can
be seen. Second, vision is a type of unveiling and knowledge; thus, like
knowledge, it is possible. Third, Moses requested the vision; if it were impossible,
it would follow that he was ignorant of what is possible and impossible for God.
[Fourth], the Companions’ disagreement over the Prophet’s vision on the night of
the Ascension is a proof of its possibility, since there is no disagreement over
what is impossible.*!”

Having demonstrated this, Ibn Mughayzil notes that most early and later theologians,
exegetes, and others believed that the vision has not occurred in this world for anyone but the
Prophet. As he explains, they associate his vision with the Night Journey (isra ) and Ascension
(mi ‘raj):

Among most scholars, the dominant view is that he saw his Lord with the two
eyes of his head on the night of the Night Journey by virtue of a special favour
that God granted him to the exclusion of [other] prophets and creatures due to the
abundance of his longing and love for his Lord. As a gnostic said [...] “God
appeared to the spirits and found that which most desired Him to be the spirit of
our Prophet Muhammad. Thus, he graced him with the Ascension to hasten the
vision and [divine] address.”*!8
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Ibn Mughayzil also points out that some scholars, such as Abii Bakr b. al-*Arabi, held that Moses
and the mountain that he was instructed to look at also saw God. Ibn Mughayzil does not
explicitly state his position, but his citation of a number of Sufis who rejected Moses’ vision later
in the chapter suggests that he agrees with them.*!° He also notes that this view was espoused by
al-Ghazali, al-Suhrawardi, and other early and later Sufis.**°

Ibn Mughayzil devotes much of the remainder of this chapter to fulfilling his main goal
of demonstrating that the Prophet did indeed see God, which some, such as ‘Aisha, are reported
to have denied. To this end, he presents the arguments of a number of scholars, such as al-
Nawawi, al-Qadt ‘lyad, and Abi 1-Hasan al-Wahidi (d. 468/1076) (though al-Qadi ‘Iyad delves
also into various other issues and Quranic verses connected with the Prophet’s experience). Ibn
Mughayzil contributes to this discourse by commenting on a passage from a text called al-Tahrir
fi sharh Muslim.**! The commentator, whom Ibn Mughayzil does not name, alludes to a hadith
containing ‘Aisha’s denial of the vision in an exchange with the Successor Masriq:

I asked ‘Aisha, “O mother [of the believers], did Muhammad see his Lord?” She

replied, “My hair is standing on end from what you have said [...] Whoever tells

you that Muhammad saw his Lord has lied.” Then she recited, “Eyes do not

perceive Him, yet He grasps all visions. He is the Subtle, the Aware” (Q 6:103)

[and], “It is not suitable for God to address a man except via revelation or from

behind a veil” (Q 42:51).4%
The commentator points out that ‘Aisha never said that she heard the Prophet say that he did not

see God, instead basing her view on the two verses of the Quran. He rejects her reference to the

first verse, countering that the (possibility of the) vision is not perceptible by reason or known

419 Kawakib, 402-4.

20 Kawakib, 396.

2! Presumably, by Abu 1-Qasim Isma ‘1l al-Isfahani (d. 535/1140-41).
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through speculation; rather, it is learned through tradition. This argument hardly seems effective,
since the Quran is, according to Muslims, superior to tradition. In any case, Ibn Mughayzil
agrees with the commentator and rebuts ‘Aisha’s reference to the second verse, which implied
that, in her view, the vision must have involved speech. Ibn Mughayzil points out that speech did
not necessarily occur during the vision, thus rendering the verse irrelevant. Alternatively, he
suggests that the verse is true in a general sense but does not apply to the Prophet due to proofs
for his vision, implying that he also heard God speak.**

Having dealt with the vision of God in this world, whether on the part of the Prophet or
others (in some sense), Ibn Mughayzil concludes his chapter and book on the vision of Him in
the afterlife. The aim of his brief treatment (less than a page) is simply to show that only humans
will be privileged with this experience, not angels or jinn. Ibn Mughayzil points out that a
number of scholars, such as Ibn ‘Abd al-Salam and Abu ‘Abdillah al-Zarkashi (d. 794/1392),
have denied that angels will see God. He also relates the argument of al-Ahdal that angels are not

capable of the vision due to their pleasure in proximity and obedience to God and their awe of

Him, while jinn lack the knowledge that is required for the experience.***

3.4.1 Conclusion
Ibn Mughayzil’s treatment of the vision of God is oriented by multiple aims. In his first
discussion, he attempts to defend Ibn al-Farid’s daring request for the vision of God in this world

that is reserved for the Prophet Muhammad alone. His solution consists of conceptualizing the

423 Kawakib, 396-98. The author of al-Tahrir also relates the argument of the traditionist Mu ‘ammar b. Rashid (d.
150/767-68) that “‘Aisha is, in our view, not more knowledgeable than Ibn ‘Abbas.” See Kawdakib, 384. On this
dispute among the Companions, see Josef van Ess, “Vision and Ascension: Stirat al-Najm and its Relationship with
Muhammad’s mi raj,” Journal of Qur anic Studies 1, no. 1 (1999): 53-54.

24 Kawakib, 404-5.
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vision for others as a “post-mortem” phenomenon: while still endowed with earthly existence,
they see God (or God sees Himself through them) after a spiritual death or, momentarily, in the
afterlife. He adduces various accounts and stories of Sufis to confirm the impossibility of vision
here below (under ordinary circumstances) and presents witnessing as a viable and powerful
alternative. Whereas the character of this first discourse is apologetic, that of the second is more
theological. Rather than treating vision or witnessing as mystical experience, Ibn Mughayzil,
with extensive help from scholarly authorities, demonstrates that God can be seen in this world,

the Prophet alone saw Him, and only humans will see Him in the afterlife.

3.5 Religious Diversity

Muslims have grappled with the status of other religions since the emergence of Islam.
The standard Muslim view is that Islam is the final installment in a series of divine revelations
successively transmitted to prophets, from Adam to Muhammad, that differed in particulars and
specific laws but comprised the same monotheistic message. Because Judaism, Christianity, and
other revealed religions were at some point corrupted, Islam abrogates them. Moreover, Islam is
intended for a// humanity. Therefore, it is the supreme religion, and to follow any other is
erroneous.*?’

One might think that Sufis, with their stress on the internal (batin) dimension of religion,

might have been inclined to recognize truth in other traditions. This assumption seems to hold to

425 Yohanan Friedmann, Tolerance and Coercion in Islam: Interfaith Relations in the Muslim Tradition (Cambridge:
Cambridge University Press, 2003), 13-14. See also Tim Winter, “The Last Trump Card: Islam and the Supersession
of Other Faiths,” Studies in Interreligious Dialogue 9, no. 2 (1999): 147-48. Accordingly, all four major Sunni
schools of law defined apostasy as the acknowledgment of the validity of a religion other than Islam and stipulated
execution as the punishment for a male perpetrator. See Yasir Qadhi, “The Path of Allah or the Paths of Allah?” in
Between Heaven and Hell: Islam, Salvation, and the Fate of Others, ed. Mohammad Hassan Khalil (New York:
Oxford University Press, 2013), 111; Wilhelm Heffening, “Murtadd,” in EP?, 12:635.
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an extent. Some stories feature Muslim ascetics and mystics interacting with and learning from
non-Muslim devotees. For instance, after losing his way during a stroll in the desert, Muhammad
b. Ya“qiib, a companion of al-Muhasibi, learns from two Christian monks about reliance on God
(tawakkul) and emulates their wondrous harvest of water and food from the earth (although the
two end up converting to Islam).*?¢ Dhii 1-Niin al-Misri (d. 245/859 or 248/862) recounted the
spiritual remarks of a recluse he encountered near Damascus, who, from his chant, “Holy! Holy!
Holy!” (Quddiis Quddiis Quddiis), appears to have been Christian;**’ he wished peace for the
hermit and asked him to pray to God on his behalf.**® Ibn Mubarak al-Marwazi (d. 181/797-98),
the “imam of his time” according to al-Hujwiri, benefited from the advice of a Christian monk he
met on his way to Mecca:

I saw a Christian monk weakened by spiritual struggle and bent double by fear of

God. I asked him, “O monk, what is the way to God?” He answered, “If you knew

God, you would know the way to Him.” Then he said, “I worship One I do not

know, whereas you disobey One you know.”*?* What he meant is that knowledge

entails fear, yet I see that you are confident—and infidelity entails ignorance—yet

[ am fearful.” I bore this remark in mind, and it prevented me from approaching

many misdeeds.**°
On a theoretical level, al-QushayrT in his Quran commentary interprets Q 2:62 to mean that

different religious paths and names do not prevent the attainment of divine contentment provided

that one affirms God through His signs and believes in what He tells us about Himself and His

426 Abii Nu‘aym Ahmad b. ‘Abdillah al-Isfahani, Hilyat al-awliya’ wa-tabaqat al-asfiya’ (Cairo: Maktabat al-
Khanij1, 1996), 10:288-89.

427 The phrase was uttered by Waraqa b. Nawfal, a Christian ascetic and Khadija’s cousin, upon learning of
Muhammad’s reception of revelation. See Muhammad b. Ishaq, a/-Sira al-nabawiyya, ed. Ahmad Farid al-Mazid1
(Beirut: Dar al-Kutub al-‘Ilmiyya, 2004), 1:169.

428 al-Isfahani, Hilyat al-awliya’, 9:356.

429 Cf. John 4:22, “You worship what you do not know; we worship what we know, for salvation is from the Jews.”
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attributes.**! Jalal al-Din Riim1 (d. 672/1273), while emphasizing the primacy of the Quran and
prophets, described Love as the root of all being and wrote:

Love’s folk live beyond religious borders
The community and creed of lovers: God**?

Despite such signs of pluralism, Sufis also subscribed to the exclusivist, supersessionist
theology of their fellow Muslims. Al-QushayrT testifies in the preface to the Risala that “our
master Muhammad is His chosen servant, selected trustee, and God’s messenger to all
humankind,”** while al-Kalabadhi writes rather emphatically:

With Muhammad God has sealed them [the prophets], ordering faith in him and

submission. His religion is the best of religions, and his community the best of

communities; his law can never be abrogated, and there shall be no community

after his community.***

To investigate Ibn Mughayzil’s perspective on religious diversity, we return once again to
his long chapter on controversial or difficult statements and views of Sufis. The topic arises
amidst his treatment of poetry that is written from God’s perspective ( ‘ald lisan al-haqiqa). He
has just addressed the distinction between self-annihilation (fana ) and the annihilation of self-

annihilation (fana’ al-fana’) before turning to verses by Ibn al-Farid regarding Zoroastrians and

their worship of fire. Ibn Mughayzil’s discussion, which occupies a little over four pages,

41 al-Qushayri, Lata 'if al-isharat, 1:96.

432 Franklin D. Lewis, Rumi: Past and Present, East and West,; The Life, Teaching, and Poetry of Jalal al-Din Rumi
(Oxford: Oneworld, 2000), 406-8. See also his highly pluralistic discourse in Jalal al-Din Riimi, The Discourses of
Rumi (or Fihi Ma Fihi), tr. A.J. Arberry (Ames, IA: Omphaloskepsis, n.d.), 174-79.
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Ta ‘arruf li-madhhab ahl al-tasawwuf), tr. Arthur John Arberry (Cambridge: Cambridge University Press, 1935), 1-
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other Muslims. But the Sufis had to take into account the beliefs of their contemporaries.” See William C. Chittick,
1bn al- ‘Arabit and the Problem of Religious Diversity (Albany: SUNY Press, 1994), 125. For an overview of Sufi
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consists of his and al-Maghrib1’s commentary on these verses. His aim is to explain the sense in
which non-Muslims worship God despite their apparent idolatry and disobedience, thus
justifying Ibn al-Farid’s claims about their monotheism.

Ibn Mughay?zil begins his discourse with verses by Ibn al-Farid that suggest that despite

worshipping fire on one level, Zoroastrians worship and intend God on another:
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If Zoroastrians worship fire

that, as traditions relate, burned bright for a thousand years,

they do not worship anything but Me.

And their goal is only Me,

though they do not hold the jewel of My intention**
Ibn Mughayzil expands the scope of this assertion, applying it to other types of worshippers:

Unbelievers’ worship of and prostration to fire, idols, and images is in fact

directed at God, since they are too insignificant to be [themselves] objects of

worship and prostration. God is worshipped against the will of the worshipper,

who is an unbeliever by virtue of [his] intention to worship something besides

God.*®
Ibn Mughayzil finds support for this view in Q 3:83, “Everything in the heavens and earth
submits to Him, willingly or unwillingly.” According to him, Qatada (d. 117/735) interpreted this
verse to mean that the believer worships God willingly while the disbeliever worships Him
unwillingly. Ibn Mughayzil also refers to Ibn ‘Abbas’ identical exegesis of Q 13:15, “Everything
in the heavens and earth worships God, willingly or unwillingly,” while arguing that this verse is
proof of an “immediate, inner monotheism” (al-tawhid al-hali al-batin), which he thinks that Ibn

al-Farid alluded to in this hemistich:

435 Kawakib, 357; Nicholson, Studies in Islamic Mysticism, 264; Homerin, Passion Before Me, 237.
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My witnessing every opponent through the eye of union*’’

Ibn Mughayzil explains that Ibn al-Farid is pointing to the fact that “every opponent [to God] in
an apparent sense complies [with Him] in an inward sense.”**® He suggests that this truth is
perceptible in “the state of union in the world of the homeland, [where God said], ‘Am I not your
pre-eternal Lord?’ as well as the state of union in the Lord’s presence with the heart’s eternal
locus of witnessing.”** According to him, these two “presences” (he seems to mean one’s
knowledge in them) are attested by what he calls the “hadith of the two seizures” (hadith al-
qubdatayn): “These [folk] are for heaven, and I do not care. These [folk] are for hell, and I do not
care.”**" Tbn Mughayzil argues, in other words, that someone in the state of union, whether
before, during, or after his earthly existence, perceives that even the ostensibly disobedient
person obeys God, since He has predetermined hell as his final abode and thus also the idolatry
that leads him there. Ibn Mughayzil implies as much about the opponent’s obedience while
signaling that he is responding to or preempting criticism:

The group that outwardly disobeyed the Real and opposed the caller to His

commands obeyed [Him] inwardly and did not oppose the force of His decree nor

His compulsion. The speech of the experts of inner truth does not go beyond

[reference to] this inward state of things [...] One who understands something
else from the Sufis’ speech has mistaken the right [for the wrong].**!

7 Kawakib, 358-59. Cf. the quite different exegesis of Q 13:15 in the Quran commentary attributed to Ibn ‘Abbas,
Tanwir al-migbds min tafsir Ibn ‘Abbas (Beirut: Dar al-Kutub al-‘Arabiyya, 1992), 263.
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Kawakib, 358. See also Abu ‘Abdullah Muhammad b. ‘Abdillah al-Hakim al-Nisaburi, al-Mustadrak ‘ala I-
sahihayn, ed. Mustafa ‘Abd al-Qadir “Ata (Beirut: Dar al-Kutub al-‘Ilmiyya, 2002), 85 (no. 84).
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If the idolatrous and disobedient obey and worship God, are they blessed with happiness?
Ibn al-Farid seems to suggest so in his famous “Wine Ode” (al-khamriyya). Ibn Mughayzil
comments on the following verses that refer to consumption of wine, with this beverage being a
symbol of divine love and the subject of the ode:
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Joy for the people of the monastery!

How many became intoxicated through it

They never drank from it, but still they intended**
Ibn Mughayzil, however, rules out a literal understanding of these verses.

[The idea of] true joy for such [people], without understanding it metaphorically,

is to be strongly rejected. What joy shall they have while their path leads to the

Fire? The metaphorical interpretation of their joy is based on the sincerity of their

aim and intention to worship the God who is worthy of worship, even if they err

in designating Him, for example, an idol, a rock, the sun, or the moon. For

worship is directed only at God in spite of what the worshipper wills.**

Despite having attributed the unbelievers’ worship and obedience to their conformity with
God’s predetermination, Ibn Mughayzil proceeds to introduce al-Qashant’s different,
metaphysical explanation in his commentary on Q 2:255, “God: there is no deity but Him.” Al-
Qashant argues that since there is no existent being but God, there is no object of worship but

{444

Him: all worship is thus directed at Him, whether one is aware of that or no Ibn Mughayzil

compares this view to a HanafT opinion about the Ramadan fast:
Similar to that in law is the view of a group of Hanafi imams that if one fasts

during Ramadan without an intention, his fast is valid because the time [spent
fasting] is its essence. According to this school, if one intends the Ramadan fast as

442 Kawakib (2013), 338; Nicholson, Studies in Islamic Mysticism, 187. In Kawakib (1999), 358, dayr is din. On the
Wine Ode, see Nicholson, Studies in Islamic Mysticism, 183-84.
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444 Kawakib, 359; Muhyi 1-Din b. ‘Arabi [‘Abd al-Razzaq al-Qashani], Tafsir Ibn ‘Arabi (Beirut: Dar Sadir, 2002),
1:70. This edition of the commentary, like the first one published at the end of the nineteenth century, is wrongly
attributed to Ibn ‘Arabi. On this attribution and al-Qashani’s authorship of the text, see Pierre Lory, Les
Commentaires ésotériques du coran d’aprés ‘Abd al-Razzdq al-Qdshani (Paris: Les Deux Océans, 1980), 23-24.
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something else, such as a supererogatory act, it is done only for His sake [and thus
is valid].*

In other words, Ibn Mughayzil reasons that just as one worships God despite intending to
worship something else, one performs the Ramadan fast despite intending to perform
another fast. Perhaps, he wanted to authenticate al-Qashani’s view (and his own) by
connecting it to a legal ruling. In any case, his comparison seems limited, since the faster
is presumably rewarded while the unbeliever is punished.

Having presented his ideas about religious diversity, Ibn Mughayzil turns to al-Maghrib.
The resemblance between their views suggests that Ibn Mughayzil is indebted to his master and
presents his thoughts to both elaborate his account and authenticate it with the authority of this
great shaykh. Al-Maghrib1 begins, like Ibn Mughayzil, with Ibn al-Farid’s poetry:
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The tongues of all beings, [you shall see] if you are attentive,
witness My unity with eloquence**®

Al-Maghribit explains that Ibn al-Farid is referring to “the monotheism of all beings; that is, the
compulsory, immediate monotheism that encompasses the obedient, sinful, and unbeliever alike
by virtue of worship through [their] immediate state.”**” He is not, al-Maghribi clarifies,
speaking of monotheism that involves a verbal declaration of God’s oneness (al-tawhid bi-I-qal),
which belongs exclusively to believers. Such monotheism, he says, is also not the main subject
of the Quranic verse on which Ibn al-Farid’s verse is based, namely, 17:44, “There is no thing

that does not celebrate His praise.” He points out that “thing” (shay’) is an indefinite noun, and
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Kawakib, 359.

46 Kawakib, 360; Nicholson, Studies in Islamic Mysticism, 262; Homerin, Passion Before Me, 235.
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thus in the phrase, “there is no thing,” it refers to every monotheist, disbeliever, animal, and
inanimate being so that “it is as if the Real is saying, ‘Everything affirms My oneness and
worships Me through its inner being, even if its outward form differs’.”**® To further justify this
assertion, al-Maghribi cites Ibn al-Farid’s verses about Zoroastrians and their worship of fire.*

Commenting on Q 17:44, al-Maghribi acknowledges that this special kind of monotheism
is difficult to understand and that one requires divine aid:

An indication of this immediate, universal monotheism is found in a verse about

understanding [...] “But you do not understand their praise,” that is, inner

monotheism, so be aware of it if you are [among] those who understand. It must

be grasped [on a deeper level]; it is a matter of inner, divine knowledge. May you

be guided, because it is a favour from God. If He had not removed difficulty and

shown mercy towards the community, punishment and wrath would inflict them

due to their failure to comprehend this monotheism. “Truly, He is kind and

forgiving” (Q 17:44).4%°
Al-Maghribt also adduces Q 16:48, “Do they [the disbelievers] not observe the things that God
has created, casting their shadows right and left, submitting themselves to God while they are
lowly?”” Al-Maghribi comments that “every existent being finds a proof for its Creator. None of
them are without a proof, even the opponent through the signs of his existence and opposition
worships, bows down before, [and] prostrates [to Him].”**! Nonetheless, such worship,

according to him, does not increase one’s chances for salvation: “If this monotheism benefitted

the unbelievers, none of them would enter the Fire.”*? Citing the “hadith of the two seizures,”
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al-Maghrib1 attributes their fate to God’s predetermination, which he does not consider

problematic: “Every injustice in an apparent sense is wise and just in an inner sense.”**?

3.5.1 Conclusion

Ibn Mughayzil’s engagement with the topic of religious diversity is prompted by his
desire to defend Ibn al-Farid’s suggestion that Zoroastrians, despite their adoration of fire,
worship God. He advances the notion of an immediate, inner monotheism, as an intrinsic,
inescapable feature of created beings by virtue of which unbelievers such as Zoroastrians
worship God despite not intending to. Their indirect worship is, according to Ibn Mughayzil,
disobedient only in an apparent sense, since it results from God’s pre-eternal decree, which one
can perceive in the state of union. Nonetheless, he insists that they will be punished because they
do not intend God, such chastisement being likewise predetermined by God.

Al-Maghribi, though likely the source for Ibn Mughayzil’s explanation, is brought in only
for confirmation and elaboration. Apart from additional Quranic proofs, al-Maghrib1 adds that
inner monotheism is so difficult to understand that it requires divine assistance for
comprehension, and that God’s predetermination of disbelief, disobedience, and the consequent
chastisement is wise and just.

Given the sharp distinction between monotheism and polytheism or idolatry usually
upheld in Islam, it was important for Ibn Mughayzil to buttress his teaching. He does this with
proofs from the Quran and hadith, references to the early revered authorities Qatada and Ibn
‘Abbas, and even al-Qashani’s idea on the subject and a Hanaft legal ruling. His discussion

suggests that, unlike some of his Sufi predecessors, he did not value the spiritual achievements of
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non-Muslims. This is confirmed by his remark elsewhere in the Kawakib that monks possess
intuition (firasa) but speak only with what Satan presents to them and not with the light of God,
due to their immersion in the darkness of infidelity and hypocrisy. He also considers that

supernatural acts performed by monks are “deceit” (makr) and “temptation” (istidraj) rather than

miracles.**

44 Kawakib, 110 and 185.
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Chapter 4: The Waking Vision of the Prophet Muhammad

4.1 Introduction

Our investigation of Ibn Mughayzil’s mystical thought continues with his treatment of the
key topic of the Kawakib: the waking vision of the Prophet Muhammad. To denote this
experience, Ibn Mughayzil and other Muslim authors use the term ru ya or a verbal form of its
root ra ‘a, “to see,” in either case usually with the adverb yaqzatan or fi I-yaqgza, “while awake”
or “in a waking state.” In most stories, a visual perception of the Prophet indeed occurs.
Although it is occasionally unclear whether an individual in fact saw the Prophet or simply heard
him or encountered him in some way, the experience is usually related along with visions proper.
For this reason, and due to the predominance of face-to-face meetings with the Prophet, I refer
here simply to “waking visions” while noting when the exchange may not involve actually
seeing the Prophet.

Ibn Mughay?zil’s discussion of waking visions of the Prophet is an excellent introduction
to the subject. His relatively systematic and comprehensive presentation illuminates the many
dimensions of the experience, such as its connection to dream visions of the Prophet and the
problem of the form in which the Prophet appears. Furthermore, his reference to a large number
of Sufis and scholars, whether for their positions on theoretical issues regarding waking visions
or stories of them, provides the reader with a wealth of material about this phenomenon. This is
especially noteworthy with respect to sources that have yet to be published or even discovered.

My aim in this chapter is to discuss the waking vision of the Prophet as it appears in the
Kawakib and highlight Ibn Mughayzil’s stances on the various issues connected with the

experience. I thus confine myself to the themes that he covers and generally cite only the authors
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and texts that he references. However, to better contextualize the Kawakib material, I sometimes
draw from other sources. This is especially so regarding objections to the waking vision, since
these likely motivated Ibn Mughayzil’s project, although he does not mention them all; and
regarding the Prophet’s form in the vision, since al-Suyiiti defended a position that Ibn
Mughayzil strongly rejects but does not detail. I also present brief histories of the waking vision,
both prior to the composition of the Kawakib, which helps us understand what inspired Ibn
Mughayzil to tackle the issue in depth, and afterwards up until the fourteenth/twentieth century,
which allows us to appreciate the ways in which his discussion prefigures the increasing
significance that the waking vision acquired in ritual and as a source of spiritual authority. In the
conclusion, | summarize my discussion, identify Ibn Mughayzil’s key contributions to the
discourse on the waking vision, and offer some thoughts on the phenomenon of seeing the

Prophet itself.

4.2 The Waking Vision prior to Ibn Mughayzil

The idea that one can see the Prophet after his death in a waking state is suggested by a
hadith recorded in the canonical Bukhart collection: “Whoever saw me in a dream will see me
while awake. Satan does not appear as me.”*> The earliest report of such a vision that I have
found involves the hadith scholar Ibn Manda, who lived in the fourth/tenth century. It is later
attributed not only to prominent Sufis such as Ahmad al-Ghazali (d. 520/1126) and “Abd al-
Qadir al-Jilani (d. 561/1166), but also to lesser-known or unknown individuals, suggesting that it

had become important and well accepted to such an extent that it had become practically routine.
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al-Bukhari, Sahih al-Bukhart, 1733 (no. 6993).

For more sources, see Leah Kinberg, “Literal Dreams and Prophetic Hadits in classical Islam—a comparison of two
ways of legitimation,” Der Islam 70, no. 2 (1993): 285n16.
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Waking visions have figured prominently among the Shadhiliyya, beginning with the founder
himself and becoming especially frequent for the later representatives Abii [-Mawahib and al-
Suytt.

Ibn Manda’s experience was reported by an attendant at the Prophet’s tomb in Medina to
the leader of the Khurasan pilgrims:

One day, I saw a man dressed in white enter the sanctuary at noon. The wall of the

tomb split open, and he entered with an inkwell, paper, and pen in hand. He

remained for God knows how long. Then, [the wall] split open [again], and he

exited. I approached him immediately and asked, “By Him whom you worship!

Who are you?” He replied, “I am Abiu “Abdillah b. Manda. A hadith was giving

me trouble, so I came and asked the Messenger of God, and he responded to
29456
me.

In the following century, the Hanafi-Maturidi Aba 1-Yusr al-Bazdaw1 (d. 493/1100)
attributed a waking vision to a member of a deviant Sufi group called the Ilhamiyya.*’ In
478/1085-86, al-Bazdawt heard about the presence of the mystic in the region of Bukhara, where
he had gathered around himself Sufis along with a number of Shafi‘is. After learning that he
raised his hands before and after bowing in ritual prayer, a practice rejected by Abii Hanifa,*® al-
Bazdaw1 dispatched two of his companions to inquire why he had abandoned the Hanafi school.

The Sufi denied having done so and explained that “there has appeared to me that which, if it had

appeared to you, would cause you to raise your hands [in prayer as well].”**® Although the Sufi
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Shihab al-Din Ahmad b. ‘Alt b. Muhammad b. Muhammad b. ‘Alt b. Ahmad b. Hajar al-*Asqalani, Siyar a ‘lam al-
nubald’, ed. Shu‘ayb al-Arna’ut and Muhammad Na‘Tm al-‘Irqstist (Beirut: Mu’assasat al-Risala, 1983), 17:37-38.
See also Ibn Taymiyya, Majmi * Fatawa, 10:407.

457 Al-Bazdawi characterizes the Ilhamiyya with the claim that their hearts speak to them about God; expression of
the Qarmatians’ wicked allusions in dreadful language, whereby they deceive the masses and earn a living; and total
rejection of religious law. See al-Bazdawi, Kitab Usiil al-din, 255-56.

458 “ Abd al-Wahhab al-Sha‘rani, al-Mizan al-kubra al-sha ‘raniyya: al-madkhala bi-jami‘ aqwal al-a’imma al-
mujtahidin wa-muqallidthim i I-shart ‘a al-muhammadiyya, ed. ‘Abd al-Warith Muhammad “Alt (Beirut: Dar al-
Kutub al-‘Tlmiyya, 2009), 1:177.
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apparently did not tell the envoys what had appeared to him, he informed a Hanaft colleague that
he saw, while awake, the Prophet, Companions, and others praying in this manner.*°

Around the same time as al-Bazdawi, al-Ghazali wrote in his quasi-autobiography, al-
Mungqidh mina [-dalal, that as soon as they start to apply themselves to the Sufi path, aspirants
experience visions (mushahadar) and unveilings (mukashafat) to such an extent that they see,
hear, and benefit from angels and the spirits of prophets.**! According to Ibn al-Jawzi (d.
597/1200), al-Ghazali’s brother Ahmad not only claimed to have seen the Prophet while awake,
but even mentioned in a sermon that every time he was facing a difficulty, he met the Prophet
and asked him about it.*6?

Apart from al-Ghazali’s remark in the Mungidh, Ibn Mughayzil does not mention any of
the preceding stories about waking visions. The earliest figure to whom he attributes the
experience is al-Jilani, whose two rather dramatic visions were recorded by al-Yafi‘1. The first
vision, recounted by al-J1lanT himself, seems to confirm Ibn al-Jawz1’s assertion that the master
began public preaching in 521/1127,*? while attributing his extraordinary capacity to sermonize
to a miracle wrought during the vision:

I saw the Prophet before the midday prayer on Thulatha’, Shawwal 16, 521

[Tuesday, October 25, 1127]. He asked me, “O my son, why do you not speak?” I

replied, “O my father, [ am a Persian man, so how could I address the Baghdad

jurists?” He ordered me, “Open your mouth!” I opened it, and he spit in it seven

times and then commanded me, “Say to the people, ‘Call to the way of your Lord

with wisdom and good counsel’ (Q 16:125).” I then performed the midday prayer

and sat down. A large group gathered around me, and I was trembling. I then saw

‘Al1 b. Abi Talib standing opposite me in the gathering. He asked, “O my son,

why do you not speak?” I responded, “O my father, I am trembling!” He ordered
me, “Open your mouth!” I opened [it], and he spit in it six times. I asked, “Why

460 al-Bazdawi, Kitab Usiil al-din, 256.

461 That is, presumably, they benefit from advice or insights received from the angels and spirits. See Kawakib, 41;
al-Ghazali, al-Mungidh mina I-dalal, 260.

462 Ibn al-Jawzi comments that “there is no end to such ignorance and stupidity on his part!” See Jamal al-Din Abd I-
Faraj b. al-Jawzi, Kitab al-Qassas wa-I-mudhakkirin, ed. Muhammad b. Lutft al-Sabbagh (Beirut: al-Maktab al-
Islami, 1983), 316.

463 Jacqueline Chabbi, “‘Abd al-Qadir al-Jilani,” EP.
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not make it seven?”” He replied, “For the sake of politeness with the Prophet.”
Then he disappeared from my sight, and I declared [from the minbar], “The
obscurities of thought sinking into the ocean of the heart over the pearls of gnosis,
which are brought out to the shore of the breast by the middleman, the translator
of the tongue who calls out over them: “You purchase precious items [with] the

cost of proper obedience ‘in houses that God has permitted to be raised’ (Q
24:36).464

In the other vision, related by al-Yafi‘1 from a certain Sheikh Baka, the Prophet plays a
supporting role in a case of divine manifestation:

One day, I attended the gathering of ‘Abd al-Qadir al-Jilani. While he was
discoursing on the first rung of the ladder of the footstool, he [abruptly] stopped
speaking and became inattentive for a moment before coming down to the floor.
Then, he climbed up the footstool and sat on the second rung. [Suddenly,] I saw
the first rung expand until it filled [my] field of vision and was covered with a
green silk brocade on which sat the Prophet, Abii Bakr, ‘Umar, ‘Uthman, and “Alf.
God then manifested in ‘Abd al-Qadir’s heart, and he leaned to the point that he
almost fell, so the Prophet grabbed hold of him in order that he did not. Then, he
shrunk until he became like a sparrow before growing until he assumed a
terrifying form. Finally, it all disappeared.*®

Al-Jilant explains that the first manifestation was with an attribute whose disclosure a human
being can withstand only with the support of the Prophet; the second manifestation was with the
attribute of Majesty (jalal) and thus caused him to shrink; and the third manifestation was with

the attribute of Beauty (jamal) and thus caused him to recover and grow.
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Kawakib, 389. Cf. ‘Abdullah b. As‘ad al-Yafi‘1, Khilasat al-mafakhir fi manaqib al-shaykh ‘Abd al-Qadir, ed.
Ahmad Farid al-Mazidi (Cairo: Dar al-Athar al-Islamiyya, 2006), 230-31 (slightly less coherent than the version in
the Kawakib).
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Kawakib, 39, al-Yafi1, Khilasat al-mafakhir, 210-11. Perhaps inspired by the Prophet’s attendance in his own
gathering, al-J1lani believed that all prophets and saints attend the religious gatherings (majalis) of the living with
their bodies as well as those of the dead with their spirits. See Kawakib, 39.
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Ibn Mughayzil informs us that al-Jilan1’s Iraqi counterpart Ahmad al-Rifa‘1 also enjoyed
the privilege of meeting the Prophet. While on the hajj, he recited poetry to himself near the
Prophet’s chamber in which he asked the Prophet to extend his right hand so that he could kiss it;
his request was immediately granted.**® With this story, Ibn Mughayzil introduces another
dimension of contact with the Prophet: one without sight of the face and hearing but no less
intimate. He also recounts al-Rifa‘'1’s visit to a fellow shaykh on his roof, where a green robe,
black burnoose, and sword descend upon him before the Prophet, having been physically present
from the beginning, announces that al-Rifa ‘T is the qutb of his time.*¢’

Ibn Mughayzil also relates stories in which the waking vision is attributed to lesser-
known and virtually unknown figures. Sharaf al-Din al-Bariz1’s (d. 738/1338) encounter with
Muhammad on the shore of the Euphrates inspired him to write his Tawthiq ‘ury al-iman fi tafdil
habib al-rahman, a book about the Prophet’s nature, significance, and deeds.*é® A certain master
by the name of Khalifa, who frequently saw the Prophet both in dreams and while awake, met
him one night nineteen times. In one of these meetings, the Prophet said to him, “O Khalifa, do
not be troubled by me. Many saints die from the affliction of beholding me.”** A certain
Muhammad al-Shari'1 claimed to have received a dhikr formula directly from the Prophet while

470

awake,”’”” while a Sufi novice was accused of theft and beaten while on his way to the butcher

only to have his innocence recognized after the Prophet appeared to him smiling.*’!

466 Kawakib, 42. In this case, it appears that only the Prophet’s hand was seen.

47 Kawakib, 390. 1 deduce the Prophet’s physical presence from the fact that, after extending his hand several times,
he is said to have “turned around” (iltafata).

468 Kawakib, 39. For al-Bariz1’s writings, see GAL, 2S:101; HAL, 2S:105.
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Kawakib, 43; Nur al-Din Abt 1-Hasan ‘All b. Yusuf b. Jarir al-Lakhmi al-Shattantifi, Bahjat al-asrar wa-ma ‘dan al-
anwar, ed. Ahmad Farid Mazidi (Beirut: Dar al-Kutub al-‘Timiyya, 2002), 378.

470 Kawakib, 393. It is not clear whether al-Shar‘T saw or only heard the Prophet.

Y Kawakib, 392-93.
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In defending the authenticity of the waking vision of the Prophet, Ibn Mughayzil thus
builds on a very substantial tradition of reports. This tradition continued and eventually
accelerated in his own brotherhood. Given the prestige that attaches to the beholder of this vision
and Ibn Mughayzil’s belief in Shadhilt supremacy, it is no surprise that he narrates some of the
visions of his brethren. He cites one that al-MursT attributes to the order’s founder:

I was with Shaykh Abii al-Hasan in Qayrawan. It was a Friday night during the
month of Ramadan and, specifically, the 27th of the month. The shaykh went to
the mosque and I went with him. When he entered the mosque and began his
ritual prayer, I saw saints descending upon him as flies descend upon honey.
When we left the mosque the following morning, the shaykh said, “Last night was
magnificent. It was the Night of Power. I saw the Apostle and he said to me, ‘“Alf,
cleanse your garments of all impurity, and you will enjoy God’s sustenance during
your every breath.” ‘O Messenger of God,’ I said, ‘and what are my garments?’ He
said, ‘Know that God has clothed you in five garments: the garment of love, the
garment of knowledge, the garment of affirmation of the divine unity, the garment
of faith, and the garment of submission. When someone loves God, he attaches no
importance to anything else. When someone knows God, everything of his own
appears insignificant to him. When someone affirms God’s unity, he no longer
associates any partner with Him. When someone has faith in God, he becomes
safe from everything. When someone submits himself to God, rarely will he
disobey Him, and if he does, he apologizes to Him, and when he apologizes to
Him, his apology is accepted.’ It was then that I understood the meaning of the
command, ‘Thy garments purify!” (Q 74:4).47

Although Ibn Mughayzil does not mention that al-Murst himself claimed to have shaken

the Prophet’s hand, as Ibn ‘Ata’ Allah records,*”* he quotes al-Mursi’s reference to some
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Ibn ‘Ata’ Allah, Lata’if al-minan, 78-79; Ibn ‘Ata’ Allah, The Subtle Blessings, 95. Al-MursT tells us that on another
occasion, when reaching Tripoli on their way to Egypt, al-Shadhili and fellow mystic Aba ‘Al1 b. al-Sammat (who
does not seem to have been his disciple) decided to take different roads: al-Shadhilt that of the interior and al-
Sammat that of the coast. While en route, al-Sammat encountered the Prophet, who assured him that both he and al-
Shadhilt were saints, and that their decision to journey separately was approved. See Ibn al-Sabbagh, Durrat al-
asrar wa-tubfat al-abrar fi agwal wa-af"“al wa-ahwal wa-maqamat wa-nasab wa-karamat wa-adhkar wa-da ‘wat
(Cairo: al-Maktaba al-Azhariyya lil-Turath, 2001), 32.

473 Tbn “‘Ata’ Allah, Lata’if al-minan, 92.
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remarkable type of vision or awareness: “By God, if the Prophet was veiled from me for an
instant, I would not count myself a Muslim.”*7*

While in al-Murst’s case perception of the Prophet ensured adherence to Islam, Ibn
Mughayzil shows how a certain Shihab al-Din al-Qurashi’s meeting with Muhammad while
awake led to his conversion to the Shadhilt way under the hand of the fifth Habashi khalifa, ITbn
bt. al-Maylaq:

I saw the Prophet while I was in al-Aqsa Mosque. He ordered me, “Follow the

way of your father, Abii 1-Hasan al-Shadhilt.” It occurred to me that the Shadhilt

masters were more prevalent in Syria, Egypt, and the Maghreb. Then, I saw him a

second time, and he commanded [me], “Take from your master, the shaykh Nasir

al-Din Ibn [bt.] al-Maylaq.” So, I came to see him in compliance with the

Prophet’s order and obtained the Muhammadan, Shadhilt heritage.*”

In direct contrast to al-Qurashi, visions of the Prophet while awake contributed to the
severance of ‘Alt Wafa from the Shadhiliyya proper. As McGregor states, “‘Alt Wafa’s spiritual
authority is based, in the hagiography, upon his encounters with the Prophet Muhammad.” The
first of his visions occurred when he was just five years old after a difficult session of study of
Quran recitation: “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 Siirat al-Duha (Q. 93).”%’¢ The

second vision took place many years later near the grave of his father in the Qarafa cemetery of

Cairo: “I was praying the morning prayers at al-Qarafa, when I saw the Prophet before me. He
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Kawakib, 39; Ton “Ata’ Allah, Lata if al-minan, 92. This statement is attributed to al-Shadhili by ‘Abd al-Ra’Gf al-
Munawi, Fayd al-qadir sharh al-Jami ‘ al-saghir min ahadith al-bashir al-nadhir, ed. nukhba mina 1-‘ulama al-
ajilla’ [a number of important scholars] (Beirut: Dar al-Ma‘rifa, 1972), 6:133. Al-MursT claims the same about the
garden of paradise, while stating that he has never been veiled from God. See Ibn ‘Ata’ Allah, Lata 'if al-minan, 92-
93.
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Kawakib, 230.

476 Abi 1-Lata’if, al-Minah al-ilahiyya fi mandqib al-sadat al-Wafa iyya (Dar al-Kutub al-Misriyya, Tarikh 1151),
1b, quoted in McGregor, Sanctity and Mysticism, 54.
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embraced me, saying, ‘Truly, your Lord blesses you.””*”” ‘AlT comments that from this time he
“took [the function of] his tongue.” According to McGregor, this means that “Alt was chosen to

t,47® and thus, one

receive mystical inspiration directly from the Prophet and disseminate i
assumes, it was after and due to this experience that he broke with the Shadhiliyya.

Ibn Mughayzil does not include “Ali’s visions in the Kawakib, perhaps having
acknowledged their influence on his independence from the Shadhiliyya proper. However, he
recounts, on the basis of a report from a companion at Sa‘1d al-Su‘ada’, that another Sufi, Abt
Bakr (al-‘Aydariis?)*”* al-Shadhili, also saw the Prophet during ritual prayer. While reciting the
portion of the tashahhud, “Peace and the mercy and blessings of God be upon you, O Prophet,”
the Prophet’s chamber was revealed to him, and he saw the Prophet, who said, “And peace and
the mercy and blessings of God be upon you, O Abii Bakr.”*%°

Finally, we come to the Shadhilt masters with whom Ibn Mughayzil trained or at least
was personally acquainted. Al-Sha‘rani details more than thirty meetings between Abi 1-
Mawahib al-TiinisT and the Prophet.*! It seems that, unlike al-Sha‘rani, Ibn Mughayzil had not
combed through Abii I-Mawahib’s writings to collect his accounts of these meetings. Only one of
his visions appears in the Kawakib, having been transmitted to Ibn Mughayzil by fellow Shadhilt

Nasir al-Din al-Miniift (d. 939/1530), who heard it from Abii I-Mawahib himself. The Prophet

informed Abti 1-Mawahib that he was the “illuminator” (mushrig) within al-J1lan1 and several

477 Abii 1-Lata’if, al-Minah al-ilahiyya, 1b, quoted in McGregor, Sanctity and Mysticism, 54.

478 Abii 1-Lata’if, al-Minah al-ilahiyya, 1b, quoted in McGregor, Sanctity and Mysticism, 54 and 182n36. On these
visions, see also Geoffroy, “L’élection divine,” 54.

47 If so, he was the second member of an ‘Aydariis lineage well known for its Sufism up until the twelfth/eighteenth
century and also affiliated with the Qadiriyya, Suhrawardiyya, and Rifa‘iyya. He died in 914/1509. See Esther
Peskes, “al-‘Aydaris,” EP.
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Kawakib, 42.

41 al-Sha‘rani, al-Tabaqgat al-kubra, 2:146-52.
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Shadhili shaykhs,*? including al-Mursi, Muhammad Wafa, and Abii 1-Mawahib himself (both
through ‘AlT Wafa and directly), and that his care for Abii I-Mawahib is everlasting.*** Given the
high number of Abii I-Mawahib’s encounters with the Prophet and his personal connection to Ibn
Mughayzil, it is worth quoting some samples of his visions related in al-Tabagat al-Kubra. In
one story, the Prophet notifies Abii -Mawahib of the grave consequence of rejecting the waking
vision:

I said to the Messenger of God, “People are denying the authenticity of my vision
of you.” The Messenger of God replied, “By the glory and might of God, one who
does not believe it or in [the vision as a possible experience] shall die a Jew,
Christian, or Zoroastrian.*®*

Another story depicts the Prophet establishing a special relationship with Abt I-
Mawahib:

I saw the Messenger of God, and he commanded me, “Extend your hand! I will
make a pact with you.” I replied, “O Messenger of God, I am powerless. I fear
that I will disobey after pledging allegiance.” He commanded [again], “Extend
your hand!” He made a pact with me [and declared], “Errors and slips will not
harm you if they occur and you repent.*®

Yet, the Prophet still encourages Abii -Mawahib’s devotion to his earthly master:

I had been seeking [the permission] of my shaykh Ab1 Sa‘1d al-Safraw to kiss his
feet. He promised me that, telling me, “[Wait] until the [right] time comes.” When
he died in 851 [1447-48], I saw the Messenger of God, and he instructed me,
“Seek from your shaykh his promise.” So, I grabbed his feet after his death and
kissed them, saying to him, “O my master, this is the fulfillment of your promise.
Your sanctity while deceased is like your sanctity while alive.”*%

482 Perhaps, this is a reference to the Prophet’s cosmic function as the Light of Muhammad, which Ibn Mughayzil, as
we have seen, conceived as the source of all things.

483 Kawakib, 393. On al-Miniff, who was also al-SuyGfi’s student, see GAL 2:434-35; HAWT S2:359.
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al-Sha‘rani, al-Tabagqat al-kubra, 2:146.
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al-Sha‘rani, al-Tabagqat al-kubra, 2:147.

al-Sha‘rani, al-Tabagqat al-kubra, 2:149.

154



If we accept al-Suyiit’s claim to have seen the Prophet in a waking state approximately
seventy times, he is the most accomplished of the Shadhilis (and perhaps of all mystics). None of
these visions are included in the Kawdakib, since Ibn Mughayzil never even mentions his former
teacher. Al-Sha‘rani reports one of them in which the Prophet provides intercession: “I asked
him, ‘O Messenger of God, am I among the people of heaven?’ He said, ‘Yes.” Then I asked,
‘Without a preceding punishment?’” And he responded, ‘To you that [is granted].””**” Al-Suyiiti
naturally considered his time with the Prophet too precious to sacrifice for others. When a
shaykh called “Atiyya asked him to meet the Mamliik sultan Qansith al-GhawrT about an urgent
matter pertaining to ‘Atiyya, al-Suyti replied that he was currently meeting with the Prophet
and feared that, if he were to see al-Ghawr1, the Prophet would be concealed from him, since a
Companion was once deprived of his ability to see angels as a punishment for prioritizing urgent
cauterizing over that sight.*%

Lastly, Ibn Mughayzil assures us that the waking vision was not withheld from his
primary master, al-Maghribi: he told his disciple that he twice saw the Prophet while awake.**’
Ibn Mughayzil does not inform us what happened during these visions, perhaps because al-
Maghribi, in accordance with the reticence that his biographers attributed to him, had not told
Ibn Mughayzil.

Ibn Mughayzil does not claim to have himself met the Prophet while awake. It seems

that, nevertheless, the contemporary debate about this experience and the prevalence of the

487 I3 @l i Ga e e (e Callib ant JUi ) J s L Aiad) T e Ul b Lgie B0 S840 8

al-Sha‘rani, al-Yawagqit wa-I-jawahir, 1:238.

488 al-Sha ‘rani, al-Yawagit, 1:238-39.

49 Kawakib, 384. Al-Maghrib also claims to have met Khidr “more than once” (Kawdakib, 315 and 366) and to have
seen his master al-SarsT standing in a mosque in Damietta a year after he died. He recounts that he cried out to al-
Sarsi, approached him, and kissed his hand, being certain of his identity. See Kawakib, 388. Other prophets, such as
Abraham and Jesus, occasionally appear in stories of waking visions related in the Kawakib (see pp. 382-83 and
391-93).
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waking vision among his Shadhili predecessors, including two of his elder acquaintances,
aroused his interest in the topic. Another factor was perhaps the little extant theoretical treatment.
Visions of the Prophet while awake are not contemplated in the early Sufi handbooks, such as the
Qiit al-qulitb of Abii Talib al-Makki (d. 386/996) or the Kashf al-Mahjib of al-Hujwiri.**° In
fact, in his famous Risala, al-Qushayri even relates the view of a Sufi that the Prophet, in
addition to the Companions, pious forebears, and God, may be seen in a dream and not while

awake,*!

while al-Kalabadht in his handbook mentions only dream visions of the Prophet
experienced by Sufis.**? This absence may be due to the apparent lack of reports of waking
visions (except that involving Ibn Manda) prior to the fifth/eleventh century. It seems that the
first attempts by Sufis to tackle theoretical issues raised by the waking vision belong to—
unsurprisingly— two literary geniuses of the tradition, Abli Hamid al-Ghazali and Ibn “Arabi,
with many others contributing their ideas afterwards. Hadith commentators represent another
voice. Their treatments are found in the systematic commentary on hadith collections that began
in the fourth/tenth century, mainly among Maliki hadith scholars in Andalusia and North
Africa.*® These commentators are a major source for Ibn Mughayzil’s discussion. He tells us
that while he has cited many Shafi‘1s and Malikis, and al-J1lani in particular (a Hanbali, though
Ibn Mughayzil seems to consider him a Shafi 1), his search lasting “days and months” for Hanafi
traditions about the waking vision resulted in his discovery of only one scholar who addressed it,

namely, Akmal al-Din al-Babarti (d. 786/1384-5).4** The views of many of the mystics and

scholars cited by Ibn Mughayzil are presented below.

490 Muthalib, “The Mystical Teachings,” 110-11.

1 al-Qushayri, al-Risala al-Qushayriyya, 607.

492 al-Kalabadhi, Kitab al-Ta ‘arruf, 119-20.

493 Joel Blecher, Said the Prophet of God: Hadith Commentary across a Millenium (Oakland: University of
California Press, 2018), 7.

9% Kawakib, 395.
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4.3 Visions of the Prophet in Ibn Mughayzil

Ibn Mughay?zil’s treatment of the waking vision of Muhammad occupies roughly twenty-
five of the nearly 400 pages that make up the modern edition of the Kawakib referenced here.
The bulk of his discussion is located at the beginning of the book, mainly after his introduction to
the text that follows his devotional preface and his exposition of the link between Law and
Reality.*>> Near the end of the book, he relates more vision stories.*’® Rather than following
precisely the structure of Ibn Mughayzil’s discourse, I have arranged my presentation in a logical
manner according to what I view as the chief issues. While I cover all the themes explicitly
treated in the Kawakib, I have also created one category, eligibility for attaining the waking

vision, based on material located in different parts of the book.

4.3.1 The Dream Vision as Preparation

Ibn Mughay?zil’s treatment of the waking vision of the Prophet begins with discussion of
the vision in dreams. This is because, he explains, the dream vision is—for the pious individual
who will see him in a waking state—a preparation for that experience. He bases this view on an
analogy with the Prophet’s Ascension (mi rdj). Scholars debated whether the Prophet ascended
with his body and spirit while awake or only with his spirit while dreaming.*’ Ibn Mughayzil,
following several scholars, synthesizes the two views into a distinctive conception involving two
ascensions: the first in a dream as a preparation for the second, the actual, waking Ascension in

which the Prophet witnessed the heavens (malakiit).**® In this way, he adapts the claim, which we

495 Kawakib, 26-27 and 30-46.

496 Kawdakib, 389-95.

497 Bertram Schrieke and Josef Horovitz, “Mi‘radj,” in EP?, 7:99.

498 Kawakib, 30. Tbn Mughayzil attributes this view to Abii Nasr al-Qushay1T (d. 514/1120), Ibn al-‘Arabi, and (‘Abd
al-Rahman) al-Suhayli (d. 581/1185). Abii Nasr was the fourth son of the famous Sufi Abi 1-Qasim al-QushayrT and
a scholar himself. See Francesco Chiabotti, “The Spiritual and Physical Progeny of ‘Abd al-Karim al-Qushay11: A
Preliminary Study in Abt Nasr al-Qushayr1’s (d. 514/1120) Kitab al-Shawahid wa-I-amthal,” Journal of Sufi Studies
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will encounter later, that the Prophet can be seen only in a dream by conceiving that vision as a
step on the way to the waking vision. Furthermore, he provides solid grounds for his belief in the

waking vision by modeling its beholder upon the Prophet in his Ascension.

4.3.1.1 Veracity of Dream Visions

One of Ibn Mughayzil’s chief concerns is the authenticity of visions of the Prophet in
dreams. Although this was a common concern among scholars, it seems that Ibn Mughayzil,
having conceptualized the dream vision as preparation for the waking vision, aims especially to
demonstrate that just as the former is veracious, so is the latter. He begins his exposition by

citing different versions of a favourable hadith about the experience:

1. “Whoever saw me in a dream truly saw me, for Satan does not appear as me.”*
o Jiei ¥ glandll Gé Gl 388 pliall (& ) e
2. “Whoever saw me [in a dream] indeed saw the truth.”>%
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3. “Whoever saw me [in a dream] indeed saw the truth, for Satan does not assume
my fOIm.”SOI
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4. “Whoever saw me in a dream truly saw me, [for] it is not proper for Satan to
appear in my form.”>%?
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5. “Whoever saw me in a dream truly saw me, for it is not proper for Satan to imitate

me.”%3

2 (2013): 55-57. Perhaps his position was inspired by that of his father. According to Abi 1-Qasim, while the People
of Truth (ahl al-haqq) hold that the Prophet ascended with his body on the night of the Ascension, it is not
implausible that on other occasions he undertook ascensions in dreams, since some hadiths contain words such as
“awakening” that indicate dreaming. See Abt 1-Qasim al-Qushayr1, Kitab al-Mi ‘rdj, ed. “‘Alt Hasan ‘Abd al-Qadir
(Paris: Dar Bibliyytin, n.d.), 26. Ibn Mughayzil is likely referring to the Malik1 jurist Ibn al-*Arabi (d. 543/1148) and
not the Sufi, since al-SuhayIi studied with the former. See Wim Raven, “al-Suhayl1,” in EF?, 12:756.

499 al-Bukhari, Sahih al-Bukhart, 1733 (no. 6994); Muslim, Sahih Muslim, 1076-77 (no. 2266.10).

390 Muslim, Sahith Muslim, 1077 (no. 2267).

301 al-Bukhari, Sahih al-Bukhari, 1733 (no. 6997).

502 Muslim, Sahih Muslim, 1077 (no. 2268.12).

303 Muslim, Sahih Muslim, 1077 (no. 2268.13). For these hadiths, see also Kawakib, 33.
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Having noted these variants, Ibn Mughayzil cites hadith commentators who, despite the
Prophet’s denial of Satan’s interference, specify criteria for determining when one’s nocturnal
meeting with the Prophet is genuine. He begins with Abt ‘Abdillah al-Mazar1 (d. 536/1141), who
appears to be the first author of a commentary on the Sahih Muslim.>* Al-Mazari adopts a
lenient position in affirming that a dream vision of the Prophet is authentic even when he is seen
with attributes that he is not reported to have had, such as a white beard or different skin colour,
or when he is seen in two different places at the same time, such as the West and the East. In
such cases, al-MazarT explains, the Prophet’s attributes are imagined to be what they are not. This
is because what we imagine (khayalat) is sometimes mistaken for what we see (mar ‘ayat), since
there is a correspondence between objects of imagination and objects normally perceived
through vision. In other words, while the Prophet’s essence or self (dhat) is seen, his attributes
may be merely imagined.>®

Ibn Mughayzil notes the similar stances of al-Nawaw1 (d. 676/1277) and Ibn Ab1 Jamra
(d. 675/1276-77). They both agree with al-Mazari that one truly sees the Prophet regardless of
whether he appears with the attributes he is known to have had or not. However, Ibn Ab1 Jamra
says that the dreamer sees the Prophet in a beautiful form (sitra hasana) as a result of excellence
in his practice of religion, while he sees a disfigurement or deficiency in one of the Prophet’s
limbs as a result of a fault in his practice. Similarly, if the Prophet’s speech accords with his
Sunna, it is true; if it opposes his Sunna, there is a deficiency in the hearing or sight of the

dreamer. To further illustrate this, Ibn Ab1 Jamra describes the Prophet as luminous (nirani) like

304 Charles Pellat, “al-Mazari,” in EP, 6:943.
305 Kawakib, 34; Abl ‘Abdillah Muhammad b. ‘AlT b. ‘Umar al-Mazari, al-Mu ‘lim bi-fawa 'id Muslim, ed.
Muhammad al-Shadhili al-Nayfar (Tunis: Bayt al-Hikma, 1991), 3:206.
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a polished mirror: the good or bad present in someone who looks at the mirror manifests in it,
while the mirror itself remains in the most superb condition without any deficiency or
disfigurement. In his view, this aspect of the dream vision offers a major benefit to the dreamer
by informing him whether he is flawed or not. Thus, whereas al-Mazart offered a general
psychological explanation for such “misperceptions,” Ibn Abi Jamra posits moral and physical
causes. Ibn Abi Jamra also insists that the Prophet need not be seen in the form that he possessed
at the time of his death. Rather, he may be seen in any form he had at some point in his life,
whether during his youth, early or late adulthood, or the end of his life.>*

Some scholars, however, were reluctant to concede that all dream visions of the Prophet
are true. Perhaps, they were mindful of the claims to authority that could accompany such
visions or the devaluation of them resulting from widespread reports. Shihab al-Din al-Qaraft (d.
684/1285) is one such scholar cited by Ibn Mughayzil. Al-QarafT argues that the dreams of only
two types of people are definitely authentic. The first is a Companion, whose perception of the
Prophet and knowledge of his attributes caused his appearance (mithal) to be imprinted in his
mind or soul (nafs); thus, when he saw the Prophet in a dream, he was absolutely certain that he
saw his imaginal form (mithal) protected from Satan. The second is a man for whom the
Prophet’s attributes as transmitted in the sources become established to such an extent that his
appearance is imprinted in his mind, just as it was for someone who saw him in person; thus,
when this man sees the Prophet in a dream, he is also certain that he sees his true imaginal form.

Someone who does not belong to one of these two classes, according to al-Qarafi, cannot be

39 Kawakib, 35-36; Shihab al-Din Ahmad b. ‘Ali b. Muhammad b. Muhammad b. ‘Al b. Ahmad b. Hajar al-
‘Asqalani, Fath al-Bari bi-sharh Sahih al-imam Abt ‘Abdillah Muhammad b. Isma 1l al-Bukhart, ed. ‘Abd al-*Aziz
b. ‘Abdillah b. Baz, Muhammad Fu’ad ‘Abd al-Baqt, and Muhibb al-Din al-Khatib (Cairo: al-Maktaba al-Salafiyya,
n.d.), 12:387. For al-Nawaw1’s remarks, which simply affirm the correctness of al-Mazar1’s position, see also Abil
Zakariyya Yahya b. Sharaf b. Murr1 al-Nawawi, al-Minhdj fi sharh Sahith Muslim b. al-Hajjaj (Riyadh: Bayt al-
Afkar al-Dawliyya, n.d.), 1408.
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certain that it was the Prophet whom he saw in his dream. While this could have been so, he may
have also seen Satan, and the declaration of the Prophet (or the figure representing him) that he is
the Messenger of God, or a statement to that effect of someone else in the dream, does not
support the dreamer’s claim to have seen the Prophet.>?’

Ibn Mughayzil relates a similar position taken by al-Qadi1 ‘Iyad (d. 544/1149), who
thereby opposes the flexible position of his teacher al-Mazari. He contends that one truly sees the
Prophet in his dream only when he appears with the attributes he had during his earthly life; if he
is seen with other attributes, one’s dream vision is not literal and thus requires interpretation
(kanat ru’ya ta’wil 1 ru’ya haqiga).>®® Ibn Hajar al-‘ Asqalani (d. 852/1449) interprets this to
mean that a dream vision of the Prophet without his ordinary attributes is simply false, which he
points out is in line with the approach of the legendary dream interpreter Ibn Sirin (d. 110/728).
When someone told him that he saw the Prophet, Ibn Sirin would ask him to describe his
appearance; when he described him with attributes Ibn Sirin was not familiar with, he concluded
that he had not seen the Prophet. Ibn Mughayzil informs us that Ibn Hajar himself, however, did
not completely accept al-Qadt ‘Iyad’s view as he understood it. Instead, he attempted to
harmonize it with that of al-Mazar1 by positing that a dream vision of the Prophet is true whether

he appears in his real form or not. In the former case, what one sees is to be accepted literally and

does not require interpretation. In the latter case, a deficiency of the dreamer causes him to

07 Kawakib, 37. According to Ibn Mughayzil, al-Qarafi presents this view in a/-Qawa ‘id. | am unable to identify a
work by al-QarafT under this title, though an abbreviation and completion of his Kitab Anwar al-buriiq fi anwa’ al-
furiig by Muhammad b. Ibrahim al-Baqqurt (d. 707/1307) is called Mukhtasar al-Qawa ‘id. This text has yet to be
published. See GAL S1:665; HAWT S1:687.

308 Kawakib, 34-35; Abii I-Fadl ‘Tyad b. Miisa, Tkmal al-Mu ‘lim bi-fawa 'id Muslim, ed. Yahya Isma ‘1l (Mansoura:
Dar al-Wafa’, 1998), 9:219.
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imagine the Prophet with attributes different from his real ones, so what he sees requires
interpretation.>®

Perhaps inspired by Ibn Hajar, Ibn Mughayzil contributes to this discourse by bringing
the position of al-Qaraft into line with the views of Ibn Hajar and al-Qadi ‘Iyad. He explains that
the dream visions of the two types of people specified by al-Qarafi are certain and thus do not
require interpretation, whereas the visions of others are ambiguous (zanniyya) and thus, he
implies, must be interpreted. He bases this perspective on al-Qarafi’s remark that a person who
does not belong to these two classes of people simply cannot be certain that his vision is true,
thus implying the need for him to reflect.’'” It seems that Ibn Mughayzil wants to maximize faith
in the Prophet’s dream apparitions by steering attention away from al-Qarafi’s suggestion that
one may have even seen Satan. At the same time, he synthesizes: admitting neither that all
dreams of the Prophet are literally true nor that they can be false, he recognizes instead that many

require interpretation, a common and acceptable reasoning process.

4.3.1.2 Legal Implications

Faithful to the hadith in its many variants concerning the dream vision of the Prophet, the
scholars whose views are mentioned above were unanimous that seeing the Prophet in a dream
with his real attributes constitutes a true vision, while some even held the sight of him without
such attributes to be authentic. This implies that any message communicated by the Prophet to

the dreamer is also genuine. That Muslim dreamers often believed so is attested by an abundance

9 Kawakib, 35; al-*Asqalani, Fath al-bari, 12:383-84 and 387. For Ibn Sirin’s method, see also Muhammad b. Sirin
and ‘Abd al-Ghant al-Nabulust, Mu jam Tafsir al-ahlam, ed. Basil al-Baridi (Beirut: al-Yamama, 2008), 1019-20.
However, the precise role of Ibn Sirin as a dream interpreter is difficult to ascertain, and modern scholars have
established that no dream book currently known was written by him. See Elizabeth Sirriyeh, Dreams & Visions in
the World of Islam: A History of Muslim Dreaming and Foreknowing (London: 1.B. Tauris, 2015), 68-70.

310 Kawakib, 37.
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of oneiric appearances of the Prophet in which he addresses important worldly matters.
Examples include announcement of his preferred legal school, examination of the reliability of
hadith transmitters, legitimization of specific Quran readings, legal judgments, and resolution of
theological questions.’!! Sufi stories depict the Prophet punishing theologians who lack faith in a
certain mystic or celebrating a Sufi master such as Jalal al-Din Riim1 or al-Ghazal1.>'? In a dream
that was crucial for the formation of the Shadhiliyya, the Prophet instructs al-Shadhili to travel to
Egypt, assuring him that he will be safe despite an ongoing conflict in the region and intense
heat.>!® Ibn Mughayzil’s Sufi predecessors in Cairo even managed to get praise for the Prophet
inserted into the traditional call to prayer (adhan) after he communicated his approval in a

dream .’

Ibn Mughayzil seems to take for granted that the Prophet might impart crucial mystical
knowledge or instruction in a dream, since his discussion of the Prophet’s messages centers
around their legal dimension. He details the attempts of a number of Shafi‘1 scholars to render a
judgment about prophetic commands communicated in dreams in accordance with legal concepts
and customs. Abii ‘Abdillah al-Zarkashi (d. 794/1392) relates the story of a man whom the
Prophet instructs in a dream to go to a certain place and take five items from the buried treasures
of the earth (rikaz). Upon waking, he visits that place and finds what the Prophet had told him
was there. Although the Damascene jurists recognized that his dream was truthful, and that Satan

cannot disguise himself as the Prophet, nearly all of them ruled that the dreamer was not obliged

to take the items. The only exception was ‘Izz al-Din b. ‘Abd al-Salam, who judged it obligatory

S Leah Kinberg, “Dreams,” EP.

312 Annemarie Schimmel, And Muhammad is His Messenger: The Veneration of the Prophet in Islamic Piety
(Chapel Hill: The University of North Carolina Press, 1985), 79.

513 Tbn al-Sabbagh, Durrat al-asrar, 31.

314 1gnaz Goldziher, “The Appearance of the Prophet in Dreams,” Journal of the Royal Asiatic Society of Great
Britain & Ireland 44, no. 2 (1912): 505.
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to take them because legal rules are nullified through abrogation, while there is no abrogation
after the end of revelation with the Prophet’s death.’!> In other words, Ibn ‘Abd al-Salam seems
to suggest, the Prophet’s dream command is tantamount to a legal rule, and it cannot be
abrogated now that revelation has finished.

In the fatwa collection of Ibn Muhammad al-Hannati (fl. fifth/eleventh century), a little-

known Shafi‘T jurist,!®

a story is told of a man who saw the Prophet in a dream with the
attributes he is reported to have had. He asked him about a legal issue, and the Prophet ruled
contrary to what a legal school (the Shafi‘iyya?) had established but not contrary to the Quran
(nass) or consensus. According to al-Hannati, two opinions were formed: 1) the ruling should be
accepted because it is preferable to analogy (giyds), and 2) it should be rejected because analogy
is a proof, whereas dreams are not reliable.>!”

A certain al-Qadi Husayn comments on the case of a man whom the Prophet informs on
the night of 30 Sha‘ban that the Ramadan fast will begin the following day. He rules that the man
is not obliged to obey the Prophet’s message, since the Prophet ordered (previously) that the fast
becomes obligatory only with the appearance of the crescent moon or the completion of the
thirty days of the month.>!®

Although the oneiric context is not known, Ibn al-Salah (d. 643/1245) pronounced in a
fatwa that one should not act in accordance with what the Prophet rules in a dream even though
what is seen is reliable, because the dreamer’s ability to retain the meaning (dabf) is unreliable.

The reason for this is that sleep is a state of concealment (ghayba) that negates one’s capacity to

recall in detail what occurred in a dream. Al-Nawaw1 cites the same reason to reject that the

15 Kawakib, 32.
316 GAL S1:670-71; HAWT S1:693.
S17 Kawakib, 31.
S18 Kawakib, 31.
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Prophet’s dream rulings should be followed, while noting that one should not doubt the veracity
of the hadith (about truly seeing the Prophet). For a report (khabar) can be accepted only from an
attentive, legally responsible individual (dabit mukallaf), whereas the dreamer is not such.>*

Ibn Mughayzil does not explicitly pronounce any opinion about this matter. Considering
its legal character, and the fact that he cited only expert jurists, perhaps he was aware that, being
engaged primarily with Sufism, he was not qualified to offer a judgment. By covering the debate,
he may have been hoping to prepare his readers to react to an oneiric command from the Prophet,
having already acquainted them with the possible and lawful responses. Yet, since only one
ruling accepts the dream message as a legal proof, while three rulings reject it as such and two do
not consider it obligatory to follow, it seems that Ibn Mughayzil doubted the capacity of dreams
to override existing legal standards. In this way, he ensures balance in his goal of “combining

Law and Reality” by deterring a justification for potentially antinomian behaviour.

4.3.1.3 A Sign for the Waking Vision

The Prophet’s Ascension first in a dream and then while awake—however significant it
may be—is only indirect evidence for Ibn Mughayzil’s claim that one will enjoy visions of
Muhammad in the same order. An explicit proof is the hadith I quoted above, which I cite again
below followed by two variations that are consequential for its exegesis:

1) “Whoever saw me in a dream will see me while awake. Satan does not appear as
me.”>%0
o Ol Jiaty ¥ 5 ALaadl (A ) pad il (3 ST (e

319 Kawakib, 30-31; Abti Zakariyya Yahya b. Sharaf b. Murri al-Nawawi, Rawdat al-talibin, ed. ‘Adil Ahmad ‘Abd
al-Mawjud and ‘AlT Muhammad Ma rid (Riyadh: Dar ‘Alam al-Kutub, 2003), 361. Abii Muhammad al-Kirmanf (d.
280/893-94) (or al-Mazart [the text is not clear]) relates an argument that the Prophet’s command to a dreamer to kill
someone whom it is forbidden to kill originates from the attributes one imagines him to have and not the Prophet
himself (hddha mina Il-sifat al-mutakhayyala la al-mar’aya). See al-Mazari, al-Mu ‘lim, 3:207.

320 al-Bukhari, Sahih al-Bukhari, 1733 (no. 6993).
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2 “Whoever saw me in a dream will see me while awake, or it was as if he saw me
b
while awake. Satan does not appear as rne.”521

o OHaadl) Jiahy ¥ Ay ";\‘;@'\Jmiss,iw~"w|‘;@\ﬂemnggbm

3) “Whoever saw me in a dream truly saw me while awake, for Satan does not
appear in my form.”%?
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In his hadith commentary, the Fath al-Bart, Ibn Hajar details seven interpretations of the

99523

phrase in the first version, “[He] will see me while awake. Ibn Mughayzil relates only some

of these in his own discussion, while choosing, as we shall see, one as his own stance.**
Nonetheless, I present them all here because they illustrate the hesitations of the hadith
commentators about the waking vision that Ibn Mughayzil strives to overcome with his work.

The first interpretation is that the phrase is a metaphor ( ‘ala [-tashbih wa-I-tamthil). The
proponent of this view adduces the phrasing of the second version, “It was as if he saw me while
awake. Satan does not appear as me.”>%

The second interpretation is that the meaning of the dream will be known in a waking
state, whether immediately or through interpretation.>2°

The third interpretation is that the phrase refers solely to the Prophet’s contemporaries
who believed in him but had not yet seen him. This is the position of Ibn al-Tin al-Safaqisi (d.

611/1214), who describes it as a message of good tidings. Al-MazarT restricts its application even

further to only those who had not emigrated to Medina to be together with the Prophet.>?’

321 Muslim, Sahith Muslim, 1077 (no. 2266.11)

522 Abii ‘Abdillah Muhammad b. Yazid al-Qazwini b. Majah, Sunan Ibn Majah, ed. Muhammad Fu’ad ‘Abd al-Baqi
([Cairo]: Dar Ihya’ al-Kutub al-‘Arabiyya, n.d.), 2:1284 (no. 3900).

323 al-‘Asqalani, Fath al-bart, 12:385-86.

32 Kawakib, 37-38.

325 al-*Asqalani, Fath al-bari, 12:385.

326 anna ma ‘naha sayura fi I-yaqgza ta 'wiluhda bi-tariq al-hagiga aw al-ta ‘bir. See al-‘Asqalani, Fath al-bari, 12:385.
327 Kawakib, 37-38; al-*Asqalani, Fath al-bart, 12:385.
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The fourth interpretation is that the dreamer will see the Prophet in a mirror if such is
possible for him. This may strike the reader as a bizarre suggestion; Ibn Hajar himself considers
it very unlikely. Nevertheless, he claims that it was espoused by Ibn Ab1 Jamra, who based it on a
story involving the Companion Ibn ‘Abbas (d. 68/687-88). When once Ibn ‘Abbas awoke from a
dream in which he saw the Prophet, he remained in his room reflecting on the hadith that
suggests the dreamer will see the Prophet subsequently in a waking state. One of the Prophet’s
wives—possibly Maymina (d. 51/671)—entered and held up a mirror that belonged to the
Prophet. When Ibn ‘Abbas looked into it, he saw the Prophet’s form rather than his own.>?®

The fifth interpretation is that the dreamer will see the Prophet on the Day of
Resurrection in a special manner (bi-mazid khusiisiyya). Along these lines is the view of al-Qadi
‘Iyad, who builds on the argument of Ibn Battal that the hadith should simply be read literally,
since on the Day of Resurrection all Muslims will see him while awake, both those who already
saw him in a dream vision and those who did not.’?’ According to al-Qadi ‘Iyad, one’s dream
vision of the Prophet with the attributes he is known to have had and has been described with is a
reason for honouring the dreamer in the afterlife and allowing him to enjoy a special vision of
the Prophet in proximity to him, with his intercession, or some other privilege. He adds that it is
not unlikely that God will punish some sinners during the resurrection by temporarily preventing
them from seeing the Prophet and receiving his intercession.>**

The sixth interpretation is the most literal, proposing that the dreamer will truly see and

speak with the Prophet in this world. Ibn Ab1 Jamra, although Ibn Hajar attributed the fourth

328 Kawakib, 38; al-*Asqalani, Fath al-bari, 12:385..

32% Ibn Battal, Sharh, 9:527. However, the version of this passage in the Kawakib (p. 37) has Ibn Battal reject this
view.

330 Kawakib, 38; Ibn Miisa, kmal al-mu ‘lim, vol. 7, 220-21. Abti Bakr b. al-‘Arabi, on the contrary, was
unconvinced by Ibn Battal’s view, commenting that it is meaningless and worthless. See Abii Bakr b. al-‘Arabf,
‘Arida al-ahwadhi bi-sharh Sahth al-Tirmidhi, ed. Jamal Mar ‘ashli (Beirut: Dar al-Kutub al-‘Ilmiyya, 1997), 1:94-
95.
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interpretation to him, also suggests this as a possibility. He contends that it could be experienced
by those who greatly long for the Prophet and adduces as proof the fact that many accomplished
mystics (al-khawdss) saw him in a dream and then in a waking state, during which they asked
him about various issues and received his responses.’*! According to Ibn Hajar, Ibn Abi Jamra
also described the waking vision as a saintly miracle common for the “People of Success” (ahl
al-tawfiq), while granting that it could also occur to others, since the customary order of things
(al- ‘dada) may be interrupted even for a heretic as a form of temptation and misguidance (bi-tariq
al-imla’ wa-l-ighwa’).>** Tbn Ab1 Jamra may have been inspired by his personal experience. Al-
Sha‘rani says that he claimed to have seen and conversed with the Prophet while awake, which
caused some people to turn against him to such an extent that he withdrew to his home until his
death.>*

The seventh interpretation, proposed by Abii “Abdillah al-Qurtubi (d. 671/1273), is that
one will see the essence or meaning of the Prophet’s form (ma na siratih), which is his religion
and his law.>*

Finally, another interpretation, which Ibn Hajar says would be the eighth if it were
comprehensible to him, is that the dreamer who extols the Prophet’s sanctity and longs to see
him will obtain the vision of his beloved and fulfill every one of his aims. This is also suggested
by al-Qurtubi.>* But since he rejects the notion of a waking encounter with the Prophet, as I will
discuss below, it seems that al-Qurtubi is referring here to a vision of Muhammad in a dream or

the afterlife.

331 Abii Muhammad ‘Abdallah b. Sa‘d b. Sa‘id b. Ab1 Jamra, Mukhtasar Sahih al-Bukhari, ed. Abii 1-Mundhir Sami
b. Anwar Khalil Jahin (Jeddah: Dar al-Minhaj, 2001), 250.

332 al-‘Asqalani, Fath al-bart, 12:385.

333 al-Sha‘rani, al-Tabaqat al-Kubrad, 1:294 (no. 362).

334 al-*Asqalani, Fath al-bari, 12:386.

335 al-*Asqalani, Fath al-bari, 12:385-86.
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Ibn Mughay?zil adopts, of course, the sixth interpretation that the hadith is authentic and
verified by a group of pious individuals who saw the Prophet in a dream and then in a waking
state.”*® In this way, he secures a foundation for the waking vision in the prophetic tradition that,

being textual and scriptural, is more explicit and stronger than the analogy with the Ascension.

4.3.2 The Waking Vision

4.3.2.1 Objections

Ibn Hajar’s list of interpretations reveals that commentators were uncomfortable with the
idea of seeing the Prophet while awake after his death: only the sixth interpretation (and in some
sense the fourth) admits that possibility. Hence, while Ibn Mughayzil claims to have penned the
Kawakib in response to a contemporary debate about the waking vision among Cairene scholars,
he was likely also motivated by the commentators’ skepticism. However, rather than responding
to their contrary interpretations, he deals with two specific objections to the notion of a waking
encounter with the Prophet. One is al-Qurtub1’s observation that some people saw the Prophet in
a dream but not while awake afterwards, while an (authentic) hadith cannot be contradicted (/a
yutakhallaf); thus, he implies, the hadith cannot be understood literally. Ibn Mughayzil’s
response to this is his justification for accepting the sixth interpretation of the hadith listed by Ibn
Hajar: some pious people saw the Prophet in a dream and then while awake, which confirms the

authenticity of the hadith.>*’

336 Kawakib, 43.

537 Kawakib, 43. Tbn Ab1 Jamra rebuts that their failure to mention a waking vision does not negate its occurrence. In
his analysis, one who rejects the waking vision of the Prophet either affirms the saints’ miracles or denies them; if he
denies them, there is no use in entering into discussion with him since he rejects what Sunnis demonstrate with
legitimate proofs. See Kawakib, 391; Ibn Ab1 Jamra, Mukhtasar, 251.

169



The other objection, attributed to “an exoteric scholar” (ba'd ‘ulama’ al-zahir) by Ibn al-
Hajj al-"Abdari (d. 737/1336), contends that the waking vision is impossible because the
perishable cannot see the imperishable, while the Prophet is in the imperishable realm and the
beholder of the vision is in the perishable realm.>*® Ibn Mughayzil notes the rebuttal to this
argument of Ibn al-Hajj’s master called Muhammad. While acknowledging the soundness of the
scholar’s reasoning, Muhammad explains that those who see the Prophet while awake have
already died. His proof is a story about the Day of Resurrection in which God instructs his saints
to come to the people gathered for judgment and let anyone who greets them for the sake of God
enter heaven. When these people ask about the saints, God informs them that while they died
only once in the world, each saint died seventy times every day.’*

To further our understanding of the contentious context in which the Kawakib emerged, it
is worth considering criticism of the waking vision by two other authors that, while not found in
Ibn Mughayzil’s text, may have motivated his project. One of these authors is Ibn Taymiyya,
who levelled a broad critique of any type of waking vision, whether of prophets, such as
Abraham, Jesus, and Muhammad; of Khidr; of pious individuals, such as Abii Bakr and the
Apostles; or of Sufi shaykhs, such as ‘Abd al-Qadir (al-JilanT), Ahmad al-Rifa‘1t and Abu
Madyan. In all these cases, Ibn Taymiyya argues, one witnesses merely the manifestation of
Satan.’*’ He elaborates his view in his response to the claims of some people to have seen he
himself somewhere that he was not. Some requested his aid from distant countries and saw him

come to them, one person saw him in his clothes and his form riding an animal (rakib), and

538 Kawakib, 394; Muhammad b. al-Hajj al-*Abdari, al-Madkhal ila tanmiyyat al-a ‘mal bi-tahsin al-niyyat wa-I-
tanbih ‘ald ba ‘'d al-bida * wa-I- ‘awd’id allati intahalat wa-bayan shand ‘atiha, ed. Tawfiq Hamdan (Beirut: Dar al-
Kutub al-‘Tlmiyya, 1995), 3:152-53.

339 Kawakib, 240-41 and 394; Ibn al-Hajj, al-Madkhal, 3:152-53.

340 On a few occasions, he mentions “jinn” instead of Satan.
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another person saw him on a mountain. Ibn Taymiyya explained that he had not assisted them.
Rather, Satan appeared in his form to lead them astray because they associated a partner with
God (ashrakii) and called on what is other than Him. He observes that such visions have
occurred to many Christians and polytheists, especially in polytheistic nations such as India, and
allows that some of its beholders are religious, ascetic, and devout.>*!

Ibn Taymiyya also cites the refutation of waking visions of the Prophet of Ibn “Abd al-
Barr (d. 463/1071), who heard someone claim to have performed a miracle in undergoing the
same experience as Ibn Manda noted above, namely, consultation with the Prophet about a
hadith. Ibn “Abd al-Barr pointed to the absence of such question-and-answer meetings after the
Prophet’s death among the early Muslims. Indeed, the Companions were disputing over certain
matters, and Fatima was disputing over her father’s inheritance—so why had they not simply
asked the Prophet for his opinion?>*?

The other critic of the waking vision absent from the Kawakib is Ibn Mughayzil’s own
teacher al-Sakhawi. Although his treatise on the phenomenon is not extant, his ideas are found in
a collection of his responses to questions about hadiths. He begins by pointing out that there exist
no reports of waking visions of the Prophet among the Companions, those who came after them
in subsequent centuries, or the leaders of the four chief legal schools, despite these people being
most worthy of being honoured with every noble thing. But rather than blaming Satan alone, al-

Sakhawt offers a more nuanced analysis. His main objection is to the belief that one sees the

Prophet’s actual physical body (al-dhat al-sharifa). He compares this to the mistaken assumption

>4 Taq1 1-Din Ahmad b. Taymiyya, al-Jawab al-sahih li-man baddala din al-Masih, ed. ‘Ali b. Hasan b. Nasir, ‘Abd
al-‘Aziz b. Ibrahim al-‘Askar and Hamdan b. Muhammad al-Hamdan (Riyadh: Dar al-‘Asima, 1999), 2:317-27.

342 Tbn Taymiyya, Majmi * Fatawa, 10:407. Of course, due to the hadith in which the Prophet states that the dream
vision of him is true because Satan cannot appear in his form, in addition to a variant that mentions the forms of
prophets in general, Ibn Taymiyya accepts that one can truly see prophets in a dream. See Ibn Taymiyya, al-Jawab
al-sahih, 2:326.
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of some Helpers (ansar) during the emigration to Medina that the Prophet was Abu Bakr, since
they had not yet seen him.>* He contends that if someone sees the Prophet while in an unstable
and confused state (tazalzala wa-dtaraba), Satan is involved (kana lahu mina I-shaytan),
although he also stresses that this does not diminish the exaltedness of his rank, since the mystic,
unlike the prophet, is fallible.

Al-Sakhawt concedes that it is acceptable to assert that the object of one’s waking vision
is an imaginal form (mithal). Regarding al-Murs1’s declaration that he would not consider
himself a Muslim were he veiled from the Prophet for an instant, he approves the suggestion of
an unnamed commentator on the Masabih>** that one may see the Prophet during mystical
experience (dhawq) and detachment from bodily obstacles. He compares this to the case of
Majntn: “‘Shall we call Layla for you?’ He replied, ‘Has Layla been absent from me so that you
should call her?’ It was said, ‘Do you love her?’ He responded, ‘Love is a means for [lovers] to
unite, while union has already occurred. I am Layla and Layla is me.””>*> Al-Sakhaw1’s
implication is that the waking vision is no ordinary meeting with Muhammad as an individual,
since, like Layla for Majniin, his presence pervades the mystic.

Nonetheless, al-Sakhaw1’s interpretations of some stories of waking visions show that he
was also uncomfortable with the experience and skeptical even when a mithal was seen. While
proposing that al-Shadhili heard a greeting from the Prophet and met the Prophet near the end of
Ramadan in a dream,>*® he suggests that the shaykh may have, alternatively, heard the greeting

from the Prophet’s tomb, pointing out that such is not uncommon.>*’ He interprets the claim of

>4 See Ibn Hisham, al-Stra al-nabawiyya (Beirut: Dar al-Turath al-Arabi, 1990), 2:133-34.

>4 That is, the Masabth al-sunna of al-Baghawi (d. 516/1122). Presumably, the commentator is Muhammad al-
Tabrizi (wrote in 737/1336), given the popularity of his Mishkat al-Masabih. See GAL S2:262; HAWT S2:270.
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al-Sakhawi, al-Ajwiba al-mardiyya, 3:1107.

346 For these stories (the second was excerpted above), see Ibn ‘Ata’ Allah, Lata if al-minan, 77-79.

347 1t is indeed not clear in the story whether al-Shadhili met or saw the Prophet, or simply heard the greeting.
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al-J1lant that the Prophet commanded him to marry as a reference to a hadith containing the
advice, “Whoever can afford to should marry.”>*® Furthermore, al-Sakhawi identifies five of the
seven interpretations of the hadith about the waking vision listed by his teacher Ibn Hajar as
effective means for refuting a literal reading and presents his own metaphorical, and seemingly
original, exegesis. He argues that the phrase, “He will see me while awake,” means that “he will
visualize seeing me and make himself present with me in the sense that he follows my manners
and customs, pursues my way, and adheres to my law and path.”>*

Why did Ibn Mughayzil omit these objections? Perhaps because, considering Ibn
Taymiyya’s scholarly authority, simply learning of his negative assessment might have caused
some of Ibn Mughayzil’s readers to dismiss the experience altogether. Or he may have intended
to dismiss or insult Ibn Taymiyya, who was a trenchant critic and even enemy of certain aspects
of Sufism and Sufis, including his own revered Shadhili forbear Ibn ‘Ata’ Allah and his

followers.>>°

Ibn “Abd al-Barr’s argument is powerful and difficult to rebut, for surely Ibn
Mughayzil would not deny that such early Muslims as the Companions and Fatima were
spiritually advanced enough to meet the Prophet in miraculous visions. As for al-Sakhawr,
supposing he penned his thoughts before the Kawakib was composed, perhaps Ibn Mughayzil did

not consider it necessary to respond to his ambivalence, since he at least reluctantly

acknowledged the possibility of the waking vision.

548 = 5 5l 5o\l Ui
al-Bukhari, Sahih al-Bukhart, 459 (no. 1905). )
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al-Sakhawi, al-Ajwiba al-mardiyya, 3:1111, and 1100-11 for his entire discussion.

550 This would accord with Ibn Mughayzil’s mere two references to Ibn Taymiyya in his writings, both of which are
negative. He first blames him for rejecting a miraculous report that al-Shafi‘T met Shayban al-Ra‘1 because they
were not contemporaries, while later noting that Ibn Taymiyya was censured for opposing consensus with his views
on other issues such as the visitation of tombs and divorce. See Kawakib, 89 and 134; Ibn Mughayzil, al-Qawl al-
‘alt, 44.
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4.3.2.2 The Prophet’s Form

The issue most central to Ibn Mughayzil’s discussion and to which he contributes most is
that of the Prophet’s form. Is the object of one’s vision the Prophet’s real, physical body or only
his imaginal form (mithal)? Ibn Mughayzil insists that it is his imaginal form, although some of
his contemporaries held the other position.>*! The most prominent figure to assert the possibility
of seeing the Prophet’s body was surely al-Suytti, who vigorously defended this view in his
treatise on the waking vision. I begin this section with an exposition of al-Suyt1’s view because,
while not included in the Kawdkib, his detailed argumentation and wide use of sources such as
hadiths and stories help acquaint us with the depth and nuance of this aspect of the debate that
was so important to Ibn Mughayzil. Furthermore, if al-Suyiitt composed his treatise or developed
his ideas and expressed them to Ibn Mughayzil before the Kawakib was written, his former

student may be responding to his demonstration.

4.3.2.2.1 Al-Suyitt: Seeing the Physical Body

The basis for al-Suytit’s stance is his contention that the Prophet Muhammad and all
other prophets are currently alive. After they died, he explains, their spirits returned to them, and
they are permitted to leave their tombs and move freely in the upper and lower heavens (al-
malakiit al- ‘alawi wa-I-sufli). Al-Suyitt cites many scholars and hadiths to substantiate this
belief. For instance, Abti Bakr al-Bayhaqi (d. 458/1066) likens the case of prophets to that of

martyrs, evidently alluding to Q 3:169, which states that martyrs are “alive with their Lord” (cf.

331 Al-Mazari is an earlier scholar who appears to have espoused this view. He argues that perception does not

require the gaze of the eyes, spatial proximity, or the object of vision to be manifest on the earth or buried. Rather, it
requires only the existence of the object of vision, while there is no proof that the Prophet’s body has perished; in
fact, a sound hadith indicates its survival. See Kawakib, 34; al-Mazar, al-Mu ‘lim, 7:218-19. Al-MazarT is perhaps
referring to a hadith that includes the assertion, “God forbade the earth to consume the bodies of prophets” ( 3 &l ()
) sleal UG o W) e 5 5a). See Tbn Majah, Sunan Ibn Majah, 345 (no. 1085).
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Q 2:154).>52 Abii Mansiir al-Baghdadi (d. 429/1037) asserts that the accomplished Ash‘ari
theologians (al-mutakallimin al-muhaqqiqin min ashabina) maintain that the Prophet is alive
after his death; he rejoices in Muslims’ obedience and is saddened by their disobedience, while
the blessings sent by Muslims reach him. Moreover, prophets’ bodies do not decay, and the earth
does not consume them to any degree. Indeed, Moses died in his time, yet the Prophet reported
that (during his Ascension) he saw him in his tomb praying as well as in the fourth heaven, in
addition to seeing Adam and Abraham. Al-Qurtubi echoes some of these remarks, while also
comparing prophets to angels, who are likewise living yet hidden from human perception, unless
God grants the miracle of seeing them.*™

Some of the sources for these views were likely hadiths al-Suyiitt adduces. The first
states simply that “prophets are alive in their tombs, praying.”>** The second indicates their
eventual departure from their graves: “Prophets are not left in their tombs after forty nights;
rather, they pray before God until the trumpet is sounded.”*> The third asserts that prophets

spend no more than forty days in their tombs,>*

while another version asserts that they rest no
more than half a day there. Finally, two hadiths declare that the Prophet Muhammad is “too

noble” for God to have let him remain in his tomb more than two or three days.>’

352 Abli Bakr Muhammad b. al-Husayn al-Bayhaqi, Dala ‘il al-nubuwwa wa-ma ‘rifat ahwal Sahib al-Shari ‘a, ed.
‘Abd al-Mu ‘1 Qal‘aji (Beirut: Dar al-Kutub al-‘Timiyya, 1988), 2:388.

353 al-Suyitt, al-Hawr lil-fatawr, 2:250. For al-QurtubT’s view, see also Abii I-‘Abbas Ahmad b. ‘Umar b. Ibrahim al-
Qurtubd, al-Mufhim lima ashkala min talkhis Muslim, ed. Muhyt 1-Din Masti et al., (Damascus: Dar Ibn Kathir,
1996), 6:234.
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Ibn Ya‘la, Musnad Abt Ya'la, 6:147 (no. 3425); Abii Bakr Muhammad b. al-Husayn al-Bayhaqi, Hayat al-anbiya’
salawat Allah ‘alayhim ba ‘da wafatihim, ed. Ahmad b. ‘Atiyya al-Ghamidi (Medina: Maktabat al-‘Ulum wa-I-
Hikam, 1993), 69-74.
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al-Bayhaqi, Hayat al-anbiya’, 75.

336 al-Bayhaqi, Hayat al-anbiya’, 76.

37 al-Suyitl, al-Hawi lil-fatawi, 2:250-51.

175



These claims are corroborated by two visions of prophets after they died on the part of
Prophet Muhammad. The first, referenced above, occurred during his Ascension, when he saw
Moses “near a red dune, standing and praying in his tomb.”*>® Al-Suyiiti points out that this
hadith clearly establishes that Moses is alive, since the Prophet said that he was standing and
performing ritual prayer (salat). Moreover, it proves that his body is still living for two reasons.
First, standing and ritual prayer apply to the body, not to the spirit. Second, Muhammad was
located in the grave, which would not have been specified if the Prophet was describing the
spirit, since it is not claimed that prophets’ spirits are confined to their tombs while the spirits
and bodies of martyrs and believers are in paradise.>”’

The other vision occurred during one of the Prophet’s voyages:

We travelled with the Messenger of God between Mecca and Medina. [When] we

passed by a valley, he asked, “What valley is this?” They responded, “Al-Azraq

Valley.” He said, “[It is] as if I see Moses blocking his ears with his fingers,

supplicating to God with the talbiyya, and passing this valley.” Then we travelled

until we came to a narrow pass. He said, “[It is] as if I see Jonah on a red she-

camel, wearing a wool jubbah, and passing by this valley doing the talbiyya.>®°
In this case, al-Suyiitl, offering no comments, feels no need to emphasize that the Prophet
witnessed the real, physical bodies of Moses and Jonah.

However convincing one may find al-Suyiiti’s evidence, the second vision raises another,
more legalistic problem. How can prophets perform the hajj after having died and resided in the

afterlife, where acts of religious merit can no longer be carried out? To address this dilemma, al-

Suyfit builds on al-Qad1 ‘Iyad’s comments on martyrs. Alluding to Q 3:169,%! al-Qadi ‘Iyad
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Muslim, Sahith Muslim, 1115 (no. 2375).

> al-Suyuti, al-Hawi lil-fatawi, 2:251.
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al-Suyuti, al-Hawr lil-fatawt, 2:251. Cf. Ibn Majah, Sunan Ibn Majah, 965 (no. 2891).

361 “Do not think of those who have been killed in the way of God as dead. Rather, they are alive with their Lord,
receiving provision.”
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points out that martyrs are alive with their Lord and sustained; thus, it is likely that they perform
the hajj, pray, and draw near to God by whatever means they can. Indeed, they will occupy the
afterlife as well as this world until it reaches its term and the period of recompense replaces that
of action. Al-SuyiitT remarks that if al-Qad1 ‘Iyad asserts that martyrs perform the hajj with their
bodies and separate from their tombs, then a prophet’s separation from his tomb cannot be
denied.’®> When a prophet performs the hajj and prays, his body is in heaven and not buried in
the grave.’®® (Al-Suyiti seems to refer here to his view, discussed below, that one usually sees
the Prophet in the heavens [malakiit] by virtue of an ecstatic state.)

If the object of a waking vision is truly the Prophet’s body and spirit, it seems that he
could be seen in only one place at a time. Yet, al-Suyiitt does not find it problematic for
numerous people to see him simultaneously in distant parts of the earth. He demonstrates this
possibility with three citations indicating that the Prophet may pervade or be diffused throughout
a large space. The first reference is to poetry the author of which is unknown:

e 5 18 lia 2L iy &g g g slondl 28 & uelllS

Like the sun in the center of the sky and its glow,
he covers the nations, East and West>®*

The second reference is a story told by a student of Ibn “‘Ata’ Allah:

I performed the hajj. While I was circumambulating [the Ka‘ba], [ saw Shaykh
Taj al-Din doing the same. I intended to greet him when he finished, but when I
came to him, I did not see him. Later, I saw him on Mount ‘Arafat and in other
places in the same manner. When I returned to Cairo, I asked about the Shaykh. I
was told that he was doing well. I asked, “Did he not travel?”, and they replied,
“No.” So I visited the Shaykh and greeted him. He asked me [apparently
anticipating my question with his mystical intuition], “Who did you see [on your

562 That is, he implies, a prophet cannot be deprived of a capacity enjoyed by a martyr, who necessarily ranks lower

than him. This conclusion is in fact already explicit in al-Qadt ‘Iyad’s text containing the passage discussed by al-
Suytti. See Ibn Misa, Tkmal al-mu ‘lim, 1:517.

363 al-Suyit, al-Hawr lil-fatawi, 2:251.

364 al-Suyitt, al-Hawi lil-fatawi, 2:252.
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journey]?” I said, “O my master, I saw you.” He responded, “O man, a large man
fills up the universe. If the Pole is called from [behind] a rock, he responds.”*%

Al-Suyiitt comments that if the qu¢b fills up the universe, the Prophet, the leader of the
messengers, is all the more capable of doing so.

The third reference is a story involving a certain Abii 1-°Abbas al-Tanj1. He is informed
by Ahmad al-Rifa ‘1 that his master is a man by the name of ‘Abd al-Rahim, presently living in
Qina (Egypt). Al-Tanji recounts:

So I traveled to Qina and came to see Shaykh ‘Abd al-Rahim. He asked me, “Do
you truly know the Messenger of God?” I replied, “No.” He said, “Go to
Jerusalem.” When I placed my two feet [on the ground], suddenly [I was] in
heaven, and the earth, the Throne, and the Footstool were pervaded by the
Messenger of God. So I returned to the Shaykh, and he asked me [again], “Do you
truly know the Messenger of God?” [This time] I replied, “Yes.” He said, “Now
your path is complete. Poles are not Poles, Pegs are not Pegs, and saints are not
saints unless [they have true] knowledge of him.”3%

To summarize al-Suyiiti’s teaching, we can do no better than quote the author himself:

So, it results from this collection of traditions and hadiths that the Prophet is alive
with his body and spirit, and he moves freely and travels wherever he wants on
the earth and in the heavenly realms. He is in his form that he had before his
death, not at all departing from it. He is concealed from the vision [of others] just
as angels are concealed while still being alive with their bodies. When God
desires, he lifts the veil from one he wishes to grace with the vision of him, so he
sees him in the form that he had [before his death]. There is no hindrance to that
and no need to restrict [it] to being a vision of the [Prophet’s] imaginal form.>®’
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al-Suyutt, al-Hawr lil-fatawr, 2:247. Ibn Hajar (Fath al-bart, 12:384) mentions a metaphorical interpretation of the
Prophet’s body pervading a house in a dream in which it represents the pervasion of goodness (khayr) through the
house.
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The last sentence of this summary concerns the final aspect of al-Suyiit’s doctrine that
must be addressed here. Despite insisting that one can see the Prophet’s physical body, he does
acknowledge that, as far as he knows, the stance of experienced mystics (arbab al-ahwal) is that
the object of a waking vision is the Prophet’s imaginal form, not his body and spirit. In this
respect, he cites the explanation of al-Ghazali in a letter to his student Abii Bakr b. al-"Arabi (d.
543/1148). According to al-Ghazali, one does not see the Prophet’s spirit or person (shakhs), but
rather an imaginal form that functions as an instrument through which a quality of the Prophet’s
self is communicated (sara dhalika I-mithal ala yata addi bihd I-ma 'nd lladhi fi nafsih).
Sometimes the form corresponds to the Prophet’s physical attributes, while at other times it does
not; but the Prophet’s self is not itself an imaginal form.>*® Al-Ghazali considers the vision of
God in a dream to occur in the same manner. Because His essence transcends (munazzaha) form,
one acquires knowledge of Him through the medium of a sensible form (mithal mahsiis)
consisting of light or something else.’®

The idea of al-Ghazali’s correspondent Ibn al-"Arabi is, however, more appealing to al-
Suyiitt, who describes it as being of “the highest excellence.” According to Ibn al-‘Arabi, a
vision of the Prophet with the attributes that he is known to have had is a perception of reality
(idrak ‘ala I-haqiqga)—which al-Suyuti evidently interprets to mean his body and spirit—while a
vision of him with other attributes is a perception of an imaginal form. Perhaps influenced by
these ideas, al-Suyiitt concedes that most waking visions of the Prophet occur with the heart.
Only at a more advanced level do they occur through eyesight (basar), and even then they do not

involve the kind of ocular vision through which people see one another. Rather, such a waking

368 wa-I-ala taratan takin haqgigatan wa-taratan takiin khayaliyyatan wa-I-nafs ghayr al-mithal al-mutakhayyal.
369 al-Suyitl, al-Hawr lil-fatawi, 2:249-50; Abii Hamid Muhammad b. Muhammad al-Ghazali, Ajwibat al-Ghazalt
‘an asilat Ibn al- ‘Arabi, ed. Muhammad ‘Abdu (Beirut: Dar al-Kutub al-‘Ilmiyya, 2012), 72.
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vision is a “spiritual meeting” (jam ‘iyya haliyya), an “isthmus-like state” (hala barzakhiyya), and
“ecstatic affair” (amr wijdani), the reality of which is perceived only by one who experiences it
directly.”’® In other words, the waking vision occurs during a temporary ecstatic state (hal). Al-
Suyiitt supports this with a story about a morning prayer (subh) performed in 673/1274-75 in the
Great Mosque of Mecca by a certain ‘Abdullah al-Dalas1,>’! who went so far as to declare that it
was the only valid prayer he had ever performed in his life. After beginning the prayer, al-Dalast
says, he was suddenly “overcome” (akhadhatni ukhdha), whereupon he saw the Prophet praying
as the imam for the ten early Muslims promised paradise (al- ‘ashara), and he prayed together
with them. Al-Suyiiti points to al-Dalast’s use of the verb akhadha, “to overcome,” as an
indication of the kind of state in which this more advanced type of waking vision occurs.
Furthermore, he adds, the waking vision of the Prophet’s body and spirit occurs in the heavens
(‘alam al-malakiit), not in the material world ( ‘@lam al-mulk); that is, the heavens are the place
where one is transported when experiencing such a state.>’

Al-Suyiitt’s position is contradictory. On the one hand, he insists on the possibility of
seeing the Prophet’s real, physical body. But on the other, he admits that one usually sees his
imaginal form and that even a vision of his spirit and body is unlike an ordinary perception
through eyesight. Furthermore, while claiming that one sees the Prophet “in the form that he had
before his death,” he also suggests that the object of one’s vision is a kind of pervasive presence.
Fritz Meier views this discrepancy as intentional, proposing that “the first [stance is] for people
who are not really willing to believe that Muhammad has mobility after his death, and the second

for others who, on the contrary, would like to hold on to the belief that Muhammad goes

370 al-Sha‘rani (al- Yawagit wa-l-jawahir, 1:239) attributes this explanation to a certain Qasim al-Maghrib.

57! This may in fact be the Egyptian poet 4bii ‘Abdillah al-Dalasi, better known by his surname al-Busiri. He was a
student of al-Murst and contributed to the emergence of the Shadhiliyya. See Editors, “al-Busiri,” in E?, 12:158-59.
572 al-Suyitl, al-Hawr lil-fatawr, 2:247, 249-50, and 252.
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everywhere and can be everywhere at the same time.”””* Perhaps, this contradiction results from
al-SuyiitT’s aim, as a committed traditionist, to retain the literal sense of the hadiths that he

adduced while at the same time providing a more persuasive explanation for his readers.

4.3.2.2.2 Ibn Mughayzil: Seeing the Imaginal Form

In contrast to his teacher, Ibn Mughayzil is inflexible. He insists that the notion of seeing
the Prophet’s body is untenable on rational grounds. If such were possible, and someone saw him
outside of his tomb, or if two people, one in the East and the other in the West, saw him
simultaneously, his body would have had to exit the grave, which is inconceivable, since one
body cannot be in two places at the same time. Therefore, the correct view, as affirmed, Ibn
Mughayzil says, by all preeminent scholars (al-muhaqqiqiin mina I- ‘ulama’) without exception,
is that the Prophet’s spirit manifests in an imaginal form resembling his true form.>’*

To support his view, Ibn Mughayzil cites the same passage of al-Ghazali’s letter to Ibn al-
‘Arabi excerpted in al-Suylti’s treatise. More importantly, he grounds himself on the well-known
concept of the “imaginal world” (‘alam al-mithal) by quoting at length from a lost work by “Ala’
al-Din al-Qiinaw1.””> As this Shafi‘T author explains, the imaginal world is intermediate between
the physical world, than which it is more subtle, and the spiritual world/world of spirits ( ‘@lam
al-arwah), than which it is more compact. To prove the existence of this world, al-Qtnaw1

explains, Sufis adduce the manifestation of Gabriel to Mary mentioned in Q 19:7: “He appeared

(tamaththala) to her as a well-proportioned man”. This indicates that one and the same spirit,

373 Meier, “A Resurrection of Muhammad in Suyiiti,” 532.

574 Kawakib, 26-27. Al-Maghribi is of the same view as Ibn Mughayzil and likely an inspiration. See al-Sha ‘rani, a/-
Tabagat al-Kubra, 2:215; al-Sha‘rani, al-Yawaqit wa-I-jawahir, 1:239.

575 Entitled al-I lam bi-ilmam al-arwah ba ‘da I-mawt mahall al-ajsam.
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such as that of Gabriel, can simultaneously control its original form (shabh asli) and its imaginal
form (shabh mithalr). The imaginal world also accounts for the location of Gabriel’s true body
with wings that fill the entire horizon when he appeared to the Prophet in the form of Dihya (a
Companion).>’® Al-QiinawT states that some scholars, believing that bodies can undergo
dissolution and condensation (al-tahallul wa-I-takathuf), argued that some parts of Gabriel’s
body merged with others so that it shrunk to the size of Dihya’s form before expanding again to
its previous, large one. Sufis, on the contrary, insist that Gabriel’s large body never changed;
rather, God brought forth for him another form, and his spirit controlled both simultaneously.>”’
Just as al-Suyti based his belief in the life of prophets in their tombs on an analogy to
that of martyrs, al-Qtinaw1 (again, as cited by Ibn al-Mughayzil) points out that belief in
prophets’ capacity to manifest in multiple forms is premised on the like capacity of angels. That
is, after death, the prophets’ spirits occupy the same level of being as angels (bi-manzilat al-
mala’ika) and are even superior to them; thus, just like angels, their spirits can manifest in
various forms.*’® Furthermore, since prophets can resurrect the dead, transform a cane into a
snake, cross a great distance (e.g., that between heaven and earth) in an instant, and perform
other acts that contradict the customary order of things (al-khawarig), it is not inconceivable that
God also granted them the ability to control two or more bodies simultaneously.>”

The same evidence that al-Suyiti presents for his position is interpreted by al-Quinaw1 in

accordance with the concept of the imaginal world. According to him, prophets make, after

376 Specifically, with six hundred wings. See al-Bukhari, Sahih al-Bukhart, 799 (no. 3232).

377 Kawakib, 56. For hadiths about Gabriel’s appearance to the Prophet as Dihya, see al-Bukhari, Sahih al-Bukhart,
893-94 (no. 3634) and 1273 (no. 4980); Muslim, Sahih Muslim, 1147 (no. 2451).

578 According to Ibn Mughayzil (Kawakib, 54), the capacity of saints to manifest in various forms is, in turn, derived
from the “prophetic station” (al-magam al-nabawi), that is, from the identical capacity of prophets. Moreover, as Ibn
Mughayzil often repeats throughout the Kawakib (e.g., p. 26), what is a miracle for a prophet (mu jiza) can be a
miracle for a saint (karama) provided that he does not intend for it to be a challenge (as a prophet would to
demonstrate the truth of his mission).

519 Kawakib, 55-56.
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dying, imaginal pilgrimages and imaginal utterances of the talbiyya with their imaginal forms,
and it is possible that Moses was (truly) in the sixth heaven during the Prophet’s Ascension while

appearing in another, imaginal form and praying in his grave.>*

Ibn Mughayzil, however,
diverges from al-Qtinaw1 on this point. He instead agrees with Ibn Qayyim al-Jawziyya’s (d.
751/1350) view that the Prophet saw the spirits of other prophets in the heavens in their imaginal
forms while they were also alive in their graves and praying. Like Ibn Qayyim, Ibn Mughayzil
analogizes the connection of the spirit wherever it is with the (real) body of a person to that of
the sun’s attributes (i.e., its light or rays) wherever they reach with the body of the sun itself.>!
Ibn Mughayzil also supports his position with the perspective of Badr al-Din al-Ahdal.>*?
Al-Ahdal explains that the vision of the Prophet is “isthmus-like” (barzakhiyya). According to al-
Qashani in his Sufi lexicon, the term “isthmus” (barzakh) signifies a barrier between two things
and thus is used to signify the imaginal world, which represents a divider between compact
bodies and the world of pure spirits.’®> Hence, al-Ahdal seems to mean that the vision occurs in
the imaginal world. He further claims that the vision is derived from the prophetic station (al/-
maqam al-nabawt) that God graced his saints with to allow them to witness the heavens
(malakiit). His proof for this is that the Prophet still involved in worldly life while receiving

revelation. When a man once asked him, “Does good come with evil?”, he was quiet, and it was

thought that he was receiving revelation. Then he wiped his forehead and replied, “What I fear

380 Kawakib, 57.

31 Kawakib, 86 and 378. Al-Qiinawi does not, however, deny a relationship between prophets and their graves. He
argues that since it is always recommended to visit their graves, there must exist a constant and special connection
between the two. See Kawakib, 54-55. For Ibn Qayyim’s view, see also Shams al-Din Abi ‘Abdillah Muhammad b.
Ab1 Bakr Ayyiib b. Qayyim al-Jawziyya, al/-Rith, ed. Muhammad Far1d (Cairo: al-Maktaba al-Tawfiqiyya, 2013),
165-66.

382 Perhaps the father of Ibn al-Ahdal (d. 855/1451)? On him, see GAL S2:238-39; HAWT S2:247.

583 al-Qashani, Mu jam Istilahat al-sifiyya, 63. Cf. Dawid al-Qaysar1’s (d. 751/1350) explanation that the imaginal
world is an isthmus and dividing boundary between composite material body and immaterial intellectual substance.
See Dawiid b. Mahmiid b. Muhammad al-Qaysar, The Horizons of Being: The Metaphysics of Ibn al- ‘Arabi in the
Mugaddimat al-Qaysart, tr. Mukhtar H. Ali (Leiden: Brill, 2020), 147.
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most for you is that God does not provide you with the blessings of the earth,” which he
explained is the “beauty of the world” (zahrat al-dunyd).’®* Therefore, al-Ahdal concludes, the
Prophet was transported from an ordinary state to one that necessitated total absorption and
concealment from the world until the revelation finished and the angel left him. Hence, al-Ahdal
implies, during a waking vision the saint is likewise transported from an ordinary state in the
world and back again once the vision finishes—that is, to the imaginal world and back.>®’

Although Ibn Mughay?zil’s viewpoint might be more convincing on rational grounds than
the idea of seeing the Prophet’s real, physical body, it still raises the question as to whether the
imaginal form that one perceives is in fact the Prophet. To demonstrate that it indeed is
Muhammad, Ibn Mughayzil could have applied the Prophet’s dictum that Satan does not
manifest as him in a dream to the waking vision. Instead, he observes that when Gabriel met the
Prophet in the form of Dihya, the Prophet would say that Gabriel came to and spoke with him, or
even that Gabriel came to him in the form of Dihya.’3® Not only is this proof more explicit than
an analogy to the dream vision would be; it also avoids raising the difficulty of determining

whether the waking individual truly saw the Prophet when he appears in an unusual form, since

in this case, Ibn Mughayzil implies, one simply knows that it is him.

4.3.2.3 Eligibility
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Kawakib, 45; al-Bukhart, Sahih al-Bukhart, 1601 (no. 6427). In Bukhari’s collection, the man’s question follows the
Prophet’s remark about the blessings of the earth.

385 Kawakib, 45. See also Kawakib, 385.

38 Kawakib, 59.
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Seeing the Prophet after his death, whether with his real, physical body or imaginal form,
is an extraordinary experience. It is thus understandable that scholars and Sufis stipulated
conditions for its occurrence. In the Kawakib, one encounters a wide range of views. On one side
of the spectrum lie more general requirements. According to al-Babarti, two people can meet in a
dream or while awake if they share five things: an essence, at least one attribute, at least one state
(hal), actions, and ranks (mardatib).>®’” Ibn AbT Jamra, as we have seen, posits that while the
waking vision is common for the “People of Success,” it is also possible for others, since a
violation of the customary order of things occurs for a heretic as a trial and temptation, just as it
occurs for the truthful as a miracle and honor.>®® Similarly, Ibn al-‘Arabi argues that since the
waking vision is possible, it can be experienced by anyone, whether a Muslim or disbeliever; for
the Muslim it is a miracle, while for the disbeliever it is a punishment and warning.>®

Most authors cited in the Kawakib agree that some measure of spiritual quality and
exercise is necessary before one can meet the Prophet while awake. This includes Ibn
Mughayzil, who rejects Ibn al-"Arab1’s idea. He argues that while it is rationally conceivable for
anyone to have a waking vision of the Prophet, it in fact occurs only for saints and the pious as
their miracle. For it is not necessary that something rationally conceivable happens to every
individual, even if it is a common event.>*® Ibn Mughayzil elaborates his perspective in
commenting on the opinion, which he does not attribute, that seeing a deceased individual is the
result of a highly purified heart, “the manifestation of [divine] lights” (zuhiir al-anwar), and
abundant divine assistance through knowledge transmitted directly from God (‘ilm laduni).

According to Ibn Mughayzil, one is granted such a vision to strengthen his certainty about God’s

387 Kawakib, 394.

388 al-*Asqalani, Fath al-bari, 12:385.
38 Kawakib, 40.

390 Kawakib, 40.
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power to breach the customary order of things (kharq al- ‘adat), his opinion about the saints or

his master, or his belief in his own sainthood and the fact that he is well guided by his Lord ( ‘ala

bayyina min rabbih).>®!

Abt 1-Su‘td al-Yadhiyini, while speaking of entrance into the Prophet’s presence (hadrat

al-nabi) rather than a vision of or meeting with him,>*?

also links this experience to sainthood:
The presence of the Prophet is in a white land on the earth; al-Shafi ‘1 is there.

When you enter its environs, [you will notice that] its extent is equal to that of the
land on which it exists and [that] it has stairs. When God wants to appoint a saint,

he dispatches angels to follow behind him wherever he is. They come to the

presence of the Prophet, Poles, veracious, and pious, and they send him [the new
saint] forth to the noble Muhammadan presence. The decree of sainthood is

written for him, and he is compelled by it in accordance with the degree to which

his devotees follow him. When this procedure is finished, the angels call out, “O

saint, Poles, martyrs, and pious!”>">

Among the authors cited in the Kawakib who emphasize the necessity of spiritual
exercise, ‘Abd al-Salam al-Maqdisi (d. 678/1279) contends that when the animal faculties of the
soul (al-quwwa al-nafsaniyya) weaken, and thus the spirit becomes pure, and the soul is cleansed
through spiritual exercises, one witnesses in a waking state what another witnesses only in a
dream while his senses are inactive.>**

Al-Ghazali offers a lucid account of the importance of spiritual training to experience the
waking vision along with its roots in the Quran:

Think not that the window of the heart does not open to the heavens. Indeed, if a

man trains himself spiritually; purifies his heart of anger, desire, and vile
qualities; empties his heart of desire for this world; sits in an isolated place; closes

¥ Kawakib, 388-89.

32 Immediately prior to this description, however, an account of al-Yadhiyini’s time in the Prophet’s presence is
narrated in which he does encounter him, thus suggesting a link between the presence and a vision. See Kawakib,
390.
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Kawakib, 391.

34 Kawakib, 384; al-Maqdist, Hall al-rumiiz, 169.
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his eyes; suspends [the activity of] his senses; establishes a connection between
his heart and the heavens, constantly saying, “God! God!”—with the heart, not
with the tongue—until he becomes of no use to himself and to the entire world,
except to God—then, even while he is awake, the [heart’s] window opens to him
so that what people see in a dream he sees while awake. The angels’ spirits appear
to him in sensible forms, and he sees all the prophets, benefitting and receiving
assistance from them [...] The beginning of all of this is striving. God says,
“Remember the name of your Lord and devote yourself to Him completely” (Q
73:8); that is, cleanse [yourself] of everything, withdraw from everything,
surrender your entire self to Him, and do not busy yourself with managing [your]
worldly life, for God will sufficiently provide you with it: “Lord of the East and
the West; there is no God but He, so take Him as Manager of [your] affairs” (Q
73:9).5%

For al-Ghazali, total devotion to God and utter reliance on Him are key. This is also true
for al-Maghribi, though he is more radical. Not only, in his view, must one do his utmost to
prepare himself spiritually (al-mubalagha fi I-isti ‘dad) to experience the waking vision; he must
also traverse “200,000 stations, 74,000 [further] stations, and 999 [final] stations.” Essentially,
one draws near to God until achieving a certain union with Him, as shown by al-Maghrib1’s
citation of a famous hadith quds:

A servant draws near to Me with supererogatory prayers until I love him. When I

love him, I become his hearing through which he hears; his vision through which

he sees; his hand with which he strikes; and his leg with which he walks. If he

asks me [for something], I give it; if he asks Me for protection, I protect him. I do

not hesitate about anything I do to the extent that I hesitate about [taking] the soul
of My faithful servant who hates death and whom I hate to hurt.>%¢
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Kawakib, 39-40. This passage is from al-Ghazal1’s originally Persian work Kimya ' al-sa ‘ada, but the language of
this passage in the modern Arabic editions is considerably different from that in the Kawakib. See Abi Hamid
Muhammad b. Muhammad al-Ghazali, Kimya ' al-sa ‘ada, in Jawahir al-ghawali min rasa’il ila I-Imam Hujjat al-
Islam al-Ghazalr, ed. Muhyi 1-Din SabrT al-Kurdi (Cairo: Matba‘at al-Sa‘ada, 1934), 15-16; Abt Hamid Muhammad
b. Muhammad al-Ghazali, Kimya’ al-sa ‘ada, ed. Abu Sahl Najah ‘Iwad Siyam (Cairo: Dar al-Mugattam, 2010), 37-
39.
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al-BukharT, Sahih al-Bukhart, 1617 (no. 6502).
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Al-Maghribi states that once this intimate relationship with the divine is established, the state of
the sleeper becomes the waking state of the saint, who begins to witness hidden divine realities
either at most times or, for those who are completely prepared, constantly. In other words, one’s
inner vision radiates into or manifests in one’s ocular vision (anna [-mar 't bi- ‘ayn al-basar
innamad huwa li-ishrdq al-basira ‘alayhi), as expressed in this (unattributed) verse:

@b Gaall 35 Al S @25k ol AT ]

Is it with my eye or my heart that I see you?
Everything that is in the heart appears to the eye®”’

Al-Maghribi also draws a connection between the waking vision and the Sufi station of “the
annihilation of self-annihilation” (fana’ al-fana). Whereas mere “self-annihilation” (fana’)
consists of the elimination of human qualities and adoption of divine qualities, the annihilation of
self-annihilation involves the loss of awareness of one’s connection to the divine qualities due to
one’s witnessing (shuhiid) God. According to al-Maghrib1, one may advance from the waking
state in which the vision of the Prophet occurs to the station of the annihilation of self-
annihilation, thus indicating that, although exalted, the waking vision is not the supreme spiritual
achievement.’”®

In the material presented in the Kawakib, only Ibn “‘Ata’ Allah explicitly dismisses the
condition for prior spiritual training and experience (without extending the vision to unbelievers,
like Ibn Ab1 Jamra and Ibn al-*Arab1). He contends that sometimes God attracts (yajdhib) a

person to Him. In that case, instead of granting him the blessing of a teacher, he meets with the

Prophet and learns from him, being well content with this blessing. In fact, reports Ibn “Ata’

¥7 Kawakib, 384-85; al-Sha ‘rani, al-Tabaqat al-Kubra, 2:215; al-Sha ‘rani, al-Yawagit, 239.
3% Kawakib, 385. This recalls the view of Ibn al-H3jj’s master Muhammad (noted above) that the waking vision
results from a spiritual death, having claimed that each saint dies seventy times per day.
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Allah, Makin al-Din al-Asmar (d. 692/1293) claimed to have received instruction only from the
Prophet, while implying the same case for ‘Abd al-Rahman al-Qinaw1 (d. 592/1196).5%

Based on Ibn Mughayzil’s statements about eligibility for attaining the waking vision, he
seems to prefer, like most authors, effort over grace. Perhaps, he hoped to deter excessive claims

to the experience, thereby ensuring the integrity and rigour of the Sufi way while appealing to

exoteric brethren who might have qualms about the vision and its consistency with the Law.

4.3.2.4 Legal Implications

We have seen that scholars deliberated whether one should accept legal rulings received
from the Prophet in a dream. This issue as concerns the waking vision is hardly discussed in the
Kawakib. Ibn Mughayzil relates only the view of Ibn “Arabi that a Sufi might learn about the
soundness of a hadith that scholars deemed weak or invalid directly from the Prophet.5*° This
gap may seem surprising in view of Ibn Mughayzil’s goal of uniting Sufism and the traditional
sciences. It appears that, as the stories of waking visions narrated above suggest, it was
uncommon for the Prophet to pronounce legal judgments in that type of vision, and thus
scholars, even if they believed the Prophet could be seen while awake, had not produced

opinions about the matter that Ibn Mughayzil could discuss.

39 Kawakib, 394-95. The published edition of the Latd ’if al-minan states that one “unifies” (yajma ‘ shamluhu)
rather than “meets” (yajtami ) with the Prophet. See Ibn ‘Ata’ Allah, Lata’if al-minan, 88; Ibn ‘Ata’ Allah, The
Subtle Blessings, 114-15.

600 Ibn “Arabi, al-Futihat al-Makkiyya, 1:150-51 and 3:70. According to Sadr al-Din al-Qunawi, Ibn ‘Arabi was
capable of meeting with the spirit of any prophet or past saint he wished to. This encounter occurred in one of three
ways: 1) God caused the person’s spiritual substance (rihaniyya) to descend into this world, and Ibn ‘Arabi
perceived him embodied in an imaginal form resembling the sensible form that he possessed during his life on earth;
2) God made him present in Ibn ‘Arab1’s dream; or 3) Ibn ‘Arabi cast off his own form (haykal). See Yusuf b.
Isma‘1l al-Nabhant, Jami ‘ karamat al-awliya’, ed. Ibrahim ‘Atwa ‘Awad (Porbandar, India: Markaz Ahl Sunna
Barakat Rida, 2001), 201.
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A more prominent legalistic question in the Kawakib is whether the waking vision makes
the beholder a Companion of the Prophet. For Muslim scholars, seeing the Prophet was indeed a
key criterion for earning this title. For example, al-Bukhar1 (d. 256/870) defines a Companion as

a Muslim who accompanied the Prophet or saw him;®°"!

Ibn Hanbal as a person who
accompanied the Prophet for a year, month, day, or hour, or someone who saw him;%°? and Ibn
Hajar as someone who met the Prophet while believing in him and died a Muslim.*?

Some Sufis seem to have suggested that waking encounters with the Prophet do render
one a Companion. For example, Ibn ‘Arabi remarks that those who meet the Prophet while
awake “will be gathered with him like the Companions, in the most noble of places and the most
sublime of states.”®** In his Bughyat al-salik, Andalusian Sufi Abi ‘Abdillah al-Sahilt (d.
754/1353) records a story in which a certain Abii ‘Imran rather smugly equates his fellow
mystics with the Companions. After perceiving an exceedingly wonderful odour of musk
resulting from the invocation of God’s blessing upon the Prophet, he says, “Did Muhammad’s
Companions think that they achieved this and we did not? By God, if life returned to them and
they gazed upon us, they would know that after them were created men who enjoy with the

Prophet while dreaming and awake.”**> Many, however, rejected the idea altogether. This

includes Ibn Mughayzil’s teachers al-Maghrib1 and al-Suyiiti. In accordance with his belief that

601 a]-Bukhari, Sahih al-Bukhart, 897.

602 “Abd al-Qadir b. Badran al-Dimashqi, al-Madkhal ila madhhab imam Ahmad b. Hanbal, ed. ‘Abdullah b. ‘Abd
al-Mubhsin al-Turkt (Beirut: Mu’assasat al-Risala, 1981), 83.

603 Shihab al-Din Ahmad b. ‘Alf b. Muhammad b. Muhammad b. ‘AlT b. Ahmad b. Hajar al-‘Asqalani, al-Isaba fi
tamyiz al-sahaba, ed. ‘Adil Ahmad ‘Abd al-Mawjid and ‘Ali Muhammad Mu‘awwid (Beirut: Dar al-Kutub al-
‘Ilmiyya, 1995), 1:158. Some scholars, however, were more stringent. One view was that a person must have
accompanied the Prophet for a long period of time, memorized one of his statements, fought in a war with him, or
died as a martyr before his eyes. See al-‘Asqalani, al-Isaba, 1:159.

604 Denis Gril, “Hadith in the work of Ibn ‘Arabi,” The Muhyiddin Ibn Arabi Society, accessed October 18, 2022,
https://ibnarabisociety.org/ahadith-in-the-work-of-ibn-arabi-denis-gril/.
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Ahmad b. ‘Ajiba, al-Lawagqih al-qudsiyya fi sharh al-Wazifa al-zarriagiyya, in al-Jawahir al- ‘ajiba min ta’lif sayyidi
Ahmad b. ‘Ajiba, ed. ‘Abd al-Salam al-‘Imrani al-Khalidi (Beirut: Dar al-Kutub al-‘Timiyya, 2004), 102.
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one sees only the Prophet’s imaginal form, al-Maghrib1 declares that someone who claims to
have seen the Prophet in the manner that the Companions saw him is a liar.% Similarly, al-
Suyiitt asserts that a vision of the Prophet’s imaginal form does not render one a Companion. As
for seeing his essence as body and spirit, it makes one a Companion only if the vision occurs in
the material world, while (after his death) this vision takes place in the heavens. As evidence for
this claim, al-Suyiiti refers to hadiths stating that even though all Muslims appeared before the
Prophet so that he saw them and they saw him, not all were designated Companions, because the
vision happened in the heavens.%"’

While Ibn Mughayzil does not recount affirmations of Companionship or the denials of
his teachers, he notes the rejection of Ibn Hajar. Despite his rather broad definition of a
Companion, Ibn Hajar insists that it is impossible for companionship (suhba) with the Prophet to
last until the Day of Resurrection.®®® Ibn Mughayzil himself denies Companionship by defining a
Companion as one who met the Prophet and believed in him during his mission and died as a
Muslim.%*’ In this way, he implies that however remarkable the waking vision may be, and
however much it signals the high spiritual standing of its beholder, it does not confer the prestige

traditionally attributed to the early Muslims. Accordingly, he once again upholds the Law,

represented here in the form of a traditional belief about and attitude toward the Companions.

606 a]-Sha‘rani, al-Yawagit, 239.

07 al-Suyit, al-Hawr lil-fatawi, 2:252.
608 Kawakib, 43.

809 Kawakib, 43-44.
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4.4 The Waking Vision after Ibn Mughayzil

Ibn Mughayzil’s extensive discussion of the waking vision of the Prophet reveals the
significance that the experience had acquired by his time. The well-established discourse
reflected in his text, the potential reference to the waking vision in a hadith, and continuous
reports of seeing the Prophet ensured that hadith commentators, Sufis, and other scholars
continued to discuss the vision long after the Kawdakib was composed. A case in point is the
Palestinian Sufi Isma ‘il Yisuf al-Nabhani (d. 1932), who devoted over fifty-five pages of his
treatise about praying for the Prophet to exploring the waking vision.®'® While it is beyond our
scope to investigate this literature, my aim in this final section is to better our understanding of
the place of Ibn Mughayzil’s project in the history of the discourse on the waking vision by
outlining the development of two features that shaped (or continued to shape) the vision in
subsequent centuries: ritualization, whereby formulae or other means are employed to invoke a
vision; and increased importance as a source of spiritual authority, represented especially by the
formation of Sufi orders after a founder’s vision.

Ritualization of the vision is detectable prior to the composition of the Kawakib, though it
is essentially absent from the text. While Ibn Mughayzil mentions that Ibn bt. al-Maylaq received
part of his formal Shadhili initiation from the Prophet directly, he does not specify whether he
both heard and saw the Prophet or that he induced the encounter with some act.’!! The earliest
explicit reference to this aspect that I have located is in the Futithat. Ibn “Arabi speaks of
someone who patiently applies himself to what God prescribed for him through the Prophet. He
explains that God will assuredly cause the Prophet to appear to this person in a vision

(mubashshara yarahd) or an unveiling (kashf) of the good things (khayr) that God has stored up

610 Tsma ‘1l Yasuf al-Nabhani, Sa ‘adat al-darayn fi I-salat ‘ald sayyid al-kawnayn (Beirut: Dar al-Fikr, n.d.), 409-65.
oIl Kawakib, 236.
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for him. The person must send many blessings for the Prophet, thereby controlling his carnal
soul (nafs) and patiently persisting until the Prophet manifests to him. According to Ibn “Arabi,
everything that arises for this person is true, infallible knowledge, for it is all transmitted through
the Prophet.®!> However, he intimates that this practice was not common in confessing that the
only person he ever met who employed it was a large-bodied blacksmith in Seville, who was
known for constantly reciting, “O God, bless Muhammad,” pausing only to establish a contract
with a client.!3

Roughly two centuries later, the Andalusian Sufi Abi “Abdillah al-Sahili (d. 754/1353)
specified four ways in which the Prophet’s form may be imprinted in one’s soul or mind (nafs)
that correspond to the degree of the mystic’s spiritual attainments (bi-hasab masharibihim wa-
adhwagihim fi [-sidg wa-I-hudiir). He seems to be elaborating the view of a certain Ibn Farhiin
al-Qurtubi, reported by Ibn ‘Ajiba (d. 1223-24/1809) immediately prior to al-Sahili’s idea, that
imprinting of the Prophet’s form in one’s mind is the forty-first fruit of invoking God’s blessing
upon him. First, according to al-Sahili, the Prophet’s form becomes established only after
contemplation, cautiousness (tathabbut), righteous deeds, and reflection; the person is still
obstructed by the carnal soul (nafs) and thus rarely sees the Prophet in a dream. Second, the
Prophet’s form becomes established in his mind (nafs) during his remembrance (dhikr) of him,
especially during periods of seclusion (khalawat) when reflection gives rise to the essence
(ma ‘na) of purification; when this essence subsides, the Prophet’s form vanishes. This person
sees the Prophet in a dream in his entire form. Third, whether awake or asleep, the person closes
his eyes and sees the Prophet with the eye of his inner vision ( ‘ayn basiratihi); he is among the

“people of utmost degrees whose hearts are satisfied with remembrance of God to such an extent

%12 Tbn ‘Arabi, al-Futiihat al-Makkiyya, 4:184.
13 Tbn ‘Arabi, al-Futiihat al-Makkiyya, 4:184.
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that their souls ascend to the paradises of nearness and succeed in [attaining] proximity to those
whom God has blessed among the prophets, veracious, martyrs, and pious.”®'* Lastly, the fourth
is a person who sees the Prophet directly in the sensible world with the two eyes of his head,
especially during dhikr. For when spirits establish a strong connection with one another through
prayer (salat) for the Prophet, his spirit assumes the form of his pure body so that the reciter of
the litany sees him. Sometimes his vision occurs with his physical eyes while at others it occurs
through an inner perception (idrak bi-I-batin), depending on the strength of the connection of the
spirits; the inner vision, while inferior, is stronger than the ocular vision.5!®

Moving to Cairo, Abti -Mawahib al-Tinist advised one who wants to see the Prophet

simply to increase his remembrance of him while loving the saints,°!'®

while al-Sha‘rani depicts a
more formal, elaborate, and even corporate exercise. According to al-Sha‘rani’s master
Muhammad al-Shinawi,’!” a group in Yemen would establish a direct initiatory link (sanad bi-
talgin) to the Prophet by sending him blessings and salutations until they were able to meet and
talk with him. The novice who achieves this in only a few days, he says, no longer requires a
master, and his meeting with the Prophet is considered a sign of his sincerity, while a novice’s
failure to meet the Prophet demonstrates that he is worthless (battal). One successful novice was

Ahmad al-Zawawt (d. 923/1517-18), who recited 50,000 times each day, “O God, bless and greet

our master Muhammad, the illiterate Prophet, and his family and companions.”¢!® Al-Zawaw1
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Ibn ‘Ajiba, al-Lawagqih al-qudsiyya, 100.

815 Ibn ‘Ajiba, al-Lawagqih al-qudsiyya, 100-1.

616 al-Sha‘rani, al-Tabaqat al-Kubra, 2:152. Abii 1-Mawahib is the earliest Sufi cited by Meier in his article on the
use of the tasliya to invoke a vision. Meir notes that “we do not know the beginnings of this intentional exercise.”
See Meir, “Die fasliya als mittel,” 410-15.

17 On him, a popular Sufi master, see Winter, Studies, 46.

18 In al-Tabagat al-Kubra (2:257), al-Sha‘rani gives the number of 40,000 recitations in addition to 20,000 acts of
glorifying God (tasbiha) each day. See the same passage for his brief biography of al-Zawaw1.
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informed al-Sha‘rani that the method of his group was to invoke abundant blessings on the
Prophet until he sat with them while they were awake. They accompanied him like the
Companions, asked him about worldly matters and hadiths that hadith scholars (lit. al-huffaz)
had deemed weak, and acted in accordance with what he said. If these things did not occur, al-
Zawawl said, it was due to not having sufficiently invoked blessings upon the Prophet.®!® Other
successful practitioners, according to al-Sha‘rani, included al-Suyiitt and Nur al-Din al-
Shinwani. The latter held a gathering to pray for the Prophet (to invoke his appearance,
evidently) in al-Azhar Mosque. Al-Sha‘rani says that he learned this exercise with al-Shinwani
and attributes to him the prescription that the practitioner must eat lawful food and not be
occupied with anything except what the law permits.52°

These sources specify praying for and remembering the Prophet in addition to legal
scrupulosity as means to achieve a waking vision. Two twelfth/eighteenth-century figures place
even greater stress on devotion to the Prophet and his customs. ‘Abd al-Karim al-Samman (d.
1189/1775), a Medinan Khalwatt Sufi who founded his own branch of the order (the

Khalwatiyya-Sammaniyya),®*! conceives “self-annihilation” (fana’) and “subsistence” (baga’) in

the Prophet as the first step to achieving a waking vision of him. He explains that these stations

619 “Abd al-Wahhab al-Sha‘rani, Lawdqih al-anwar al-qudsiyya fi bayan al- ‘uhiid al-Muhammadiyya, ed.
Muhammad ‘Abd al-Salam Ibrahim (Beirut: Dar al-Kutub al-‘Timiyya, 2005), 224; Ibn ‘Ajiba, al-Lawagih al-
qudsiyya, 101. Although it is not clear whether he was related to Ahmad al-Zawawi, it is worth noting that the North
African Sufi and jurist Muhammad al-Zawaw1 (d. 882/1477) recorded his 109 dream meetings with the Prophet in a
diary, and he occasionally met the Prophet while awake. See Jonathan G. Katz, Dreams, Sufism, and Sainthood: The
Visionary Career of Muhammad al-Zawawi (Leiden: Brill, 1996).

620 “ Abd al-Wahhab al-Sha‘rani, al-Anwar al-qudsiyya fi bayan qawa ‘id al-sifiyya, ed. Lajnat al-Turath fi 1-Dar
[The Local Heritage Board] (Beirut: Dar al-Sadir, n.d.), 55. Al-Sha‘rant clarifies that, as one would expect, meeting
with the Prophet is not the supreme goal of praying for him. Rather, he explains, it is the shortest route to God’s
presence and indeed requisite for the journey there, and thus one who desires to reach it without such prayer is
ignorant of proper etiquette with God. Al-Sha‘rant likens such a person to a farmer who wants to meet with the
sultan directly without any intermediary. See al-Sha‘ran, Lawdagqih al-anwar, 224; Ibn ‘Ajiba, al-Lawaqih al-
qudsiyya, 101.

621 On him, see Knut S. Viker, “Muhammad b. ‘Abd al-Karim al-Samman,” EP. For a more detailed survey of his
life and teachings, see Muthalib, “The Mystical Teachings.”
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are obtained through love for the Prophet so intense that the devotee feels it in his very spirit,
blood, flesh, hair, and skin. At the same time, one visualizes or “makes present” (istihdar) the
Prophet in both his physical form (sizra) and, at a higher stage, his essence or metaphysical form
(ma ‘nad) as the Light of Muhammad.®*? According to al-Samman, this Light emerged from the
Reality of Muhammad and gradually transmuted into the Prophet’s physical form while he was
sitting near the minbar of the Prophet’s Mosque in Medina. Thus, when his student Sa‘d al-Din
al-Qabuli asked him how to see the Reality of Muhammad, al-Samman instructed him to visit the
Prophet’s tomb. Upon doing so, al-Qabiilt experienced precisely the same vision as his master
and even shook hands with the Prophet.®*

Muhammad al-Santis1 (d. 1276/1859), founder of the Saniis1 order, prescribed an
intensive method to secure a waking vision in one of his two definitions of the “Muhammadan
Way” (al-tariga al-muhammadiyya), which he derived from Abti 1-Baqa’ al-'Ujaymi (d.
1113/1702):

The basis of this path [the Muhammadan Way] is that the inner being of the one
who follows it is absorbed in the vision of Muhammad’s essence, while he is
zealously imitating the Prophet outwardly in word and deed, busying his tongue
invoking blessings upon him, and devoting himself to him at all times whether in
seclusion or in public until honouring the Prophet comes to dominate his heart
and to permeate his inner being to such an extent that he need only hear the
Prophet’s name to start trembling and have his heart overwhelmed by beholding
him as the imaginal forms of the Prophet emerge before his inner sight. God then
showers him with blessings outwardly and inwardly, and his visions of him ever
increase—first in his dream, then in a state of half-consciousness, and finally in a
waking state, which is a level attained only through mystical experience. There
remains no strength for this individual but the Prophet. The one who reaches this
level is called a Muhammadiyyan in a genuine sense, while he who aspires after it
is called so only in a figurative sense.**

622 Muthalib, “The Mystical Teachings,” 140-44; Radtke, “Sufism in the 18th Century: An Attempt at a Provisional
Appraisal,” Die Welt des Islams 33, no. 3 (Nov., 1996): 355.

623 Muthalib, “The Mystical Teachings,” 130-31 and 132 with n206. Although al-Samman does not elaborate his
own interaction with the Prophet, his hagiographers claimed that the Prophet instructed him to spread esoteric
teachings. See Muthalib, “The Mystical Teachings,” 130-31.
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The vision of the Prophet as a source of spiritual authority leading to the formation of
Sufi orders appears to begin later. Admittedly, al-Sha‘rant described three short chains of
transmission linking him to the Prophet:

1) Prophet Muhammad — Ibrahim al-Matbiili (d. ca. 877/1472) — “Ali I-
Khawass — al-Sha‘rani

2) Prophet Muhammad — “Al1 I-Khawass — al-Sha‘rant

3) Prophet Muhammad — a number of jinn — al-Sharif al-Saw1 — Ibrahtm
al-Qayrawani — al-Sha ‘rant®%

Al-Sha‘rani did not, however, claim that new orders began with the figure initiated directly by
Muhammad, let alone that the Prophet authorized them to establish a new brotherhood and
provided litanies. The earliest case of this phenomenon that I have come across involves Ahmad
al-Tijani (d. 1230/1815), founder of the Tijaniyya. According to al-Tijant’s disciple Ibn al-°Arabi
Baradah (wrote ca. 1212-15/1798-1800), al-Tijani achieved spiritual illumination (fath) in
1196/1781-82 upon reaching the village of Abt Samghiin. After having avoided all human

interaction due to his preoccupation with training his lower soul (nafs) and refrained from
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al-Santist, Kitab al-Manhal al-rawt, 76-77. 1 have used, with modifications, the complete translation of this passage
by Knut S. Viker, Sufi and Scholar on the Desert Edge: Muhammad b. ‘Alt al-Saniist and his Brotherhood
(Evanston, IL: Northwestern University Press, 1995), 233-34; and the partial translation by John O’Kane and Knut
S. Viker as the translators of the article by Bernd Radtke, “Ibriziana: Themes and Sources of a Seminal Sufi Work,”
Sudanic Africa 7 (1996): 125-26. In al-Santisi’s other definition, the Muhammadan Way represents a chain of
transmission in which the master is initiated by Khidr, who himself was initiated by the Prophet while he was alive.
Since, al-SaniisT argues, the position of Khidr in this respect is analogous to that of the Companions, who were
initiated directly by the Prophet, the position of the master is analogous to that of the Successors, who were initiated
by the Companions. According to him, this is the highest chain of transmission, though it is rare. See al-SantisT,
Kitab al-Manhal al-rawt, 76. On al-‘Ujaymi, see GAL S2:536-37; HAWT S2:557-58. On the Muhammadan Way,
including a number of misconceptions of the notion, see R.S. O’Fahey and Bernd Radtke, “Neo-Sufism
Reconsidered,” Der Islam 70, no. 1 (1993): 64-71.

625 For the first two chains, see al-Sha‘rani, al-Anwar al-qudsiyya, 54-55. For the third chain, see ‘Abd al-Wahhab
al-Sha‘rani, al-Minan al-kubra al-musamma Lata’if al-minan wa-I-akhlaq fi wujiab al-tahadduth bi-ni ‘mat Allah
‘ala l-itlaq, ed. Salim Mustafa al-Badr1 (Beirut: Dar al-Kutub al-‘Timiyya, 2010), 44. On al-Khawass, an illiterate
master, see Winter, Studies, 46-47. Al-Khawass maintained that one cannot even become a saint before meeting the
Prophet and Khidr. See Muthalib, “The Mystical Teachings,” 135.
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becoming a master, the Prophet appeared to him in a waking vision in which he permitted him to
initiate people and provided him with litanies:

The Prophet informed him that he is his teacher and supporter and that nothing

would reach him from God except through him. He said, “No master of any order

has authority over you. I am your intermediary and your helper for spiritual

realization. Renounce everything you have acquired from an order and cling to

this path without seclusion or withdrawing from people until you reach the station

that you have been promised. You shall be without distress, anguish, or much

struggle.52¢
Baradah confirms that after the Prophet spoke these words, al-Tijani renounced all orders and
recourse to any saint.%%’

Another prominent case is Ahmad b. Idris (d. 1253/1837), founder of the Idrisiyya. After
the death of his master, Abi 1-Qasim al-Wazir, he met the Prophet and Khidr in bodily form
(ijtimd ‘an suriyyan). The Prophet ordered Khidr to teach various litanies to him before instilling
in him directly the litanies that he would subsequently record in three prayer books.%?® Similarly,
Isma‘1l al-Wali (d. 1268-69/1852), founder of the Isma‘1liyya order in Sudan, claims to have had
a litany (tawassul) “inscribed” in his heart after meeting the Prophet in a state between waking
and sleeping.®* Although this was the fulfillment of al-Wali’s request for a litany after having

been asked to write one rather than a step in the foundation of his order,*° he also claimed to

have received the Prophet’s permission to found the Isma ‘Tliyya.%*!
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‘AlT Harazam b. al-‘Arabi Baradah, Jawahir al-ma ‘ani wa-buliigh al-amani fi fayd sayyidi Abi I- ‘Abbas al-Tijani,
ed. “Abd al-Latif ‘Abd al-Rahman (Beirut: Dar al-Kutub al-‘Ilmiyya, 1997), 1:40-41.

627 Baradah, Jawahir al-Ma ‘ant, 1:41. On al-Tijan1’s founding of the order, see also Jamil M. Abun-Nasr, The
Tijaniyya: A Sufi Order in the Modern World (London: Oxford University Press, 1965), 19 and 37-38.

628 Bernd Radtke, R. Sean O’Fahey, and John O’Kane, “Two Sufi Treatises of Ahmad Ibn Idris,” Oriens 35 (1996):
161-64.

629 Bernd Radtke, “Lehrer — Schiiler — Enkel: Ahmad b. Idris, Muhammad ‘Utman al-Mirgani, Isma ‘il al-Wali,”
Oriens 33 (1992): 107.

630 Radtke, “Lehrer — Schiiler — Enkel,” 107.

631 Mahmoud Abdallah Ibrahim, “The History of the Isma‘iliyya Tariqa in the Sudan: 1792-1914,” PhD diss.,
(University of London, 1996), 56. On the prevalence of waking visions of the Prophet for al-Wali and his conception
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Apart from the foundation of new orders, the significance of waking visions of the
Prophet in later centuries is evident in their contribution to other decisions and movements. As
part of his attempt to move beyond the traditional schools of law, Muhammad Majdhub (d.
1247/1831), a Sudanese Shadhili master who later became recognized as the founder of the
Majdhiibiyya order,**? used dreams and waking visions to learn the Prophet’s views on personal
matters in particular, though also general issues such as correct burial practice. Because Majdhiib
announced the Prophet’s opinions publicly and stressed that they resulted from his dreams or
visions, people shared their questions with him to communicate to the Prophet.®** Ibrahim Niasse
(d. 1395/1975), a Senegalese Tijani master and founder of the Ibrahimiyya branch of the order,
reportedly adopted the practice of gabd—that is, the placement of the right hand over the left
hand in ritual prayer—after having been instructed to do so by the Prophet in a waking vision.®*
Outside of Africa and the Middle East, a kind of waking vision of the Prophet, although very
different from what we have thus far observed, played a role in the formation of the Indonesian
mystical, Sufi-inspired movement known as Subud. The founder, Muhammad Subuh
Sumohadiwidjojo (d. 1407/1987), was practicing dhikr (specifically, “There is no god but God™)
when a book suddenly fell into his lap. On the first page was a picture of an Arab man in a long
robe and turban accompanied by an Arabic caption that transformed into Dutch and read, “The

Prophet Muhammad Rasulu’llah”; the man in the picture smiled and nodded as confirmation of

this identification.%’

of them, see Bernd Radtke, “Isma‘1l al-Walt: Ein sudanesischer Theosoph des 19. Jahrhunderts,” Der Islam 72
(1995): 152-53.

632 Knut S. Viker, “Majdhiib, Muhammad,” EP.

633 Albrecht Hotheinz, “Transcending the Madhhab—in Practice: The Case of the Sudanese Shaykh Muhammad
Majdhtb (1795/6-1831),” Islamic Law and Society 10, no. 2 (2003): 244.

634 Zachary Valentine Wright, “Embodied Knowledge in West African Islam: Continuity and Change in the Gnostic
Community of Shaykh Ibrahim Niasse,” PhD diss., (Northwestern University, 2010), 264.

635 Antoon Geels, “Subud: An Indonesian Interpretation of Siifism,” in Handbook of Islamic Sects and Movements,
ed. Muhammad Afzal Upal and Carole M. Cusack (Leiden: Brill, 2021), 570-71.
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To conclude, it is worth observing that opposition to the waking vision has likewise
continued since Ibn Mughayzil’s time. While a careful survey of hadith commentaries would
likely uncover many rejections,®*® the modernist Rashid Rida (d. 1354/1935), a proponent of the
modern critique of Sufism as superstitious and irrational, attempted to refute the waking vision in
a four-page fatwa, warning the reader to “beware of the Tijani order and the enormous
superstitions and heresies attributed to its founder,” whose followers have “corrupted the religion
and worldly life of Muslims.”®*7 More importantly, a substantial refutation was penned by the
(Mauritanian-born) Medinan mufti Muhammad al-Shinqitt (d. 1405/1986) in his stinging, book-
length attack on the Tijaniyya. Taking aim at al-Tijan1 himself, al-Shinqiti rehearses earlier
arguments against the waking vision, such as Ibn ‘Abd al-Barr’s observation of the absence of
this experience among early Muslims, while rejecting al-Tijani’s claim to be a Companion by

insisting that this status is conferred only upon those who met the Prophet during his earthly

life.%%

4.5 Conclusion

Based on the material examined here, the trajectory of the waking vision of the Prophet
can be summarized as follows. Reports of the experience begin in the fourth/tenth century and
are attributed to prominent mystics such as al-J1lani and al-Rifa‘1 along with minor or unknown

individuals. The waking vision figures prominently among the Shadhiliyya, including the

636 For example: Muhammad b. Isma ‘1l al-Amir al-San‘ani, al-Tanwir sharh al-Jami‘ al-saghir, ed. Muhamma Ishaq
Muhammad Ibrahim (Riyadh: Maktabat Dar al-Islam, 2011), 10:229.
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Muhammad Rashid Rida, Fatawa al-imam Muhammad Rashid Rida, ed. Salah al-Din al-Munjad and Yisuf Q. al-
Khurt (Beirut: Dar al-Kitab al-Jadid, 2005), 1:2384-87 (no. 917), here 2387.

638 Muhammad al-Mukhtar al-JakanT al-Shingiti, Mushtaha al-kharif al-jani fi radd zalaqat al-Tijani al-jant
(Amman: Dar al-Bashir, 1993), 91-101; Muthalib, “The Objection to the Claim,” 294-302.
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founder himself and especially Abti I-Mawahib and al-Suyuti. Meanwhile, scholars began
discussing the waking vision likewise as early as the fourth/tenth century in their commentaries
on hadith collections, and Sufis offered opinions in their mystical writings from at least the
fifth/eleventh century. It appears that the vision became a contentious issue in late
ninth/fifteenth-century Cairo. It is in this context that Ibn Mughayzil responded to a question
about the vision with a fatwa, which gave rise to a dispute over whether and how it might occur,
while his teachers al-Suyiitt and al-Sakhaw1 wrote brief treatises and al-Qastallant addressed the
matter in his history of the Prophet.

Invocation of the vision as ritual began as early as the sixth/twelfth century, as attested in
Ibn “Arabi’s masterpiece. Al-Sha‘rani signals an important development with his reports of the
employment of ritual in groups, while, several centuries later, al-Samman and al-Saniis prescribe
zealous devotion to the Prophet, such as strict emulation of his customs and visiting his tomb, as
means to encounter him. More noteworthy in this later period, however, is the increased
importance of the waking vision as a source of authority, especially in the foundation of such
orders as the Tijaniyya, Idrisiyya, and Isma‘iliyya, in addition to its role in personal and legal
decisions. Meanwhile, theoretical treatment of the vision has continued in the writings of such
figures as al-Nabhani, while opposition is found among scholars such as Rashid Rida and al-
Shinqit.

It is true that Ibn Mughayzil often adds little to the stories and opinions that he compiles
on the waking vision. He is, however, the first author we know of to treat the topic in a
comprehensive manner. He stands at a juncture in which reported experiences of the waking
vision, already plentiful as I have shown, had been theorized to a good extent even if not

completely. He skillfully brings together this extensive material while mounting a defence in an
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atmosphere in which the powerful proposition that one can see the Prophet even while awake
faced considerable opposition.

A close reading of the way Ibn Mughayzil selects and juxtaposes his material (while
strategically leaving out some that was surely available) tells us that he was engaged in a defence
of the waking vision as not only an authentic but also rationally conceivable miracle. How he
accomplishes this is, in my view, critical. First, he emphasizes the connection, suggested already
by a hadith, between waking and dream visions of the Prophet. This allows him to legitimate
what might have been perceived by some as a strange or outlandish experience by associating it
with one that is well known and accepted by Muslims, authenticated by a hadith stating that a
righteous dream represents one forty-sixth of prophethood as well as many traditions that, as we
have seen, guarantee the veracity of an oneiric encounter with the Prophet.®** However, this
move is not sufficient for Ibn Mughayzil to obtain his objective. For while the perception of a
deceased individual in a dream is an indisputable, universal phenomenon (regardless of whether
one believes the form is truly that person), the same perception while awake requires an
ontological explanation. While admitting that one usually sees the Prophet’s imaginal form, al-
Suytti insisted that the Prophet’s physical body can also be the object of one’s vision. He based
this contention on literal readings of traditions about the post-mortem lives of prophets and a
belief in God’s power to unveil their earthly presence. Given the controversy surrounding the
waking vision in late ninth/fifteenth-century Cairo, al-Suyiiti’s opinion could have compromised
Sufis by portraying them as believers in the delusional idea that the physical body of a deceased
person can be seen as if he had never died. For this reason, it seems, Ibn Mughayzil is adamant

that only the Prophet’s imaginal form is perceptible, an arguably more tenable and reasonable

639 For the hadith about a righteous dream being a portion of prophethood, see al-Bukhari, Sahih al-Bukhari, 1731
(no. 6989).
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position supported by the notion of the “imaginal world” ( ‘@lam al-mithal), which was important
for Sufis by the end of the medieval period.®*’ Finally, Ibn Mughayzil increases the appeal of the
waking vision to skeptical scholars by detailing the many spiritual conditions stipulated by Sufis,
thus implying that it is a profound experience that not everyone is entitled to, and by insisting
that the waking vision in no way erases the traditional distinction between the Companions and
later Muslims. In sum, Ibn Mughay?zil bridges, successfully I think, Reality and Law in his
discourse on the waking vision, thus furthering the aim of the Kawakib as a whole.

It is suitable to conclude with some remarks on the rather spectacular phenomenon of the
vision of the Prophet itself. It seems to me that the crucial aspect of seeing the Prophet, whether
in a dream or waking state, is that one establishes contact with him after his death. The death of
the Prophet was, after all, a traumatic experience for the early Muslim community, leading even
to a crisis in leadership and schism. Albeit intermittent and fleeting, visions offer a reprieve from
the longing for the most beloved human for all Muslims. Furthermore, visions address or satisfy
the craving for certainty (yagin) that orients Sufi epistemology and is grounded in experience
rather than book learning: one may be intimately familiar with the Prophet from collections of
hadith and historical texts, but encountering him directly brings that knowledge to a whole new
level.

Apart from the ontological dimension, there seems to be a qualitative distinction between
dream and waking visions of the Prophet. Whereas the dreamer is unconscious and involuntarily
engages in the oneiric events, the waking individual consciously and knowingly interacts with
the Prophet, thus enjoying a more concrete and tangible experience in the sensible world. In this

way, the waking vision represents the apex of post-mortem contact with Muhammad, surpassing

640 See Fazlur Rahman, “Dreams, Imagination, and ‘Glam al-mithal,” Islamic Studies 3, no. 2 (1964): 167-180.
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both the dream vision and simply kissing or shaking his hand or hearing his speech. At the same
time, the stories of waking visions give the impression that they are also, like dreams, sudden,
unavoidable encounters: the Prophet offers some sort of initiation, such as to al-Murs1 and Abii 1-
Mawahib; transmits mystical knowledge and instruction, such as to al-Shadhilt and al-Qurash;
or supplies crucial assistance, such as to al-J1lani and al-Suyti. In other words, the Prophet is,
quite naturally, the star and commanding figure of all visions, and the participant is fortunate to
obtain what he can and indeed to even have such a vision.

Finally, the development of techniques to invoke a waking vision is only logical. The Sufi
shaykh and the order to which he belongs are legitimized by their links to the Prophet through
the initiatory chain (silsila). Although Sufis have valued the masters who constitute the
intermediary links to the Prophet as sources of extra spiritual blessing,%*! the supreme and
essential benefit is proffered by Muhammad. Thus, the idea that one could meet with him
directly would have an immediate appeal to Sufis. The authority and prestige that accompany the
vision would have also been attractive to Sufis and, furthermore, could have provoked them to
compete for it to such an extent that the legitimacy of orders such as the Saniisiyya came to rest

on encounters with the Prophet.

41 Carl Ernst, Sufism: An Introduction to the Mystical Tradition of Islam (Boston: Shambhala, 2011), 135.
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Conclusion

This study has explored the life and thought of the Shadhilt Sufi Ibn Mughayzil. In this
concluding chapter, I summarize the main findings of the previous chapters and suggest that the
Kawakib can help us understand and appreciate late Mamlik Sufi literature.

Chapter 1 explored Ibn Mughayzil’s life, education, and place within the Egyptian
Shadhiliyya. Ibn Mughayzil was a student of al-Sakhawt and al-Suyuti, a disciple of al-Maghribf,
and a resident at the Sa‘1d al-Su‘ada’ khangah. His link to al-Maghrib1 was especially significant,
since it not only served as the channel through which he acquired his training in the Shadhilt
Way but also situated him directly in one of the two Egyptian Shadhili initiatory lines, thus
creating the opportunity for him to pursue the office of the eighth khalifa. However, there is no
indication that he was ever recognized as such, and his precise social function is not known. In
fact, while most of the leading masters in his Habashi line were charismatic training masters
rather than skilled authors like those in the Iskandarian line, Ibn Mughayzil seems to have
primarily made a literary contribution to the Shadhili tradition. Being well connected to the
intellectual and Sufi elite of late-medieval Cairo, he was in an ideal position to address the
concerns of that place and time.

Chapter 2 examined Ibn Mughayzil’s works, including their editions, aims, structure, and
major themes, in addition to his perspectives on select movements and figures. He conceived the
significance of his al-Kawakib al-zahira fi ijtima " al-awliya’ yaqzatan bi-Sayyid al-Dunya wa-I-
Akhira, the principal text on which this study draws, in grandiose terms as a text that “combines
Law and Reality in a way never before seen.” This aim of drawing from both sources is indeed
central to the book. Before even specifying its topics and objectives, Ibn Mughayzil extols the

virtue of “esoteric” or mystical knowledge and asserts both its superiority to “exoteric” or

205



rational and transmitted knowledge and their essential harmony. Throughout the Kawdakib as well
as his other extant text, al-Qawl al- ‘ali fi taraduf mu jiza bi-karamat al-wali, he cites both Sufis
and scholarly authorities, while frequently defending the orthodoxy of his fellow mystics such as
Ibn “Arabi and Ibn al-Farid. This tendency reflects the drive to synthesize Sufism and the
traditional sciences characteristic of the late Mamliik period. Two other major themes of the
Kawakib, the saints’ miracles and Sufi epistemology, likewise evince the nature and concerns of
late Mamlik Sufism. I conclude that Ibn Mughayzil’s work stands as an ideal introduction to the
Sufism of this period, especially when compared to other texts.

Chapter 3, focusing on issues pertaining to God and the world, offered us our first look at
the character and style of Ibn Mughayzil’s mystical thought. His defensive posture is perhaps the
most prominent aspect of his discussions of these topics. It is most pronounced in his
engagement of those subjects that are located in his final apologetic chapter, that which concerns
controversial or difficult teachings and statements of Sufis. These include the eternality and
creation of the world, in which he defends Sufi claims about its eternality by demonstrating the
harmony of those claims with established Sunni beliefs; the vision of God, in which he accounts
for Ibn al-Farid’s request to see God in this world by suggesting two ways such a vision may be
realised; and religious diversity, in which he justifies Ibn al-Farid’s recognition of the
monotheism of idolaters by presenting the idea of an inner and universal monotheism. Ibn
Mughayzil’s use of sources is striking for its breadth, shown especially by his references to
Ansar’s commentators and to Sufis who affirm the distinction between vision and witnessing.
He also strikes a balance between mystical and scholarly authorities. This is particularly evident
in his citation of al-Ghazali to buttress a monistic teaching; his appeal to Ibn al-Farid, a number

of hadiths, and al-Subki to prove the precedence of the Muhammadan Spirit; and his references
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to the Quran, early Muslims, Hanaf1 law, and the Sufis Ibn al-Farid and al-Qashani to support his
understanding of worship. This twin aim of defending the Sufis and reserving a place for
representatives of both Law and Reality, in addition to the ample material at Ibn Mughayzil’s
disposal, appears to have sometimes made his positions inconsistent or imprecise. Some
examples are his two notions of essential and attributive manifestation, one clearly monistic and
the other not; his quoting of the Akbarian poem on the “new creation” alongside kalam-style
arguments; and his disparate indications that the Muhammadan Spirit is the first creation,
uncreated, or an emanation. Nonetheless, the Kawdakib remains a rich source of Sufi thought on
these issues and an engaging account of one author’s attempt to work out his perspectives.
Chapter 4 explored the key topic of the Kawakib, the waking vision of the Prophet
Muhammad. Reports of the experience of the waking vision and its theorization began to surface
as early as the fourth/tenth century, leading eventually to a debate over the authenticity of the
vision among late ninth/fifteenth-century Cairene scholars and Sufis. Ibn Mughayzil delved into
the dispute with a fatwa, followed by his discourse in the Kawakib. By skillfully bringing
together disparate material on the vision, he offered a thorough account of its experiential and
conceptual elements. Critically, he defends the vision as a rationally conceivable miracle by
linking it to the dream vision of the Prophet, adducing the imaginal world to explain the
Prophet’s form, detailing views about requirements for obtaining it, and denying Companionship
for the vision’s beholder. This defense was important because by respecting traditional views and
distinctions, it could appeal to scholars, some of whom had been skeptical or even hostile
towards the vision. Ibn Mughayzil’s work prefigures the increased significance of the waking
vision in subsequent centuries as the fruit of ritual and intense devotion as well as a source of

spiritual authority.
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To conclude this study, let us consider what Ibn Mughayzil and the Kawakib tell us about
scholarship in the late Mamlik period, which a number of Western and Arab scholars have
criticized for a lack of originality. As Eric Geoffroy explains, it is argued that:

From one generation to another, thought ossified, with authors simply following

the paths already laid out, as indicated by the countless “supplements” (day/) to

ancient works. It is “the era of commentaries and supercommentaries” ( ‘asr al-

Surith wa al-hawasi) [...] An inverse proportion can thus be established between

quantity (the enormous production) and quality (absence of creation, development

in thought).®+?

In the same vein, Elizabeth Sartain writes in her study of al-SuytT that:

It is generally true to say that few outstanding works were produced during the

late Mamluk period, apart from some historical and biographical works [...] The

usual picture given by literary historians of an age of compilations, encyclopaedic

works, commentaries, glosses, extracts, and abridgements appears to be correct in

the main.%

Some scholars have indeed singled out al-Suyutt as a prime example of this decline. Sa“‘dt Abu
Jib, for example, argued that his “writings are not innovative nor do they show creative thought;
this is only to be expected as that was the style for scholarly writing in his day. His value lies in
the fact that he preserved for us earlier writings that were otherwise destroyed by the Mongol
invasions and the fall of Spain.”®*

Certainly, Ibn Mughayzil can be characterized in part as a compiler. He makes ample use
of the works of his predecessors and often quotes them at length without comment. Yet, this does
not mean that he was uncritical or unoriginal. His discussion of the waking vision in particular,

as I have argued, shows his strategic use of material to intervene in a contemporary debate. His

treatments of topics such as God’s oneness and the Muhammadan Spirit likewise reveal the

42 Geoffroy, Le soufisme en Egypte et en Syrie, 85.

%43 Sartain, Jalal al-Din al-Suyiti, 1:131-32. However, Sartain (p. 131) acknowledges that “as yet the literature of
this period has not been studied thoroughly, and many works are still in manuscript or have not survived; it is
possible that this view of the age will have to be modified later.”

644 Qaleh, “Al-Suyiiti and His Works,” 81.

208



creative ways in which he develops his positions. He is to be credited with engaging a mass of
rich literature that had accumulated over the centuries, which is no easy task, requiring both
broad knowledge and analytical skill. Appreciation of a text like the Kawakib may arouse interest
in the rich heritage of Sufi writings of the period, many of which are unstudied and even

unpublished, with some authors remaining virtually unknown.®*

645 See the survey of Sufi manuscripts in the Egyptian National Library of Gril, “Sources manuscrites,” 97-185. See
also GAL S2:146-54; HAWT S2:150-59.
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