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PREFACE

As has been the case with other of our scholarly undertakings, the
origin of this book goes back to Bergen in Norway where Bernd
Radtke became acquainted with the literature and the world of
ideas associated with more recent Sufism. Back then, at the end of
the 1980s and the beginning of the 1990s, he read some passages
of the Ibriz in a desultory manner in a printed edition and
acquired a first general impression of its contents. Only in Beirut
in 1993 did he come across the new improved edition of the
Ibriz—which provides the basis for the present translation—and
then set about reading the work more systematically.

The result of his reading was a series of four articles,! along
with the decision eventually to make the work’s contents
accessible to a larger public in an English translation. But how
was this ambition to be realized? First John O’Kane had to be
won over for the task and this was not particularly easy. John had
an instinctive sense of the difficulties such a task would entail and
was at the time committed to a number of other projects. To
begin with, and by way of gauging the demands of producing a
full translation, he set himself to translating the introductory
chapter of the /briz that presents al-Dabbagh’s vira. But at that
stage the project had to be put on hold—we were both engaged
in other commitments. John undertook a translation of the
Mandqib al-‘arifin of Aflaki, Bernd Radtke was busy with the
alleged autochthonous Islamic enlightenment as well as
preparation of the nomenclature for an Encyclopaedia of Islamic
Mysticism. Likewise, during this period we cooperated to produce
an English translation of Hellmut Ritter’s Meer der Seele that
especially put demands on John.

Then in the spring of 2003 Bernd plucked up his courage and
began a German translation of Chapters One to Twelve which he
finished by the end of January 2004. The German translation
provided a most valuable basis to work from and greatly
facilitated producing our final English translation. By autumn of
2004 John was ready with the English version and sent it to Josef
van Ess who generously took the time to read through it with his

! ‘Der Ibriz’; ‘Ibriziana’; ‘Zwischen Traditionalismus’; ‘Syrisch’.



X AL-IBRIZ

characteristic meticulous care. John then undertook to draw up an
extensive outline of the book’s individual chapters, while Bernd
applied himself to the task of supplying the text with source
references and notes.

In March 2006 and again in April, we had the pleasure of
meeting with Professor van Ess, first in Tilbingen and then in
Amsterdam. On each occasion we spent several days with him
discussing his criticisms and suggestions. We wish to express our
warmest gratitude to Professor van Ess for his numerous
clarifications of obscure points in the text and his hospitality and
enthusiastic support in general. It goes without saying that any
remaining shortcomings of the translation are wholly our
responsibility.

And for their help with occasional points we also wish to
express our thanks to Reinhard Weipert, Knut Vikgr and Trudy
Kamperveen.

It had been our original intention to dedicate our translation of
the Ibriz to Richard Gramlich on the occasion of his eightieth
birthday, as we are both great admirers of his scholarly
achievement, in particular his splendid translations of major
works of the earliest centuries of Sufism.2 John especially felt
indebted to Gramlich for the help he gave him with his
translation of Aflaki’s Mandaqib al-‘arifin. Unfortunately,
Gramlich passed away toward the end of 2006 before the present
translation came to see the light of publication.

Embarking on the a translation of the /briz has proved, for us
both, to be a rewarding adventure. Each of us had previously
been engaged in work on other Sufi personalities in other parts of
the Islamic world. Delving into the Maghrib and the milieu of
Fez has been a new departure.

Amsterdam — Utrecht
Summer 2007

John O’Kane Bernd Radtke

2 See Fritz Meier, Essays, Introduction, p. 6, where Gramlich’s
publications are briefly discussed.



TRANSLATORS’ INTRODUCTION

The title page of the present book straightway confronts the
reader with two distinct personalities. The first is Ahmad b. al-
Mubarak al-Lamati! who is the ‘author’, that is to say the
compiler of the work. As for the contents of his compilation, it
consists of the ‘words’ of “Abd al-°Aziz al-Dabbagh, though not,
one should hasten to add, al-Dabbdagh’s words alone. Al-Lamati
frequently enough adds his own digressions and ample
comments. A sizeable part of Chapter Seven, for example, is
taken up with a completely independent treatise by al-Lamati.?
None the less, as far as we can judge and are meant to judge on
the basis of al-Lamati’s testimony, al-Dabbagh is the dominant
personality, and al-Lamati the admirer and devoted servant.

But what do we know or can we learn about our two
protagonists aside from the picture that the Ibriz itself provides us
with. Fortunately for us, the chronicler al-Qadir13 (d. 1187/1773)
has left us remarkably vivid portraits of both men. The text of his
entry4 on al-Lamati runs:

‘And among those who died during the year (i.c. 1156/1743)
was the most learned scholar of the time, matchless in this day
and age, the cavalier of teaching and study, bearer of the banner
of composition and investigation, our shaykh Abu’l-°Abbas
Sayyidi Ahmad b. Mubarak al-Lamat1 al-Sijilmasi. He possessed a
wide mastery and erudition in logic, eloquence, usil, hadith,
Qur’anic recitation and commentary. He studied Qur’anic
recitation in all seven traditions of recitation under the son of his
maternal aunt, the great imam, the Friend of God and godly
ascetic, Sayyidi Ahmad al-Habib.5 He set out and entered the city
of Fez in the year 1110/1699-1700. He then studied with Sayyidi
Muhammad al-Qusantini,b al-Hajj Ahmad al-Jarandi,? and

1 On the nisba al-Lamatl see al-Akhdar (Lakhdar): al-Haydh, cited in
Meier, Essays, p. 420, under additions of the author for the English translation.
Here pp. 778-826.

Lévi-Provengal, Chorfas, pp. 320 f.

See Nashr 1V, 40-42,

Unidentified.

On him see Lévi-Provengal, Chorfas, p. 288, fin. 2.
On him see Lévi-Provengal, Chorfas, p. 305, fin. 5.

NN s W



xii AL-IBRIZ

Sayyidi Muhammad al-Masnawi.8 And he studied grammar with
Sayyidi “Abd al-Salam al-Hulwi.? Moreover, the distinguished
Sayyidi °Ali al-Hurayshil® conferred on him an ijaza for
transmitting al-Bukhari.

Al-Lamati had an inclination to compare the words of the
religious scholars and to study [matters] with them, all the while
giving them answers in accordance with the [scholarly] craft and
[its] tools. He was matchless in pronouncements he brought forth
from his understanding or on the basis of individual judgement
(ra’y) regarding what seemed right to him. Nor did he care
whether he contradicted the great or the small who lived before
him or came after him. He attributed to himself absolute ijrihad,
and he refuted the great among those who lived earlier and more
recently. He declared that if they’d met him, they’d have profited
from him.

Moreover, he was abundant in his praise of the rank of our lord
Muhammad, the Apostle of God—God’s blessings and peace be
upon him! And he brought people over to the intensity of his
love and inculcated this love in various ways!l as no one else
among those I've met was able to do. When he spoke of this,
weeping came over him, and it would occur while he was
engaged in teaching. Occasionally it persisted for quite some
time. But on other occasions laughter and joy came over him.
And this might also be while he was teaching. He’d then tell some
funny stories and go on laughing a long time.

I myself was present at all of this during his teaching sessions.
And he derived regulations (ahkam) from Qur’@nic verses and
hadiths from the Prophet without anyone as an intermediary, as is
established and recorded in the old well-known books of figh.

During his lecture in the Qarawiyyin in the year 1148/1735, 1
heard him recite from memory fifty hadiths with their isnads as
well as the defects and the answers concerning them that occurred
to him.

And al-Lamati harbored great concern and love for his shaykh,
Mawliay “Abd al-°Aziz al-Dabbagh al-Idrisi al-Hasani. Indeed, he
compiled a book about him. And he compiled a work about the
meaning of God’s word—He is exalted: ‘And He is with you
wherever you are’ (57/4). People of his time disagreed about this

8 Unidentified.

9 Unidentified.

10 On him see Lévi-Provengal, Chorfas, p. 309, ftn. 7.
11 The text may be corrupt; sense uncertain.
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book. Some approved of it. Others, however, rebuked him
because of it and denounced him, and they were the more
numerous. Among these was our shaykh, the great authority,
Sayyidi al-Sarghini!2 and he wrote a book in refutation of the
work. Whoever wishes to know which of the two is the truth, let
him look at the two works together.

Al-Lamati also composed the Kitab al-labs ‘an al-masa’il al-
khams.13 And [there is] his work on: Dalalat al-‘amm “ala ba‘d
afradihi.14 Then the Kitab al-ajwiba al-taskitiyya fi’l-as’ila al-
subkiyya.l5 Moreover, he wrote notesl¢ to Sayyidi Sa‘id
Qaddara’s!7 Sharh on the Sullam.18 And he wrote other works as
well.

A group of students in Fez studied with al-Lamati. Along with
them I myself read under him the Sughra of al-Sanusi!? together
with the author’s own commentary, as well as al-Mahalli’s20
commentary on the Jam® al-jamawi?l—its text and its
commentary. And I studied the Shifa’ of [al-Qadi] °Iyad22 and a
part of the Sullam. 1 was also present [during teaching] of
passages from Qur’anic interpretation and al-Bukhari. In his day
and age al-Lamati was accorded the leading position in religious
science in Fez. He was looked upon with great respect and
reverence.

Al-Lamati earned an income from cattle and farming, and he
practiced commerce and selling by means of credit with a fixed
date [of repayment]. He guarded over his coin and was
competitive when it came to money and he did well.

He was born around 1090/1679 and died in the plague on
Friday, 12 Jumada I 1156/4 July 1743. He was buried with his
shaykh Mawlay °Abd al-°Aziz al-Dabbagh outside the Bab al-
Futiih in the *‘Adwa of Andalus Fez.’23

12 On him see Lévi-Provengal, Chorfas, p. 319.

13 This may be the work indicated in GAL 1L, p. 614, no. 5.

14 Text appears to be corrupt.

15 Notin GAL.

16 turar.

17 On him see Lévi-Provengal, Chorfas, p. 288, fin. 5.

18 See GAL, ST, p. 843.

19 See GAL, STI, p. 355.

20 On him cf. GAL, S II, p. 138; he died 864/1459.

21 ‘Ibriziana’, p. 143, XC; see also Ibriz I, p. 410, here p. 492,
22 “Ibriziana’, p. 138, LX; see also Ibriz I, 254, here p. 328.
23 A particular section of the city; cf. Le Tourneau, Fés, index.
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Now before we consider the above portrait more closely, let’s
also look at what al-Qadiri has to tell us about al-Dabbagh:

‘And among those who died during the year (i.e. 1132/1719-
20) was the sharif whose blessing is sought after, Abu Faris
Mawlay ‘Abd al-°Aziz b. Mas‘id al-Dabbagh al-Idrisi al-Hasani.
His name “al-Dabbagh” isn’t due to the known profession
(dabbagh=tanner) but it’s a surname that belongs to his family in
Fez and they’re still called by it today. They came to bear this
surname for the reason we’ll mention—if God is willing! The
author of al-Durr al-sani24 says: “It’s not known that they ever
practiced this trade. However, the reason for the surname—but
God knows best—is what I came upon in a document that’s
presently in their hands and is dated 790/1388. It orders that they
be granted an income from the tax of the Dar al-dabgh in Sala23
when they were living there. That’s why they acquired the family
name in the intensive form (fa‘®“al) from dabgh—but God knows
best! They then came to Fez from the said city at the beginning
of the 900s/1500s according to what’s found in their documents
from Sala.” When he says “in the intensive form” he may here
mean the intensive of the nisba. Al-Dabbagh belongs to this
blessed family group. And their household is a very famous
household in Fez.

Our shaykh, the highly learned hdfiz Sayyidi Ahmad b.
Mubarak al-Lamati al-Sijilmasi has described al-Dabbagh as
endowed with the qualities of divine knowledge (“irfan). He’s
reported about him wondrous matters to do with a variety of
unveilings and secrets of prophethood in a book he entitled al-
Ibriz fi mandqib al-shaykh °Abd al-°Aziz which fills a [whole]
volume. Most of it, however, is unknown in the conduct of the
Sufis, doesn’t belong to their characteristics and isn’t mentioned
in their writings. In fact, one should only read the book after
having been warned about this because what it contains
contradicts the path of the Sufis. We beseech God for protection
and safety from the likes of this! A certain person said something
very close to this, as the imam Abii’l-Hasan al-Lakhmi al-
Shattanawfi al-Shafi°i al-Misri (d. 713/1314),26 shaykh of the
Qur’anic reciters in Egypt—whom al-Suyiiti made known in his
Husn al-muhadara?’—has transmitted in his book the Bahjat al-

24 On him see Lévi-Provengal, Chorfas, p. 278, ftn. 2.
25 See the description of Sala in the EI s.v.

26 GALTI, p. 118; STI, p. 147; died 713/1313.

27 GALIL, p. 157, no. 279.
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asrar?8 where he reports about shaykh °Abd al-Qadir b. Musa al-
Jilani al-Hasani.2? Al-Dabbagh also gave answers to much of
what was said by the shaykh Zarriiq,30 al-“Izz b. “Abd al-Salam,3!
Ibn Hajar al-Kinani al-°Asqalani,32 and others as well.

While he was alive, al-Dabbagh had followers. Moreover, it
was claimed that he received training from shaykhs that no one is
acquainted with, neither we nor anyone else we’ve come across.
He said that he met them in this region and mentioned that one of
them was Sayyidi ‘Abd Allah al-Barnawi.33 If he meant shaykh
Sayyidi Ahmad al-Yamani [al-Barnawi], he died before al-
Dabbagh was born. We’ve presented an explanation of this in his
biography under the year 1088/1677.34 The date makes it
impossible [for al-Dabbagh] to have met him while the latter was
alive. If I were to interpret this in a supernatural sense (ghayban),
here too he makes it impossible because he stated clearly that it
was a visible meeting (zahiran). If the al-Barnawi [in question]
was someone else, we’re unacquainted with him.

Al-Dabbagh died in the year 1142 (read: 1132/1719-20). He
was buried outside the Bab al-Futiih, near the rawdat al-Anwar3>
between [the grave of] Sayyidi al-Darras b. Isma‘il?6 and Sayyidi
°Ali b. Salih.37 A cupola was erected above his grave and it still
remains the same today.’38

To begin with we may leave aside specific details in both
reports. What’s immediately clear is al-Qadirt’s sympathy and
high esteem for his teacher al-Lamati, whereas he’s far more
reserved, one may even say negative, when it comes to al-
Dabbagh whom he almost presents in the light of a charlatan. Al-
Qadiri doesn’t go into the question as to why his honored teacher
al-Lamati isn’t at all compromised by his attachment and
relationship with this somewhat ambiguous person. In any case,

28 GAL]J, p. 435,

29 A Persian mystic living in Baghdad and credited with being the
founder of the earliest Sufi order, the Qadiriyya; died 561/1166; cf. EI s.n.

30 See here p. 549, ftn. 29.

31 GALT, p. 439; died 660/1262.

32 See here p. 147, ftn. 119.

33 See here p. 133, fn. 75.

34 Nashr 11, pp. 224 ff.

35 rawda: Le Tourneau, Fés, p. 134 f., describes a rawda as being a
private tomb; he doesn’t mention this particular tomb.

36 Le Tourneau, Fés, p. 114.

37 Not mentioned in Le Tourneau, Fés .

38 NashrIIL pp. 245 f.
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the portrait he sketches of al-Lamati corresponds fully to what we
encounter in the Ibriz. And likewise, his representation of al-
Dabbagh, leaving aside the negative aspects, is perfectly in
harmony with what we encounter in our text. Moreover, for
anyone familiar with the character of the standard biographical
literature of the period, al-Qadir’’s weaving together of real,
individual traits in these portraits is quite unexpected, indeed
almost a surprise.

Al-Lamati is the professor. Al-Dabbagh, by contrast, is the
charismatic personality, unschooled (ummi),3% though not
illiterate, and yet, significantly, devoid of a madrasa education—
which is precisely what the accomplished professor al-Lamati
possesses in full measure, as is made clear from the array of
learned religious literature he cites throughout the Ibriz.40 In
passing one may note that with few exceptions this literature
consists of works by ‘Eastern’ authors, among whom al-Suytiti
plays a leading role.4!

Al-Lamati’s learning, aside from Chapter Seven, doesn’t make
up the contents but rather provides the basis for the structure and
the questions posed in the Ibriz. Al-Lamati—and occasionally
other individuals from theological circles—question the
enlightened mystic al-Dabbagh, drawing on their finely honed
knowledge of the religious sciences. Most often it’s a matter of
age-old controversies concerning which al-Lamati, the
intellectual, seeks authoritative advice from al-Dabbdgh, the
charismatic personality. Naturally, al-Lamati possesses up-to-date
knowledge on these learned topics and continually refers to the
relevant literature. And of course, the erudition he displays isn’t
by way of vaunting his own scholarly accomplishments but is
solely intended to corroborate the superiority of al-Dabbigh’s
illuminated knowledge. One may here speak of the intellectual
capitulating before the charismatic. It calls to mind the
development of al-Ghazzali who abandoned his post of professor
to devote himself fully to the realm of piety and mysticism—if
one can trust his own account in this regard.

The logic behind the /briz’s compositional structure, which is
made up of an Introduction containing al-Dabbagh’s vira
followed by twelve chapters of very varying length, is by no
means immediately obvious. The first and the longest chapter

39 See Author’s Introduction, p. 116, ftn. 6.
40 Cf. the list in ‘Ibriziana’ which contains 137 books.
41 Al-Suyiiti appears sixteen times in the list of sources in ‘Ibriziana’.
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consists of al-Lamati’s questions and al-Dabbagh’s answers and
explanations regarding subjects connected with a series of mostly
well-known hadiths. Is it by chance that al-Lamati doesn’t begin
with questions about the Qur’an which are only dealt with in
Chapter Two? By far the longest discussion42 concerns the hadith
about the seven ahruf of the Qur’an, commonly taken to refer to
the seven different forms of Qur’anic recitation. And here as well
al-Lamati doesn’t forgo the opportunity to demonstrate his
extensive erudition regarding this subject.43

On the other hand, religious learning is not the issue. There’s
almost no connection with the written learned tradition in al-
Dabbagh’s interpretation that constues the seven ahruf as being
seven dispositions in the Prophet Muhammad’s nature upon
which (=ala) the Qur’an was sent down (unzila). This leads al-
Dabbagh to develop his own unique Muhammadology which has
been rightly considered by others to be the most salient feature of
the book.44 His view of the Prophet doesn’t simply play a role in
the context of interpreting the hadith in question but it
accompanies us through the whole book. As for the historical
origin of this particular conception of the Prophet, we have been
unable to find any evident sources.

A second important subject dealt with in Chapter One is the
prophetic nature of certain dreams. The chief characteristics of al-
Dabbdgh’s views in this domain are also not found in earlier
sources.

In Chapter Two, which deals primarily with commenting on
well-known Qur’anic verses, the section about the Syriac
language (surydniyya)#s is of special interest. Here al-Dabbagh
talks about mankind’s first language, the origin of language in
general, this as well being an old subject much discussed in the
fields of theology and philology. In his pronouncements he goes
as far as to develop an alphabet for the alleged Syriac language.

It’s more difficult to characterize the subjects dealt with in
Chapter Three. In principle, al-Dabbagh sets about explaining the
difference between darkness (zalam) and light (nir), and their
respective effects on people and people’s actions. Also discussed
is the permissibility of playing chess and a form of checkers

42 Pp. 205-306.

43 See al-QadirT’s remarks about his erudition in the biographical sketch
cited above.

44 See here pp. xx f.

45 See Radike, ‘Syrisch’, pp. 473 ff.
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(dama), eating onions and garlic, and issues around visiting the
bathhouse. Not only in this chapter but throughout the book, al-
Lamati introduces stories into the text, mostly stories of a didactic
nature which often present interesting insights into contemporary
circumstances and attitudes.

Chapter Four takes up an old theme of Sufism which had
already been addressed in nuce during the first two centuries of
Sufism’s history. Connected with the emergence of the concept
of waldya was the elaboration of a hierarchy of saints. Before al-
Dabbagh, Ibn al-°Arabi46 had had much to say on the subject.
But al-Dabbagh and al-Lamati are very little influenced, either in
this domain or more generally, by Ibn al-°Arabi even if he is
mentioned in a few passages. This fact is immediately clear in
their language.47 In Chapter Four we have a detailed description
of the Diwan al-salihin, the Council of the godly in charge of
regulating the world, which carries out its function in the Cave of
Hira® near Mecca.

Chapters Five and Six both have a specifically Sufi orientation.
They deal with the conditions that must be fulfilled if someone is
to be properly qualified to exercise the office of a shaykh al-
tarbiya, i.e. a shaykh who undertakes spiritual training. This is a
classic subject that’s been treated in Sufi handbooks48 ever since
the appearance of the ‘Awarif al-ma‘arif of al-Suhrawardi,+9
which is itself the object of commentary in Chapter Six. Al-
Lamati structures his detailed commentary in Chapter Six around
a versification of the ‘Awarif produced by the Moroccan al-
Sharishi (d. 641/1243). And in the final parts of the chapter al-
Dabbagh speaks about his own shaykhs concerning whom, as al-
Qadiri rightly points out, we have no further information.

Chapter Seven falls into two sections. In the first one,3% well-
known controversial sayings of famous Sufi authorities such as
Ibn Mashish, al-Shadhili and Ibn al-Farid, are commented on.
The main section,5! however, consists of a theological treatise by
al-Lamati in which al-Dabbagh has no role to play. Al-Lamati
surveys the time-worn, lengthy debate which had been ignited by

46 Chodkiewicz, Sceau, p. 113.

47 Radkte, ‘Der Ibriz’, p. 332.

48 For an overview see ‘Two Treatises’, pp. 146 {.

49 Gramlich, Gaben, pp. 1 f.; al-Suhrawardi died 632/1234.
50 Pp. 747-778.

51 Pp. 778-826.
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al-Ghazzali’s words: laysa fi'l-imkan abda® mimma kan.52 Al-
Lamati shows himself to be well-informed about the positions
represented by the chief participants. His primary source is the
treatise by Nur al-Din al-Samhudi (d. 911/1505-06):53 idah al-
bayan li-ma arddahii’l-Hujja5% min ‘laysa fi’l-imkan abda‘
mimmda kan’. This work is an attempt to refute the treatise al-
Diya® al-mutala’li’ ft ta‘aqqub al-Thya’ li’l-Ghazzali by Ibn al-
Munayyir (d. 683/1284) which attacks the celebrated words of
al-Ghazzali. Al-Lamati’s position accords with Ibn al-Munayyir,
although he refrains from condemning al-Ghazzdli and takes
refuge in the assertion that the words in question have been
falsely attributed to al-Ghazzali.

Al-Lamati shows himself to be a true mujtahid mutlaq, thereby
confirming al-Qadir’’s judgement. His treatment of the
controversy is organized into clearly subdivided sections and
testifies to an acute intellect. On the other hand, one may ask
oneself what the treatise has to do in this context. Al-Dabbagh
only reappears at the end. He has already died and now
communicates a message to al-L.amati in a dream. Was al-Lamati
out to show his theological colleagues that his intellect hadn’t
suffered through association with the somewhat ambiguous
figure al- Dabbagh”

Of the remaining Chapters Elght Nine, Ten, Eleven and
Twelve, Chapter Nine presents an exception. The subjects of the
other chapters: Eight on Adam, Ten on Barzakh, Eleven on
Paradise, and Twelve on Hell, i.e. Adamology, cosmology and
eschatology, chiefly draw their material from Qur’anic and
hadith commentaries.

Ilumination (fath, or occasionally kashf), the subject of
Chapter Nine, already occurs in the Introduction and remains a
key concept throughout the /briz. Closely connected with it is
another complex of ideas, namely the tariga muhammadiyya
which by means of an ascent through the cosmos leads the
aspirant to behold and meet with the Prophet in a waking state
(ru’yat al-nabt yaqzatan). Due to this encounter, a person
endowed with illumination (al-maftih ‘alayhi), in this case our
al-Dabbagh, comes to acquire a store of supernatural knowledge

52 The controversy is analyzed in detail in Ormsby, Theodicy.
53 ‘Ibriziana’, p. 148, CXIX.
54 This refers to al-Ghazzali himself, i.e. Hujjat al-Islam.
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which is far superior to the knowledge of the ‘normal’ religious
scholars.55

Both al-Dabbagh and al-Lamati were born in the second half of
the 11th/17th century, al-Dabbagh a few years or so after al-
Lamati.56 This was a time of political unrest in Morocco, a period
of transition from the Sa‘°di to the “Alawi dynasty. Here and there
in the introductory vita of al-Dabbagh one finds an echo of this.

As previously mentioned, it’s often not possible to trace
statements of al-Dabbagh to earlier historical-intellectual contexts.
None the less, some indications in this regard are given in the
vita. There mention is made of Ahmad b. ‘Abd Allah57 whose
vita is meant to have provided a model for the Jawahir al-
ma‘dani—the ‘bible’ of the Tijaniyya. The question deserves
attention but must await further research.58 As for the Jawahir al-
ma‘ani being influenced by the Ibriz, even a cursory comparison
of the two books is sufficient to show that one can’t speak of any
dependence of the one work on the other.

Another person who’s often mentioned in the vita is al-°Arabi
al-Fishtali’? who gave his daughter in marriage to al-Dabbagh’s
father Mas°ud60 but died before al-Dabbagh was born. He as well
was in contact with Ahmad b. Abd Allah.61 And one of al-
Fishtali’s teachers was the famous al-Yusi,62 whose Muhddarat,
however, doesn’t show the least affinity with al-Dabbagh’s world
of thought.

It’s interesting to note here that a modern author, Muhammad
b. Mukhtar al-S@isi, makes the following comparison between a
nineteenth-century Sufi, Muhammad b. Muhammad al-Maymiini
al-Timggidshti (d. 1274/1858), and al-Dabbagh:

‘His love for the Prophet can’t be measured. One is only aware
of something like this in the case of ‘Abd al-°Aziz al-Dabbagh al-
Fasi. He (i.e. al-Timggidshti) frequently recollected the Prophet,

35 On this subject see Radtke, ‘Der Ibriz’, pp. 330 f.

56 On p. 121 of Author’s Introduction al-Lamati tells us he was a babe in
the cradle at the time of al-Fishtali’s death, i.e. 1090/1679. Oddly, neither the
Ibriz nor al-Qadiri gives a precise date for al-Dabbagh’s birth. In the Ibriz it’s
simply indicated that al-Dabbagh was born a few years after al-Fishtali had
died.

57 See p. 121, fin. 28.

58 ‘Ehrenrettung’, forthcoming.

59 See pp. 118, ftn. 11.

60 See pp. 119 ff.

61  See ftn. 57 above.

62 On him see Lévi-Provengal, Chorfas, p. 277.
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and he became wild (yarish) and enraptured (yatrab) during the
invocation of blessings on the Prophet and his eulogies. No
gathering of his was without recollection of the Prophet and his
entitlements, and without his praise, and without recollection of
his rank with God. He also aroused in his students love and
reverence for the Prophet and thus they frequently had occasion
to see the Prophet in a dream or in a light nap close to waking so
that the Prophet gave them glad tidings and they then felt still
greater love for him and still greater reverence for their shaykh.
The glad tidings of the Prophet, which fulfilled the station of
supervision(?), came to them in unlimited abundance. If someone
asked the shaykh for permission in a matter, the shaykh would
order him to make an effort so as to be able to ask the Prophet
for advice and then he’d experience seeing the Prophet (in a
dream) so that he could ask him himself.’63

This reminds one of much that we hear about in the /briz. In
this connection let us touch on a broader subject—but not with
the intention of entering into old polemics. The debate around
so-called Neo-Sufism64 suffered, to a great extent if not
exclusively, from a lack of knowledge of relevant primary
sources on the part of the participants. Our translation makes it
clear in many respects how erroneous numerous generalizations
about Neo-Sufism have been. In the case of the example of the
so-called ‘union with the Prophet’,65 it’s clear just how far astray
current misconceptions could go. Moreover, we should point out
that all future pronouncements on the subject will absolutely have
to take account of the publication of volume II of Fritz Meier’s
Bemerkungen zur Muhammadverehrung.

And some brief remark should be made about the reception of
the Ibriz. It’s widely acknowledged that in the domain of Sufism
today the Ibriz is a well known book. But even toward the end of
the eighteenth century the work was read in Egypt, as al-Zabidi
(d. 1205/1791) informs us.66 In the first half of the nineteenth
century al-Hajj “Umar, founder of a Tijani state on the upper
Niger, incorporated extensive quotations from the /briz into his
Rimah.67 Undoubtedly, as scholars come to pay more attention to

63 Meier, Tasliya, pp. 438 f.

64 (’Fahey/Radtke, ‘Neo-Sufism’, pp. 52 ff; recently: NkG, pp. 294 ff.
65 NKG, p. 296.

66 Ormsby, Theodicy, p. 123, ftn. 109.

67 Radtke, ‘Rimal’, pp. 85 f.
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developments in Sufism during the last two and a half centuries
further examples of the book’s influence will be found.

In concluding let us say a few words about our working
method. Our translation is based on the two-volume Damascus
edition of the Ibriz (1984-86) undertaken by Muhammad °Adnin
al-Shamma®.68 Occasionally we’ve compared this text with two
earlier printed editions.69

Naturally, it was our primary goal to produce a correct as well
as a readable translation. As for the commentary in the notes, we
were able to make use of earlier work by the editor and in some
places to expand upon it. This was especially the case with regard
to information about individuals referred to in the text. Shamma*®
didn’t have access to western, specifically Moroccan literature. In
addition, we’ve made an effort to trace the written sources that al-
Lamati cites. However, for various reasons this wasn’t always
possible. Some of the literature al-Lamati cites therefore still
remains unidentified. In some cases the fault may lie with al-
Lamati, though generally he’s by no means a slipshod, careless
author.

Some concepts and passages required a longer commentary. At
the same time limits have had to be imposed, and this has no
doubt led to a certain disproportionality in parts of the
commentary. It goes without saying that in this regard much
work still remains for future scholars to do.

Before the present English translation a complete translation of
the Ibriz appeared in Turkish,70 as well as a partial one in
French7! that offers selections of the text chiefly to be found in
volume I of Shamma®’s edition. We’ve made no use of either of
these translations.

68 On him see Radtke, ‘Zwischen Traditionalismus’, pp. 241 ff.

69  Both Cairene editions: one from the end of the 19th, the other from
the 20th century.

70 Es-Seyh Abdiilaziz Debbdg Hazretleri El-Ibriz. Miitercim Celdl
Yildirim. Istanbul 1979.

T Shaykh ‘Abd al-‘Aziz al-Dabbdgh. Paroles d’or. Kitdb al-1briz.
Enseignements consignés par son disciple Ibn Mubdrak al-Lamii. Préface,
notes et tradution de [’arabe par Zakia Zouanat. Beyrouth 2001. — This is a
translation of a relatively small part of the whole work.
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In so large and varied a work as the /briz, even the motivated
specialist may find it a challenge to familiarize himself with the
full range and scope of the book. We therefore thought it would
be useful to provide an overview of the book’s contents in the
form of a relatively detailed outline. Attention has especially been
given to noting Sufi ideas and practices that one finds expounded
in abundance particularly in Chapters Three, Five, Six and Nine.
Despite the oversimplification and the arbitrary choices an outline
must inevitably entail, we hope it will help orient the reader and
facilitate access to the multitude of subjects contained in the Ibriz.
In addition, a brief outline precedes each individual chapter.

It strikes one that al-Lamati’s Introduction has a rather
different character from the rest of the book. It can be considered
in line with other hagiographical works that attempt to present the
ideas and personality, but especially the miracles, of a Friend of
God, i.e. a living saint who possesses extraordinary gifts and
insights from God. Section One is in fact devoted to an earlier
Friend of God, Sayyidi al-®Arabi al-Fishtali, who died before
°Abd al-°Aziz al-Dabbagh was even born. The author is at pains
to gather evidence that will establish al-Fishtali’s reputation as a
great Friend of God. Numerous miracles, especially his feats of
clairvoyance, are recorded by way of underpinning his spiritual
stature. The Prophet Muhammad appears to al-Fishtall and tells
him that in the future al-Dabbagh will be a great saint, and before
al-Fishtali dies he leaves a skullcap and a special pair of shoes
with al-Dabbagh’s mother as a ‘trust’ for him. After al-Dabbégh
is born and has reached puberty, his mother, in the year
1109/1697-8, passes on to him the trust left by al-Fishtali. Al-
Dabbagh immediately puts the skullcap on his head. e reports:
‘Just then a great heat came over me so that my eyes filled with
tears. And I perceived what Sayyidi al-°Arabi said to me and I
understood his instructions—praise be to God, Lord of the
worlds!’

In Section Two the focus shifts from al-Fishtali to al-Dabbagh
himself. An account of al-Dabbagh’s spiritual searching is given
which culminates in an interesting description of how, having
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spent the night reciting the Burda in the shrine of “Ali b.
Hirzihim, he comes out and has an encounter with the immortal
al-Khadir. The latter consents to confer on him an unusual litany
which he’s told he must recite seven thousand times a day and in
which he beseeches God to cause him to meet the Prophet
Muhammad in this world. Al-Khadir then entrusts him to *Umar
al-Hawwari, the custodian of Ibn Hirzihim’s shrine, and tells al-
Hawwari to look after him. At first al-Dabbagh has difficulty
reciting the new litany so many times during the day but
eventually he’s able to complete the full recitation between the
first light of day and sunrise. Shortly after al-Hawwari’s death in
1125/1713, al-Dabbagh experiences illumination (fath) which is
described at some length and leaves him in a terrified state of
mind (pp. 129-33). He then meets the black man “Abd Allah al-
Barnawi who is a great Friend of God and has come to Fez
especially to give him guidance at this critical moment in his
development. An amusing story about their relationship depicts
how al-Barnawl changes himself into a beautiful woman,
‘wearing perfume... and clean’, who pursues al-Dabbagh all
around Fez in an attempt to seduce him. When it’s clear that al-
Dabbagh is determined not to give in to temptation, al-Barnawi
changes back to his true identity and praises al-Dabbagh who in
the meantime has sought refuge in the crowded Qarawiyyin
Mosque. Finally, after having kept company with al-Barnawi for
several months, al-Dabbagh attains his goal and has a meeting
with the Prophet Muhammad, the lord of creation.

Several other spiritual masters are referred to who had a role in
giving al-Dabbagh spiritual guidance. It’s noted that each time
one of these masters dies, al-Dabbagh inherits all the ‘secrets’ the
master had possessed. Similarly, al-Dabbagh met Sayyidi Ahmad
b. *Abd Allah al-Misri who was the Support (al-ghawth) of the
era, i.e. the highest ranking Friend of God in his day and age.
Sayyidi Ahmad was then head of the Diwan al-salihin (the
Council of the godly) who, with God’s permission, control all the
events that happen in the world every day. When al-Dabbagh
himself is admitted to the Diwan, the other members, as a
warning, tell him stories about the disasters that can befall
someone who divulges ‘the secret’ to ordinary people. Al-Lamati
transmits five of the many stories they told al-Dabbagh on that
occasion (pp. 137-44). The fourth story, which is also the
longest, is perhaps the most interesting.
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What follows in Section Three are different categories of
miracles connected with al-Dabbagh. Al-Lamati first stresses what
he considers the greatest of al-Dabbagh’s miracles, namely his
sound doctrinal belief. Although he has no formal religious
training, he enjoys direct vision of the correct doctrinal position
on the whole range of controversial topics dealt with by the
religious sciences in Islam. For instance, he is capable of refuting
any specious arguments that have arisen over time, arguments
which normally only the most highly trained religious scholars
can deal with correctly. After elaborating on this, al-Lamati
recounts a series of intimate miracles that occurred between
himself and al-Dabbagh. For example, when al-Lamati and other
disciples accompanied al-Dabbagh on a journey to Ibn Mashish’s
shrine and they might have lost their way at night or been caught
in very heavy rains, intuitively al-Dabbagh always made the right
decision to avoid any perils. The theme of the dangers presented
for the Friend by indulging in clairvoyance is briefly touched
upon (p. 154) and will receive fuller treatment in later chapters.

Pp. 156-63 contain miracles witnessed and recorded by the
jurist Mubammad al-Zirari. They include amusing accounts that
illustrate the intimate closeness between al-Dabbagh and his
disciples. Nor are the anecdotes characterized by an air of
prudishness. Al-Dabbagh reveals, for instance, that he’s aware
that al-Zirar1 when indulging in horseplay with one of his wives,
looked directly at her genitals. Al-Dabbagh orders him: ‘Don’t
do it again! Direct your gaze toward the Ka®ba...!” Al-Zirarn
likewise recounts how one night he was obliged by circumstances
to have his two wives sleep in the same room with him. A fourth
bed in the room remained unoccupied. During the night he felt
the desire to have intercourse with one wife and did so, thinking
the other was asleep. Later the same night he had intercourse with
the other wife, thinking the first one was now asleep. The next
day al-Dabbagh meets him and reproaches him for this behavior,
saying neither of the wives had been asleep at the time. When al-
Zirarl asks him how he knows these things, al-Dabbagh replies:
‘Who do you think was in the fourth bed?’ Besides being
humorous, the anecdote illustrates how the genuine spiritual
guide is engaged in watching over his disciples even with regard
to the most intimate matters.

Pp. 163-71 present miracles witnessed and recorded by the
jurist *All b. ‘Abd Allah al-Sabbaghi. The incident involving a
ram that al-Sabbaghi was supposed to bring to al-Dabbagh is
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recounted in a confused and somewhat clumsy manner
characteristic of oral narrative. And again the tone of some of the
anecdotes is very down to earth and obviously meant to be
entertaining, as well as to illustrate al-Dabbagh’s tolerant, good-
natured outlook. A typical example of this is the following. Al-
Sabbaghi reports: ‘...I was a man who indulged in much amorous
play with my wife... I thought up numerous variations of
amorous play with her. I mentioned some of this to a close
friend...and he mentioned it to the Shaykh...in the manner of
someone who reproached me. At that the Shaykh—God be
pleased with him—Ilaughed and said: “He’s only told you some
of the things he does. There’s more than that. In fact he does
such-and-such, and this thing and the other! ...But this is in
accordance with the Sunna. Everything like this a person does
counts as good deeds.”’

Two other jurists contribute further written testimony about
miracles of al-Dabbagh that they witnessed. After this al-Lamati
goes on to describe miracles he himself had occasion to observe
that involved third parties (pp. 178-87). A rather strange, moving
report he presents concerns al-Lamati’s sucessive wives. He
begins by explaining that he was deeply in love with his first wife
who was very intelligent and gentle. Al-Dabbagh is aware of this
and asks him: ‘Do you love me like you love her or do you love
her more?’ Unfortunately, al-Lamati replies: ‘I love her more.’
He excuses himself to the reader, explaining that at that time he
was still ignorant of the extent of al-Dabbagh’s spiritual rank. He
recounts: ‘The Shaykh...was concerned because of this...because
no good comes of the disciple until nothing remains in his heart
but the shaykh, God and the Prophet... The Shaykh said:
“Associating with the Friends of God is like eating poison.
Sayyidi So-and-So left [his disciple] neither a wife nor a
child...and caused him to be alone with him.”” This is the prelude
first to the death of his wife, then of his young son, as well as the
death of a second wife that he came to love. But after all this
suffering and loss, al-Lamati concludes: ‘It was then that God
bestowed on me love of the Shaykh...a love than which no
higher love exists... I married [a third time]...and my heart didn’t
become attached [to my wife], and she’s safe and in good
health—praise be to God!” There will be numerous examples in
later chapters of how the disciple must make sacrifices and
undergo ordeals to prove his loyalty and his exclusive love for
his shaykh.
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In the concluding portion of his Introduction (pp. 188-97), al-
Lamati declares that he wishes to close his account with an
awesome miracle just as he began with an awesome one. He then
describes how he tested al-Dabbagh—who had no formal
religious education—by asking him whether words that he quotes
for him are from the Qur’an or a genuine hadith or a divine
hadith (hadith qudst). Al-Dabbagh demonstrates beyond any
doubt that he’s always able to distinguish correctly between these
categories of speech because he sees different kinds of lights
emerge from the words the way steam comes out of someone’s
mouth in the winter. And he has interesting things to say about
the states that came over the Prophet at the time he uttered these
categories of speech. Al-Dabbagh compares the states of the
Prophet on these three different occasions to progressively more
intense degrees of fever. There’s the normal fever, then the
intense fever that causes someone to speak in delirium, and
finally there’s the very intense fever that renders a person
unconscious. In any case, whatever al-Dabbagh has to say on
these and similar matters is for the most part confirmed, directly
or indirectly, in the learned works of the great religious
authorities, as al-Lamati, a religious scholar himself, frequently
points out.

Chapter One deals with hadiths that al-Lamati questioned al-
Dabbagh about. It’s by far the longest chapter and contains some
subsections that present the greatest difficulty for the modern
reader. On the other hand, al-Lamati here records what are
perhaps al-Dabbéagh’s most ingenious ‘systematic’ ideas about the
unique characteristics the Prophet Muhammad possessed which
rendered him capable of transmitting the divine word. The first
hadith, which is dealt with in section [1], represents the Prophet
as appearing before some Companions with a book in each of his
hands and declaring that the books contain the names of all the
people who will enter Paradise and all the people who will enter
Hell. Al-Lamati asks how so many names could be contained in
two books. Al-Dabbagh’s answer is that the names aren’t written
out individually, but the Prophet, by means of his deeper vision,
sees an image of the names projected onto the paper’s surface.
The small can contain the large, the way the pupil of the eye,
which is smaller than a lentil, can contain huge images such as the
image of the sky.
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Section [2] is the lengthiest treatment of any single subject in
the Ibriz (pp. 205-306). Ostensibly, it’s an explanation of the
hadith: ‘This Qur’an has been sent down upon seven letters
(ahruf)’. In fact, the question provides al-Dabbagh with the
opportunity to present a theosophical construct that appears to be
an original, fantastical analysis of the Prophet Muhammad’s
superhuman faculties. Al-Dabbagh hereby contributes to the
development of the complex of ideas associated with the cult of
the Prophet. After al-Lamati asks him about the meaning of the
hadith, al-Dabbagh has a meeting with the Prophet and on the
following day sets forth the answer as we find it presented in our
text.

In the briefest outline, the ‘letters’ referred to are lights, i.e.
qualities with which the Prophet’s body has been imbued to an
immeasurably greater degree than that found in any other human
being. Specifically, they consist of the letter of prophethood
(nubuwwa), the letter of apostleship (risala), the letter of
Adamhood (adamiyya), the letter of the spirit (rizh), the letter of
science (‘ilm), the letter of contraction (gabd), and the letter of
expansion (bast). Al-Dabbagh explains that individual Qur®anic
verses contain a sign of the presence of one of these letters. For
instance, the sign of the letter of prophethood in a verse is that
the verse commands patience, indicates the truth and causes
disdain for the world and its lusts. The sign of the letter of
apostleship is that the verse refers to the realm of the hereafter, its
degrees and the stations of its inhabitants, makes mention of their
reward and other such subjects. He goes through all seven letters
in this way and distinguishes different categories of Qur’anic
verses on the basis of the seven ‘letters’. Some Qur’anic scholars
had said that the letters referred to in the hadith refer to letters of
the alphabet that occur at the beginning of certain surahs of the
Qur?an. Still other scholars had said that the ‘letters’ mentioned in
the hadith refer to different methods of pronunciation when
reciting the Qur°an. But these explanations are rejected by al-
Dabbagh as being very limited in scope.

Next al-Dabbagh proceeds to explain that each of the seven
letters possesses seven ‘parts’. This is the core of his elaborate
treatment of the theme (pp. 212-45). He begins by explaining the
seven parts of Adamhood. For instance, the third part consists of
the perfection of the beauty of internal form: the heart has a
marvelous form, the liver has a perfect shape; the brain, the
blood vessels and all the internal organs are in a state of perfect
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balance. And al-Dabbagh elaborates six other parts or
subdivisions of Adamhood along similar lines, and then does the
same for each of the remaining six ‘letters’. The description of
the parts of the spirit (pp. 223-32), culminating in the Prophet’s
spirit, and then the description of the parts of science (pp. 232-
39), are particularly interesting. In each case he points out that
the Prophet had the greatest amount or degree of each of these
parts of all the letters. Thus the sense of the hadith is that the
Qur’an could only have been sent down to someone who
possessed these characteristics and faculties, and of course in
reality no one was endowed with these qualities to the extent that
the Prophet was. Finally, on page 244, al-Lamati remarks: ‘Let’s
count these parts [once more], for this is useful...” As a kind of
table of contents at the end, he provides a list of all the parts of
the letters he’s been discussing before then moving on to the next
subject, namely how each letter of the alphabet possesses one part
of the parts of the ‘internal letters (ahruf)’. What follows next
(pp. 248-53) is an explanation of how the three special letters
alif, waw and ya’, which can be lengthened in pronunciation up
to six degrees, also possess in each degree parts from the parts of
the ‘letters’ as previously discussed.

Pp. 253-67 deal with the thorny question of the rasm of the
Qur’an, i.e. the strokes that primarily represent the consonants in
the written text. In traditional, learned discussions different
problems arise from the fact that the rasm (loosely speaking the
spelling) is not always consistent (giyds7). In certain cases the
same word may appear with two different spellings. Al-
Dabbagh’s position is that the smallest deviations from ‘standard’
spelling and other such irregularities all contain a secret and
therefore certainly mustn’t be changed. The text of the Qur°an as
we have it is as the Prophet wished it to be written, i.e. it’s fixed
(tawqift). Other scholars have held different views on this subject.
What al-Bagillani wrote is quoted at length and vigorously
rejected. Likewise, the saying attributed to *Uthman that: ‘In the
text of the Quran there’s mistaken usage (lahn) which the Arabs
correct with their tongues’ is discussed in this connection (from
page 264). Numerous examples of inconsistencies in writing are
cited from the Qur’an which will be tedious for the modern
reader to follow.

Pp. 267-70 continue the discussion of the ‘letters’ by indicating
how the vowels in the Qur’an’s words belong to particular
‘letters’, e.g. u and the absence of a vowel belong to contraction,
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pronouncing a belongs to apostleship, i belongs to Adamhood,
and so on. The next section (pp. 270-80) presents the practical
exercise of interpreting the letters and vowels that occur in the
Fatiha on the basis of all that’s been explained about the parts of
the ‘letters’. This as well is a rather burdensome section for the
modern reader, whereas students of Qur’anic recitation (gird’a)
in the traditional madrasas would presumably find the detailed
interpretations more interesting since they have a bearing on
topics that were given serious attention in the study curriculum.
And al-Dabbagh goes on to apply his system of interpretation
even to the non-canonical readings of the Fatiha, i.e. known
deviations in pronunciation or vocalization by early pious and
learned personalities (pp. 280-91).

The subdivision that brings section [2] to a close (pp. 291-306)
reviews what’s been previously discussed under nine important
headings. The ninth heading consists of two further questions that
are put to al-Dabbagh (pp. 296-304). The first question is
whether what al-Dabbagh has said about how the letters of the
alphabet belong to the ‘letters’ referred to in the hadith also
applies to the occurrence of normal letters in everyday speech.
The answer is that such isn’t the case. What was explained about
the seven ‘letters’ only applies to the text of the Qur’an. The
second question, which is dealt with at greater length, concerns
the problem of reconciling al-Dabbagh’s explanation of the
‘letters’ with what’s found in various hadirhs on this subject.
Section [2] then concludes with some remarks by al-Dabbagh
about ‘seven letters’ understood in the sense of seven different
categories that affect how one recites the Qur®an (pp. 304-06).

Section [3] takes as its point of departure the hadith: ‘The true
dream of an upright man is one of forty-six parts of
prophethood’ and then sets out on a lengthy discussion of the
nature of dreams (pp. 307-62). To begin with al-Lamti assembles
the variants of this hadith which have been transmitted with
different numbers: forty-nine parts, forty-seven, forty-four, or
twenty-six, twenty-four, twenty-two, or even seventy and
seventy-two. He lists a total of fifteen variants and indicates his
preference for certain ones. But his question to al-Dabbagh is:
‘What’s meant by the parts of prophethood?’ Al-Dabbagh
answers by giving an interpretation of the hadith on the basis of
what he said about the ‘internal letters’ in section [2]. By juggling
with the various ‘parts of the seven letters’, he’s able to give
reasons for why the hadiths attribute varying numbers to the
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amount of prophethood contained in the true dream. On page
310 al-Dabbagh says: ‘In reality the dream hinges on removal of
Satan’s allotment... Whoever has had Satan’s allotment removed
from him by God, all his thoughts are focused on the good.
When he sleeps, he sees the good which engrosses his thought,
and his dream is true.’

But then al-Lamati proceeds to examine at some length what
other notable scholars have said about this hadith or more
generally about different categories of dreams. Al-Halimi, for
instance, attempts to confirm the number forty-six in relation to
prophethood by presenting a list of forty-six well-known
miracles of the Prophet and claiming that the true dream belongs
in this group. Al-Lamati gives different reasons for why this
explanation is unsatisfactory. For one thing, the hadith isn’t
aimed at the Prophet exclusively but refers to the dream of any
upright man. And al-Lamati goes on to review what al-Ghazzali
has said about the hadith, as well as the remarks of al-Mazari, Ibn
Battal, Ibn Abi Jamra, and others.

From this point on (p. 319) the discussion broadens out. Al-
Lamati questions al-Dabbagh more generally about the nature of
true dreams and false dreams. Then he asks about the dream that
brings harm and the dream that’s distressing but doesn’t actually
bring harm. How should one react after waking up? Among
other things, someone who experiences such a dream must spit
three times on his left and seek refuge with God from Satan.
Particular dreams that Joseph experienced or that were about
Joseph are discussed, as well as the dream of the woman who
dreamt she gave birth to a child who was blind in one eye, etc.
Finally five rules are laid down about how to react when one is
visited by a distressing dream (p. 324).

Pp. 326-37 discuss the famous dream that Abi Bakr interpreted
in the Prophet’s presence. The Prophet had said: ‘In part you're
right and in part you're wrong.” Various alternative
interpretations are considered, all of which have different
implications concerning important political events that took place
in the early history of Islam. In the end, al-Dabbagh presents the
correct interpretation (pp. 331-37) and he explains that the
venerable Abu Bakr was distracted from the true interpretation
because in the Prophet’s presence he was dazzled and overcome
by love.

Next al-Lamati goes through a number of explanations that
have previously been given by physicians, religious scholars and
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famous Islamic thinkers or theosophists about the origin and the
nature of dreams (pp. 337-40). Al-Dabbagh then specifies that
dreams are either stray thoughts (khawadtir) or direct perceptions
(idrakar), and he explains what these terms mean in relation to
dreams (pp. 340-42).

This is followed by a description of the darkness that enters the
human body and its ten degrees of intensity. Each degree of
darkness is associated with a category of minor or major offense
committed by an individual. The ascending degrees of darkness
account for the levels of difficulty one encounters in interpreting
any particular dream. Examples of dreams of each degree of
difficulty are given and interpreted. For instance, the third degree
of darkness that enters the body is the result of a person having
intentionally committed a reprehensible act. He may have a
dream in which he sees satans entering his house. ‘The
interpretation of the dream is that his wife is an adulteress and
men go in unto her. ...the satans in the dream signify fornicators,
based on similarity and resemblance. Entering signifies sexual
intercourse. The house signifies the wife.’

The counterpart of al-Dabbagh’s ‘theory’ of the degrees of
darkness is his explanation of the ten degrees of purity of vision.
Before he presents a description of the ten degrees of purity, al-
Dabbagh notes: ‘Know that when the spirit sees a dream by
means of its deeper vision and its pure vision, it sees it the way it
really is, without change and alteration.” But if there’s darkness in
someone’s body, distortion occurs when the spirit conveys the
dream to the sleeping person’s body.

On the other hand, the dreams of prophets aren’t like other
people’s dreams. Their dreams are divided into one of two
categories, direct sight (mu‘ayana) or revelation. Revelation,
however, requires interpretation. Examples are given from the
attested dreams of the Prophet Muhammad. Prophets possess a
higher form of vision (mushahada) which allows them to
understand the sense behind the things they see in their dreams.
‘This was the case with Joseph’s dream—peace be upon him! He
experienced a vision of God the Sublime when he slept and
beheld the stars, the sun and the moon, because his spirit
ascended to the heavens...’ Beholding natural phenomena within
God’s creation with special higher vision allows prophets to
perceive revelation that God intends for them.

Generally speaking, what accounts for the diversity found in
various types of dreams is the difference between the stray
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thoughts that occur in different bodies. But this is a concealed,
supernatural matter (ghaybi). In reality, it comes down to God’s
action in the heart of His bondsmen. Indeed, all men’s actions
come from stray thoughts that God sends to them, and this is a
continuous process that occurs in a person’s heart in the form of
dreams when he’s asleep.

Pp. 359-62 discuss specifically dreams in which the Prophet
appears. The meaning of such dreams may be clear. Moreover, a
dreamer who’s received illumination sees the Prophet’s real
body, whereas ordinary people see an image of the Prophet, for
the Prophet is capable of taking on innumerable images. But in
ordinary people the degree of darkness in their body affects their
dream involving the Prophet. Al-Dabbagh explains how to
recognize six degrees of darkness that can affect a dream in
which the Prophet appears.

Al-Dabbagh concludes section [3] by noting that the science of
dream interpretation depends on 1) knowing the circumstances of
the dreamer, i.e. whether he’s a religious scholar, a grocer, a
bedouin, etc. And it depends on 2) knowledge of the dreamer’s
internal circumstances, e.g. whether his spirit with all its parts has
assisted his body, how the secret of reason was installed in his
body, what thoughts occupy the dreamer’s mind, and so on. ‘I
saw in a dream that I drank honey’ can be interpreted a hundred
different ways in view of these numerous considerations.

From section [4] to [33] at the end of the chapter the sections
are shorter. For the most part they present al-Dabbagh’s soluton
to an apparent problem or ambiguity in well-known fhadiths.
Section [4] gives an original explanation concerning: ‘Worship
God as if you see Him.” The hadith’s real meaning is criticism
directed against the hypocrites. One must worship with the same
genuine humility that a sincere beggar displays before a rich
man’s door. There must be no play-acting involved, as in the
case of someone who stretches out his arm and makes a fist, and
pretends to be shooting a gun.

Section [5] offers an interpretation of the hadith: ‘I looked at
the sins of my community and 1 saw no sin greater than when a
man is given a Qur’anic verse and he then forgets it.” Al-
Tirmidhi and al-Bukhari maintain that its isnad is defective but
al-Dabbagh says it’s a sound hadith because he sees the light that
emanates from it. Al-Dabbagh then speaks about the different
lights that a Qur®anic verse contains: the light that points to God,
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the light of obeying the Qur’an’s commands, and the light of
avoiding what it prohibits.

Section [6] deals with the hadith: ‘Paradise and Hell-fire had an
argument. Hell-fire said: “I’ve been entrusted with the high and
mighty.” Paradise replied: “What’s that to me? Only the weak and
the dregs among the people are admitted unto me.”” Al-Lamati
asks why Paradise didn’t mention the noble and the excellent
among its people, they being the prophets and the apostles. Al-
Dabbagh replies that everyone of Paradise’s inhabitants sees no
one among God’s creatures as more needy than himself and sees
himself as the weakest and poorest of the people and the most in
need of God.

[7] ‘When at the beginning of revelation Gabriel...was late in
coming to the chief of existence...the Prophet ascended to the top
of a mountain and wanted to throw himself down because of
longing to meet Gabriel.” Al-Lamati says: ‘Throwing oneself
from a mountain top is suicide, and that’s a grave sin.” Al-
Dabbagh explains that in beginning periods the spirit has
dominance over the body, and existing things are all one and the
same to the spirit. The spirit sits cross-legged in the air just as it
sits cross-legged on the ground, and it sleeps in the air just as a
person sleeps lying in a bed. Moreover, even if the Prophet did
throw himself from a mountain, he wouldn’t feel any pain from
it, much less be killed by the fall.

[8] ‘God the Sublime comes to the believers at the waiting
place of the Resurrection in a form they don’t recognize and they
seek refuge with God from Him, saying: “This is our place until
our Lord comes to us and if He comes to us, we’ll recognize
Him.” Then their Lord comes to them in a form they recognize,
and they throw themselves down before Him.” Al-Lamati asks:
‘What’s the meaning of the first and the second form?” Al-
Dabbagh replies: ‘When God appears in the first form, His speech
is without the lights of compassion and tenderness that are
reserved for one’s beloved. In His second form special lights are
present and the beloved believers recognize Him, while the
hypocrites and enemies do not.’

[9] ‘The heart of God’s bondsman is between two fingers of
the Compassionate One.” To begin with al-Dabbégh says ‘finger’
is allegorical and stands for action. Here it refers to the action of
the spirit and the action of the body. Al-Lamati replies: ‘The
religious scholars...explain the two actions as intervention of an
angel and the intervention of Satan.” Al-Dabbagh goes on to say:
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‘The angel and Satan are two secondary contingencies. What
we’re explaining is the root. And that is that every body, a pure
body or one that isn’t pure, has stray thoughts and these stray
thoughts are what causes salvation or eternal damnation... The
matter of stray thoughts is immense and their significance
momentous.’

[10] ‘The Black Stone is God’s right hand on His earth.” Al-
Dabbagh says: ‘Whoever wishes to enter the sanctuary, the
majesty, and the protection of a king hastens to kiss the king’s
right hand. Similarly, whoever wishes to enter God’s mercy and
His shelter, let him kiss the Black Stone.’

[11] ‘Death is brought in the form of a ram and is then
sacrificed.” Al-Dabbagh comments: ‘“When the people arrive in
Paradise, they talk, especially during the first days, about what
happened in the world and especially about the pain of death. For
this reason, God...confers on them delight and happiness by
sacrificing death in the form of a ram, and what’s sacrificed is an
angel.’

[12] Al-Lamati says: ‘And I heard al-Dabbagh...talk about the
hadiths which mention the pebbles that glorify God, the yearning
of the tree trunk, the stone’s greeting, the prostration of the trees,
and other things like this from among the Prophet’s miracles... I
asked him: “Are these objects endowed with life and a spirit?” He
replied: “No, they’re not. But all created beings, those with
speech and those that are mute, if asked about their creator, will
reply with clear speech: ‘It’s God Who has created me!’
...They’re inanimate in our eyes but with relation to their
Creator...they have knowledge of Him.”” And al-Dabbagh then
describes some of his own experiences involving stones, fish, and
other animals whose language he could hear and understand.

[13] ‘The Israelites said to Moses: “Describe for us the word of
the Lord of glory and what it was like to hear it.” He replied: “I
heard the sound of thunder and lightning bolts that straightway
kill as if they were the sweetest delight. Such is the word of
God.”” And Moses asks God whether He spoke to him with His
full voice. God replies: ‘I spoke to you with the power of ten
thousand tongues. If I'd spoken to you with My full speech,
you’d have immediately been dissolved.” But how could Moses
distinguish all ten thousand voices without the sounds becoming
confused? Al-Dabbagh explains that: ‘This is the hearing of the
spirit, not the hearing of the body...the science of the spirit
doesn’t contain ordered succession. If, for example, the spirit
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directs its attention to a particular science such as grammar or
jurisprudence, all the latter’s questions are present unto the spirit
in one instant.’

[14] ‘Gabriel was only concealed from me this time.” Al-
Dabbagh explains that: ‘...the Prophet’s body...on certain
occasions may experience immersion while beholding God...and
his body with...all its veins and bodily parts, and the floods of its
light, becomes absorbed in the light of God the Sublime... If the
angels see that this state has come over the Prophet...and they
know he won’t recognize them...they appear before him
disguised as bedouins and hasten to exploit the state. They ask
him questions about faith and acquire faith from him, and they
take him as their authoritative guide (shaykh) regarding faith.’
Al-Lamati asks: “Why do they only ask him questions when he’s
in this state?’ Al-Dabbagh replies: ‘If he has returned to his
senses...and recognizes them as angels...it’s not really possible to
present themselves as bedouins, so that the answer comes forth
for them from his noble body with his light and his assistance.’

[15] ‘Every prophet was given some [miracles] on the basis of
which human beings would acquire faith. But what I've been
given is revelation which is recited.” The Prophet’s unique
miracle is the degree of his spiritual perfection and the revelation
he received. When he reached the age of forty, the curtain
between the body and the spirit disappeared and the veil between
them vanished. In that state he realized that all man’s actions
come from God the Mover (muharrik). Therefore, he didn’t
invoke God against them so they might perish, the way the
prophets before him had done to their communities. Al-Dabbagh
adds: ‘...our Prophet’s invocation...has been deferred as
intercession until the Day of Resurrection. Thus his invocation is
mercy upon mercy...’

[16] ‘By God, I will not provide you with mounts. I have no
mounts with me to give you.” But then the Prophet contradicted
himself and did give them riding mounts. Al-Dabbagh explains
that whatever the Prophet utters he utters in one of three states of
vision (mushahada). He may be experiencing vision of the Lofty
Essence or vision of the fearsome power of divine Essence or
vision of divine power as diffused throughout contingent things.
In the first and second vision he’s absent from himself and such
was the case when he gave the above answer to the Ash‘arites.
When he then came back to his senses and appeared to be acting
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differently by giving them gifts, it was in fact God acting through
him.

[17] Again al-Dabbagh discusses the effect that the three
degrees of vision have on whatever the Prophet utters, this time
in relation to the hadith: ‘Should I swear an oath but then see
something better than it, I renounce my oath and do what’s
better.” With the help of similitudes, al-Dabbagh gives more
detailed descriptions of the three visionary states that come over
the Prophet, as well as the intense pleasure he experiences.

[18] In a hadith which isn’t cited verbatim, the Prophet sees
some people pollinating palm-trees. He asks them why they’re
doing this and they reply that it makes the dates turn out better.
The Prophet then says: ‘If you didn’t do it, they’d turn out well.’
They followed his advice and the dates produced were of bad
quality. It seems the Prophet was wrong. The Prophet then says in
the hadith: ‘“You know better how to deal with your worldly
affairs.” Al-Dabbagh explains that what the Prophet said is true
with regard to higher reality, since it’s God Who makes
everything happen. ‘Not one mote comes to rest, not one hair
moves, no heart beats, no vein pulsates, no eye blinks and no
eyebrow makes a sign without God the Sublime being the agent
behind it—directly and without any intermediary.” But since the
Prophet was aware that ordinary people can’t remove secondary
causes, he said: “You know better...’

[19] “When the call to prayer is sounded, Satan takes flight and
breaks wind.” Al-Dabbagh said that Satan: ‘...flees because when
the call to prayer comes forth from a pure body, its light fills all
the empty space that the sound of the call to prayer reaches. Light
is cold, whereas Satan was created from the smokeless flame of a
fire. And cold and fire are opposites.’

[20] ‘In the presence of my Lord I didn’t want Him to give me
food and drink.” Al-Dabbagh notes that the Prophet said this with
reference to being in the presence of God during his ascension.
And he adds that prophets feel hunger and need food. Their
earthen bodies can’t be sustained solely by tasting lights.

Section [21] is the first in a series of eight sections that deal
with reports about the physical appearance and personal
circumstances of the Prophet. [21] presents the words of Fatima
al-Thaqafiyya who said: ‘I witnessed the birth of the
Prophet...and 1 saw the house in which his birth took place fill
with light and I saw the stars draw so near I thought they were
about to fall on me.’ This leads to a discussion of whether his
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birth took place at night or early dawn when stars are still visible.
Al-Dabbagh points out that: ‘...the space of time between his
being separated from his mother’s womb...and the expulsion of
the placenta is the moment when prayers are answered in the
night.” It’s also the moment when the Diwan of the Friends of
God convenes in the Cave of Hird® outside Mecca (see Chpt.
Four).

In [22] al-L.amati reviews opinions about which month the
Prophet’s birth took place in. Al-Dabbagh asserts with precision
that the Prophet was born on the seventh of Rabi® al-Awwal.

In [23] al-Lamati considers various opinions about the year of
the Prophet’s birth. Al-Dabbagh specifies: °...he was born in the
Year of the Elephant before the elephant’s arrival, and through
the blessing of his presence in Mecca...God drove off the
elephant from Mecca’s inhabitants.’

Section [24] deals with the question of whether the Prophet had
hair under his noble armpits. Al-Dabbagh explains that: ‘The
noble armpits had no hair that could be plucked but they
contained something very small which was ‘ufra, i.c. whiteness
mixed with a little black.’

In [25] al-Dabbagh confirms that the Prophet didn’t have
eyebrows that were joined together. And as far as the Prophet’s
way of walking, al-Dabbagh gives al-Lamati a demonstration. Al-
Lamati remarks: ‘...I saw how he swayed to the right and the left.
I beheld a walk which was so fine and beautiful that I almost lost
my reason.’

In [26] the Prophet’s beard is described as: °...thick throughout
its length, of medium length at the chin, and rather thin where the
cheeks meet with the chin.’

Section [27] presents what al-Dabbagh knows about the
Prophet’s hair. He didn’t shave his head and he only dyed his
hair with henna on rare occasions. As for the use of the
depilatory cream nawra, he used it on his midriff. Khadija and
¢A°isha applied nawra on him.

In [28] al-Lamati asks how many times the Prophet’s chest was
split open so the angels could cleanse his heart. Al-Dabbagh
answers: ‘Three times. 1) While he was with Halima [his wet
nurse]... 2) When he was ten years old... 3) When he’d become a
prophet.” Al-L.amati discusses what different religious scholars
have said on the matter.

Section [29] contains what al-Dabbagh had to say about the
Prophet’s fingers and toes. For instance, his index finger was
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longer than his middle finger, and the second toe of his foot was
longer than his middle toe, etc.

In [30] al-Lamati asks al-Dabbagh about the three times Gabriel
embraced the Prophet. When Gabriel brought the Prophet God’s
command to recite the Qur’an and the Prophet replied: ‘I’m not
able to recite’, Gabriel embraced him with all his might. This was
in order to bring the Prophet before God to obtain God’s
contentment with him. The second embrace was so Gabriel would
be included in the Prophet’s dignity and find refuge in his
protection. And finally, the third embrace was so Gabriel would
belong to the Prophet’s noble community.

In the hadith dealt with in [31] the Prophet speaks of the time
when the Companions will all have passed away. ‘There you [all]
are this night of yours! [But after a hundred years no one who is
now on the face of the earth will be left.]’” And al-Dabbagh
knows that the Prophet said these words only a short time before
his own demise.

In [32] al-Lamati asks al-Dabbagh whether the above hadith
provides proof against anyone who claimed to be a Companion
after the end of that time span. Al-Dabbagh replies: ‘The
Companions can’t be encompassed... But the hadith is question is
general and refers especially to those who were famous...and
widely known.’

In [33] al-Lamati asks al-Dabbagh about the legendary Rajraja
who are meant to be Berbers who visited the Prophet during his
lifetime. The Prophet supposedly spoke to them in Berber. Al-
Dabbagh replies: ‘They weren’t Companions. ...there isn’t one of
the Companions in the West.’

Chapter Two is devoted to al-Dabbagh’s interpretations of
Qur®anic passages which pose some difficulty in al-Lamati’s eyes.
Likewise, an elaborate explanation of the Syriac language
(Suryaniyya) is given which extends from section [10] to [15].
And then the mysterious letters of the alphabet that appear at the
beginning of certain surahs are interpreted by al-Dabbagh.

Section [1] explains the puzzling reference to Adam and Eve
in: ‘And when He gave them a righteous son, they attributed
partners unto Him with regard to what He had given them. But
God is exalted above what they associate with Him’ (7/190). Al-
Lamati asks how someone who’s a prophet and God’s beloved
could attribute partners unto God. Al-Dabbagh replies: ‘This is
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blaming the parents for what sons and descendants have done.’
In other words, at a later time the offspring of Adam weren’t
always sincere monotheists.

In [2] al-Lamati cites what the angels said to God with
reference to Adam: ‘Will You place on earth someone who will
perpetrate corruption there and shed blood, whereas we proclaim
Your praise and sanctify You?'(2/30). Al-Lamati remarks that
this was a form of calumny, whereas the angels are meant to be
protected from sin. Al-Dabbagh replies that it wasn’t calumny.
It’s as if they said: ‘One who’s veiled doesn’t recognize Your
worth and disobeys Your command.” Their words are in
accordance with their limited understanding. The angels were
unaware of the special knowledge God intended to confer on
man. ‘And He taught Adam the names, all of them’ (2/32).

In [3] al-Lamati asks whether all the angels are meant in the
above Qur°anic verse or only the angels of the earth. ‘Only the
angels of the earth’, replies al-Dabbagh. And he proceeds to
comment on the meaning of the word khalifa (deputy) with
which God designated Adam. The characteristics of a khalifa
include autocratic behavior, planning rather than trust in God,
etc., all of which comprise man’s ruin and his death. From the
word khalifa the angels had concluded that any descendant of
Adam would be veiled from God.

In [4] al-Lamati asks about the meaning of: ‘And follow the
best (ahsan) of what’s been sent down to you from your Lord’
(39/53). The words seem to imply that some parts of the Qur’an
are not the best. Al-Lamati reviews what certain religious scholars
have said about the passage. Al-Dabbagh explains that what’s
meant is: ‘...follow the best book and the best apostle that’s been
sent down to you from your Lord. And the best book...is the
Qur’dn and the best apostle...is the Prophet.’

In [5] al-Lamati asks why in different Qur°anic verses ‘hearing’
is given preference over sight and seeing, as for instance: ‘And
He created for you hearing and eyes...” (16/78) or ‘He produced
for you hearing and eyes’ (23/78), etc. Normally, sight is
considered more useful than hearing. Al-Lamati lists the benefits
of sight. Moreover, without sight one can’t see the miracles of
God’s creation, such as the sky raised on high without columns
and ornamented with the stars. Al-Dabbagh explains that, without
hearing, the religious law, revelation and all the hidden things we
must believe in wouldn’t have been able to reach us. “..if the
offspring of Adam had no hearing, the obligation to observe the
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precepts of religion would disappear. They’d be on the level of
animals.’

In [6] al-L.amati asks about the meaning of the Qur’anic verses:
‘Those who when they do a vile deed or wrong themselves (their
souls)...” (3/135) and ‘Whoever does evil or wrongs himself (his
soul)...” (4/110). Al-Dabbagh explains that before Islam the
Arabs would declare a wrongdoer to be innocent and dispute
among themselves even when they knew he was guilty. The vile
deed is what’s done by a sinner, whereas the one who wrongs
himself (his soul) is a person who denies the wrongdoer’s sin and
bears false witness. It then turns out that miraculously al-Dabbagh
had just heard this explanation from Muhammad b. °Abd al-
Karim who was in the city of Basra.

Section [7] deals with: ‘And he attached to them the word
godfearing which they are more entitled to and are worthy of’
(48/26). Al-Lamati asks what the sense is behind ‘more entitled
to’ and ‘worthy of’. Al-Dabbagh replies that in the case of certain
people it refers to God’s pre-eternal decree before creation and
how this affects them.

In [8] al-Dabbagh, on the basis of his direct vision and
unveiling, clarifies various aspects of the confused information
that's been handed down about the legendary people the “Ad
who are referred to the the Qur’an. For instance, he explains the
difference between the first and the second °Ad, the prophets
Hiud and Huwayd, etc.

In [9] al-Dabbagh explains that there’s no substantial difference
between David and Solomon in rendering legal judgements.
David’s judgement was based on witnesses and the principle of
compensation, whereas Solomon sought to bring about
accommodation between the parties in dispute. Some have
thought Solomon was wiser, but both judges are equally correct,
even though they followed different legal procedures. Several of
the cases they presided over are described in detail.

Sections [10] to [16] present a series of discussions that treat
different aspects of what al-Dabbagh calls the Syriac language.
Section [10] begins by discussing words such as sag, Mashikha,
injil, shafah, etc., which are found in Arabic but come from
Syriac. We learn that al-Dabbagh knows all existing languages,
including Syriac and the language of the Jinn, the angels and the
animals. Al-Lamati tells al-Dabbagh about a man from Tlemcen
who while on the pilgrimage to Mecca stopped at the shrine of
the famous saint Ibrahim al-Dastiqi in Egypt. The saint appeared
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to him and conferred on him a prayer in Syriac. Al-Dabbagh
explains what the words mean. In fact, Syriac is the language of
the spirits and the Friends of God who are members of the
Diwan. Syriac was the language of Adam in Paradise and is the
most compact of languages because its letters by themselves are
like words that communicate numerous meanings at once. Only
those human beings who have received the great illumination can
speak it. All the other languages in the world were derived from
Syriac after the death of Idris (Enoch). The speech of breast-
feeding babies and small children preserves words from Syriac.
Examples are: ugh, babi, ‘a‘a, mami, etc. Finally, the angels
who carry out the interrogation in the grave speak in Syriac. Al-
Dabbagh informs us of the Syriac words they use, the exact
meaning of the words, and what the believer replies as an answer
in Syriac.

Section [11] discusses whether the words that religious scholars
disagree about in the Qur’an may be Syriac. Examples given
include: asfaran, al-rabbaniyyiin, hayta laka, jannat, rahwan,
etc. Al-Dabbagh explains that it took him a month to learn Syriac
at the beginning of his illumination (1125/1713). He learned
Syriac from Sayyidi Ahmad b. “Abd Allah who preceded him in
the Diwian as the Support. But al-Dabbagh is a good teacher and
succeeds in teaching Syriac to al-Lamati in one day.

In [12] al-Lamati asks al-Dabbagh about the view that every
word in the Qur’an has an external and an internal aspect. Al-
Dabbagh says this is true and adds that one can understand the
internal aspect if one knows Syriac and the secrets of the letters.
He explains the internal aspect of: ‘If the sun becomes rolled up’
(81/1) and ‘The hypocrites are in the lowest level of Hell-fire’
(4/145).

In [13] al-Dabbigh says that part of what’s written on the Well-
guarded Tablet is in Syriac (though most of it is in Arabic).
Which part is in Syriac? ‘The opening letters of the surahs.’

Section [14] presents a more lengthy and detailed explanation
of the letters that occur at the beginning of certain surahs. These
letters are in Syriac. Although some letters and groups of letters
repeat at the opening of different surahs, their meanings are
different in each case, providing, as they do, a resumé of the
surah that follows. For example, alif-lam-mim occurs at the
beginning of The Cow as well as The House of ‘Imran. Al-
Dabbagh explains what these letters mean, as well as sad and kaf-
ha’-ya’-‘ayn-sad, etc. Al-Lamati then reviews what other
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religious scholars have said about these opening letters, scholars
such as al-Hakim al-Tirmidhi, Muhammad b. Sultan and Zarriq.
But al-Lamati concludes that al-Dabbagh’s explanations are more
penetrating since he can see directly what’s on the Well-guarded
Tablet.

In [15] al-Dabbagh presents a complete explanation of the
meaning of every letter (consonant) in the Syriac language (pp.
451-57). He ends by telling al-Lamati three words in Syriac
which al-Lamati can now understand. The words inform him that
al-Dabbagh is capable of exercising the supernatural power of
free disposal within all the worlds.

In [16] al-Lamati questions al-Dabbagh about: ‘And that God
may know who are the believers and take witnesses from you’
(3/140) and ‘Verily, We will test you so as to know...” (47/31).
These verses seem to indicate that God acquires new knowledge,
whereas God’s knowledge is eternal. Al-Dabbagh explains that
the Qur’an has been sent down in accordance with how people
commonly use speech. And the verses certainly don’t refer to
new knowledge.

In [17] al-Lamati presents a detailed discussion of ‘the matter
of the cranes’. This refers to words Satan is supposed to have
inserted into the Prophet’s speech. The Qur°anic commentator
‘Iyad denies the whole story, whereas Ibn Hajar confirms it. The
episode is reported by different authorities that Ibn Hajar accepts
as sound but °Iyad rejects. Al-Dabbagh explains that “Iyad is
right to reject the story. The pertinent views of other religious
scholars are considered.

In [18] al-Lamati deals briefly with another disagreement
between °‘Iyad and Ibn Hajar, this time about the story of the
angels Harlit and Marut. “Iyad rejects the story, whereas Ibn
Hajar and al-Suy(ti transmit hadiths in support of it.

In [19] the Qur’anic verse: ‘And He sends down from the
heavens mountains in which is hail’ (24/43) is taken as the
starting point for a lengthy discussion of meteorological
questions: hail, snow, wind, lightning, etc. Explanations of these
natural phenomena by various scholars are considered in
connection with what al-Dabbagh says on the subject.

Section [20] continues in a similar vein but deals with the cause
of earthquakes and the implosion of land. Also discussed is the
‘coccyx” and how it’s made from the earth. After the
Resurrection men’s new bodies, with the navel located on the
back, will be fashioned from the coccyx.
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Section [21] contains a brief explanation of the Qur’anic verse:
‘Against you shall be dispatched flame of fire and molten brass,
and you shall not be given help’ (55/35). Al-Dabbagh takes these
words to refer to how Hell-fire will come forth against people
during the final gathering.

Section [22] presents a discussion about the meaning of the
word al-sijill in the Qur’anic verse: ‘On the day when We shall
roll up the heavens the way a scroll (al-sijill) is rolled up for the
writings’ (21/104). Various meanings proposed by earlier
Qur’anic commentators are considered. Al-Dabbagh then
explains that the word refers to the implement on which a copyist
places the book he’s copying from.

In [23] al-Lamati questions al-Dabbagh about: ‘He [Moses]
said: “Oh my Lord, show me so I may behold You!” He [God]
replied: “You will not see Me. But behold the mountain. If it
remains fixed in its place, then you'll see Me’™ (7/143). Al-
Lamati notes that Moses was one of the greatest knowers of God,
so why would he ask for sight (ru’ya) when he had permanent
higher vision (mushdahada)? Al-Dabbagh replies that God’s
action forms a veil between every created thing and the Lofty
Essence. Were His action to cease, all existence would collapse
the way God caused the mountain to collapse by withdrawing His
action from it.

In [24] al-Lamati asks about God’s words: ‘God eradicates and
He establishes whatever He wishes’ (13/39). The religious
scholars have greatly disagreed about its meaning. Al-Dabbagh
replies: ‘I’ll only explain the verse in accordance with what I
heard from the Prophet..who mentioned it to me with its
explanation the other day.” Random or stray thoughts that occur
are of two kinds. There are those which are about things that
actually happen, i.e. are ‘established’, and those about things that
don’t happen, i.e. are ‘eradicated’.

Section [25] contains an interesting description of what the
Friend of God sees after illumination and what his powers are.
The section begins with al-Lamati asking about: ‘And when the
angels said: “Oh Mary, God has chosen you and purified you...””
(3/43). Was Mary a prophetess since the angels addressed her
directly? Al-Dabbagh answers in the negative and says prophecy
is denied to the female gender. Next some important ideas are
dealt with about the difference between prophets and Friends of
God and what the latter see after experiencing illumination. And
dangers are described that someone encounters if he ‘halts’
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within the heightened perceptions associated with illumination.
Such a person is cut off from God and becomes a magician, a
fortuneteller or some kind of a miracle-worker. Only when he
beholds our lord and master Muhammad is he out of danger and
only then can he know happiness. Toward the end of this section
(p. 483) al-Dabbdgh talks about the terrifying appearance of
angels, if they appear as they really are (with many heads and
hundreds of tongues).

In [26] al-Lamati questions al-Dabbagh about: ‘And Dhiu’l-
Niun when he went away in anger and thought that We would
have no power over him’ (21/87). Dhu’l-Nun is the prophet
Jonah, and al-Dabbagh explains that he was angry because the
people he was sent to didn’t accept him as a prophet, whereas ‘he
thought that We would have no power over him’ means he
thought God wouldn’t destroy him the way He destroyed the
particular people he was sent to.

In [27] al-Lamati asks about: ‘And Job when he called to his
Lord: “Adversity has befallen me...”” (21/83). According to al-
Dabbagh, the adversity which befell Job was that he turned his
attention to something other than God the Sublime and was cut
off from Him. The illness reported about his body never really
existed.

In [28] al-Lamati asks about: ‘Whoever turns away from
remembering Me, his livelihood shall be confined and on the
Day of Resurrection We shall raise him blind” (20/124). And yet
there appear to be many infidels who are rich. Al-Dabbagh
explains that it isn’t their material livelihood that’s restricted but
it’s a matter of restrictedness in their heart. A person may be rich
but if he knows that God’s wrath will be his final outcome, his
livelihood is restricted. The plight of Jews and Christians is
examined, and al-Lamati reports that a Muslim jurist who was
held captive by the Christians experienced how their leading
authorities were aware that Islam is the true religion. Their hearts
were sick with doubt.

In {29] al-Lamati questions al-Dabbagh about the Qur’anic
verse describing Joseph’s feelings toward Zulaykha (Potiphar’s
wife): ‘And he felt inclined toward her, except he saw the sign of
his Lord’ (12/24). ‘What was it he felt inclined to do?’, asks al-
Lamati. Al-Dabbagh answers: ‘He felt inclined to slap her.’ In
other words, Joseph didn’t feel lust toward her, since prophets are
protected from sin. Indeed, for prophets looking at a woman'’s
genitals is the same as looking at a stone.
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[30] In view of: ‘And God spoke directly to Moses’ (4/164),
al-Lamati asks whether what the Sufi masters (Abu’l-Hasan al-
Shadhili for instance) say is true about God speaking to them. Al-
Dabbagh replies that what AbD’l-Hasan and other Sufis report
about speaking with God is absolutely true. ‘There’s no part of
him, no substance, no tooth, no molar and no single hair that he
doesn’t hear with. His whole body becomes like an ear that
hears.’

In [31] al-Lamati cites the Qur’anic verse: ‘And when you're
journeying in the land, there’s no fault in you should you shorten
the prayer [if you fear the unbelievers will afflict you]’ (4/101)
and asks why fear is specifically mentioned, since it’s allowed to
shorten prayers even in a situation of security. Al-Dabbagh
explains that the Prophet was concerned that the Companions,
while away on campaign waging holy war, were exhausting
themselves staying up all night praying.

In [32] al-Lamati asks al-Dabbagh about the implied meaning
(mafhiim) of the Prophet’s words: ‘Alms tax is owed for freely
grazing sheep.” Al-Dabbagh’s immediate answer is that if sheep
are sick and can’t graze, they’re not subject to tax. What then
follows is a general discussion of ‘implied meaning’ and the
difficulty involved in establishing what it is. The authorities on
jurisprudence disagree about this question. In the end only the
great men who’ve received illumination truly understand the
legal restrictions.

In {33] al-Lamati asks about the Qur°anic verse concerning
Abraham: ‘And when night settled over him, he saw a star and
said: “This is my Lord™ (6/76). Was this a deduction on
Abraham’s part so as to ascend to the truth or was it a way of
reproaching the people and declaring their view false? Al-
Dabbagh replies that Abraham wanted to see with his physical
eyes what he was able to see with his deeper vision (i.e. God). It
was a deduction, but the deductions of prophets aren’t like those
of other human beings. Prophets are protected even from minor
sins. In the same way, the Friend of God who’s received
illumination can tell the moment at night when Ramadan has
ended. He only leaves the house to seek the new moon by way of
keeping company with ordinary people.

In [34] al-Lamati cites: ‘It is He Who has sent His apostle with
guidance and the true relgion in order to render it victorious over
every religion...” (61/9) and he asks: “What’s meant by rendering
it victorious over every religion?’ Al-Dabbagh replies that Islam



OUTLINE 25

has been victorious over all religions in every respect. If a person
with illuminated vision looks at the face of the earth, at this
continent (North Africa) as well as the continent of unbelief
(Europe), he’ll see everywhere people who follow the religion of
Muhammad. And Islam contains a light which prevents the
community of the faithful from falling into apostasy and
unbelief. The commands of Islam open doors of light and the
prohibitions block the doors of darkness.

In [35] al-Lamati asks about the Qur’anic verse: ‘And some of
them have made a covenant with God: “If He bestow on us of His
bounty, we will give alms and be among the righteous™ (9/75).
According to the commentators this refers to Tha®laba b. Hatib.
He asked the Prophet to beseech God to bestow worldly goods on
him. But once he became rich, Tha‘laba was too busy to perform
the prayers and was reluctant to pay the alms tax. However, al-
Dabbagh says that he ‘looked’ and didn’t see anyone among the
Companions who’d committed a sin like this. Consequently, he
doesn’t accept the story.

[36] In connection with: ‘And when your Lord took from the
offspring of Adam their progeny from their loins’ (7/172), al-
Lamati asks: ‘Did this take place in the world of spirits or was it
when God created Adam that He brought forth from his loins his
progeny and installed in them reason and capacity for speech...?’
Or is this an illustrative metaphor? Al-Dabbagh replies that the
story took place in the world of spirits. He explains that God
summoned all the spirits before they entered their bodies and
removed the veil from them. They were divided according to the
strength and weakness of their lights. Their true character was
then revealed. Some were infidels, some were believers, and there
were spiritual masters and disciples among them. Eventually,
three different categories of spirits descended to earth in three
different locations: the land of believers, the land of infidels, and
a place where both are mixed together. Someone with illuminated
vision can look at a place and tell whether believers or infidels
will live there in the future.

[37] With the brothers of Joseph in mind, al-Lamati asks
whether prophets are protected from sin before prophethood as
well as after it. Al-Dabbagh answers in the affirmative that
they’re protected both before and after prophethood. As for the
bad things Joseph’s brothers did, they were ordered in their
interior by God to do them. Their being reproached is only on
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the level of appearances. And al-Dabbagh proceeds to develop
this idea.

In [38] al-Lamati questions al-Dabbagh about: “You’re afraid
of the people, whereas God has a greater claim for you to fear
Him’ (33/37). The Prophet is the lord of the knowers of God and
chief of the prophets and apostles. How could God reproach him
like this? Al-Dabbigh replies that the Prophet reproached himself
with these words when Zayd consulted him about divorcing
Zaynab. On that occasion the Prophet told Zayd not to divorce
her, though he already knew that she was going to belong to him
in the future. No doubt this was because he was concerned about
what people would think.

In [39] al-Dabbagh explains the Qur’anic verse: ‘God forgive
you! Why did you give them permission before it was clear to
you which of them spoke the truth and you knew which were
liars?” (9/43). Firstly, the Prophet, like anyone who receives
illumination today, was able to tell the difference between liars
and those who speak the truth. In this case he simply acted out of
mercy. Secondly, the expression ‘God forgive you!’ in no way
implies that the Prophet had committed a sin. In fact, the
expression is regularly used as a token of esteem. Other examples
of its use in the latter sense are presented.

In [40] al-Lamati asks whether the words: ‘We never punish
until We have sent forth an apostle’ (17/15) refer to punishment
that ocurs in the present world, such as the earth swallowing up
someone, or to punishment in the hereafter. Al-Dabbagh replies
that punishment in the hereafter doesn’t depend on an apostle
being sent to a people, otherwise no one from Gog and Magog
would enter Hell-fire. And they constitute the greater part of
those who’ll inhabit Hell.

In [41] al-Lamati asks what the sense is behind the Qur®anic
verse: ‘Your companion is not possessed’ (81/22). Al-Dabbagh
explains how it reflects the prevailing state of humility in the
Prophet’s body on that occasion. It also indicates confirmation of
the words that had just preceded.

In [42] al-Lamati says that Shu‘ayb’s words: ‘It isn’t for us to
return to it except if God our Lord so wills’ (7/89) express an
exception. Al-Lamati asks what this exception means, since an
exception necessarily implies doubt and lack of certainty. Al-
Dabbigh replies that in this case an exception is pure recourse to
God and as such amounts to pure faith. Indeed, the prophets and
the Friends of God who've received illumination know that what
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appears as actions on their part is really God acting through their
bodies.

In [43] al-Lamati cites the Qur’anic verse: ‘By the star when it
sinks, your comrade has not strayed nor has he erred’ (53/1-2)
and asks why the Prophet swears by a star that his apostleship is
true. After all, a star is only a stone among other stones. What
relationship is there between the star and the light of apostleship?
Al-Dabbagh replies that the star’s light of truth is the light of
right guidance in the darkness of land and sea. And al-Lamati
asks: ‘What’s the meaning of: “..when it sinks”?’ Al-Dabbagh
says when the star declines from the middle of the sky, the
particular direction in which it declines provides guidance.

[44] In connection with: “Verily, We have given you a clear
victory (fath) so that God may forgive you your former and your
latter sins’ (48/1-2), al-Dabbagh explains that victory means
vision (mushahada) which involves God removing the veil that
hinders one from seeing directly that all one’s actions are created
by God. This vision varies in intensity. No one ever possessed the
vision that the Prophet possessed. ‘Sin’ in the verse refers to the
veil of unawareness and the darkness inherent in the earthen
body. ‘Former’ and ‘latter’ refer to the complete disappearance
of the veil as in the Prophet’s exceptional case. Other opinions
about the verse are discussed.

In [45] al-Lamati questions al-Dabbagh about the two Qur’anic
verses: “Who knows the Unseen and does not disclose His Unseen
to anyone’ (72/26) and ‘Verily, God has knowledge of the Hour’
(31/34), as well as the hadith: ‘There are five things which only
God knows.” How can their meaning be reconciled with what
God reveals to His Friends by way of unveilings and information
about what’s hidden inside women’s wombs and other well-
known thaumaturgic gifts of the Friends? Al-Dabbagh replies that
the restriction indicated in God’s words and the hadith is only
meant to exclude soothsayers, fortunetellers and anyone with a
supporter among the Jinn. The ignorant Arabs believed the latter
had knowledge of the Unseen. Finally, he points out that verse
72/26 can’t be applied to the Prophet since even the high-ranking
Friends with ‘the power of free disposal’ know about such
hidden matters.

In [46] al-Lamati asks al-Dabbagh about the fact that the
Prophet didn’t specify precisely when the Night of Power recurs
each year. Is this a reason to infer, as some religious scholars
have done, that he’d forgotten the exact date? Al-Dabbagh
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becomes angry and insists that since he himself knows the dates
when it occurs in different years and many other hidden things as
well, the Prophet certainly had knowledge of all of this.

Chapter Three deals with the darkness that enters the
bondsmen’s bodies and works without their knowing it. Many of
the ideas developed in this chapter illustrate the radical, ethical
tendency in Sufism that seeks to give greater depth and
authenticity to the doctrines and practices of Islam.

Section [1] begins with a parable involving two ways of
undertaking work that illustrates the difference between works of
the ‘dissolute’ and works of the ‘deprived’ (the damned). The
acts of worship of the dissolute issue from their bodies without
any intention and purpose. What they do and omit to do is out of
habit. As for the deprived, their works are done for their own
benefit and to attain their own goals. These works only increase a
person’s distance from God because they’re in opposition to the
‘secret of the body’s reality’. The secret in question is that the
human body is ‘created by God, fashioned by Him, owned by
Him, and not attributed to anyone but Him’ and Him alone. In
reality a person has no part in the body’s actions.

Al-Lamati asks why the hadiths promise rewards to those who
undertake good actions. Al-Dabbagh replies that the Qur®an and
the hadiths don’t represent God as saying: ‘Do works for
yourselves and I'll reward you.” Rather God says: ‘Worship Me
and be sincere toward Me...’ Two examples of devoted
worshippers are given to illustrate the correct attitude to be
adopted. The one ascetic worships for twenty years but his
request is never fulfilled until God has mercy on him and reveals
that his expectations have been wrong. He repents and all his
wishes are granted. The other worshipper worships for six
hundred years on a desert island which miraculously provides for
all his needs. When he dies, he takes it for granted that he’ll enter
Paradise. But God is about to send the man to Hell because of his
complacent attitude. God explains that his ascetic life was only
possible because of God’s bounty. The man repents and is then
admitted to Paradise purely out of God’s generosity.

Al-Lamati asks which is worse the worship of the dissolute or
the worship of the deprived. Al-Dabbagh replies that the worship
of the deprived is preferable. After all, God may eventually
inform such a person of his body’s reality. A discussion then
follows concerning the proper attitude to adopt toward receiving
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a reward for good actions. Al-l.amati asks what if one realizes
that God is behind all one’s actions but one would also like the
promised reward. He notes that Abu Bakr b. al-°Arabi and al-
Qarafi, in opposition to al-Ghazzali, maintain that a person with
this attitude will receive his recompense and that this form of
‘associating partners [with God]’ causes no harm. It isn’t the
same as hypocrisy that nullifies an action. Al-Dabbagh says Ibn
al-°Arabi and al-Qarafi are correct and adds further points about
being detached from actions.

When it comes to invoking blessings on the Prophet, the person
who does so in forgetfulness and with a heart filled with
distractions receives a weak recompense. The person who
invokes blessings on the Prophet out of love and veneration, and
because he knows that the Prophet is the cause of all things and
every light is from the Prophet’s light—his recompense will be in
accordance with the Prophet’s lofty station.

[2] Al-Lamati asks whether the Prophet acquires any profit or
benefit from our invoking blessings on him. Al-Dabbagh replies
that God didn’t prescribe this for us with the intention of
benefiting His Prophet. The intention was to benefit us. An
example of the wrong approach in this regard is as follows. You
see a man recite from the Dala’il al-khayrdat (a famous collection
of pious invocations of blessings on the Prophet). But he then
imagines he’s obtained great benefit for the Prophet. He feels
emotionally moved and gives himself over entirely to this
mistaken fantasy. Satan brings about the illusion in order to cut
him off from God. The only reason for invoking blessings on the
Prophet should be the love and veneration one feels for him.

As for recompenses, they do accompany works. Moreover,
lights accompany the recompenses, and today in the here and
now lights are joined with the body. When the body experiences
humility, trembling and weeping, the person with deeper vision
(basira) knows his work has been accepted and the recompense is
of such-and-such an amount. On the other hand, the seeker
(student) who travels to acquire religious learning with the
purpose of attaining status, influence and worldly possessions, is
deprived by God of the light of science. He’ll never become
firmly established in science because he only seeks it with his
exterior.

Section [3] opens with al-Lamati asking: ‘Why do people seek
help by mentioning the godly (al-salihiin) and not God...?” And
people swear oaths in their name. Al-Dabbagh explains that the
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members of the Diwan (see Chpt. Four) have seen fit to cause this
practice to take root because if a request isn’t granted, it’s better
that the bondsman experiences doubt about a Friend of God
rather than about God.

Moreover, an indication of how many people are cut off from
God and the great amount of darkness in their bodies is that you
observe persons who set out with twenty mawziinas to make a
request at the tomb of a Friend of God and, though they
encounter people in need along the way, they don’t give them
the slightest gift. Such persons are only concerned about what
they want for themselves from the dead Friend. If his report is
reliable, al-Dabbagh gives us an idea of the level of pious
donations made to shrines in Fez when he reports on what was
donated during one day in the city. ‘As for dinars, eighty dinars
were given. As for sheep, there were three hundred and sixty
sheep. As for cattle, seventy-two bulls were given. All this was
brought forth in one day for the godly. On the other hand, not
ten dirhems were brought forth during this day for God the
Sublime!”

Having declared that this is one of the causes of separation
from God, he then goes on to list a total of twenty major causes
of separation. This also includes four bad effects that result from
disobeying one’s parents, and he then mentions six things that
increase one’s faith. Resumés like this give some insight into the
spiritual priorities and concerns of al-Dabbagh’s milieu in Fez.

Section [3] draws to a close with warnings and explanations
concerning sodomy (luwat) and fornication. For instance, so
many angels fall with a man’s semen if it enters the backside—
which is not the place for sowing! And fornication is forbidden
because it causes severance of lineage, and on the Day of
Resurrection people will have immense benefit from kinship ties.

And then al-Dabbagh describes who will be the most severely
punished on the Day of Resurrection, namely the man whom
God has given a perfect body, reason, health, an easy livelihood,
and yet the man pays no attention to his Lord. He commits sins,
finds them pleasant, and doesn’t give a thought to God. Such a
person longs for his punishment and finds it sweet the way
someone with mange finds scratching sweet. ‘The more he
scratches, the greater is the harm to him.’

Finally, al-Dabbagh describes the technique for avoiding sin
which his shaykh “Umar al-Hawwarl recommended. One must
visualize 1) the ugliness of the sin, 2) the baseness of your carnal
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soul, and 3) God’s omnipotence and His forgiveness. A man who
previously couldn’t stop sinning testifies as to how effective the
technique was for him.

Section [4] opens with a discussion of the nature of a mortal sin
and a venial sin. This includes considering what’s transmitted
from the Prophet about mortal sins in the two Sahihs. There then
follows a discussion about means of livelihood such as
agriculture, trade, etc. Any activity by which one earns one’s
sustenance is in fact a begging bowl one holds out before God. In
the end, it’s God Who bestows on us our sustenance and not the
apparent work we do.

Then there are the topics of the right and the wrong attitude in
pursuing one’s livelihood. You must fix your gaze on God the
way the beggar looks at those who give to him. Don’t be deluded
into imagining your sustenance comes from your stratagems and
your planning. This will cause you to be cut off from God.

The section closes with a description of four categories of
human beings in terms of their degree of obedience to God: 1)
the person’s exterior and interior are with God, 2) his exterior
and interior are with other than God, 3) his exterior is with God
and his interior is with other than God, and 4) his exterior is with
other than God, indeed engaged in sins, whereas his interior is
with God. Category 3) is illustrated by a disciple of Abu Yazid al-
Bistami who’s ordered to give up his fasting. And it’s explained
that the person in category 4) is weighed down by a burden like a
mountain and is forever sad and dejected.

In [S] al-Dabbagh explains what causes the body to be
disturbed at certain times and to cry out, as for instance, when
performing the dhikr (recollection of God). This is due to the fact
that the spirit (rih) sometimes provides the body with light
during worship and other times when the body is engaged in lust.
Al-Lamati relates that he was with al-Dabbagh one day when a
man sat down with them and began to let out abominable cries.
Al-Dabbagh afterwards explained that if satans see a person who
wishes to obtain the heart’s orientation toward God through the
dhikr or listening to edifying words, they penetrate his heart and
corrupt his orientation out of jealousy toward the offspring of
Adam. The ‘crier out’ thinks he’s something important, but woe
unto whoever has fingers pointed at him!

As an illustration of this point, a story that goes back to Zarruq
is related about a group of fugara’ in Fez who are deluded into
thinking their dhikr performances are bringing them closer to
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God. An upright man who’s blind tells them he sees Satan in their
midst in the form of a goat that butts them one after the other and
causes them to cry out.

In section [6] we have a discussion about the harmfulness of
tobacco. In this connection, other malodorous substances such as
human excrement and dung, as well as garlic and onions, are
dealt with, all of which cause angels to flee. Tobacco is
condemned, whereas garlic and onions have some benefits for
man.

In [7] two different views are examined concerning whether
one should enter a bathhouse in which there are people who
don’t cover up their nakedness. Al-Dabbidgh notes that between
the darkness of gazing at the private parts of others and the
darkness of Hell there are threads and connections by means of
which one is condemned to the wretchedness of Hell-fire. Even a
pious man who recites the Dala’il al-khayrat in the midst of
sinful wine-drinkers will become one of the sinners himself
before a single night has elapsed.

In [8] al-Dabbagh discourses on Hell. The believer in God and
His apostles is familiar with Hell. Indeed, when Hell is mentioned
it’s present in his interior the way it’s present in his exterior. But
one must make its presence last. Al-Lamati asks what causes its
presence not to last. Al-Dabbagh replies: ‘The blood that’s in the
body and its vapor.” When someone’s frightened, the blood
leaves his face and ‘forgetfulness’ (i.e. not thinking about Hell) is
interrupted. If one neglects recollecting Hell, the blood returns
and with it comes forgetfulness.

[9] Al-Dabbagh continues to develop the idea of recollection
(dhikr) versus forgetfulness. Recollection is wakefulness and
awareness, but as soon as a voice stops calling someone who’s
sleeping, he sinks back into his sleep. In a normal state of affairs
forgetfulness has precedence and dominates the body.

In [10] al-Lamati asks about unveiling (kashf). Al-Dabbagh
begins by answering: ‘Unveiling, good fortune and other things
like these are all caused by the heart being cut off from God...’
The proper attitude for the bondsman is to put himself in God’s
hands and to rely entirely on Him. The wrong attitude entails
forgetfulness. In the latter case a person wants to know about the
Unseen. God abandons such a person to himself and to his
‘darkened vision’ and ‘unveiled sight’. By way of illustration a
story is told about a Christian monk who chops off his feet as
penance for having turned his back on the cross when leaving the
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church. The monk exclaims: ‘This is the reward for someone
who turns away from his lord (sayyid).’

Two categories of people are then discussed, the people of
mercy and the people of His vengeance. The first group is moved
by God to do what pleases Him. God causes the second group to
attach its heart to other than Himself. Al-Dabbagh recounts a
paradoxical story about old men who only discuss worldly
matters without mention of God and two youths who fast and
speak of God’s unicity and His attributes. The story illustrates
how God predetermines the behavior of human beings contrary
to our expectations.

The section closes with a story about a Friend of God who was
‘dispossessed’ by God. The ex-Friend retains great capacity in
matters to do with medicine. He then earns large sums of money
but he dies without an heir. His final outcome is sheer loss.

In section [11] al-Lamati asks about the Friend of God’s
conception of major ritual impurity. Al-Dabbdgh replies that
normally ritual impurity is thought to occur after sexual
intercourse, but for the Friend it results from any form of being
cut off from God. This happens, for instance, if the body turns all
its eyes away from God and its veins are filled with delight for
‘other’ than Him.

In this connection, al-Dabbagh says the perfect Friend of God
can talk in someone’s ear and raise that person in one instant to
the same spiritual level as himself. But the whole matter depends
on the ‘adhesive’ which causes the ‘secret’ to stick. Al-Lamati
wonders what’s meant by ‘adhesive’. Al-Dabbagh explains it’s
the death of the carnal soul.

Al-Lamati asks for a further explanation. He’s told that works
for the sake of other than God are a sign that the carnal soul is
alive. Al-Lamatl asks what’s the antidote which causes the carnal
soul to die. ‘There’s nothing except that the great mountain
descend on it.” ‘“What’s the great mountain?’ Al-Dabbagh replies:
‘Knowledge of God... and beholding Him.” A man must realize
that nothing he can do makes any difference. His only hope must
be that God, out of His generosity, bestows benefit on him. ‘It’s
at this moment that he desires nothing but God, and his carnal
soul dies.’

In [12] al-Dabbagh explains why the game checkers (al-dama)
is forbidden. Everything that cuts the bondsman off from God is
forbidden. On the other hand, there are some who maintain that
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chess is permissible because it develops one’s sense of strategy in
warfare.

[13] Al-Lamatt here reports al-Dabbagh’s words about what
causes repentance. Genuine repentance comes from love of all
the believers without distinction. ‘This general love is sufficient
to eradicate all sins.” Love removes envy which is one of the
greatest of sins. As for a sinner, one must direct one’s hate against
his actions, not against his believing body, his pure heart and
constant faith. “...we may represent his sins before our eyes...as
stones tied to his clothes on the outside of his body. We love his
person but we hate the stones tied to his clothes.’

In closing, al-Dabbagh adds that anyone who distinguishes
himself through his mount and his clothes, his house and his
food, is shameless because in this way he distracts people from
paying attention to God. Someone present asks whether
distinguishing oneself by giving alms also causes harm. Al-
Dabbagh replies that it does not. But he warns the person to
conceal his almsgiving.

In [14] the discussion of almsgiving continues. Al-Dabbagh
makes the point that it’s virtuous to give alms even if you find
delight in it and it makes you conceited. It’s always possible that
you may forget this attitude and that your alms come forth
unimpaired. On the other hand, hypocrisy is a different matter. If
the almsgiver gives for the sake of how it looks to the people, it
becomes a sin. If your almsgiving is for a reward and not purely
for the sake of God, you’ll constantly be plagued by doubts
about it. Even giving alms in order to draw close to God will
cause you harm. Work must be solely for the sake of God.

Al-Dabbagh tells the story of how he wanted to give a garment
to a fool in the winter. But the fool wouldn’t accept it because he
knew al-Dabbiagh was offering it to him so that God would fulfill
a wish for him. Now if a human being refuses to accept
something given for other than God’s sake, how is it with the
Creator?

Al-Dabbagh tells the story of the worshipper (‘@bid) who’s on
the point of dying and takes consolation from the fact that he’s
performed a great amount of worship. God dispossesses him and
he dies in that state. ‘How many devoted worshippers like him
are in Hell...!” Al-Lamati asks whether it isn’t enough that the
man’s worship was nullified. Al-Dabbagh replies that if you
consider your good actions, they turn into sins for which you’ll
be punished in Hell.
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Then al-Dabbagh explains that there are two kinds of people
who work for the Makhzan (government). One is the believer
who’s forced to do this work and feels constriction (ingibad)
because of it. He will be saved in the hereafter. The second kind
finds oppressing the people sweet, the way the dung beetle finds
eating filth and garbage sweet.

When people cut off from God extort money, the angels are
delighted if someone uses deceit and takes the money from them.
Money bears God’s names on it and the angels are attached to His
names.

The weak bondsman adopts planning (tadbir) and in so doing
is forgetful of God. Were it not for forgetfulness, human beings
would be like the angels. They wouldn’t have a carnal soul and
need to have religion imposed on them. Indeed, they would be
permanently extinguished (fani).

If the bondsman attaches value to God, outwardly and
inwardly, he won’t pass away and he won’t die. When members
of the Diwan die, it’s they who ritually wash themselves. ‘On the
bier you see a corpse as well as a corpsewasher, and the two are
one.’

[15] Al-Dabbagh recounts an unusually detailed story about
how he travels to a desert island in the Atlantic with Sayyidi
Mansiir. The story illustrates the limitations of hermits who spend
their entire life worshipping in isolated places. The ‘worshipper’
they find on the island has grown up there eating fruits and
leaves. His only clothing consists of twigs and branches.

They question him about Islam and discover that he knows
almost nothing about the Prophet, proper rituals and fasting
during Ramadan. ‘Do you sleep?’, they ask. He only sleeps for a
brief moment between the beginning of sunset and total darkness.
Otherwise, all he does is bowing and prostrations. He doesn’t
want to go with them to an Islamic land, nor is he willing to part
with the large horde of coins he’s accumulated from sea captains
who pay him to invoke blessings on them. Al-Dabbagh and
Sayyidi Mansur leave. ‘When he saw us walk on the surface of
the water...and we didn’t sink, he began invoking God’s
protection against us...’

Al-Lamati points out the lessons to be drawn from this story.
There are great benefits to be had by living with the believers
such as knowledge of the legal prescriptions and the affairs of the
Prophet and his Companions. The worshipper in the story has
been deprived of many aspects of God’s bounty. He lacks giving
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thanks for that bounty which would be a complete equivalent and
replacement of all his worship on that island. Al-Lamati adds:
‘..how many people are deceived regarding recluses in the
desert!” They imagine the station reached by devout hermits is
higher than that of the Friends of God who remain submerged
among the people.

Al-Dabbagh informs us that he can see the light of faith that
comes forth from people’s bodies and ascends to Barzakh (see
Chpt. Ten). The lights of ‘worshippers’ are usually weaker than
those of ordinary people who rely on God’s generosity rather
than worship.

In closing al-Dabbagh reports on how ‘Umar al-Hawwari sat by
one of the gates of Fez and as individuals came out through the
gate he looked into their interiors. The interiors of ten people are
described and they represent the normal range of diversity in the
Muslim community. ‘Umar also sees that there’s something in
their interiors that governs them and arises from God’s will.
These people think their action comes from their own initiative
and that they have a choice, but it’s God Who decides
everything.

Chapter Four gives a very detailed description of the Diwan of
the godly men (al-salihin). The Diwan is a council made up of
the most high-ranking Friends of God who are in charge of
running the whole world and everything that occurs in it—in
conformity with God’s pre-eternal decree.

[1] The Diwan is located in the Cave of Hird®> which is where
the Prophet undertook pious devotions before his mission began.
The Support (al-ghawth) who is the chief of the Council sits
outside the cave. On his right are four Pivots (agtab) who are
Malikites, and on his left are three Pivots who belong to the other
three schools of jurisprudence. The arrangement of the
concentric circles which contain the living and dead godly men,
as well as the women, the angels and the perfect among the Jinn,
is meticulously described. The Wakil who’s known as the gadr of
the Diwan is Sayyidi Muhammad b. ‘Abd al-Karim of Basra and
he speaks on behalf of everyone in the Diwan.

Al-Dabbagh points out certain details that allow one to tell
which of the members of the Diwin are living and which are
dead. The dead arrive from Barzakh flying ‘by means of the
spirit’s flying’. On some occasions the Prophet is present which
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necessitates a reshuffling of the seating so that the Prophet may
occupy the Support’s position.

[2] The hour during which the Diwan convenes is the time of
the night when the Prophet was born. This is the period of time
when prayers are answered. Al-Lamati explains that if you recite
the Qur’anic verse 18/107, God will cause you to wake up at the
precise time when prayers are answered.

[3] To begin with the Diwan was comprised of angels but after
the Prophet was sent, it began to be made up of the Friends of
God from his community. Whenever a Friend of God appeared
in the Diwan, an angel ascended upward to make room for him.

[4] The angels that remain in the Diwan are the angels who
were guardians over the Prophet’s body in the world. When the
Prophet is present in the Diwan, the angels hasten to enter into his
light and they then become invisible as long as he remains there.

[5] In every city there are a great number of angels who
provide help to ‘the people of the power of free disposal’ (ahl al-
tasarruf) among the Friends of God when something has to be
done that the Friends can’t undertake by themselves. These
angels are disguised sometimes as a gentleman, sometimes as a
poor man, or on occasion even as a small child.

[6] Al-Lamati asks about the custom of opening a chapter of al-
Bukhari’s Sahih at the grave of a Friend of God and making a
request. Al-Dabbagh explains that in every city there are angels
who, if they observe someone make a request this way by
providing the material body of the book, they will provide the
book’s secrets. Al-Lamati asks what the secret is that’s added to
the book’s material body. Al-Dabbagh replies that the same way
the secret of sweetness distinguishes the body of honey, every
book has a secret and if the secret is lost, the book is of no use.

Then al-Lamati asks whether Abraham, Moses and the other
prophets are present in the Diwan. The answer is yes, on one
night of the year, i.e. the Night of Power, when the Prophet and
his wives and Companions are present.

[7] There is disagreement about whether our mistress Khadija is
superior to our mistress “A”isha. Al-Dabbagh testifies that when
they’re present on the Night of Power, the light of “A’isha is
greater than the light of Khadija.

[8] An explanation of the origin of the Night of Power is given.
‘Before the creation of light in the sun’s celestial orb the world
was dark.” When God created light in the sun, the angels of the
sky and the earth were thrown in an uproar. They began to flee
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from the bright light toward the shadow. But when they saw that
nothing bad resulted from the light, they felt safe and returned to
their posts on earth and in the sky. They then made it a practice
to gather together on that one night every year.

As for Friday, it was the day God created Adam. The only
religious community to be afforded success with Friday was this
noble community. It was offered to the Jews but they chose
Saturday, and it was offered to the Christians but they chose
Sunday.

[9] Al-Dabbagh presents an elaborate description of the origin
and nature of ‘the moment of Friday’. God finished creating the
world during the last moment of Friday. All the creatures then
beseeched Him to bestow on them well-being and His approval.
The moment of Friday is very brief and it moves about
throughout the year, though it always occurs during some part of
Friday. Then al-Dabbagh explains the relation of the moment of
Friday to the moment of the Prophet’s sermon which doesn’t
move around but is at midday. Al-Lamati ends the section by
citing several hadiths that corroborate what al-Dabbagh has said
about the moment of Friday.

[10] Al-Dabbagh explains that the language of the Diwan is
Syriac which is the language of the spirits and the angels—except
when the Prophet is present and everyone speaks Arabic. And he
adds that not everyone who attends the Diwén has the capacity to
look at the Well-guarded Tablet. Likewise, the small Friend of
God must attend the Diwan with his body, i.e. he’s physically
absent from his home. The great Friend attends the Diwin but
isn’t absent from his house.

On one occasion al-Dabbagh said mysteriously: ‘What’s this
Diwan? The Friends of God who constitute it are all in my
breast.” And another time he said: ‘“The Diwén actually convenes
in my breast.’

And he can name all the eminent among the Friends of God
because he’s visited the cupola of Barzakh where the spirits of
those who’ve received the great illumination reside. Al-Dabbagh
notes that Ibrahim al-Dasiiqi is one of the great but even if he’d
lived up to the present time, he wouldn’t attain al-Dabbagh’s
spiritual stations. ‘Nor would he advance as much as “Abd al-
°Aziz (al-Dabbagh) has advanced from yesterday to today.” He
adds that he’s not boasting but simply describing the favor God
has bestowed on him.
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[11] Al-Dabbigh tells al-Lamati that when the Support is absent
from the Diwan, there may be disagreements that cause the
Friends of God to kill one another. Al-Lamati asks why the
Support is sometimes absent. The answer is that he may be
absorbed in beholding God so that the worlds disappear from his
sight. Or if he’s a new Support, he must accustom his body to the
Diwian by stages. Likewise, when the Support is absent, the
Prophet may attend the Diwan along with Abu Bakr, “Umar,
°Uthman, °Ali, Hasan and Husayn, Fatima, etc., and this stirs up
fear and anxiety among the other members.

When the people of the Diwan gather, they agree on what will
happen in the world from that very moment up until the same
moment the next day. They have ‘the power of free disposal’ in
the sublunar as well as the translunar worlds. In this connection,
when al-Dabbagh is asked to help someone who has a problem
with the Makhzan, he reassures him by saying: ‘If you think the
cat devours the mouse without a certain person’s permission’—he
meant himself—‘then your opinion is worthless.’

In closing, al-Dabbagh mentions some other places where the
Diwan convenes on rare occasions.

[12] Al-Lamati asks whether those who are drawn unto God
(al-majadhib) are admitted to the Diwian. Al-Dabbagh replies that
they aren’t admitted at present but when the Anti-Christ (al-
Dajjal) appears at the end of time, they’ll obtain the power of free
disposal and one of their number will be the chief of the Diwan.

Al-Dabbagh relates the story about Sayyidi Hammad al-
Majdhib. He begs in the marketplace of Cairo in order to eat,
though through his clairvoyance he knows about a sum of gold
buried under his feet. The Friend of God has two rights when he
begs, the right of the faith of an ordinary believer and the right
based on his knowledge of God. Al-Lamati asks what portion of
one’s wealth knowledge of God (ma‘rifa) can claim. Al-Dabbagh
replies that it’s the same as what the bond of brotherhood in God
claims, i.e. half your wealth if you have only one brother, one-
tenth if you have nine such brothers.

[13] Al-Lamati asks: ‘What’s the difference then between the
person drawn unto God and the traveller on the path...?” Al-
Dabbagh replies that the majdhib is someone whose exterior is
affected by what he sees. He imitates the things he sees. If you see
him swaying back and forth to music, for instance, he’s absent in
his vision (mushahada) of the virgins of Paradise, for this is the
manner of their movements. As for the traveller on the path, his
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exterior isn’t affected by what he sees. He’s an abounding,
tranquil ocean upon which nothing appears. He's more perfect
and his reward is greater because he follows in the footsteps of
the Prophet. Conversely, those drawn unto God, for the most
part, aren’t in possession of their wits.

A story illustrates this difference. One of the travellers on the
path among the members of the Diwan wanted to know whether
his son would grow up to be a traveller or someone drawn unto
God. He brings the child before the Support to find this out. The
Support takes a knife and begins whittling a piece of wood. One
minute he bites his tongue and the next he bites his lips. When he
sees that the child does the same, he knows he’s going to be
someone drawn unto God.

In general, the ‘traveller’ avoids people drawn unto God. He
won’t eat with them, travel with them, wear their clothes or marry
a woman who’s drawn unto God. None the less, in rare cases the
one may be the spiritual guide of the other.

[14] Al-Dabbagh explains that the Friends of God do some
astonishing things but, as in the case of everyone else, their
actions come from God. The Friend, however, can see God’s
actions behind what everyone does, though he can’t see God’s
actions in himself. No created being is capable of seeing God’s
actions in his own body. The role of angels is to act as
intermediaries between God’s actions and man, and angels are
found everywhere throughout creation.

[15] Al-Lamati refers to the extraordinary powers God gave to
Solomon, David, and Jesus, as well as to the evidentiary miracles
of the other prophets. And he asks why our Prophet didn’t have
powers like these. Al-Dabbagh replies that God has given all
these powers to the members of the Diwan. They have command
over the Jinn, mankind, the angels, the wind, etc. They can cure
lepers and raise the dead. In fact, all this comes to them through
the blessing of the Prophet. But God keeps their powers hidden
and veiled, lest people devote themselves too much to these high-
ranking Friends of God.

[16] Al-Lamati says the people of the power of free disposal
have the capacity to destroy the infidels so why do they leave
them at peace in their unbelief. Al-Dabbagh explains that it’s true
that they can destroy the infidels but they aren’t allowed to use
their power that way. The Friend must fight against them with a
sword and a lance. To illustrate this point, al-Dabbagh tells the
story of how one Friend of God is divested of his powers by
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another Friend because he used his ‘secret’ against the infidels in
a sea battle. He caused a fire to break out on board their ship
without any apparent cause to conceal his supernatural power.

Al-Dabbagh tells another story about a little Christian girl. She
asks her father who it was that created the moon. He points to a
cross in the ground and says: “This did.” The girl lifts up the cross
and then lets go of it. It falls to the ground. She then asks: “...if it
can’t stay up this small amount, who held it up so it could create
the moon in its lofty height...?” Her father curses her. Al-Lamati
then asks whether the girl was a Muslim. Al-Dabbagh answers:
‘No.” ‘Did she become a Muslim...?” ‘No.” ‘So where did she get
this true objection from...?" Al-Dabbidgh replies: ‘One of the
people of truth was on hand. He looked at her and then she
spoke.” Al-Lamati notes that it was al-Dabbagh who looked at her
with an interior look but this was kept hidden.

[17] Al-Lamati poses some questions about what happens when
a Friend of God takes on a different body. How does he then
experience pain? Al-Dabbagh replies that people think pain
concerns the body but in reality pain affects the spirit. Thus the
Friend in a different body experiences pain in his spirit and not in
his own body or the new body. Al-Lamati asks how the Friends
enter an animal’s body. Is there room in the animal for both their
spirits at the same time? Al-Dabbagh replies that no problem
arises to do with space. In this regard, the camel, the bull, and
cats and dogs are considered.

In the case of the Friend entering a snake that kills with poison,
there’s no poison in the Friend’s spirit but his effective will
(himma) brings about someone’s death. And al-Dabbagh adds
that the spirit can leave a person’s body for twenty-four hours
because effects of the spirit such as heat still persist.

[18] Al-Lamati knows of a Friend of God who was absent from
his body for three days. Al-Dabbagh comments that this is
possible and can even occur for as long as seventeen days, but in
such a case the spirit must long for the body. Through the spirit’s
longing the body obtains life. When the spirit has left the body,
it’s like a swimmer in a river who keeps gazing at his clothes on
the shore to make sure they aren’t stolen. In this way the spirit
cautiously looks after the body from outside.

[19] The Friend of God who possesses the power of free
disposal can extend his hands into anyone’s pockets and take as
many dirhems as he wishes. Al-Dabbagh then tells the story of
the Friend who left a sum of money with his neighbor’s wife. She
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dies and her husband spends the money. The Friend asks for his
money but the neighbor denies any knowledge of it. The
neighbor then saves up the same sum and decides to make a
donation at the shrine of °Abd al-Qadir al-Fasi. The Friend
extends his hand from a great distance and takes the money out
of the man’s pocket. The neighbor returns and complains to the
Friend that ‘they’ stole his money. The Friend simply lets out a
laugh. Al-Lamati adds that the Friend in question was al-
Dabbagh.

This is followed by another story about money. A particular
jurist is sitting down with al-Dabbagh and when he’s asked
whether he has any money, he denies it. Al-Dabbagh repeats the
question three times. Finally, the jurist says he does have some
money with him. But when he looks for it in his pocket, he can’t
find it. Al-Dabbagh laughs and produces the money from
underneath the man. Al-Dabbagh then orders him to spend all his
worldly goods for the sake of God. The jurist begins to do this
with openhandedness and generosity. Others feel al-Dabbagh is
demanding too much of him but al-Dabbagh knows the man’s
death is near at hand and is ‘building palaces for him in
Paradise’.

The final point al-Dabbagh wishes to make is that the high-
ranking Friend of God can take things that he knows God has
intended for him, and this isn’t stealing. Sayyidi Mansur, for
instance, went into the shrine of Mawlay Idris, saw the sandals of
a certain Abli Ya‘®azza and took them. Sayyidi Mansur beheld the
sandals as belonging to himself on the Well-guarded Tablet.

Chapter Five deals with what al-Dabbagh had to say about the
office of the spiritual master (shaykh) and being a disciple
(irada).

[1] A jurist asks al-Dabbagh whether what the shaykh Zarriiq
(d. 1493) had said is true, namely that training disciples in the
strict sense has ceased. Al-Dabbagh presents a rather thorough
theoretical explanation of the spiritual guide’s role. The purpose
of training is to cleanse the body of its vanities and remove the
darkness from it so that it becomes capable of carrying the secret.
The first three generations in Islam didn’t need spiritual training
and they attained the degree of independent juridical
interpretation (ijtihdad). At that time the novice received
illumination by the shaykh simply speaking in his ear. But ever
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since the first three generations the separation of darkness from
bodies has been brought about at the hands of a shaykh.

To begin with the novice is engaged in falsehood, lusts, relying
on reason, etc., and therefore the shaykh orders him to undertake
spiritual retreat (khalwa), recollection of God (dhikr), and to
diminish his food. This is in order to prepare the body to be able
to support the secret. In Zarruq’s time, however, people of
falsehood trained whoever came to them, and imparted God’s
names with a corrupt intention. Along with this they sometimes
even taught magic incantations which provoked God’s deceit
(makr) and various forms of His lulling a person into false
contentment (istidray)

But the true shaykh is familiar with the Prophet’s states and his
body has been given to drink the Prophet’s lights. Thus the
novice must love the shaykh. Association with the shaykh will
lead him to God. He removes doubts in the novice and causes
him to advance in his love of the Prophet.

[2] The same jurist asks for a description of the halting-stations
one must traverse in order to have an encounter with the Prophet
in a waking state. Al-Dabbagh explains that there are three
hundred and sixty-six veins in the body, each with its own flaw
or sin. They include lying, envy, hypocrisy, betrayal, conceit,
pride, etc. These represent the halting-stations of the carnal soul
that the novice must traverse in order to receive illumination.
Each time he eliminates one of these flaws, he attains a
corresponding positive station, for instance, the station of
truthfulness, the station of asceticism, the station of repentance,
etc.

If he receives illumination and the secret is placed in his body,
he then advances through stations of higher vision (mushahada).
By means of this vision he sees earthen bodies, then translunar
bodies, then bodies of light. Then he comes to see God’s actions
pervading His creation. If the bondsman isn’t given success and
isn’t assisted by God’s mercy, he’ll return from the least of these
stages rendered feeble-minded. Traversing the stations of vision
is harder than traversing the stations of the carnal soul’s
attributes. But if his gaze and his deeper vision are pure, God will
bestow on him sight of the chief of the first and the last.

Whoever claims to have seen the Prophet in a waking state, let
him be questioned about the Prophet’s pure states. It will be
perfectly clear who answers on the basis of direct vision (the way
in Chpt. One al-Dabbagh explains the meaning of the ahruf
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which concern the Prophet’s states and qualities). And al-
Dabbagh gives further details about the lights that enter the body
due to illumination, and their different effects. This includes rays
of light from the Prophet’s body: the ray of patience, the ray of
mercy, the ray of forbearance, etc. In the end, all the
characteristics associated with black bile are eliminated from the
body.

[3] Now the jurist asks what it means if the perfect shaykh
trains the novice with his effective will (himma) but as soon as the
shaykh is absent from him, the novice’s spiritual state grows
weak. Al-Dabbigh replies that the shaykh’s effective will is the
light of his faith in God. If the novice’s love of the shaykh comes
from the light of his own faith, the shaykh will assist him even if
he’s absent, nay even if he’s dead and a thousand years have
elapsed. If the novice’s love comes from his body, then he only
has benefit from the shaykh as long as the latter is present.

[4] The jurist now asks whether al-Shadhili’s path of
thankfulness (shukr) or al-Ghazzali’s path of ascetic struggle
(mujahada) is more worthy. The first path consists entirely of
thankfulness and joy in the divine Benefactor without hardship
and trouble. The second path revolves around self-mortification
(riyada), fatigue, hardship, sleeplessness, hunger, etc. Al-
Dabbagh replies that the path of thankfulness is the original path,
the one adhered to by the prophets and Companions. It entails
sincerity in being God’s bondsman (‘ubiidiyya) and
acknowledgement of our inability to fulfill God’s rightful claims
of Lordliness (rubibiyya). When the adherents of self-
mortification heard about the illumination these people received,
they made it the object of their seeking. They sought it by means
of fasting, rising [at night], sleeplessness and continual spiritual
retreat. Both paths are correct but thankfulness is more correct
and more sincere.

Those on the path of self-mortification remain attached to the
unveilings they behold, walking on water, covering great
distances in one step, etc. Christian monks and the rabbis of the
Jews practice self-mortification and they attain certain results that
lure them to destruction. But al-Dabbagh adds that these are
general criticisms and not directed against al-Ghazzali who was
an imam of truth and a Friend of God with sincerity. Indeed, it’s
possible for one man to travel both these paths, for no
contradiction exists between them.
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[5] The same jurist asks whether it’s possible for someone to
know what his capacity (gabiliyya) is for being a novice. Al-
Dabbagh replies that a person can know his capacity by
observing the dominant element in his thought. Capacity is like
manliness and bravery in that it has different degrees. The ideas
that occur in one’s interior are a light of reason imparted to the
body in accordance with the divine decree. There then follow
various illustrations of the maxim: ‘Everyone is given help with
what he was created for.” And al-Lamatl presents some
descriptions of people whose temperament makes them fit for
different kinds of work, for example the silk-maker who
becomes a plasterer,

Al-Dabbagh then explains that certain people are innately
predisposed to become Friends of God, whereas others are
innately predisposed toward wickedness. Al-Lamatl comments
that this confirms his many years of experience as a teacher. He’d
gone to extremes in giving advice and offering sound arguments
to certain people. Sadly, they were like a riding animal that goes
on walking as long as you beat it but once you stop beating it, it
comes to a halt. With others the opposite would occur. After
simply associating with him briefly, whatever he said settled in
their hearts. This had troubled al-Lamati but al-Dabbagh tells
him: ‘Cast the burden from yourself. You're striking cold iron.
People are given help with what they were created for...” Al-
Lamati says that from that day on he felt relief.

[6] The jurist asks what’s the meaning of Iblis being Sahl al-
Tustari’s shaykh with regard to the Qur’anic verse: ‘And My
mercy embraces all things’ (7/156). lblis had told him:
‘Restriction is your characteristic, not God’s characteristic.’
Furthermore, Ibn al-°Arabi says: ‘The Cursed One is the
[spiritual] master of Sahl in this regard...” Al-Dabbagh replies that
Iblis adheres to a specious argument in this matter. By
‘restriction’ Ibn al-°Arabi and Sahl had in mind something quite
different from what Iblis meant. After illumination Sufis feel
they’ve previously been imposing restrictions on God. When
Sahl heard Iblis talk about restriction, he took his words as
referring to this phenomenon. Such a feeling among Sufis has to
do with a particular form of hearing (samd‘) that they
experience. Some examples are given of the special way Sufis
hear people’s words.

[7] The jurist cites the words of a knower of God who said: ‘In
disobedience there are a hundred mercies which are accorded the
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believer.” And he asks what these mercies are. Al-Dabbiagh
replies that disobedience refers to a sin committed by a knower of
God. Fear settles in his body because of his knowledge of God’s
awesome power. Being preoccupied with extreme fear, he’s now
protected from any further sin. This is what’s meant by
disobedience bestowing innumerable mercies on the bondsman.
Someone without fear is given to lusts and pleasures. Thus the
matter doesn’t revolve around obedience and disobedience but it
revolves around fear and its opposite.

[8] The jurist asks about some age-old theological conundrums.
For instance: ‘In everything I see I see God.” But how can the
eternal be in the contingent since God is elevated above residence
[in a thing] and union [with it]. Al-Dabbédgh explains that the
knower of God sees God’s actions in created things, and indeed
all created things contain His actions. But this isn’t the same as
God residing in or being unified with His creation.

[9] The jurist asks about what happens when the believer
visualizes in his mind the form of the Prophet. Does that form
come from the world of the spirit or from the world of images or
from the world of the imagination? And is the person who sees
the form and hears the Prophet speak protected from Satan, as is
the case when one sees the Prophet in a dream? Al-Dabbagh
replies that the visualization is from a person’s spirit and his
reason. The form that appears to him will resemble the Prophet
more or less, depending on how much the person knows about
the Prophet’s real appearance. What the believer sees comes from
his own spirit and isn’t the Prophet’s spirit. If someone hears the
Prophet speak and his body is pure, only then is he protected
from Satan’s insinuations.

[10] One day a disciple present at the dhikr performance of a
godly man underwent a change of complexion and exclaimed:
‘And know that the Apostle of God is among you’ (49/7). Al-
Lamati asks whether this vision (mushahada) was a vision of
illumination or a vision of thought. Al-Dabbagh replies that it
was a vision of thought. But he adds that this is only experienced
by people of pure faith and sincere love.

Al-Lamati points out that such a mental vision is experienced
by someone whose love for a person has become perfected, even
if that person isn’t the Prophet. Then al-Lamati tells about a
butcher whose son died. He loved his son so dearly that the
young man was always in his thoughts. One day when buying
sheep in the market, he beheld his son and spoke to him. People
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asked him whom he was talking to. He then came back to his
senses. Al-Dabbagh concludes: ‘Love like this must exist between
the novice and the shaykh. It confers great benefit.’

[11] This long section (pp. 636-54) begins with some stories to
do with intense love that removes one’s sense of separate identity.
They illustrate the bond of intense love that must exist between
the shaykh and his disciple. For instance, a disciple loves his
shaykh so much that he imitates everything he does. If the
shaykh is in his house and begins to wind a turban around his
head, the disciple takes hold of something and wraps it around
his head. Love like this causes [spiritual] inheritance to occur.
Likewise, someone loves a beautiful girl to the point that if
anyone calls out her name: ‘Oh Fatima’, he replies: ‘Yes!’
without even being aware of it. Then there’s a Christian lad
who’s so in love that when his beloved removes a pimple from
his face with a poisoned knife, he feels nothing. The poison
spreads and his spirit departs, and all the while he’s ‘absent’ in his
love of her.

Al-Dabbagh remarks that a devotee (muhibb) derives no
benefit from a [spiritually] great person loving him. The small
person must love the great one and only then does he receive
benefit from the great person’s love. If a pear loves a sour apple,
for instance, it absorbs the sour taste that’s in the apple. Al-
Lamati says he’s heard that the shaykh is with the disciple in the
disciple’s body. Al-Dabbagh replies that this is true if the
disciple’s love is strong. His love attracts the shaykh who then
resides in his body. The disciple is like a pregnant woman who
carries her child. Her foetus may develop properly until she gives
birth or it may be lost or it may fall asleep and only wake up after
a month or a year.

Al-Dabbagh explains that the disciple doesn’t profit if he loves
the shaykh for his secret or his Friendship with God. His love
must be for the shaykh’s person (dhat). There should be no
motives in their love. In this regard, al-Dabbagh once tested al-
Lamati. He asked him if he’d like to meet Sayyidi Mansir, one of
the Pivots of the Diwan. Al-Lamati is excited and says yes. Al-
Dabbagh reproaches him and declares that, for his part, he
wouldn’t look at anyone else than al-Lamati, no matter what the
person’s qualities were. Al-Lamati says: ‘I woke from my
negligence and was roused from my sleep.’

Al-Lamati asks whether there are signs of the proper kind of
love in a disciple. Al-Dabbagh replies that there are two signs: 1)
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the disciple’s repose is in the shaykh, while everything he does is
for the shaykh’s interests, and 2) the disciple exhibits polite
behavior and reverence toward the shaykh. Though the shaykh is
in a well and the disciple is in a minaret, what the disciple sees is
the opposite of this—out of reverence for the shaykh.

Al-Dabbagh points out that in reality it’s the disciple who
renders a service to the shaykh. If it weren’t for the purity of the
disciple’s body, his receptivity for good, and his love that
exercises attraction, the shaykh wouldn’t be able to do anything.

Al-Dabbagh says that the proper disciple sees all the shaykh’s
actions, words, and every one of his states as rightly guided by
God. If there’s anything the shaykh does that the disciple can’t
understand, the disciple consigns its meaning to God in the
conviction that the shaykh is always right. If it appears to the
disciple that the shaykh has done something wrong, then the
disciple has fallen on his head. And the shaykh doesn’t demand
any external service or worldly goods from the disciple. His only
demand is that the disciple believe that the shaykh possesses
perfection, God-given success, and deeper vision and closeness to
God. To be able to support a secret of God a person must listen to
no one but the shaykh and have performed the prayer for the
dead over everyone but his shaykh.

By way of introducing a series of twelve stories about the
relationship between the shaykh and the disciple, al-Lamati first
reports what al-Dabbagh said about ‘the body’s certainty’.
Sayyidi Muhammad b. “Abd al-Karim testifies as to how he once
felt immense certainty that he could walk on water and he did so.
Another time he felt less certain and his feet sank in the water. Al-
Dabbdgh adds that Satan doesn’t draw close to a body that’s
absolutely certain about something. Firm certainty is like the
fortified wall of a city. If a breach occurs, the enemy hastens to
enter.

As for the stories: 1) A man named *Abd al-°Ali is moved by
God to sell his property and set out to visit someone who's
reputed to be a Friend of God. In reality the ‘godly man’ is a
fraud. He drinks wine and spends money extravagantly. When
°Abd al-°Ali enters before the shaykh, he sees the wine and he
sees a dissolute woman in the shaykh’s company. But he
disregards what he sees. He hands over his money to the shaykh
and says he’s come to offer him service. The shaykh gives him a
hoe and sends him off to work in a garden. Meanwhile, a great
Friend of God in the Diwan is about to die and he has no heir to
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pass on his secret to. He declares that the man who’s gone to
serve the fraudulent shaykh deserves to be his heir because of his
purity and deep-rooted certainty. ‘Abd al-°Ali then receives the
secret and experiences illumination.

2) A shaykh wishes to test his disciple’s loyalty. He asks him
whether he loves him more than he loves his father. He asks what
the disciple would do if he ordered him to bring him his father’s
head. The disciple replies: ‘...you shall see presently.’ It’s
nighttime and the disciple climbs into his family house. He then
sneaks up on his parents while they’re making love and cuts off
his father’s head. When he returns with the severed head, the
shaykh is shocked but, as it turns out, it isn’t actually the father
that the disciple has killed. It’s a foreign slave with whom the
mother was betraying the father.

3) A disciple comes to a shaykh who’s a knower of God in
order to reside with him and to serve him. The shaykh gives him
a hoe with an iron ball attached to it. The ball only makes the hoe
that much heavier and more unwieldy. If the disciple uses the hoe
without complaining about the iron ball, he’ll inherit the
shaykh’s secret. Not one vein of doubt stirred in the disciple, nor
did storms of Satan’s winds sway him. The ball became like non-
existence which is neither seen nor heard. And God confers
success on people with this kind of sincerity.

4) A sincere disciple witnesses many shocking things on the
part of his shaykh but no misgivings arise in his heart. When his
shaykh dies, the disciple experiences illumination and comes to
understand the reason behind everything that had appeared
doubtful. To begin with, the disciple thought the shaykh was
having sexual relations with a wicked woman of the
neighborhood. In reality the disciple mistook the shaykh’s wife
for the wicked woman. The shaykh then performed his ablutions
with sand because of an injury he had. But the disciple was
unaware of the shaykh’s injury. Finally, a disorder he was
suffering from obliged the shaykh to drink fruit juice which the
disciple mistook for wine. In none of these cases, however, did
the disciple fall prey to doubts. After illumination the disciple
understood the cause of each apparent offense.

5) A virtuous disciple has a brother in God who dies. When the
disciple receives money for a piece of land his family sells, he
decides to divide the money between himself and the children of
his deceased brother in God. His relatives tell him he’s a fool to
behave this way but he resists the temptation to keep all the
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money for himself. Afterwards, God bestows illumination on him
and makes him one of the knowers of God.

6) A shaykh has many disciples but suspects that only one of
them possesses real excellence. He tests them by making the
‘form’ of a woman appear who enters his retreat. The disciples
think he’s behaving immorally with her. All of them, except one,
flee. The shaykh then comes out of his retreat and finds the one
disciple heating up water for the shaykh’s ablutions. He asks the
disciple whether he still intends to follow him after he’s
committed this sin. The disciple replies that only the prophets are
entirely without sins and that he follows the shaykh because of
his knowledge of the path. Thereupon the shaykh explains that
the woman never really existed and shows him that his retreat is
empty. Further love was now added to the disciple’s original
love.

7) A disciple demands the secret from a shaykh. The shaykh
says he won’t be able to support the secret. The shaykh then
slaughters a ram in private. Covered in blood and carrying a
knife in his hand, the shaykh appears before the disciple and says
he lost his temper and has just killed the son of an eminent man.
He’ll bestow the secret on the disciple, if he refrains from telling
anyone about the murder. But the disciple proves to be false and
straightway informs the people and the eminent father of what he
thinks has happened. A crowd gathers before the shaykh’s
retreat, They declare they’re going to kill the shaykh who’s been
deceiving them as to his sanctity. In the end, the shaykh has the
living son come forth before the people and he explains that he’d
slaughtered a ram. The people feel great remorse. They all
implore the shaykh for forgiveness and curse the false disciple.

8) A man who regularly leads pilgrims from the Maghrib on
pilgrimage to Mecca loves to meet godly men. He meets a godly
man in Egypt who entrusts him with a ‘deposit’ and tells him that
whoever asks him for it is his spiritual master. Only after he
returns home does a neighbor ask him for the deposit. The man
then beseeches the neighbor to bestow on him the secret. The
neighbor will only comply with his wish on one condition—that
he consent to shave off his long beard. But the man refuses to do
so for the simple reason that ‘...along the road to the East I'm
respected and revered because of my beard’. When the shaykh
dies, the man feels great remorse because of what he missed.

9) A trustworthy person, who can see the Prophet in a waking
state and smell the scent of the Prophet’s city (Medina) while in
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Fez, describes a dispute that occurred between a Friend of God
and someone who claimed to love the Friend. The man who’s
publicly declared his love of the Friend is his neighbor and he’s
regularly been eating figs from a fig-tree that belongs to the
Friend. Now the Friend tells him: ‘The tree is my tree. Nothing of
it belongs to you!’ The disagreement grows heated and the man
who’d earlier claimed to love the Friend is overwhelmed by
anger and ends up cursing the Friend.

10) ‘One of the shaykhs drawn unto God (majadhib) displayed
bad conduct and people fled from him.” He even poured wine on
his clothes. The people could smell the wine and they shunned
his company. ‘Only the heir to his secret stayed with him.” The
shaykh says: ‘I did this on purpose so these ants would flee from
me...for I have no need of them. Need is for you—for you
alone!”

11) A man came to a Friend of God and let his gaze pass over
the Friend from head to foot. The man declares: ‘Oh Sayyidi, this
is my booty. I want my body to look at your body so that
tomorrow it will intercede for my body before God.” Al-
Dabbagh comments: ‘That man gained great profit.’

12) A sincere man comes to someone he believes has good in
him. He says: ‘Verily, 1 love you in God—He is mighty and
glorious!” The shaykh replies: ‘If you wish to profit, don’t ever
go back to your house. Go to the East.” Al-Dabbagh notes: ‘He
obeyed... And so he gained this world and the world to come.’

[12] Al-Dabbagh says that those who write about the
thaumaturgic gifts of the Friends of God convey a wrong
impression about the Friends. The reader imagines they can do
absolutely anything and that they’re like the prophets, i.e.
protected from committing a sin. As for God fulfilling their every
wish, the Prophet Muhammad himself was only granted some of
the things he asked for from God. And God refused to save
Noah'’s son from the Flood, nor did Noah’s wife and the wife of
Lot profit from the spiritual status of their husbands.

Al-Dabbagh then discusses in detail some differences between
the prophets and the Friends of God, for instance their
relationship to sin, their divine insights, and the influence they
exercise on people. Most of the time a sin on the part of a Friend
is merely on the level of appearances and not real. Moreover,
whoever is familiar with the sira of the Prophet—the ups and
downs of his career and his periodical setbacks—will easily
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understand what sometimes seems obscure in the life of the
Friends of God.

Al-Dabbagh relates the following story to illustrate how
someone may have false expectations about a Friend of God. A
man from Algiers comes to Fez with the intention of meeting a
Friend of God about whom he’s heard many miracles. He expects
doormen to be posted in front of the Friend’s house. When the
Friend emerges from the house, the visitor finds him unimposing
and assumes he’s just a servant. The Friend tries to reassure him,
saying: ‘Oh poor wretch, I'm the one you seek.” But the man
thinks he’s mocking him. The visitor refuses to believe he’s
really met the great Friend and leaves in a huff.

Al-Lamati then recounts what happened between himself and a
jurist who wanted to cite for him a description of the Friend of
God’s qualities from one of the books of the Sufis. In this way,
the jurist intended to denounce a particular Friend because he
didn’t possess these qualities. But there are no rigid rules about
whom God may choose to distinguish by bestowing Friendship
upon him. Only someone who claims he has full knowledge of
God and God’s treasure-chambers could be arrogant enough to
judge who is and who isn’t a real Friend of God. In the end, the
jurist admits one mustn’t impose any restraints on God in this
respect.

Finally, al-Lamati tells how he was criticized by a man of
poverty (fagir) for not having remained exclusively devoted to a
certain Friend of God after the Friend’s death. He reproaches al-
Lamati for abandoning pearls and rubies in exchange for mere
stones. When al-Lamati asks the man for proof of what he claims
and the man can’t produce any, al-Lamati remarks sarcastically:
‘There’s only one thing I’ve found as proof for you... You
believe you’re a partner with God in His sovereignty inasmuch as
He doesn’t...confer illumination except with your permission.’
This is what enables you to deny the upright bondsman of God.
At that the jurist turns to God in repentance.

[13] Al-Lamati begins by defending the Friend of God who’s
received illumination against a range of criticisms based on the
divine law (shari‘a). However, the Friend of God isn’t confined
to one particular school of religious law. The illuminated Friend
is in continual contact with the Prophet and knows God’s purpose
and the Prophet’s purpose regarding the religiously binding
prescriptions as defined by the different madhhabs. Indeed, if the
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law were to disappear, the high-ranking Friend could actually
bring it back to life again.

Critics fall into one of the following categories. There are those
who are altogether ignorant of the divine law. Then there are
those who only know one school of religious law and are
ignorant of the others. Finally, scholars with knowledge of the
four schools of jurisprudence aren’t fully aware of what the early
authorities like al-Thawri, al-Awza“i, ‘lkrima, etc., held to be the
truth. Consequently, the only persons who thoroughly
comprehend the shari‘a are the Prophet himself and his perfect
heirs such as the Support in every age.

By way of illustrating the juridical superiority of an apparently
unschooled Friend of God, al-Lamati provides a concrete
example. Someone asks a Friend to answer a question about a
technical aspect of performing the ritual prayers. The answer that
the Friend gives is at first rejected by a ‘clever’ learned scholar
but it’s then shown that the Friend’s answer accords with the
interpretations of the best early authorities. The implication can
only be that the ‘mystics’ of the highest category know more
about interpreting Islam than anyone else.

Al-Lamati then sets about defending a particular Friend of God
against criticisms based purely on hearsay. He points out to a
scholar that in the study of jurisprudence (figh) when someone
cites established sources on the subject, you don’t just accept
what he says without consulting the original, even if your
interlocutor is a great scholar. But in the case of the Friend we're
talking about you have the possibility of meeting him. You can
verify his spiritual status or criticize him in person. None the less,
in this important matter you're satisfied with what godless men
and liars transmit. The jurist is overwhelmed and replies: ‘You've
silenced me with this argument.’

Another point al-Lamati wishes to affirm is that there’s great
diversity among the Friends of God. It makes no sense to reject
one of them by saying: ‘We used to know Sayyidi So-and-so and
he wasn’t like this.” Al-Lamati says he entered a garden with al-
Dabbagh in the springtime and al-Dabbagh said: ‘Whoever
wishes to know the variety of the Friends of God and the
differences between them in halting-stations and states, let him
look at the variety of these blossoms and flowers.” And to the
unsophisticated bedouin who invoked God to have mercy only
on himself and on the Prophet, the Prophet remarked: ‘...you’ve
fenced in what’s spacious.’
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In closing, al-I.amati explains that he’s bothered to recount his
debates with the jurists because he has their well-being at heart.
Throughout past generations they’ve been afflicted with denial of
the pious, virtuous lords but, as he’s shown, their denial has no
basis to it.

[14] Al-Dabbagh says one mustn’t judge the Friend of God by
external appearances. ‘Wondrous and marvelous things are
contained in the Friend of God’s interior.” He then recounts the
story of a high-ranking Friend of God who had a disciple who
almost considered him to be on the level of prophethood. God
made it appear that the shaykh had committed fornication and
then the disciple renounced his exaggerated view and received
illumination. And a similar thing happened to the Prophet, i.e. he
was wrong about certain matters such as pollinating the palm-
trees and when exactly he would return to Mecca. These apparent
imperfections stopped the Companions from thinking he was
divine,

And still in connection with appearances: ‘The perfect Friend
of God varies in accordance with the hearts and intentions of
those who seek him.” The Friend is like a mirror. What appears of
him to people is only what’s attractive and ugly in their own
interiors. His spirit takes on an apparent form which in reality is
non-existent. ‘Thus if you begin to speak, it speaks and if you
start to eat, it eats. If you begin to drink, it drinks. If you start
laughing, it laughs...’

The Friend of God focuses his attention on the interior of those
who seek him and there are four categories of seekers. 1) People
whose exterior is equal to their interior when it comes to belief.
2) Those whose exterior is equal to their interior in disapproval
[of the Friend]. 3) Those with a believing exterior but with a
disapproving interior. In this case it’s as if there are two men
inside the same person. 4) Those with a believing interior and a
disapproving exterior. ‘One can only imagine this as coming
from envy.’

Al-Lamati once asked al-Dabbagh whether he had need of
people’s seeking and of God’s making use of him in order to
bring forth his impressive sciences. Al-Dabbagh replies that when
God has so preordained, a particular Friend is designated to utter
indescribable insights on behalf of a seeker. On the other hand,
an apparent sin on the part of the Friend is a sign of the
wretchedness (damnation) of those present, just as when he
performs a miracle, it’s a sign that God wishes good to those
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present. Otherwise, the Friend is at times overwhelmed by fear
during his higher vision. He may then do things that appear to be
reprehensible but which bring him back to his senses.

In this regard al-Dabbagh notes that the angels flee from
anyone, other than the Friend of God, who exposes his private
parts, and by ‘private parts’ is meant the physical as well as
mental private parts, i.e. bawdiness and shamefulness. Al-Lamati
asks what justifies a Friend’s use of bawdy language. Al-Dabbagh
replies that using bawdy speech and exposing his private parts
may be the only way someone can bring himself back to the
world of the senses and cause his reason to return.

Al-Dabbagh then recounts a story in connection with losing
one’s reason. A foolhardy man who’s old and blind, and has
numerous young children, invests all his money in a ship during
the winter when the sea is highly dangerous. His reason ‘departs’
with the ship. ‘It’s then that two afflictions befall him.” 1) The
orifices of his arteries become blocked due to the heat generated
by his worrying about the ship. 2) When his reason departs, his
spirit leaves the body never to return to it again. As a result, he’s
either afflicted with a fatal illness or his spirit, though separate
from his body, continues to sustain his physical existence but the
man is left feeble-minded. The Friend experiences similar
absences. If you see him have recourse to bawdiness and
laughter, it’s in order to cause his reason to return and to ward
off harm from his body.

[15] Al-Dabbagh says that the Friend of God’s purpose is to
bring people together with God. If ‘the seeker’ asks the Friend
about this matter, he’ll find profit with him. But if he only asks
the Friend to fulfill his wishes and desires, the Friend will come to
hate him. And the seeker must avoid certain pitfalls. His love
mustn’t be a wavering love. He mustn’t press the Friend for
things that will only increase his estrangement from God.
Moreover, if the Friend does fulfill some of his desires and
provides him with unveilings, he mustn’t think there’s nothing to
strive for beyond this. Again this will provoke the Friend’s
hatred.

[16] Al-Lamati begins with some of al-Dabbagh’s remarks
about the relation between the hearing (sama“) of the knowers of
God and their higher vision (mushdhada). He continues by
presenting al-Dabbagh’s description of an advanced stage of
vision. The Friend’s love becomes especially intense because of
seeing God’s action among His creatures. It happened, for
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instance, that a Friend of God saw a cat rubbing its chin with its
paw, and the Friend then began to weep. He prostrated himself
before the cat and his tears drenched the ground. Indeed, due to
the delight and joy he experiences when beholding God’s action,
the Friend says: ‘If my Lord strikes me with stones, they’re
dearer to me than fruits.’

And al-Dabbagh notes that if God bestows illumination on
someone, the person remains in the same situation he’d been in
up to then, even if the situation is of a reprehensible nature as in
the case of being a butcher and other such reprehensible
professions. To change his situation would be affectation before
the people and equivalent to the sin of wine-drinking.

Chapter Six primarily presents a commentary on al-Sharishi’s
well-known Ra’iyya (pp. 682-723). The Ra’iyya is a versification
that rhymes in the letter r@’ and recapitulates what al-Sharishi’s
spiritual master, Shihab al-Din al-Suhrawardi (d. 1234), has said
in his widely read manual on Sufism, the ‘Awarif al-ma‘arif. The
verses commented on here all deal with the spiritual master who
undertakes training. This is followed by mention of the shaykhs
from whom al-Dabbagh inherited (pp. 725-29), as well as what
he said about the benefit conferred by implanting the dhikr-
formula (p. 730). Finally, al-Lamati tells us what al-Dabbagh had
to say about God’s ‘beautiful names’ (p. 738) and the ecstatic
dance (hadra) (p. 741)

Pp. 682-91 present the partial commentary and paraphrase that
al-Lamati found written in al-Dabbagh’s copy of the Ra’iyya in
the Shaykh’s own handwriting. To begin with, there are signs
that indicate whether someone is a shaykh. The person in
question must have knowledge of the external as well as the
internal level of matters. Indeed, if the shaykh isn’t qualified, he
can cause great harm. On the other hand, if a shaykh lacks
authorization from a proper teacher, there may be other signs that
he’s reached perfection. If, however, he only gathers people
together to eat his food, don’t associate with him. When asking a
third party about a shaykh, make sure that person has deeper
insight and isn’t deluded. People with flawed judgement see
defects in the perfect shaykh. You must only attach yourself to a
shaykh if you’'re absolutely convinced that there’s no one else in
his era better qualified to provide you with training.

After experiencing repentance, one seeks a shaykh who’s a
proper model to follow. However, while rendering the shaykh
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service, you must shun what the law condemns and pursue what
the law extols. Moreover, if your carnal soul takes a liking to
poverty, reject its desires. The carnal soul deceives the novice by
inciting him to undertake works of supererogation. After all, the
Prophet himself didn’t practice extreme self-denial and he said:
‘...whoever dislikes my habitual practice (sunna) isn’t one of my
own.” In this way the Prophet advised the believers and directed
them away from the carnal soul’s wayward desire. Al-Dabbagh
notes that if a person doesn’t perform works of supererogation,
he won’t be called to account because of this in the hereafter. On
the other hand, if he performs such works for the sake of
impressing people, he’ll be severely punished in the hereafter.

Therefore place your carnal soul on the shaykh’s lap like an
infant on its mother’s lap. The shaykh will impose restrictions on
it before it’s weaned of his training. Any novice who hasn’t been
stripped of his will before his shaykh shouldn’t hope to catch a
whiff of poverty’s aroma. Catching a whiff of that aroma is
difficult but where there’s firm resolve, it can be achieved. But
above all, never oppose your shaykh. For the shaykh will then
abandon you and hinder you from associating with him.—So
much for al-Dabbagh’s comments which al-Lamati found written
out in the Shaykh’s own copy of the Rd’iyya. Now al-Lamati
decides to present his own commentary and paraphrase of
relevant verses that al-Dabbagh didn’t comment on.

Pp. 691-723. The novice who opposes the shaykh clearly lacks
understanding. In the Qur’an al-Khadir is represented as doing
things that Moses disapproves of until al-Khadir explains the
deeper meaning behind his actions. If the disciple contradicts the
shaykh regarding the latter’s belief, he’ll become separated from
the shaykh which is like being dropped in a blaze of live coals.
The sincere novice is content with no one but his shaykh, even if
to all appearances the shaykh seems to have strayed from the
truth. Therefore don’t recognize anyone else in the shaykh’s
presence and never look askance at the shaykh. In the meantime,
the rays of the shaykh’s love will bind the novice to the shaykh
and protect him from everything that could cause separation.

Pp. 695-99. Now al-Lamati pauses in his commentary and
introduces some stories to illustrate the relationship between the
shaykh and the novice. A shaykh’s disciples proclaim that they
love him dearly. But when he asks them: ‘Do I love you?’, they
reply: ‘We don’t know.” The shaykh says they have answered
very foolishly. In reality the shaykh’s love comes first. When the
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lights of his love shine on you, only then is your love for him
produced. And one of al-Dabbagh’s disciples tells al-Lamati that
before meeting al-Dabbagh he’d gone to Sayyidi Qasim Abu
“Usriyya’s shrine but he immediately felt a stomach pain which
only stopped when he came forth from the shrine. He concludes:
‘I realized this was due to the Shaykh.’

Another disciple of al-Dabbagh had felt impeded from visiting
the graves of the godly men for almost seven years. No one
could explain to him why he was blocked in this way. In the end,
al-Dabbagh tells him that the owner of a bouquet of roses can’t
give the bouquet to everyone to touch and to hold. It would be
spoiled and wither away. He keeps it back from the multitude.
The disciple says: ‘I realized I'd been stopped from paying visits
of respect to anyone besides the Shaykh.’

Another report tells how a disciple associated with a shaykh for
seven years and was profoundly in love with him. The shaykh
died and the disciple resolved that he’d never acknowledge
anyone else in his place. But then the disciple met al-Dabbagh
and after only one moment he felt attached to him and his
previous love disappeared. Al-Dabbagh explains that the first
love was for someone who was acting as a surrogate father. If
your real father comes along, your heart is swept away and
you’re no longer bound to the first person. That’s why it’s been
said: ‘Novices are like ewers of the bathhouse and these are for
whoever grabs hold of them.’

When al-Dabbagh himself visited the shrines of godly men, his
disciples would wait outside. They’d say: ‘You’re our goal and
you’re the one whom we pay visits of respect.’ After al-
Dabbagh’s death, al-Lamati frequently visited his grave but then
he saw al-Dabbagh in a dream. Al-Dabbagh told him he isn’t cut
off in the grave but he fills and occupies the entire world. ‘You’ll
find me wherever you seek me.” And other times al-Dabbagh
would say: ‘Verily, sometimes the whole world is inside my
abdomen.’ Thus, in al-Dabbagh’s case, the words: ‘Don’t
recognize anyone else in the shaykh’s presence’ actually mean
don’t accord recognition to any other master at all because the
‘presence’ of our Shaykh comprises the whole world.

Pp. 699-711. Al-Lamati then returns to his commentary. The
focus is now on the proper behavior of the novice. One mustn’t
speak in the shaykh’s presence unless he asks you to and then
one must be on guard not to talk nonsense. The model for
keeping silent before the shaykh is the behavior of the
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Companions in the presence of the Prophet. The novice’s
concern should be to understand what’s obscure in his own state.
But even in this respect the shaykh takes the initiative, for when
the sincere are on hand, the shaykh draws his speech from God.
To illustrate the same point, al-Suhrawardi had cited the words of
the shaykh Abtu Su‘dd who used to tell his disciples: As far as
these words, I’m a listener just like any one of you. Indeed, the
diver comes back to the surface with oysters in his bag but he
can’t see them until he comes out of the water. He sees the pearls
at the same time that those on the shore see them.

And don’t raise your voice in the shaykh’s presence and don’t
shout out loud like the inhabitants of the desert do. The basis for
this rule is the Qur’anic verse: ‘Oh believers, don’t raise your
voices above the Prophet’s voice’ (49/2). These words were sent
down for the education of the Companions. In particular the
Companion Thabit b. Qays applied the verse to himself. Due to
his respectful behavior toward the Prophet, Thabit had a happy
life, died a martyr’s death, and was then admitted to Paradise.

Moreover, by no means laugh out loud in the shaykh’s
presence. There’s nothing uglier than this. Laughter is one of the
characteristics that distinguish men from animals but, in general,
it’s difficult to be balanced when it comes to laughter. It’s been
said: ‘Much laughter is a kind of foolishness.” And don’t sit
cross-legged in front of the shaykh. This is considered a
disrespectful posture. And see that your legs are covered up. Next
the opinions and personal practice of early pious men regarding
how to sit are described. Nor should one roll out a prayer-rug
and sit on it. Your purpose is to serve the shaykh. You must
adopt humility in his presence, whereas sitting on a prayer-rug
implies being equal to him in rank. And while you’re still
attached to him, you mustn’t hold your own assembly in which
people turn their eyes toward you. And before having reached
the degree of independence, you mustn’t wear any of the
clothing of shaykhs such as the farajiyya. The burnous is the
appropriate clothing for the novice.

And don’t consider any believer or infidel as lower than
yourself. Abll Yazid al-Bistdmi said that to do so is to act with
pride. Al-Suhrawardi describes how his own shaykh was sent
food by a man of worldly power, and the food was carried on the
heads of Frank prisoners in chains. OQut of humility the shaykh in
question insisted that the Frank prisoners sit down with him and
that they eat together. Another anecdote describes the humility of
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a pious man who steps aside and walks in mud in order to let a
dog pass by on a higher level. He sees himself as a sinner,
whereas the dog has never committed a sin. Such humility is
recommended since you never know what your final outcome
will be. Even those who commit no sins and possess good works
fear God’s cunning (makr).

Ibn al-°Arabi al-Hatimi says that a human being should believe
that God at all times possesses glances into the hearts of His
bondsmen. Similarly, if a sinner ceases committing a sin, it’s
proper behavior to assume he’s repented and not to consider
oneself better than him. In this connection, Abu Talib al-Makki
says that God instills fear into each category of His bondsmen by
making one of His elite in a higher category into an exemplary
warning, i.e. by punishing someone from among the godly men
(salihan), the martyrs (shuhada®) and the strictly truthful
(siddigian). Therefore no one finds repose in any of the halting-
stations. Al-Ghazzill cites a certain knower of God who said:
‘The novice fears sins, whereas the knower of God fears being
afflicted with unbelief (kufr).’

Pp. 711-13. At this point al-Dabbagh tells ‘an amazing story’.
‘In Mecca...I met Abli’l-Hasan °Ali al-Sadgha® al-Hindi...” If he
wished to take a step, he’d lift his foot but then his foot would
tremble. So he’d set his foot down again and again it would
tremble. He couldn’t take a single footstep without people saying:
‘He’s utterly crazy.” And so it was for every one of his voluntary
movements. I saw him like this and 1 asked: ‘Oh Abu’l-Hasan,
what’s this situation you’re in?” After all, he was one of God’s
elite Friends. He explained that he can see God’s actions
throughout the whole of creation and understands the secrets
behind God’s every action. No secrets are veiled from him except
God’s actions regarding himself. This situation had led him to
believe that God hid this from him so he wouldn’t know which
of his acts contained his perdition. As a result he was afraid of
each and every one of his voluntary actions lest it bring about his
destruction. Al-Dabbagh adds that this kind of vision belongs to
all the Friends of God and the prophets.

Pp. 713-23. Al-Lamati then continues his commentary on al-
Sharishi’s verses. One must have no regard for what people
think. Otherwise, you’ll end up preening yourself before them
and falling into hypocrisy. Indeed, Bishr the Barefoot said he
never knew any man who liked being famous and who didn’t
end up disgraced. In a similar vein, al-Dabbagh once told al-
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Lamati not to hope for knowledge of God without first knowing
the Prophet Muhammad, and not to hope for knowledge of the
Prophet without first knowing his shaykh. ‘And let no one hope
for knowledge of his shaykh without having recited the prayers
for the dead over the people.’

Moreover, the novice mustn’t tell anyone about miracles he
experiences, except his shaykh. And whatever causes him shame
to reveal he imparts by hints and allusions. As for the shaykh, the
rules of good behavior require that he guard the novice’s secrets.
At the same time, the shaykh instills contempt in the novice’s
carnal soul for what he experiences during spiritual retreat, be it
unveiling, hearing speech or any other supernatural events.

And the shaykh protects the disciple. ‘One day I complained to
him [al-Dabbdgh] about something that happened to me’, al-
Lamati reports. ‘He said to me: “After this it won’t befall you and
it will never happen to you again.” And so the matter turned out.
It was as if a wall had been erected between myself and it.’ But
the proper shaykh also informs the disciple about his own
circumstances so he may choose to remain with him or to depart.
If the shaykh were silent about these matters, he’d be deceiving
the disciple. And one day al-Dabbagh said to al-Lamati: ‘A man
who doesn’t share in his companion’s bad acts is no companion
to him.” He added: ‘If association is only based on good acts, that
isn’t association.” And you must consult the shaykh about any
unveiling you’ve been shown. He’s pleased when you question
him about unveilings.

Al-Suhrawardi points out that unveiling is deceptive and
dangerous. Even Hindu sages, philosophers, materialists and
monks can experience unveiling. In their case God entices them
to their destruction through the delusion of unveiling. The novice
therefore has need of the shaykh in this regard if he’s to avoid
calamity. Returning to al-Sharishi’s verses, al-Lamati comments
that the novice shouldn’t hold back from recounting a vision
(wdagqi‘a) to his shaykh. A wagi‘a is a vision about higher reality
in the form of a similitude, whereas an unveiling is the
appearance of a vision without a similitude. The shaykh then
confirms or rejects a novice’s vision.

Al-Lamati cites al-Suhrawardi’s description of the way his own
shaykh would listen to the visions of the disciples and how one of
them, a certain Isma‘il, had a vision that involved a piece of
paper with thirty circles on it. Thereupon a patron arrived and
donated thirty pieces of gold. The shaykh places them on the
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circles and says: ‘This is shaykh Isma‘il’s donation.” In general,
the novice should seek refuge with his shaykh in all important
matters. Then he’ll attain ‘victory’.

Al-Lamati tells al-Dabbagh: ‘I'm in fear of God the Sublime
because of things I’ve done.” Al-Dabbagh tells him not to be
afraid because of those things: °...the greatest of serious sins on
your part is that you should pass a moment without my being in
your mind.” And al-Dabbagh would joke with his disciples and
remove their sense of shame and speak to them first before they
questioned him. He’d even say: ‘Don’t accord me the status of a
shaykh... You won’t be able to follow the rules of proper
behavior regarding the shaykh’s status... Take me to be a brother,
and association (suhba) will persist between me and you.’

And it’s important that you don’t consider your actions to be
good. Such an attitude corrupts good works. After doing
something good, forget about it. If you no longer think about it,
this is proof that God has accepted your good action. Likewise,
whoever makes progress and reaches a halting-station sees the
defects in his actions, and this awareness sets him free. Abti *Amr
Isma®il b. Nujayb even said: ‘No one’s footstep with regard to
being God’s bondsman is pure until he considers all his actions
hypocrisy and all his states mere pretensions.” And here al-Lamati
brings his comments on the Ra’iyya to a close with two Qur’anic
quotations and the pithy words of two early Sufis that confirm
this thought.

Pp. 723-25. Now al-Lamati presents the full name of the author
of the Ra’iyya. He was born in Sala (581/1185), grew up in
Marrakesh and settled in Fayyim in Egypt where he died
(641/1243). Al-Lamati then mentions the well-known scholars al-
Sharishi studied with and finally that he studied Sufism with
Shihab al-Din Abi Hafs al-Suhrawardi whose ‘Awarif al-ma‘arif
forms the basis for al-Sharishi’s gasida.

Pp. 725-29 deal with al-Dabbagh’s spiritual masters. Al-
Dabbagh said: ‘I inherited from ten Friends of God.” Sayyidi
‘Umar b. Muhammad al-Hawwarl and Sayyidi *Abd Allah al-
Barniwi we have alrcady met with. Regarding the latter, al-
Dabbagh notes that he was given to drink the lights of
approximately seventy of God’s beautiful names. When Sayyidi
Yahya is mentioned, al-Lamati informs us that he had the power
of free disposal (tasarruf) over those who pay visits of respect to
the godly dead and fulfilled all their requests ‘which God had
foreordained’. Al-Dabbagh explains to al-Lamati that many of
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the so-called Friends of God that the people recognize and call
upon as intermediaries aren’t really genuine. In reality it’s the
hidden people of free disposal who grant their requests. The false
Friends are like scarecrows. It isn’t they that drive the birds from
the standing crops but the owner of the field who set up the
effigy.

Al-Dabbagh relates an anecdote about a traveller who arrives
before a mountain trail as night is falling. Two robbers are
waiting along the trail to ambush him. ‘The man had placed
himself under a shaykh who was of no worth.” Now he evokes
his shaykh’s protection but, fortunately, in his invocation he
gives precedence to the rank of the Prophet Muhammad. ‘One of
the people with the power of free disposal heard him and he
greatly revered the noble Prophet’s name...” Though invisible, he
kept the man company and God held back the two thieves from
doing the man any harm.

The fourth of al-Dabbagh’s spiritual masters was Sayyidi
Mansiir b. Ahmad and he had free disposal over affairs of the
sea. Al-Dabbagh says about him that when God bestowed
illumination on him, his body would quiver the way some pieces
of fresh meat quiver when you slice them. Al-Lamati adds that
early on al-Dabbagh used to tell him so many beneficial lessons
from Sayyidi Yahya and Sayyidi Mansiir, but he was negligent
and unaware of their spiritual rank. He only became aware and
began to write things down after they’d both passed away.

The fifth spiritual master was Sayyidi Muhammad al-Lahwaj.
How al-Dabbagh came to meet him is described in the Author’s
Introduction (p. 136), and the story about him and al-Dabbagh at
the spring in Dar Ibn “Umar where all the stones and fishes cry
out and tell him to fear God and stop fishing occurs in Chapter
One (p. 376).

The sixth master was Sayyidi Ahmad b. “‘Abd Allah al-Misri
who was the Support who presided over the Council of the godly
men (Diwan). He appears in several passages in the Ibriz (see
Index). )

Sayyidi Al b. °Isa al-Maghribl who resided in Jabal al-Duriiz
in Syria is mentioned as his seventh shaykh.

We are told very little about the eighth, nineth and tenth
shaykhs: Sayyidi Muhammad b. °Ali al-Kaymuni, Sayyidi
Muhammad al-Maghribi and Sayyidi ‘Abd Allah al-Jarraz.

Last of all is an eleventh shaykh whom al-Dabbagh met later
than the others. His name was Sayyidi Ibrahim Lamlaz and he
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came from Algiers. Al-Lamati has trouble remembering his name
and al-Dabbdgh scolds him for this. The above are all the
‘known’ spiritual masters from whom al-Dabbagh inherited
secrets and powers.

Pp. 729-30. Al-Lamati then asks al-Dabbagh: ‘Was there a
difference in what you inherited from them?’ Al-Dabbagh replies
that it was all knowledge of God but he then offers various
similitudes to describe the differences. For instance, it’s like one
man telling you to proceed on a certain path and you’ll find
water. Then after you’ve followed the path for some time,
another man completes the information and tells you exactly
where the water is located. Or one man catches game for you but
another man explains how to cook it and eat it.

Pp. 730-32. On one occasion, a person asked al-Dabbagh about
the benefit of having the litany (wird) conferred upon him. Al-
Dabbagh replies that the authentic shaykh has immense vision
(mushahada) and if he says out loud the formula: ‘There is no
god but God!”, he also pronounces it in his interior.
Consequently, if he implants these words in the novice, his own
state pervades the novice and the novice goes on advancing ‘until
he reaches the shaykh’s halting-station’. And al-Dabbagh offers
similitudes to explain the effect of conferring the dhikr-formula
on the novice. One of them is that doctors tell the king’s young
son who’s ill that he must give up eating meat. But he refuses to
do so. One of the doctors then performs a major ritual ablution,
invokes God’s help and resolves not to eat meat as long as the
sick boy doesn’t eat it. He then orders the boy: ‘Don’t eat meat!’
The boy straightway obeys and recovers from his illness.

Another similitude about the positive effect of having the dhikr
conferred on one involves a slave who asks a good man to
intercede with his owner about setting him free. The good man
intercedes after a year has gone by, and the slave is then freed.
The ex-slave asks why he didn’t intercede for a whole year. The
good man says he doesn’t ask people to do something unless he’s
done it himself. He had to work and save money in order to buy
a slave. He then set the slave free and asked the first slave’s
master to do the same thing. If he’d spoken to him before that,
the slave owner wouldn’t have consented to his request.

Pp. 732-35. Al-Dabbagh then talks about God’s mightiest
name. Added to the ninety-nine beautiful names of God, it
completes the number one hundred and includes many of the
meanings contained in the other ninety-nine. ‘You hear it emerge



OUTLINE 65

from the body like the ringing of brass.” It’s very burdensome
for the body to pronounce ‘because it only occurs with complete
vision (mushahada).” ‘If the body utters it, the entire world is
terrified... Jesus, the son of Mary, possessed the power to utter it
and he uttered it fourteen times a day.” And in connection with
the beautiful names, al-Dabbdgh also said: ‘The prophets...
acquired the meanings of the names through visions.” Thus Idris
(Enoch), for instance, was the first to devise the names:
Omniscient, Omnipotent, Almighty and Beneficent.

But it was Adam who first devised the name Allzh (ism al-
jalala). And that was immediately after God breathed His spirit
into him. Adam stood on one leg, while supporting himself on
his other knee. He then experienced an immense vision. Next
God caused him to utter a word which conveyed the secrets he
beheld from the Lofty Essence (al-dhat al-‘aliyya). If the
Prophet Muhammad devised names based on the visions he
experienced, whoever heard them would dissolve. Moreover, the
word Allah contains three secrets. The first is that God’s creatures
aren’t subject to limit. Besides humans, the Jinn and animals,
there are other categories that people don’t know about. The
second secret is that God exercises the power of free disposal
over them as He wishes. He makes everything the way it is. He
has free choice; His creatures do not. And the third secret is that
God is all-holy and transcendent.

Divine transcendence means that God is different from
anything that can be conceived in thought. ‘For thought only
conceives of something that’s been created.” At this point al-
Lamati interjects: ‘But thought can conceive of a human being
turned upside down who walks on his head.” Al-Dabbagh replies
that he’s seen someone like that. ‘He covered his genitals with his
hand which was like a veil for him. He only removed his hand if
he wished to attend to his [basic] needs, whether defecating or
sexual intercourse.” Indeed, al-Dabbagh continues: ‘One day I
was seated with Sayyidi Muhammad b. ‘Abd al-Karim al-Basrawi1
and he said to me: “Come, let’s imagine in our thoughts the
strangest form and then look among God’s creatures to see
whether it exists or not.” Then he said: “Let’s imagine a creature
that walks on four feet and has the form of a camel. Its entire
back is mouths like mouths the crab has on its side. And on its
back is a minaret... At the top...are balconies from one of which it
urinates and defecates. From another...it drinks and in between
the balconies is the form of a human being with his head, his face



66 AL-IBRIZ

and all his limbs.” He’d barely finished describing it when we
beheld this creature and there was a great number of them.’

Pp. 735-37. Al-Dabbagh says about vision (mushahada) that
most people are incapable of it. Before he attained illumination
himself, he’d asked a Friend to invoke God to bestow on him
vision of Himself. The Friend told him: ‘Don’t seek vision from
God the Sublime until He bestows it on you without your
asking.” Otherwise, you won’t be able to sustain it. But al-
Dabbagh persists in his request. The Friend tells him he must first
be able to visualize each world in its entirety, one after the other:
the world of human beings, the world of the angels, Paradise,
Hell, etc.—in a single glance! Al-Dabbagh wept when he realized
he couldn’t sustain such a vision. Similarly, those who wish to see
the Prophet in a waking state must first be able to see all these
worlds, though not in a single glance.

Al-Lamati follows this with a similitude about the bondsman
not being able to sustain knowledge of God the way He really is.
‘If God the Sublime provided vessels of clay with understanding
and someone were to ask them about their maker, the master
craftsman who produced them—what he’s like, about his height
and his complexion, about his reason and understanding, etc.’,
they wouldn’t be capable of such knowledge. ‘A made thing is
never able to know the attributes of its maker as he really is.’

Pp. 737-41. Concerning the dhikr, al-Dabbagh said:
‘Performing the recollection of God (dhikr) is more burdensome
for the body than worship.” Recollection of God gives the body
light to drink but it doesn’t want to accept the light because of the
darkness the body contains. The light wants to transform the
body’s nature and make it abandon its reality, like someone
attempting to put a man’s nature in a woman or a woman’s
nature in a man, or like someone who wants to put the taste of
wheat and its pleasantness in some other grain. ‘Don’t ask what
contriving and confusion this entails!” Worship, on the other
hand, only occupies the body’s exterior. It’s like doing work
with a hoe. It merely causes physical fatigue.

As for the names of God, there’s a name which if the
bondsman is given its light to drink will cause him to weep
continually. And there’s another such name whose light will
cause him to laugh continually, as if a group of sixty people are
tickling him after removing his clothes. Different people are
given the light of different names to drink. But no time is more
difficult for the Friend of God than when he’s given the lights of
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the names to drink—because of his body’s disruption amid the
demands of the names. ‘Every name demands something that
contradicts what another name demands.’

When al-Lamati first asked al-Dabbagh how many names he’d
been given to drink, he replied ninety-seven. But al-Lamati then
adds: ‘At the end of his affair I heard him say...that he’d been
given the complete number to drink, I mean the hundred.” If you
request something from God with the hundreth name, He’ll grant
it to you. But only the Support completes all one hundred. That’s
in ‘the halting-station of the secret’. In ‘the halting-station of the
spirit’ only the Prophet completes the hundred. And al-Dabbagh
adds that for those who use God’s names in their litanies (awrad)
and in recollecting God (dhikr) it’s important that a knower of
God (“arif) has conferred the name on them along with its light.
Otherwise, without its light, Satan will be present and cause harm
to the bondsman. Al-Dabbagh then mentions some particular
names of God from among the surahs Ya-Sin, Sad and The
Kingdom that are good to recite against poverty, sickness, injury,
etc.

Pp. 741-42. On the subject of the ecstatic dance (hadra), al-
Dabbagh states that it didn’t exist during the first three
generations of Islam. And this accords with what the religious
scholars have affirmed. Al-Dabbagh then notes that in the fourth
generation four or five Friends of God who were endowed with
illumination and had disciples and followers were in fact the
origin of the ecstatic dance. They observed how angels worship
God and are engaged in recollection. Al-Dabbagh explains:
‘There are some angels...who recollect God with their tongue and
their whole body. You see their body swaying to the right and to
the left, and swaying forward and backward.” These few Friends,
while absent in beholding God, unconsciously imitated the
angels. But this was a sign of their weakness, and their followers
adorned themselves in this ‘external attire’. When this first small
group of Friends of God passed away, ‘the people of external
attire’ then occupied themselves with the ecstatic dance. Indeed,
they increased its movement and added musical instruments.

Pp. 742-43. Turning to deeper vision (basira), al-Dabbagh
mentions that it contains three hundred and sixty-six thousand
parts. Only one of its parts is in the eye; the rest are in the body
of the Friend of God who’s the perfect heir. He sees with his
whole body the way one of us sees with his eye. Then someone
who was present told of a miracle that involved al-Dasiiqi in
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Egypt. He invited Abd al-Qadir al-Jilan1 and Ahmad al-Rifa‘1 to
join him immediately which they did, though they were located
in °Irag. Al-Dabbagh comments that this is something the weakest
among the Friends of God can do.

In this connection, al-Dabbagh says that he met a Friend of
God who had attained a lofty halting-station. ‘...he beheld the
created beings who possess speech and who are mute, the wild
beasts, insects, the heavens and the stars, the earths and what they
contain, and the whole orb of the world took sustenance from
him. He heard its voices and its speech in a single instant. He
provided each being with what it needed and gave it what was
proper for it, without one thing distracting him from another.
Indeed, the highest and the lowest part of the world was like
someone who’s in one space for him.” But this Friend said:
‘When I see that support comes from someone other than myself,
I feel I'm like a [lowly] frog. All mankind is stronger and more
capable than me.” Al-Lamati then adds: °‘...this was the
characteristic of our Shaykh—God be pleased with him—who
was the Support of the age and under whom were the seven
Pivots.’

Pp. 743-44. Finally, al-Lamati tells how al-Dabbagh once said
to him: ‘I see the seven heavens and earths and the Celestial
Throne within my body and it’s the same for the Seventy Veils
located above the Throne...and all of this is filled with the noble
angels. And it’s the same for the world of Raqqa located above
the Seventy Veils. Now all of these created beings only
experience something in their thought, not to speak of their
bodily limbs, with permission from a man whom God the
Sublime has shown mercy.” (God showing someone mercy can
mean giving the person access to higher levels of illumination.
Al-Dabbagh is here referring to himself as the Support of his
age.)

Al-Lamati’s final question to al-Dabbagh at the close of
Chapter Six is: ‘The Prophet’s inheritance...consists of one
hundred and twenty-four thousand bodies. Why doesn’t the
Support inherit them all?”” Al-Dabbagh replies that ‘the meaning
of inheritance with regard to the Support is that no one has drunk
from the Prophet’s body...like the body of the Support has—God
be pleased with him!’

Chapter Seven first presents al-Dabbdgh’s comments and
interpretations of the words of spiritual masters such as Ibn
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Mashish, Ibn al-Farid and al-Ghazzali that al-Lamati found to be
unclear (pp. 747-78). The remaining part of the chapter then
deals with the rather compact argumentation of the centuries-old
debate around al-Ghazzali’s assertion: ‘There is not in possibility
anything more wonderful than what is (laysa fi'l-imkan abda‘
mimma kan).’

In section [1] al-Dabbagh explains the sense of the following
words in Ibn Mashish’s invocation of blessings on the Prophet:
‘Oh Lord God, bless him from whom the secrets have burst
forth!" The secrets include such phenomena as springs, rivers,
trees, flowers, the stability of the earth, the heavens remaining
suspended aloft, and Adam’s offspring being endowed with
supple joints. When God wished to bring forth these and other
good things, he sent great numbers of angels to invoke blessings
on the Prophet. Also contained in the meaning of these words is a
reference to the fact that if it weren’t for the Prophet’s light, no
difference would appear between the dwellers in Paradise and
those in Hell-fire. When God created the Prophet’s light, the
difference between the people who accepted God and those who
were averse to Him became known in God’s pre-eternal
knowledge. Thus the difference in ranks and their diversity is the
meaning of ‘the secrets have burst forth’.

Al-Dabbagh also offers a mythical explanation. Let’s imagine
that in the case of the Prophet vision is like a piece of cloth and in
that cloth every possible craftsman has produced something from
his craft. The Prophet ‘has drunk’ the cloth, When he drank the
threads of the silk-maker, God bestowed on him knowledge of
everything that forms the basis of the silk-maker’s craft. And so it
is for all the other crafts and professions. Thus the Prophet’s
secret contains all the forms of knowledge that existed in God the
Sublime’s will in pre-eternity. And all the secrets of the prophets,
the Friends of God and everyone else were taken from the secret
of our lord Muhammad. As for the vision (mushahada) the
Prophet has experienced, his body contains everything that
accompanies that vision and his body is provided with all its
secrets: ‘...mercy toward people, love for them, forgiving them,
pardon and clemency, invoking God for their benefit...’

Indeed, the Prophet’s body contains the lights of God’s
beautiful names along with their secrets: ‘the light of patience, the
light of mercy, the light of clemency, the light of forgiveness...,
and so on, until we’ve covered all the beautiful names.” Whatever
secrets have been distributed among the bodies of the angels, the
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prophets and the Friends of God is because they were given a
drink which reached them from the Prophet’s noble body. If it
weren’t for the blood in our human bodies which impedes our
knowledge of the reality of things, the previous prophets would
have only spoken about our Prophet’s affair and how all their
assistance came from him.

Regarding Ibn Mashish’s words: ‘And the lights sprang forth’,
al-Dabbagh said: “The first thing God...created was the light of
our lord Muhammmad... From it He created the Pen, the Seventy
Veils, their angels, and then He created the Tablet. And before
the Tablet was finished and completely formed, He created the
Throne, the spirits, Paradise and Barzakh.” After describing the
creation of the Celestial Throne, al-Dabbagh gives a detailed
account of the creation of the seven earths and the seven heavens,
followed by accounts of the creation of other essential parts of
the cosmos: Hell, Paradise, Barzakh, the Pen, the Seventy Veils
and the [Well-guarded] Tablet. All these were either formed
directly from the Prophet’s light or a secondary light derived
from his revered light.

After their creation, all the above cosmic phenomena were once
again given to drink of the Prophet’s light, but varying amounts
and a varying number of times. For instance, the prophets were
first given to drink of the Prophet’s light in the world of the
spirits when God created the lights of the spirits as a totality.
Secondly, they were given to drink of the Prophet’s light when
they were fashioned individually from the totality of their light.
Thirdly, on the day of: ‘Am I not your Lord?’ (7/172), everyone
who answered affirmatively from among the prophets and the
believers was given different amounts of the Prophet’s light to
drink. Fourthly, the believer is given to drink of the noble light
in his mother’s womb, otherwise his joints won’t be supple.
Fifthly, he’s given to drink of the noble light when he comes out
of his mother’s womb, otherwise he won’t be able to eat food
with his mouth. Sixthly, when he first breast-feeds at his mother’s
breast, and seventhly when the spirit is breathed into him. Indeed,
the spirit wouldn’t enter his body, if not for the Prophet’s noble
light being in it. Finally, he’s given to drink of the noble light the
eighth time when his body is fashioned again on the
Resurrection. This causes his new body to become firm.

The reason that the Muslim community constitutes: “The best
community ever brought forth to men’ (3/110) is because it was
given to drink of the Prophet’s noble light after the light had
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entered his pure body. The Prophet then received such perfection
as can’t be described because the noble light acquired the secrets
of the pure spirit as well as the secret of his pure body.

And al-Dabbagh explains the differences between the prophets
Jesus, Abraham and Moses in terms of the spiritual halting-station
that goes with the special qualities of the noble light they were
given to drink. After this he describes the difference between
angels, prophets, Friends of God and ordinary believers, as far as
the relation of their bodies and spirits to light. The connnection
between their constituent light and the light of our Prophet
Muhammad is expressed in al-Dabbagh’s similitude of starved
cats that all devour a piece of bread that’s thrown to them.
However, the piece of bread doesn’t diminish even by so much
as a nail clipping. Moreover, ‘the lights of the sun, the moon and
the stars draw assistance from the light of Barzakh, and the light
of Barzakh draws assistance from the revered light and from the
light of the spirits that are in it, and the light of the spirits draws
assistance from his light—God’s blessings and peace be upon
him!’

After their creation: ‘The angels and the spirits were serving
God the Sublime when suddenly the lights appeared in the sun,
the moon and the stars. The angels who are on the earth then fled
from the light of the sun toward the shadow of night.” All of
them, the angels of the earth and of the heavens, and the spirits,
gathered together on that night. But when they saw that the light
of the sun caused no harm, they felt safe and returned to their
posts. They then did this every year and such is the origin of the
Night of Power.

Commenting on Ibn Mashish’s words: ‘In him advanced the
realities’, al-Dabbagh says that ‘realities’ means the three hundred
and sixty-six secrets which God has distributed throughout
creation. This is a usefulness in a plant or a mineral. In the people
of vision (mushahada) it’s the fact that they’re never forgetful of
God even for the blinking of an eye. In the strictly righteous
(siddiq) it’s truthfulness (sidq). All these realities have advanced
in the Prophet to a level no one else can support. ‘The
progressive development of the realities is in proportion to how
much someone or something has been given to drink of God the
Sublime’s light.’

Then commenting on Ibn Mashish’s words: ‘Adam’s sciences
descended’, al-Dabbagh says ‘Adam’s sciences’ means what he
acquired of the names that God taught him, as referred to in the
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Qur’an: ‘And He taught Adam the names, all of them’ (2/31).
And here it’s a question of the ‘ascending names’, i.c. the name
by which one understands something’s origin, its benefit, and
how its shape and structure were produced. This is true of a
simple hoe, and it’s also true of all the layers of the heavens, the
angels and Paradise. Adam understood what Paradise was created
from, the ordering of its degrees, its Hurls, the people who will
dwell in it after the Resurrection, and so on.

These sciences are said to have ‘descended’ in order to
distinguish between the Prophet’s knowledge and that of Adam
and the other prophets. If Adam turned his attention to these
sciences, he was then distracted from his vision of God. Our
Prophet, on the other hand, can focus on all these forms of
knowledge while at the same time maintaining his vision of God.
The Prophet’s superiority in this respect accounts for why: ‘He
rendered creatures incapable and because of it understandings
grew weak... And from among us no predecessor has
comprehended him, nor will anyone who comes after him.’
Likewise, ‘and the meadows of the Celestial Realm (malakit)
provoke admiration by means of the flower of his beauty, and
the water basins of the Realm of Omnipotence (jabariit) gush
with the outpourings of his lights’. Al-Dabbagh offers further
theosophical exegesis of these symbolically charged words. At
the same time he explains the terms: the World of Dominion, the
World of the Celestial Realm and the World of the Realm of
Omnipotence.

And al-Dabbagh describes the difference between the lights that
radiate from the Well-guarded Tablet, the Pen, Barzakh, Paradisc
and the Throne, all these phenomena being in the Celestial Realm
or the translunar world. Since the lights vary, likening them to
meadows containing a variety of flowers is appropriate. But al-
Dabbagh’s commentary is cut short because of the presence of
someone who didn’t believe in the Shaykh and ‘didn’t speak his
language’. Finally, by way of bringing section [1] to a close, al-
Dabbigh comments on Ibn Mashish’s words: ‘Oh Lord, join me
to his lineage (nasab) and fulfill me through his noble descent
(hasab).” He says that ‘lineage’ means the vision established in
the Prophet’s interior, and the meaning of ‘noble descent’ is his
attributes such as mercy, science, clemency, etc., from among his
chaste character traits. And another time al-Dabbagh interpreted
‘fulfill me through his noble descent’ as: ‘what was loaded onto
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him—God’s blessings and peace be upon him—and what he
carried.’

In section [2] al-Dabbagh attempts to explain al-Shadhili’s
words in al-Hizb al-kabir: ‘It’s not nobility only to do good to
someone who’s done good to You.” Al-Shadhili was speaking on
the basis of his vision of God’s immense mercy, and due to his
weakness these words emerged from his body. This is
comparable to a man going before a noble king and, because of
feeling uneasy and confused, saying: ‘If you don’t give me a
gift, you aren’t a generous man!’

In section [3] al-I.amati reports what al-Dabbagh said was the
meaning of Ibn al-Farid’s verses:

‘We drank a wine in recollection of the beloved
That made us drunk before the grapevine’s creation.’

Al-Dabbagh begins by saying: ‘This is a reference to something
in the world of the spirits, and the meaning of the beloved is our
Prophet... Recollection of him in that world is a cause of
obtaining complete vision.” Then he explains: ‘...likening this
vision to wine is appropriate for three reasons: 1) wine is a cause
of transference from one state to another... 2) Wine is a cause of
being cut off from the first state, and this vision is like that. 3)
Wine is a cause of bravery, daring and fearlessness because if
wine rises in the drinker’s head, everyone becomes contemptible
in his eyes.” And ‘which made us drunk’ means due to it we were
cut off from everything other than God the Sublime, while
‘before the grapevine’s creation’ refers to this having happened
in the world of the spirits, whereas the grapevine was created in
the world of visible shapes.

Next al-Dabbagh remarks: ‘I never cease to be amazed at the
Friend of God who says: “Verily, I fill the universe!” For the
universe has a door ‘through which access to it occurs, and the
door is the Prophet’. However, no creature in creation is able to
sustain his light. But if someone is too weak to sustain the door,
how can he sustain anything else besides the door, unless his
illumination is satanic and laden with darkness. Al-Lamati says:
‘Perhaps he means he fills it with respect to light, that is to say he
fills it with his light, not with his body—the way the sun shines
upon the heavens and the earth.” Al-Dabbagh retorts: ‘But then
what a difference there is between his light and the light of the
Chosen One!” That person’s light compared with the Prophet’s
light is like a wick in the midst of day at noontime. ‘Is it proper
to say: “This wick has eclipsed the light of the sun.”?’
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[4] Al-Lamati asks al-Dabbagh about the story of the man who
descended into the Tigris River and then emerged after an hour.
He told his companion that he’d been in Egypt, resided there for
several months, and had a wife and child there. Al-Lamati asks
how this can be possible because shortening time isn’t like
shortening space but brings with it certain difficulties. Al-
Dabbagh replies: ‘Nothing’s impossible for God the Sublime.’
And he adds: ‘I’ve seen something even more strange than this. 1
saw a person during mid-morning who hadn’t yet married and
when I returned at noon to the same place, I found the person
had died. And I found his son had replaced him in his trade and
the son had already become an adult...’

Then al-Dabbagh describes a waking vision he experienced
after the death of his mother. ‘I dozed off slightly and I saw
everything that would happen to me until my allotted time was
up. I saw the shaykhs I was going to meet and the woman I'd
marry.” And he sees the sons and daughter he’s going to have,
and everything that would occur until his death—all within a
brief moment.

Next al-Dabbagh tells the following story as being similar to
that about the man who entered the river and was in Egypt. A
certain knower of God passed by a place and wished for a city to
be there in which God...would be worshipped. God then ordered
angels to descend in the form of human beings and He said to the
city: ‘Be!’, and it was. The city persisted and its inhabitants went
on worshipping God until the knower of God passed away.
‘Then everything reverted to its origin. The angels returned to
their posts and the city returned to pure non-existence.’

Ibn al-°Arabi al-Hatimi says in one of his visions that he beheld
Paradise in such-and-such a place, i.e. somewhere other than its
actual place. Al-Dabbagh replied that for the knower of God
there’s no more noble place among places and times than the
place where that vision occurs. God is rewarding him by creating
a Paradise in the vicinity of the knower of God.

And again by way of confirming the creation of those people
in the sight of the man who entered the river, al-Dabbagh said:
‘Look at this air which is located between you and me.” He
indicated a place within it that was one finger wide. Then he said
that God orders this amount of air to expand. He places many
colors in it: yellow, red, green and black, and then veils the first
amount of air from the second amount. He then makes a part of
the first air enter this second amount of air and causes it to see the
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wonders and colors it contains. Finally, He returns that part to the
first air to its original place, and the second air disappears with
everything that was in it. “‘Or is our Lord...not capable of this and
more than this?’

In section [5] al-Lamati asks al-Dabbagh about the following
words of al-Ghazzali in the Thya®: ‘Our lord Gabriel is more
knowledgeable than the chief of the first and the last...” Al-
Dabbagh replies: ‘If our lord Gabriel lived a hundred thousand
years...and for an infinity, he wouldn’t grasp a quarter of the
divine insights of the Prophet...” Since Gabriel and all the angels
were created from the Prophet’s light, they derive divine insight
from him. Now the beloved (Muhammad) was with the Beloved
(God) when Gabriel and everything else were still non-existent.
So how do these words make sense? Al-Dabbagh adds: *...Gabriel
was created in order to serve the Prophet...and to be among the
guardians of his noble person... All existing things draw
assistance from him and have need of beholding him.’

Al-Lamati asks why the noble spirit of the Prophet should need
a companion. Al-Dabbagh replies that the body doesn’t see the
spirit as being separated from it. Oneness is only for God alone.
‘Everyone else is one of a pair that seeks its other half and is
inclined toward it.” But Gabriel didn’t have the strength to follow
the Prophet beyond the Lote-tree of the Extremity, i.e. into the
Seventy Veils that are located above it—because of the power of
the lights there.

In section [6] al-Lamati asks al-Dabbagh why the takbir al-‘id
is seven times during the first rak‘a and six times during the
second rak‘a. Al-Dabbagh explains that during the first rak‘a
each takbir pronounced by the bondsman causes him to see a
particular heaven and earth with the things they contain as well as
Him Who fashioned them. And there are seven heavens and
earths. During the second rak‘a each takbir causes the bondsman
to see what was created on each day of the week as well as Him
Who fashioned these things. Thus the first takbir causes him to
see what was created on Sunday, and so on up to the sixth day,
Friday. After that God rested. Al-Dabbagh adds: ‘We aren’t
talking here about someone who’s been given illumination.” But
if the bondsman persists over the years in visualizing during the
festival (“7d) what’s been mentioned, God won’t disappoint him.
Before he dies, God will cause him to see these visions in all their
particulars.
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Then al-Lamati asks: ‘“What’s the secret of the takbir three times
after the fifteen religious duties from noon on the Day of
Immolation until dawn of the fourth day?’ Al-Dabbagh replies
that in the first takbir the bondsman sees the formation of the
body as a drop of sperm, then as a clot of blood, and then as a
lump of flesh. In the second takbir he sees its complete formation
and perfection, the excellence of its creation, the spirit’s being
breathed into it, and how it finally becomes another created
being. And in the third takbir he sees the decomposition of the
[human] form and its return to being earth when it’s in the grave.
And al-Dabbagh adds: ‘The person who’s received illumination
sees these states directly and sees them openly.’

Al-Dabbagh goes on to say that God’s wonders among His
creatures are very numerous. Should anyone who’s received
illumination experience some change or constriction (gabd), he
looks at these wonders and obtains indescribable knowledge of
God’s Oneness (tawhid). There are wonders on the surface of the
earth such that if the masters of proofs and arguments beheld
them, they’d have no need for proof of God’s Unicity.

In section [7] al-Lamati asks al-Dabbagh about Abu Yazid al-
Bistami’s words: ‘We’ve plunged into oceans on whose shores
the prophets came to a halt.’ Al-Dabbagh replies that Abli Yazid
knew that the chief of existence (Muhammad) is the chief of the
prophets and the leader of the dispatched apostles, and the best of
all God’s creatures. But it may be that the Prophet lends some
item of clothing to certain perfect men of his noble community,
and if they wear it, they experience what Abii Yazid said. In
reality, however, it’s the Prophet who plunges into those oceans
and is the head of all the prophets. It’s an error current among
some Friends of God who’ve received illumination that the
Friend who’s a great knower of God may attain the halting-
station of a prophet with regard to divine knowledge. This is
contrary to the truth of the matter. The Friend doesn’t even come
close to what the prophet attains.

In section [8] al-Lamati asks al-Dabbagh about the following
words ascribed to Abli Hamid al-Ghazzali: ‘There is not in
possibility anything more wonderful than what is (laysa fi'l-
imkdan abda® mimma kan).” Al-Dabbagh replies: ‘Divine
omnipotence isn’t restricted and there’s nothing the Lord can’t
do—He is sublime and exalted!” Al-Lamati approves of these
words of the Shaykh as containing the greatest perfection and
divine knowledge (¢irfan). He then states why he feels it’s his
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duty to write on this capital question and to explain why al-
Dabbagh’s answer in fact comprises an article of faith.

By way of preparing the terrain for the debate to come, al-
Lamati first cites all the Qur’anic passages that indicate that God
is capable of bringing forth something ‘more wonderful than
what is’ (pp. 778-80). And he follows these quotations with a
hadith that says the Prophet on his deathbed was going to write a
book that would stop his community from going astray, but
*Umar said the Qur®an was enough. Presumably, the world would
have been ‘more wonderful’ had the Prophet left behind this
other book. Finally, he cites six variants of an important hadith
which suggests that the Muslim community could have been
spared the disastrous disagreement that has marred its political
and doctrinal history—a further example of ‘a more wonderful’
way the world might have been (pp. 780-86).

Al-Lamati mentions that when he’d question ordinary Muslims
about whether God was capable of creating a better world than
this one, they’d reply that God is able to do anything He wants.
On the other hand, the religious scholars were often blinded by
the great reputation of al-Ghazzali and didn’t immediately
understand the implications of his controversial assertion, at least
not until al-Lamati pointed it out to them. Only then would they
endorse God’s absolute omnipotence and the infinite nature of
His capabilities (pp. 786-87).

On page 787 al-Lamati begins his presentation of the debate on
God’s omnipotence by quoting a lengthy passage from al-
Ghazzali’s Thya® in which al-Ghazzali argues that the world as
God has created it is the best of all possible worlds. If God could
have created a better world but chose not to do so, this would
amount to miserliness on His part which would contradict His
generosity. If God were unable to create a perfect world, it would
mean He was incapable which would contradict His omnipotence.
Any apparent imperfections, such as discase and preordained
punishment in Hell, are explained away as being essential and
necessary for the overall good.

Al-Lamati notes that religious scholars have responded three
different ways to the position put forward by al-Ghazzali. One
group disapproves of it and rejects it outright. A second group
attempts to explain it as being acceptable, and a third group
denies that al-Ghazzali ever really held such a view. Al-Lamati
then mentions some of the scholars of the first group: Abi Bakr
b. al-*Arabi who claims to refute al-Ghazzali with his own words,
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people of the second layer of the
earth 145

people of the third generation 147

people of the time period between
Jesus and Muhammad (fatra)
899

people of the truth 604; 664; 842,
845; 847, 848; 851; 852
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people of truthfulness and actu-
alization (tahqiq) 644

people of unveiling (kashf) 760

people of vision (mmushdahada)
476; 759; 895

people of wickedness and grave
sins 895; 921

people of wretchedness (damned)
447; 881

perception 340; 356; 358; 359

perfect men 778

perfection of expansion 215

perfection of external beauty 244

perfection of external form 246;
272; 276; 284; 297; 308; 309

perfection of external perception
272; 275; 2717

perfection of reason 213; 244

perfection of the senses 215

permitted (halal) 549

permitted (mubah) actions 919

permitted, legal category 920

permittedness (ibaha) 919

person (dhat) 639

philologists 434

philosophers 338; 468; 469; 470,
471; 717; 791; 803; 804; 806;
818; 819; 842; 844; 847

phlegm 337

physicians 337

pilgrimage 331; 358; 364; 365;
423; 536; 653; 724; 889

pillar of Islam 334

pimple 637

pious acts 312

pious fear (ragwa) 543; 688; 703

pious forefathers 534

pith of palm-tree 830

pity 544; 565

Pivot/Pivots (qutb/aqtdb) 114;
130; 135; 136; 435; 439; 570;
579; 609; 610; 640; 725; 726;
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727, 728; 740; 747; 765; 826;
854; 861; 879

plane of lights 446

plane of permanent witnessing 484

plane of spirits 446

planet 842

planning 408; 568; 836; 872 —>
tadbir

plants 759

plaster-work 627

play-acting 363; 364

pleasure enjoyed in Paradise 374;
386

pleasure of the dwellers in Paradise
857

pleasure of the spirit 897

Pleiades (thurayya) 848

poison 637

pollinating palm-trees 390; 670

polytheism 320; 500; 542

polytheists 218; 458; 495; 499;
670

pomegranate 523; 834

possibility (imkan) 799; 800; 801;
806

potters 922

pottery 850

pottery-making 850

poverty 688; 690; 722; 691

power of concentration 214; 245,
246; 268; 273; 277; 308

power of free disposal (tasarruf)
457; 536; 550; 594; 596; 603;
606; 609; 655; 690; 721; 726;
734; 766; 750; 811; 813; 846;
853; 854; 861 —> people of the
power of free disposal

power of penetration 230; 231;
245; 251; 292; 309

power of the wind 473

power to heal the blind and lepers
602
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practical proof (burhdn al-tatbiq)
516

praiseworthy station (al-magam
al-mahmid) 529

prayer of eclipse (salat al-kusif).
204

prayer of supplicaton 532

prayer-beads 871

prayer-rug 705; 706; 707

prayers of the angels 142

prayers of the spirit 873

predestination 116; 849

pre-eternal allotment 887

pre-eternal decree 881

pre-eternal divine decree 413

pre-eternal knowledge 555; 832

pre-eternal secrets 385

pre-eternal speech 400

pre-eternal will 555; 751

pre-cternity 799; 804; 805; 815;
836; 881; 888; 889; 890

pre-Islamic age 257; 253; 890 —>
Age of Ignorance

prescriptions of Islam 572

pride 560; 592; 706; 707; 922

principles of jurisprudence (usil)
250; 491; 667

priority of divine knowledge 799

privy 379; 863

profession of God’s oneness 8§99

prolixity and long-windedness
699

pronunciation 211; 303

pronunciations used by Qur’anic
reciters 245

proper behavior (adab) 723

proper behavior of the novice 699

proper behavior toward God 709

prophecy 478

prophet/prophets 115; 128; 236;
237, 293; 310; 313; 314; 334;
350; 355; 356; 360; 368; 382;

383; 384; 385; 393; 398; 402;
406; 414; 416; 417; 419; 420,
430; 431; 441; 443; 444; 447,
459; 460; 461; 462; 463; 478;
479; 480; 484; 486; 489; 493;
494; 501; 502; 503; 512; 622,
637; 649; 656; 657; 712; 719;
731; 733; 750; 751; 754; 755;
757, 758; 761; 762; 763; 174;
778; 822; 842; 848; 853; 854,
861; 863; 881; 890; 897; 898;
905

Prophet, beard’s growth 806

Prophet’s armpits 396

Prophet’s beard 397

Prophet’s body —> body of the
Prophet

Prophet’s evidentiary miracles 217

Prophet’s exterior 599

Prophet’s external and internal
form 292

Prophet’s eyebrows 806

Prophet’s hair 398; 856

Prophet’s height 856

Prophet’s knowledge (science) —>
knowledge of the Prophet

Prophet’s light —> light of the
Prophet

Prophet’s person (dhat) 336; 766

Prophet’s presence 701

Prophet’s right 513

Prophet’s spirit 225; 229; 231;
769; 880

Prophet’s states 619

Prophet’s station 863 —> station
of Muhammad

Prophet’s vision (mushdahada)
384; 750

Prophet’s way of walking 397; 856

prophetess 478; 480

prophethood 208; 212; 217; 218;
219; 221; 222; 231; 233; 244,
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245; 247, 248; 270; 271; 274;
293; 297; 306; 309; 310; 312;
314; 315; 316; 317; 318; 334;
451; 478; 489: 501; 613; 614,
655; 657; 757; 778; 847, 848;
853; 854; 863

prophets protected from sin 501;
502

prophets’ bodies 353

prostration of trees 374

protected from fornication 910

protected from sin (ma‘siam) 489;
494; 863

provision (madda) 687 —> madda

Psalms 385

puberty 860

punishment 923

punishment for the inhabitants of
Hell 921

punishment in grave 338

punishment of murderers 923

purity 225; 232; 245; 246; 270,
273; 274; 275; 309; 349; 350;
351; 355; 373; 476; 614; 615;
646; 703; 752

pursuit of reputation 690

gabiliyya 625

qaf 448

gasr 248; 249; 250

gibla 62; 239

gidam 446

qiyas al-gha’ib ‘ala’l-shahid 809

qudra 625; 626, 628; 629; 795,
875

quiddity 805

Qur’an 260; 262; 437

Qur’an in ancient script and
spelling 257

Qur’an in Kufic letters 256

Qur?an, copies 256; 450

Qur’an’s light 161

AL-IBRIZ

Qur®an’s rasm 256

Qur’an’s virtue 733

Qur*anic commentary 467

Qur’anic commentators 410; 412;
413; 458; 464; 467; 485; 486;
493, 503; 510

Qur’anic recitation xi; xvii; 257;
264; 304; 306; 574; 917

Qur’anic reciter/reciters (muqri’,
qurra’) 119; 249; 282; 488

rabbaniyyiin 433; 439

rabbis of the Jews 624

raf* 211

rahwan 434

rain 4635; 467; 468

rainfall 477

ram 650

random thoughts 477; 719

rank of our lord Muhammad 456

ransoming prisoners 331

rapture 640; 678

Raqqa 744

rasm 253; 254; 256; 257; 258,
259; 260; 261; 262; 263; 264;
266; 267; 290; 296

rasm giyasi 259; 262

rational speculation (nagzar) 459

ray of forbearance 620

ray of mercy 620

ra’y xii

razor 626

readiness to pardon 246; 272;
274; 276; 308

reading his forehead 166

readings adopted by the Prophet
304

readings concerning vowels 305

readings that involve a, imala,
assimilation (idgham), and non-
assimilation (izhar) 305
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readings that involve adding or
removing letters 305

readings that involve changing
word order 305

readings that involve pro-
nunciation of letters 305

readings that involve slowing
down and accelerating
recitation 305

reality/realities (hagiga/haqa’iq)
230; 238; 759; 760; 823 —>
higher realities

realm of Omnipotence 763

realm of possibility 805; 806

reason 221; 324; 336; 338; 340;
383; 483; 498; 512; 615; 625;
634; 641; 674; 675; 676; 678;
762; 796; 804; 806; 807; 808;
811; 812; 814; 816; 822; 824;
830; 831, 835; 836; 841; 859;
860; 861; 868, 869; 874

reason, perfect 246; 269; 272;
273; 274; 275; 277, 282; 286;
297; 308; 455; 540

recitation 211; 289; 366

recitation of the Fatiha 288

recitation of the Qur’an 196

recitation of the Qur’an through
the whole night 689

recitation of the verse of the
Throne 325

reciting litanies 685

reckoning 523

recluses in the desert 573

recollecting (dhikr) the Prophet
905

recollecting God (dhikr) 162; 553;
543; 547; 548; 549; 615; 717;
718; 737; 739; 742; 843; 905;
910; 911

recollection of God (dhikr) with a
group 635

recompense 522; 524; 525; 526;
527, 528; 530; 531; 541; 814

recording angels 481; 845

refutation of the Christians 488

regulations (ahkam) xii

religion of Abraham 847

religion of the Christians 487

religious jurisprudence (figh) 666;
683

religious knowledge 621; 628

religious learning 574; 629; 638;
639; 687; 707; 710; 727

religious prescriptions 496

religious  scholar/religious
scholars (‘@lim/‘ulama’) 117,
141; 142; 144; 159; 182; 205;
253; 264; 267; 310; 314; 315;
316; 325; 327; 395; 396; 408;
415; 416; 422; 432; 460, 474,
478; 479; 514; 517; 525; 528;
539; 556; 557; 592; 619; 634;
704; 737; 741; 790; 795; 796;
814; 817; 818; 853; 884; 899;
900; 906; 909; 915; 916; 917;
919; 920

religious scholars of the externals
(zahir) 187

religions scholars of the interior
(batin) 187

religious science (‘ilm) 209; 615

religious sciences 144; 563

religious student/students
(talib/talaba) 168; 188

remedy for death 838

remorse 653

removal of Satan’s allotment 213;
217; 244; 246; 269; 272; 297,
308; 310

removal of the light of truth from
earth 904

renegades 647

renunciation 677; 717; 718; 871
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repentance 722; 903; 904

repose 872

repose of the spirit in the body
239; 250; 278

reprehensible act (makrih) 342,
343; 687

residence of the Prophet in
Paradise 895

restriction 492; 629; 630; 631

restrictions on God 631

Resurrection 352; 369; 394; 411;
436; 449; 512; 535; 589; 755;
761; 770; 881

retreat (khalwa) 649; 650; 651,
661; 775; 863

revelation (wahy) 191; 194; 211;
243; 256; 260; 262; 311; 315;
316; 317; 340; 355; 368; 382;
383; 460; 502; 503; 574; 649;
650; 651; 661; 719; 775; 811;
842; 842

revelation in a waking state 315;
316

revenge 814

reverence for religious scholars
(‘ulama’) 539

reward 522; 563; 564; 566; 599;
653; 666; 721; 732; 772; 808;
809; 813; 822; 879; 911 —>
recompense

rhetoric 723

ri‘ayat al-salah wa'l-aslah 802,
805

rib 831

right guidance 484; 527

righteous intention in offering up
sacrifice 922

rising at night 623

ritual ablution/ablutions 523;
556; 557; 648; 649

ritual ablutions with sand 5351

ritual impurity 556; 557
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ritual prayers 534; 555; 858; 873

ritual prayers of the spirit 873

ritual scrupulosity 121

rivers of Paradise 8§94

rock of the Israelites 673

rubiibiyya 145; 618; 622

rules of the shari‘a 919

rules of Friendship with God 659;
660

rustics 819

ri’yat al-nabl yaqzatan Xix

sabtiyya 420

sacrifice of an angel in the form of
a ram 374

sacrificial animal 922

sad 437; 440

sadaqa 610

sages 842

saints, hierarchy of xviii

salaf salih 468; 470

salham 162

salik 598; 599; 600; 601; 685;
717

sama‘ 631; 677

samad 510

saq (leg) 421

saglabiyya 173; 178; 179

Satan 319; 549

Satan’s allotment 310

Satan’s casting 462

satanic love 637

satans 885

Saturday 586

scales 115

scent of Medina 653

scent of wine 654

scholar/scholars 206; 662

scholar of religious learning 665

scholarly jurists 708

scholars of external religious
learning 516; 517
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scholars of figh 191

scholars of the principles of
jurisprudence (Usiliyylin) 461;
492; 507; 810

scholars of Qur’anic commentary
477

scholars of Qur’anic recitation 270

scholars of speculative theology
(kalam) 202; 516

scholars of the rasm 261

schools of jurisprudence 237; 579

science/sciences (‘ilm/‘uliim) 114;
115; 124; 144; 212; 228; 229;
232; 233; 234, 235; 236; 237,
238; 240; 244; 245; 247; 248;
271; 274; 275, 279; 285; 297,
306; 314; 336; 407; 425; 426;
439; 448; 531; 672; 673; 691;
692; 704; 760; 761; 765; 773,
924

science of governance (%ilm al-
siyasa) 237

science of interpretation 361; 362

science of medicine 238

science of proper behavior (“ifm al-
adab) 237

science of speculative theology
811

science of the alphabet’s letters
439

science of the interior 500

science of the spirit 380

science, perfect 232; 233; 235;
238; 240; 245; 246; 269; 270;
271; 272, 273; 274; 276; 277;
278; 281; 282; 285; 309

sciences directly imparted from
God (laduni) 673

sciences of Adam and his descend-
ants among the prophets 761

sciences of prophets 439

sciences of unveiling 439; 8§90

sciences that deal with affairs of
the two worlds 295

scorching fire 886

scribe/scribes 174; 175; 176; 177,
253; 462; 463; 475

scribe of the Prophet 475; 476

scripts of Qur’an texts 257

scroll (sijilly 474

seclusion (khalwa) 862

secondary cause 390; 391

secondary contingencies 373

secret/secrets (sirr/asrar) 118;
122: 123; 130; 135; 137; 138;
139; 143; 144; 207; 210; 213;
214; 221; 223; 225; 226; 237,
253; 257, 258; 259; 261; 262,
263; 270; 280; 281; 282; 283;
284; 286; 287; 290; 291; 292,
293; 294; 295; 296; 298; 319;
323: 324; 337, 358; 373; 383;
384; 394; 400; 409; 413; 424,
426; 428; 433; 436; 437; 441;
445; 448; 456; 464; 465; 470;
473; 478; 480; 482; 483; 484,
518; 521; 531; 548; 557; 580;
587; 588; 590; 602; 603; 604;
614; 615; 618; 619; 620; 631;
633; 637; 638; 639; 640; 641,
642; 645; 646; 650; 652; 653;
657; 658; 670; 678; 679; 694,
712; 714; 717, 730; 731; 732;
733; 734; 739; 747; 748; 149,
750, 751; 755; 759; 796; 829;
833; 835; 836; 854; 860; 865;
866; 867, 868; 869; 870; 875;
891; 897; 903

secret of God 643

secret of passivity (infi‘al) 213

secret of the body (dhar) 143; 865

secret of the body’s reality 521;
522; 530
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secret of the divine decree 532;
789

secret of the Night of Power 588

secret of the sphere of the eternal
plane (hadra gqadima) 446

secret of the spirit 755

secret of unveiling 716

secret of vision (mushahada) 2353

secret, all-inclusive 765

secret, body’s innermost 373

secret, innermost 383

secrets behind God’s action and
God’s decree 711

secrets in the Quran 383

secrets involving divine knowl-
edge 518

secrets of all the lights 447

secrets of apostleship 447

secrets of felicity (salvation) 447

secrets of Friendship with God
447; 670

secrets of God 759; 760; 843; 844;
860

secrets of illumination 867

secrets of knowledge 845

secrets of Paradise 447

secrets of predestination 482; 712;
762,

secrets of prophethood xiv, 447

secrets of the angels 447

secrets of the Celestial Realm 788

secrets of created beings 619

secrets of the Pen 764

secrets of the shari‘a 858

secrets of the shaykh’s body 638;
640

secrets of the translunar world 762

seeds 748

seeing 195

seeing Paradise and Hell-fire 312

seeing something that will happen
to a person after death 312
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seeing the Prophet (in a dream) xxi

seeing the Prophet 861

seeing the Prophet in a waking
state 617; 653; 736; 841

seeing things in the invisible
realm 312

seeing what will happen in the
future 312

seeking {qasd) 672

seeking reward 522

self (nafs) 250; 251

self-approval 721

self-evident matters 796

self-manifestation 470

self-oriented (nafsani) 251

semen 418; 539; 540

sense organ 250; 269; 270; 272,
273: 274, 275; 276: 277; 281;
282; 286; 287

sense organ diffused throughout
the body 250; 280; 308

sense perceptions 373

sensory limpidity 226

separation from the shaykh 693

service to the shaykh 641; 705;
866

settling of the good in the body
214; 245; 250; 251; 278; 308

seven directions and seven
positions 752

seven earths 131; 227; 453 ; 699;
752; 844

seven heavens 699; 780; 844

seven heavens and seven earths
480; 744

seven internal letters 294

seven internal lights 245; 269;
303

seven letters (ahruf) 205; 208,
210; 212; 244, 270; 280; 293;
294: 297, 298; 301; 302; 304,
341; 478; 504; 505; 841



78 AL-IBRIZ

Ibn al-Munayyir al-Iskandari who says al-Ghazzali has gone
astray because of using the methods of the philosophers and the
Mu‘tazilites, and the two scholars Kamal al-Din b. Abi Sharif and
Badr al-Din al-Zarkashi.

On page 792 al-Lamatl sets out to review the explanations and
defense of al-Ghazzali provided by scholars of the second group.
This is the longest section in the debate and includes the views of
such well-known scholars as al-Sha‘rani, Ahmad Zarruq, and al-
Suyuti—all of whom al-Lamati refutes. Then on page 803 he
presents his primary opponent in this dispute, al-Samhiudi, who
has written a work that defends al-Ghazzali against the criticism
of Ibn al-Munayyir. Al-Lamati devotes far greater space to
refuting al-Samhiidi than to refuting any of the previously
mentioned scholars. The weaknesses he attacks in al-Samhudi
come under three points or headings: point one has to do with
‘the circular argument’ al-Samhadi uses in defending al-
Ghazzali, point two exposes the error of al-Samhud1’s rationally
construed good and bad, and point three asserts that he hasn’t
properly understood Ibn Munayyir’s sound arguments.

In the context of point two the debate enters into its most dense
argumentation. Allusion is made to teachings of the Mu‘tazilites
in connection with their rational explanation of good and bad.
This view is categorically rejected by al-Lamati. And certain
doctrines of the Hanafites that al-Samhuidi attempts to apply in
justifying al-Ghazzali are interpreted differently by al-Lamati
under the headings: the first reason and the second reason. The
density and allusiveness of al-Lamati’s presentation make this
whole section difficult for anyone other than the informed
specialist. At the same time, it reveals a side of al-Lamati’s
education that is markedly different from what we’ve hitherto
come to know of him.

When al-Lamati treats the third group on page 821, he sets
himself the task of demonstrating from different writings of al-
Ghazzali that the latter didn’t really hold the view expressed in
the controversial words ascribed to him. Emphasis in the passages
al-Lamati cites is on the fact that God doesn’t act out of necessity
and if He hasn’t created a more wonderful world, though He’s
perfectly capable of doing so, this is simply a manifestation of his
free will. God wasn’t being miserly because He didn’t create the
world sooner than He did, nor is He miserly because He doesn’t
create a more wonderful one right now despite His having the
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seven methods of reciting 211

seven mortal sins 542

seven noble guardian scribes 142

seven Pivots (agrab) 394; 435;
579; 581; 645; 743; 744

seven traditions of recitation xi

seventh earth 480

seventh heaven 480

seventy thousand angels 747

seventy veils 769

seventy-one factions 782; 783

seventy-two factions 145; 516;
782; 783

seventy-two veins of darkness 489

severance of lineage 540

shadda 270

shafah 422

shahr 434

shamelessness 561

shari‘a 115; 126; 135; 147; 217,
230: 237; 295; 333; 334, 387,
422; 460; 480; 730; 873; 899

sharif 115; 129; 134; 154; 163;
185; 453; 514; 803; 867; 868;
918

shaykh/shaykhs/spiritual
master/masters 118; 128; 129;
130; 136; 139; 140; 141; 142,
376; 381; 388; 489; 499; 514;
541; 542; 549; 600; 614; 615;
616; 617; 621; 622; 625; 630;
631; 636; 637; 638; 639; 640;
641; 642; 645; 646; 647; 648;
649; 650; 651; 652; 653; 654;
658; 659; 664; 670; 686; 687,
688; 689; 690; 692; 693; 694;
695; 697; 699; 700; 701; 702;
703; 705; 706; 707; 714; 715;
716; 717; 718; 719; 720; 721;
724; 725; 727; 730; 731, 732,
739; 740; 742, 743; 711, 853,

865; 866; 867; 875; 881; 906;
924

shaykh al-tarbiya (shaykh of
training) xviii; 682; 684; 685;
686; 723; 725

shaykh, perfect 621; 683; 686;
730

shaykh’s person (dhatr) 638; 641

shaykh’s presence 694; 699; 700;
705

shaykh’s retreat 651

shaykh’s science 718

shaykh’s secrets 638

shaykh’s state 692; 693; 720

shaykh’s training 621

shaykhhood 684; 685

sheep 417; 418; 419; 491; 532;
635; 636; 651

sheep nourished with fodder 491

sheep, free-grazing 491

shooting stars 515

shortening prayer 490

shortening space 770

shortening time 770

shrine 129; 151; 154; 607; 698;
726

siddig 478; 670; 710; 759

Siddiqi group 334; 335

side of impossibility 801; 802

sidra muharrara 129; 130; 533;
871

sight (ru’ya) 476; 711

sight of the eye 358

sign of wretchedness 888

sijill 474; 475; 476

Sijjin 883

silk 670; 873; 911

silk-making 627; 873

sincerity 522; 646; 654; 684; 722;
906

sinlessness 461; 514; 655; 656;
657
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sirr 694; 709

sirr al-ulithiyya 145

six directions 900; 902

skullcap (shashiyya) 121, 136;
185; 186

slave/slaves 452: 453; 528; 647,
660; 732; 813; 907

slavery 813

sleep of the prophets 354

sleeplessness 622; 623

smallpox —> habb al-baysh

smoking 550

snakeskin 875

snares of Satan 226

sneeze 118

snow 463; 466; 467; 468

social relations 836

sodomy (luwat) 539

solidification 468

soothsayers 515

sound dream 320; 693

soundness in doctrinal belief 144

spaciousness 917

speaking the truth 219; 245; 246;
277; 308

specialists in hadiths 517

speculation 797

speculative theologians (mutakal-
limin) 207

speculative theology (kalam) 467;
501; 723; 724; 807; 811; 819

speech of small children 427

sperm 540; 777

sphere of fixed stars 892

spirit/spirits (rith/arwdah) 168;
192; 209; 212; 223; 224; 225;
226; 227; 228; 229; 230; 231;
232; 239; 243; 244; 245; 247,
248; 270; 273; 292; 293; 295;
297; 306; 309; 310; 323; 324,
331; 333; 336; 339; 340; 341,
349; 350; 353; 355; 357, 358;
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359; 362; 369; 370; 372; 373,
374, 379; 380; 383; 384; 401,
422 429; 430; 436; 444; 446;
473; 480; 483; 484; 498; 499,
510; 512; 547; 548; 562; 580;
381; 590; 592; 594; 604; 605;
606; 614; 632; 634; 637; 640;
643; 646; 671; 673; 676; 678;
696; 733; 737; 739; 752; 753;
754; 755; 756; 757; 758; 763;
768; 774; 830; 835; 836; 838;
860; 873; 874; 876; 879; 880;
881; 882; 885; 887, 900; 922
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spirit’s innermost secret 676
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921
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spirits of the blessed 499
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spiritual master (shaykh) 613

spiritual master/masters —>
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615; 616; 623; 648; 651; 715

spiritual sciences 614
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340; 356; 357; 358; 359; 373

street-sweeper 642

strictly righteous —> siddiq

stripping away the will 691

strokes in the rasm 254

sublunar world 238; 762

subtle lights 621

subtleties (lata’if) 709

Sufi’s prayer-rug 703

Sufism xviii; 723; 725

subhba (association) 683; 697;
716; 721

suicide 368

sukhra 177

Sunday 586

Sunna 170; 256; 265; 266; 330;
614; 796; 895; 907

supererogatory fasting 546

supernatural (ghaybi) 357; 842

supernatural events 148; 205; 715

supernatural forms of knowledge
474

supernatural hearing 490

supernatural knowledge xix

supernatural voices 717; 720

Support (ghawth) 128; 137; 138;
154; 156; 163; 171; 394; 417,
435; 579; 581; 593; 594; 599;
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surah Qdaf 448

surah Sad 259; 740

surah The Sand-Dunes 414

surah The Spider 450

surah Ta-Ha 259

surah Ya-Sin 740

sustenance 543; 544; 788; 833
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tariqa muhammadiyya Xix
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tashbth 147

taskin 211

tasliya —> invocation of
blessings on the Prophet

tasting (dhawg) the lights 223;
245; 246; 297; 309

tawatur 250

tawhid (God’s oneness) 144; 567,
573; 710

tawqif 296

tawrah —> Torah

taylasan 706

telling lies 542

telling the truth (hagq) 218; 219;
241

temptation 644

ten thousand tongues 380

tenets of faith 461

Tent-Pegs (awtad) of the earth
438; 439
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515; 556; 654; 656; 673 —>
miracles

thoughts of the prophets 502
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890; 891
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617
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226; 323; 339; 341; 430; 437;
594; 601; 736; 744; 752; 753;
756; 760; 761; 763; 764; 765;
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tilling 639

time 764

time of Adam’s creation 758

tobacco 549; 550; 551

toes of the Prophet 399

tomb 131; 532; 533; 693; 696

tomb of the Prophet 845

tongues 379; 380

Torah 257; 329; 385; 422

torment 918

torment of the inhabitants of Hell
374

training (tarbiya) 601; 613; 614;
615; 616; 641, 683; 684; 686,
687; 690; 697; 705; 706

tranquillity (sakina) 241; 242
245; 269; 270; 271; 274; 275;
276; 277; 295; 297; 309

transcendent 734; 735

translunar and sublunar world 220

translunar bodies 618

translunar effects (athar) 468

translunar lights 224

translunar world 223; 227; 338;
762; 763; 842; 844; 847

traversing stations 618; 621

treasure-chambers 660

treasures 675

tree that God forbade Adam to eat
from 831

trees in Paradise 832
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trimming trees 856

trivial play and foolishness 615

true dream 149; 307; 310; 312;
314; 315; 316; 318; 319; 320,
337; 339

true training 616

trumpet 498; 881

trumpet of resurrection 498

trust (@amana) 121; 122; 128

trust in God (tawakkul) 787; 191

truthful intention 635

truthfulness (sidg) 240; 241; 245;
246; 269; 272, 273, 274; 285;
287, 309; 411; 508; 622; 651;
808

truths 385

turban 636

tyrannical behavior 367

tyrant 533; 534; 890; 921

‘ubiidiyya 618; 622

‘ubidiyya khalisa 128

ugh 428

‘ulam dagiga 154

umbilical cord 473

ummi —> unschooled

unawareness 557; 575

uncleanliness 557

uncreated word 400

underground storage room for
grain (matmira) 168

unicity 498; 556; 777

universe 769

unschooled/unlettered (ummi) xvi;
144; 261; 399; 401; 416; 446;
460; 563; 592; 741; 826

unseen 514; 516; 554; 626; 846

unveiling (kashf) 306; 310; 399;
416; 436; 478; 553; 554; 623,
715; 716; 717; 718; 744; 766;
845; 881; 889

unveiling, great (kashf kabir) 126;
426

unveilings (kushifat) xiv; 148;
515; 677; 849; 850

usal al-figh 723; 725; 808; §10;
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jurisprudence

usury 542

vanities 614; 677; 688
vapor 468; 471
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vapors in the blood 615

veil between spirit and body 225;
484

veiled 872; 883; 886

veiling 513; 575; 869; 751

vein 323; 617; 751, 835; 912

venial sin (saghira) 542

vision (mushahada) 173; 193;
195; 243; 245: 253; 269; 270;
271; 272; 274; 275, 276, 277,
309; 316; 348; 349; 383; 384;
385; 386; 387; 388; 389; 390;
391; 476; 490; 511; 526; 621,
635; 657; 676; 677; 719; 732;
733; 735; 761, 767; 768; 749,
765; 831; 833, 851; 852 —>
beholding

vision (mushahada) of the Lofty
Essence (dhat “aliya) 386; 476

vision (mushahada) of the virgins
of Paradise (al-har al-in) 598

vision and direct sight 359; 511

vision in Paradise 909

vision of God 332; 356; 677; 730;
761; 852; 854; 856; 857, 897

vision of God’s action 678

vision of illumination 635

vision of the pre-eternal Essence
858

vision of the Prophet in a waking
state 855 —> beholding the
Prophet in a waking state —>
seeing the Prophet in a waking
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vision of the truth 354

vision, body’s 353

vision, direct 145; 263; 295; 358;
391; 399; 416; 619; 895

visions (mara’r) 310; 317

visions (mushahadat) 386; 618;
677; 776; 889

visiting graves, tombs 533; 538
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visiting the graves of the godly
533; 696

visualization 634

voices of arimals and inanimate
things 2335

volition 799

voluntary actions 712

voluntary alms 332

vowel lengthening (madd) 248;
250; 278; 279

vowellessness (jazm) 287; 297

wahddniyya 463

wakefulness 553; 555

waldya xviii —> Friendship

walking on water 644; 846

wagi‘a 717

water 472; 753

water of darkness 737

water particles 468

watermelon 473; 889

waters of seas in the middle of the
earth 466

waters at the earth’s extremities
830

weaning 703

weaver 870

weaving 749; 870

wedding night (dukhil) 161; 183

weeping 678; 738

Well-appointed House (bay?
ma‘mir) 879

Well-guarded Tablet (lawh
mahfiz) 227; 261; 314; 340;
430; 437; 438; 440; 449; 450;
495; 591: 610; 752; 753; 756;
762; 763; 764; 844

whipping 555

white 450

white light 449

white threads 888

whore 418
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wind/winds 464; 465; 466; 472;
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767; 768; 911
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wine-drinking 645; 863

wing of a gnat 788
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788; 790; 792; 793; 798; 804;
805; 806; 808; 812; 815; 816;
817; 829
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women's wombs 489

wonderful, most 806; 812

wool 922
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ya’ 253
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babes 428
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690
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787; 795

world of the angels 736; 859

world of conflagration 736

World of Dominion 762; 763

world of imagination 634

World of Omnipotence 762; 763

world of the Jinn 736

world of the spirit 634
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901
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‘ubbad) 522; 523; 524; 565;
566; 567; 569

worshippers of an idol 194; 762

worshippers of the cross 762

worshippers of the sun, the moon,
and the stars 762
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wretched spirits 499

wretchedness (damnation) 357;
536; 551; 671; 673

writers of the Qur®an 256; 260
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year of the Prophet’s birth 396
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yellow bile 337

yellow light 449
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ability to do so. God renders good service through His bounty,
but not as an obligation.

In bringing Chapter Seven to a close, al-Lamati tells us: ‘I’ve
treated this question at length and turned my attention to the
contradiction in the previous answers regarding it because I saw
that most people are ignorant...and in criticizing it rely on what
Abii Hamid...has promulgated about it. Abu Hamid [himself]
says in his book al-Mungidh min al-dalal—God be pleased with
him: “This is the usual practice of those with weak minds. They
know the truth through the eminent men and not the eminent
men through the truth.”

In a kind of postscript to the debate he’s outlined for us, al-
Lamati informs us that al-Dabbagh protected him from al-
Ghazzali. ‘That is to say, when I resolved to refute this question
and to show its falsity and explain the evil of its absurdity, the
Shaykh stood before me...and filled my heart with reverence for
Abii Hamid... In fact nothing occurred on my tongue—praise be
to God—but veneration and respect for Abi Hamid.” Though al-
Dabbigh was now dead, he brought this about by appearing to
him in a dream. Al-Lamati specifies: ‘I beheld him—God be
pleased with him—and I was aware he was dead and I was myself
between sleep and waking.” Al-Dabbagh informs him that al-
Ghazzali is one of the great Friends of God and a Pivot. Al-
Dabbagh and he keep company together and al-Ghazzali asks
him questions about sciences that are needed in the hereafter. Al-
Lamati says: ‘I arose in the morning and—praise be to God—an
immense love entered into me for AbG Hamid—God have mercy
on him-—and nothing of the harshness of what I expressed in any
way did him harm.’

In Chapter Eight al-Lamati reports what al-Dabbagh said
about the creation of Adam and ‘the graduated stages of his
affair’, as well as how Adam’s offspring are the most excellent of
created beings and possess the most excellent of shapes.

Pp. 828-30. For ten days God collected the dust from which to
create Adam. He then left it in water for twenty days, formed it
for another forty days, and finally left it for twenty days to
develop from a clay state into a corporeal state. Then God
breathed His breath into Adam. This took place in Paradise where
He also created Eve. After they’d been in Paradise for two
months, carnal desire was infused into them and Adam had
intercourse with Eve. After only three months from the time of
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her conceiving, Eve gave birth, though afterwards when she
became pregnant on earth, she gave birth after nine months.

Adam’s dust was from all the metals: gold, silver, copper and
other metals. The angels collected all the dust, especially Gabriel
because God had promised him that he’d be the companion of
someone made from dust who was the dearest of all creatures to
God. The amount of dust gathered was a quantity large enough
to cover almost a mile of land.

Al-Lamati asks why it took ten days to gather Adam’s dust
since God has the power to gather it in one instant. Al-Dabbagh
replies that God could have created the world in one instant
instead of taking six days and He could have created Adam
without using dust. But God chose to create some things by stages
so that the Heavenly Host (angels) would turn its attention to the
event in expectation and astonishment. As a result, the angels
acquired an awesome knowledge of God’s Oneness (tawhid)
through an awareness of His dazzling omnipotence. This was the
wisdom behind the procedure by stages.

And al-Dabbagh explains that the water Adam’s dust was
placed in was special and contained a benefit for Adam’s body.
The water in question had flowed over most parts of the earth
and acquired the secrets of all those parts. It arose from a spring
in the land of Syria where Adam’s dust had been collected.
Moreover, the spring still exists today and possesses a unique
wholesomeness for the body.

While Adam was in the mud and nothing of him was visible,
something like a boil appeared on his fingers. Eventually it burst
and its matter spread over his limbs and congealed, becoming
like the pith of a palm-tree—moist and fresh. When Adam’s form
was fashioned in this way, the qualities of blood entered into him
and the wind caused the mud to dry and flake off of him. Now
his bodily parts and his bones formed. God then elevated him to
the first Paradise and breathed His spirit into him. Reason and
knowledge entered into him and he became aware of God.

Pp. 830-33. Adam attempted to stand up but he trembled and
fell like an infant. God then provided him with [higher] vision
(mushahada). Thereupon Adam said: ‘Alldh, Alldh, Allah! There
is no god but God. Muhammad is the Apostle of God.” Adam
then stood up and began to walk about in Paradise. God next
caused something like an abscess to form in Adam’s rib. A small
body emerged from it and the fragrant breezes of Paradise helped
it to grow rapidly. God cast reason into the body and Eve was
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then capable of conversing with Adam. Adam had intercourse
with Eve and she gave birth within the time mentioned. God had
raised Adam up to Paradise so his body would be given to drink
of the lights of Paradise and thereby his progeny wouldn’t forget
the covenant of the day of: ‘Am I not your Lord?’ (7/172).

The tree that God forbade Adam to eat from was the fig-tree,
because the fig-tree as well as other fruit-trees in Paradise cause a
bowel movement in whoever eats from them. The other foods
and fruits of Paradise, though they assume visible shape, are
lights without any weight to them, and therefore they don’t cause
a bowel movement.

Before Adam ate from the tree, his mind was attached to his
Lord and indifferent to his own advantages. Afterwards, when
he’d eaten from the tree, he experienced a bowel movement and
felt hunger and had to provide sustenance for himself.

Pp. 833-35. Once Adam had been elevated to Paradise, God
created all the animals that Adam had need of for his livelihood.
God then sent a great rain which caused what was left of Adam’s
original mud to expand and multiply. From this mud the animals
derived immense benefit and when Adam came down to earth
again, he found the animals prospering and roaming over the
land.

Of all the creatures God created, Adam’s offspring have the
most handsome physique. ‘If an intelligent person reflects on the
divisions in a human being’s body, the structure of its parts, the
ordering of its joints and its veins, the beauties that God’s
fashioning includes both in the body’s exterior and its interior,
he’ll be astonished and realize the awesomeness of the One Who
created it and shaped it.’

An angel’s body consists solely of light and has had reason
installed in it, whereas the human body includes light, reason and
the spirit, as well as kinds of earth, fire, wind and water.
Moreover, each of these is a secret which God has decreed.
Therefore the human body is the strongest of bodies. That’s why
our Prophet and our lord, Muhammad, was formed with a human
body. Indeed, he’s the strongest of created beings with regard to
bearing the Lordly secrets.

Pp. 835-37. Despite the human body being the most handsome
of bodies, God has decided that one group of humans will enter
Hell-fire. In the body God placed the spirit and its secret which is
reason, as well as the light of belief in Him and divine vision
(mushdhada). But when He wished to carry out His threat, He
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placed a veil over the body and divine vision disappeared. The
result was that the body of the person without divine vision
experienced estrangement. In that state, the body looked at the
thread of the light of reason and became attached to it, making it
its support in all things. ‘This increased its estrangement because
the body looked at reason as if it came from itself, as if it
originated with the body, and it depended on reason in all its
affairs. Thus reason increased the body’s self-reliance and its
separation from God...’

Since the body became attached to reason, God sent apostles to
lead it back to the path of knowledge. One group responded and
retreated from adhering to reason, whereas another group
expressed denial and chose extreme attachment to reason and
complete adherence to it.

Al-Lamati asks whether the veil that’s been imposed on divine
vision consists of the blood. Al-Dabbagh replies that it’s
something else, namely a darkness from the darkness of Hell that
the body becomes wrapped in. This veils the body from knowing
the truth.

Pp. 837-38. Al-Dabbagh’s final words in Chapter Eight
concern the group who renounce their attachment to reason and
respond positively to God’s prophets. They fall into two
categories, that of the ordinary believers and then those who
receive illumination. As for the nature of illumination, one kind
comes to a halt and another kind goes on increasing. Al-Dabbagh
offers a similitude to illustrate this difference. One beggar is
content if he receives a mawziina from a rich man, whereas
another beggar, no matter how much he receives, keeps asking
for more. ‘If we suppose this rich man is generous, and that his
treasuries don’t become exhausted and don’t diminish, and we
suppose the beggar goes on forever asking for more, then his
having a gift bestowed on him never ends.’

The latter group is so absorbed in God that their spirits and
their bodies are cut off from everything other than Him. They are
even unaware of death when it arrives. Al-Lamati concludes that
whoever’s spirit is taken while he’s engaged in the
Eternal...doesn’t succumb to mortality in the usual way. ‘So
here’s the remedy for death!”

Chapter Nine deals with the difference between light-filled and
gloom-laden illumination, and the division of light-filled
illumination into that of the people of perfection and someone
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inferior to this, as well as the difference between a person ‘drawn
unto God (majdhiab)’ and the fool, given that both of them have
lost their reason.

Pp. 841-44. Al-Lamati asks al-Dabbagh how the philosophers
of unbelief such as Socrates, Hippocrates, Plato and Galen,
obtained their knowledge about the translunar world, i.e. the
motion of the celestial bodies, the position of their orbits and the
doctrine regarding each sphere and the planet it contains. After
all, this knowledge is purely supernatural and cannot be grasped
with the senses or by means of proofs in speculation. What’s been
recounted traditionally about Idris (Enoch) isn’t sufficient to
explain the elaborate details the philosophers mention nor has it
been transmitted in reliable reports.

Al-Dabbagh replies that God has created people worthy of light
and truth, and others worthy of darkness and falsehood. The
people of darkness are given illumination regarding darkness and
its knowledge. Darkness is unbelief (kufr) and everything that
cuts one off from God. ‘It consists of the world as well as the
ephemeral affairs and contingent events that occur in the world.’
Al-Dabbagh adds: ‘That’s why the people of falsehood receive
illumination with regard to vision of the world, its heavens and its
earth but they only behold ephemeral matters connected with
contingent [celestial] bodies and their forms, as they mention in
connection with the iudicia astrorum (ahkam al-nujam). For
instance, that such-and-such a celestial body has its place in the
such-and-such sphere, and that if such-and-such a celestial body
comes into conjunction with it, this and that will happen.’

Pp. 844-47. The people of truth receive a first and a second
illumination. The first one consists of everything the people of
darkness receive concerning the world, i.e. the seven earths and
what they contain, and the seven heavens and what they contain.
They see the actions of the bondsmen in their houses and
palaces—not with their eyes but with their deeper vision
(basira)—and they can predict the future. That’s why it’s said:
‘Unveiling (kashf) is the weakest degree of Friendship with God.’
On the other hand, the second illumination consists of vision of
God’s secrets that the people of darkness are veiled from.
Whoever receives this illumination beholds the Friends who are
knowers of God the Sublime and speaks intimately with them,
even though they may be at a great distance from him. ‘..he
beholds the spirits of the believers above the graves and the noble
recording angels and the other angels, as well as Barzakh and the
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spirits of the dead that are in Barzakh. And he beholds the tomb
of the Prophet...and the column of light that extends from it up to
the dome of Barzakh.’

If he finally comes to see the Prophet in a waking state, he
acquires protection from Satan’s deceitful play. His encounter
with the noble personage (al-dhat al-sharifa) is a cause of his
beholding the pre-eternal Essence (al-dhat al-azaliyya) because
he finds the noble personage ‘absent’ in the True. So this second
illumination is what separates the people of truth from the people
of falsehood.

The people of darkness are given the power of free disposal
(tasarruf) over ephemeral matters. They can walk on the sea, fly
in the air, and they receive sustenance from the Unseen. The
satans have been made into their helpers. This is the sense of the
story of the Jew who was in a boat with Ibrahim al-Khawwas.
The story is recounted by Abu Nu‘aym in the Hilya. The Jew
walked on the the sea and challenged Ibrahim to do the same.
God then gives Ibrahim the power to walk on the sea. They
become friends and travel about together. Finally, because of
spending time with Ibrahim, the Jew becomes a Muslim and even
‘attains the reality of Sufism’. Al-Dabbagh rejects the story as
downright nonsense.

P. 847. As for the origin of the sciences of philosophy and its
judgements about the translunar world, it’s related that one of
Abraham’s disciples succeeded in attaining a first stage of
illumination from his master. And he halted there, i.e. before
what he beheld of the world. He was delighted by what he beheld
in the translunar world and he determined the judicia astrorum
by the positions of the celestial bodies. He then renounced the
religion of Abraham. It was this knowledge of his that’s been
handed down to the ‘cursed philosophers’.

Pp. 847-50. ‘The benefit of apostleship and prophethood
consists of a single characteristic which is showing the way to
God...” Anyone sent as an apostle or a prophet who led people to
something other than God would be like the man in the story
about Abraham. As they’re walking over a bridge on the Bab al-
Hadid, one of the gates of Fez, al-Dabbagh says that their
walking across this bridge fulfills its purpose on earth. ‘If this
benefit were removed from it, it would be sheer loss for the
people.” It’s the same for prophets, apostles and angels, and all
God’s upright bondsmen. Their benefit consists in showing the
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way to God. If this benefit were removed from them, they could
rightly be described the way the bridge was just described.

The people of truth generally say very little about future
events, as was the case with the Prophet himself. This is ‘because
the world and the events that occur in it are detested by God the
Sublime, and they detest whatever God detests...” Moreover, they
can only speak of these things if they descend from their degree
‘like someone who descends from the Pleiades (al-thurayya) to
the ground (al-thara)’. In their normal degree they only see with
the light of the True. Time and its ordering are suspended.
‘There’s no past, no present and no future in that light.” Al-
Lamati points out that the most harm the bondsmen undergo with
regard to the Friends of God is in the area of distinguishing
between the illumination of the people of darkness and the
illumination of the people of truth. Ordinary folk think any
unveilings and miraculous powers constitute perfection and truth
in whomever they appear.

As for associating with a perfect Friend of God, it may be that
what the bondsman wishes from the Friend is the opposite of
what the Friend wants. If the bondsman isn’t willing to turn his
back on the world and its tawdry glitter, but only wants the
Friend to fulfill his needs and desires day after day, the Friend
will come to hate and loathe him. At the same time, if the Friend
fulfills some of his desires and presents him with some
unveilings, it may be that the disciple thinks there’s nothing
further to strive for. But this is error and wickedness.

Pp. 850-51. Al-Dabbagh offers a similitude to explain the
above situation. The Friend is like a man who makes pottery. He
loves nothing but pottery and talks about nothing else. It so
happens that he also possesses storehouses containing food and
other things the people need but he pays no attention to this. If
two men who want something from his storehouses approach
him, the one blessed with success will only talk to him about the
potter’s craft. The potter then comes to love him and will provide
him with things from his storehouses. The one who isn’t blessed
with success straightway asks for something from his storehouses.
This fellow is lucky if he escapes without the man hitting him
over the head with a pot. Now the Friend of God is like this and
only wants to talk about God.

Pp. 851-53. Al-Lamati asks about why the matters revealed by
someone with a first illumination are false. After all, they were
‘directly seen and perceived by the senses’, whereas the false has



86 AL-IBRIZ

no basis to it. Al-Dabbagh replies by pointing to a wall and
saying: ‘Don’t we behold this, and yet it perishes and disappears?
And don’t we behold its Lord Who’s created it and Who grasps it
in His omnipotence, Who lives forever and isn’t extinguished and
doesn’t die?’ And yet beholding the wall without beholding God
the Sublime is a false vision. ‘The falsehood it contains is relative.
That is to say, what we’ve seen is as nothingness compared with
what we haven’t seen.’

God’s purpose in bestowing the first illumination is different in
the case of the people of light and the people of darkness. The
people of darkness are hereby driven from God’s door. God
hates them and cuts them off from Himself by attaching their
hearts to other than Himself. The miraculous powers they possess
have been conferred on them by way of ‘deceptive forbearance
(imla’)’ and ‘enticement to destruction (istidraj)’. As for the
people of light, God loves them and causes them to advance from
degree to degree. He removes the veil from their heart, opens the
door for them and, by providing them with miraculous powers,
strengthens their deeper vision and confirms their divine
knowledge.

‘The small may well be stronger than the great in beholding
these events. For the great is absent from the events in what’s
stronger than them, namely beholding the True—He is exalted!”
This was the case of al-Khadir and Moses. Knowledge of the
immediate situation was absent from Moses because he was
engaged in vision of what’s stronger, i.e. God the Sublime. But
here Moses’ lack of knowledge ‘indicates the utmost perfection’.
Al-Dabbagh offers a similitude in which a great king has two
servants, one whom he keeps in his presence at all times and
another one who has free disposal over all the king’s subjects and
looks after the affairs of the realm. There’s no doubt that the first
servant is closer to the king, since he’s familiar with the king’s
person and all the king’s intimate secrets—this despite the second
servant being more familiar with the affairs of the realm and the
king’s subjects.

Pp. 853-54. Al-Lamati then asks whether al-Khadir is a
prophet. Al-Dabbagh replies that he isn’t a prophet, but God has
honored him with His knowledge and given him the power of
free disposal over His subjects. God has given him the complete
knowledge that He bestows on the Support (al-ghawth) in the
Muhammadan community. Such is his degree, despite his not
having had a shaykh and not having travelled the path.
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Pp. 854-56. Al-Dabbagh goes on to explain that a sign that the
bondsman has achieved beholding the Prophet in a waking state
is that his thought is continually occupied with the noble Prophet.
And this is so whether the bondsman is eating and drinking,
indeed even when he’s quarreling or sleeping. Al-Lamati asks
whether this is because of some stratagem or effort on the
person’s part. Al-Dabbagh replies that if that were the case the
person would become negligent as soon as a distraction arrived.
In fact, the bondsman has no choice in the matter. His interior is
with the Prophet, while his exterior is with the people. And
everything he does, like eating, speaking, etc., is without
intention.

Al-Lamati notes that whenever he asked al-Dabbagh about
some detail of the Prophet’s appearance such as his complexion,
height and the length of his hair, the Shaykh would give him an
answer ‘like that of someone who sees directly and witnesses [the
situation]’. If T asked him this kind of question while he was busy
trimming and pruning trees, he’d appear to be shunning the
question and turning his attention to something else. But as soon
as 1 finished posing the question, he’d reply rapidly, without
reflecting, which confirmed what he’d said earlier that what’s
important is the interior and that everything he did outwardly was
without intention.

Pp. 856-58. The sign of the bondsman having attained the
vision of the Lord—He is mighty and glorious—is that after
beholding the Prophet, attachment to his Lord occurs in his
thought such that his thought is absent in this the same way it had
been absent in the Prophet. ‘And the bondsman continues this
way until he experiences illumination with regard to beholding
the True—He is exalted! ...Now if his body is given to drink all
the varieties of pleasure of the dwellers in Paradise upon his
beholding the Prophet, what do you think he experiences upon
beholding the True...Who’s the creator of the Prophet and the
creator of Paradise and every single thing?’

“Then after illumination people are divided into two
categories... One category is absent from everything but Him
while beholding the True... As for the other category, who are
the more perfect, their spirits are absent in beholding the True,
while their bodies remain in beholding the Prophet. The vision of
their spirits doesn’t prevail over the vision of their bodies, nor
does the vision of their bodies prevail over the vision of their
spirits.” The second category is more perfect because ‘they aren’t
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cut off from the vision of the Prophet...which is the cause of
ascent in the vision of the True. Whoever has increase in
beholding him is given increase in beholding the True—He is
exalted—and whoever receives less vision of the Prophet,
receives less vision of God...’

P. 858. One of the jurists asked al-Dabbagh whether it’s
possible for the Friend of God to abandon ritual prayer. He
replied: ‘How could this be possible since he’s continually
burning in two flames? His body burns in the flame of beholding
the Prophet...and his spirit burns in the flame of beholding the
True... And both of the visions command him to perform the
prayers and other things from the secrets of the shari‘a.” And
another time he replied that the Friend only obtains what he
obtains from the good after his body has been given to drink the
secrets of the Prophet’s body. ‘...and how could a body be given
to drink the secrets of the noble body and yet not perform what
the noble body performs? This simply isn’t so.’

Pp. 858-59. And al-Dabbagh says: ‘If God the Sublime wishes
to have mercy on His bondsman and transfers him from the state
of being veiled to the state of illumination, fear for his sake
comes over the Friends of God.” They don’t know whether he’ll
die or be deprived of his reason because of the intensity of the
illumination. ‘The meaning of being deprived of reason is that
reason departs with the awesome things it sees and is completely
cut off from the body and doesn’t return to it.” Al-Lamati asks:
‘Why does someone who receives illumination experience
coming forth from his [inner] center so that he dies or his reason
disappears?’ Al-Dabbagh replies: ‘When the bondsman is given
illumination, he beholds things from the world of the angels, the
Jinn and the satans that can’t be supported, and he sees shocking
images and hears frightful sounds that cause the liver to burst...
How many a man is in his shop selling things and God confers
illumination on him and he sees what can’t be supported and
immediately dies! The people think he died suddenly without any
cause. But he died from illumination.’

Pp. 859-61. Al-Lamati then asks what the difference is between
someone who’s lost his reason because of illumination and
someone who’s lost his reason due to another cause. Al-Dabbagh
replies that in reality the person with illumination is absent in
beholding the True. God has separated his reason from his body
for some divine purpose. In the case of an insane person, God
cuts off his spirit from beholding the Lofty Essence for one or
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two moments and allows it to see the actions of its body. As soon
as the spirit sees these wicked actions, a state of constriction
comes over it and the person’s reason disappears. But if the
constriction ceases, expansiveness and friendliness come over the
spirit and it returns to beholding the Lofty Essence. A person’s
reason then returns to him. Someone who's received illumination
is capable of distinguishing between the madman who’s lost his
reason because of illumination and is a Friend of God, and the
ordinary madman. The Friend, though he’s lost his reason and
doesn’t know what he’s saying, still reveals secrets from among
God’s secrets. Likewise, his spirit is always expansive and filled
with joy and happiness.

Al-Dabbagh adds that those who’ve lost their reason ‘other
than by means of illumination are the equivalent of animals...’
None the less, God will have mercy on them and admit them to
Paradise because their human form will intercede for them. After
all, they possess the same noble form as God’s prophets and His
apostles and intimate friends. Consequently, after death they
won’t become mere dust like the animals. As for those who’ve
lost their reason by means of illumination, they’re among the
noble Friends of God, except that they don’t possess the power of
free disposal along with the Friends. Nor does a Support or Pivot
emerge from them, until God the Sublime wishes the Anti-Christ
(al-Dajjal) to come forth. Then God will bestow the power of free
disposal on this group, and the Support will be from among
them. Affairs in the world will become corrupted and order will
break down. It’s then that the Anti-Christ will appear.

Pp. 861-62. Once by way of testing al-Dabbagh, Sayyidi ‘Abd
Allah al-Barnawi asked him whether he knew of something in the
world that’s better than entering Paradise and something that’s
worse than entering Hell. Al-Dabbagh replied that beholding the
Prophet in a waking state—and the Friend of God sees him today
just as the Companions saw him—is more excellent and precious
than entering Paradise. As for what’s worse than Hell, it’s to be
‘deprived’ after having received illumination. ‘Someone who’s
been stripped of his military command in the world is better off
as to his situation than this deprived person—we seek refuge with
God from such an eventuality! The man endowed with military
command recalls in his thought all the delights he experienced...
For the other deprived person it’s different. His heart is
obliterated and the sun of his deeper vision is eclipsed.’
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Pp. 862-65. Al-Dabbagh now tells the story of Sayyidi
Muhammad al-Banna who was originally from Tarabulus. He
travelled all over the Islamic world and visited every well-known
Friend of God. But he didn’t experience illumination. When al-
Banna questioned these holy men, even the most ascetic among
them proved to be lacking in understanding the Prophet’s true
station and ignorant of their Lord. One day al-Banna was at the
seashore and he observed men carrying large loads of
merchandise from ships that arrived there. Their loads were much
heavier than what the fellaheen of Egypt and the Zarzaya of Fez
are accustomed to carry. When al-Banna thought to himself that
they were amazingly strong, one of them who was a knower of
God said to him: ‘Don’t be amazed by this but be amazed by
God’s omnipotence which will become manifest in me.” He then
went off with his load but he soon came back. He stretched out
on the ground, extending his arms and legs, and his spirit
departed from him. This was to show that God alone is the Strong
One. Afterwards a group of knowers of God told him to return to
his country. Once he reached home, however, he was informed
that what he wished for was in Fez. There he met al-Dabbagh.
After residing in Fez for six months, he finally became a knower
of God, indeed one of the members of the Diwan.

Pp. 865-66. Al-Lamati is confused by this and asks how al-
Banna could have been given illumination while al-Dabbagh was
still alive, because a Friend of God doesn’t receive illumination
during the lifetime of his ‘father’. Only when the ‘secret of the
body’ transfers to the child is illumination possible. If
illumination occurs before that, it isn’t firmly established and it
quickly disappears. Al-Dabbagh explains that al-Banna wasn’t his
child but other people’s property. In fact, he belonged to a man
in the region of Marrakesh who was a knower of God. When he
died, his secret remained with al-Dabbagh. ‘But when this man
[al-Banna] arrived, I dressed him in a shirt I was wearing and I
bestowed that secret upon him.” And al-Dabbdgh also transferred
to al-Banna the secrets of that man’s body. None the less, he still
didn’t stand in relation to him [as father] to child.

Al-Lamati says: ‘The man inherited from was in the area of
Marrakesh and his heir was from the people of Tarabulus.” Al-
Lamati wants to know whether that means the good in question
has been cut off from the people of the Maghrib? Al-Dabbagh
replies: ‘A body doesn’t inherit another body unless it’s similar to
it in mind, nature and blood. Sayyidi So-and-so used to say: “If



OUTLINE 91

[inheritance] were based on proximity, it would go to my son. If
it were based on power, it would go to the sultan. And if it were
based on service, it would go to So-and-so my servant. But it’s
based on agreement of mind with mind, nature with nature, and
blood with blood.”” And he added: ‘If you’ve heard the knower
of God frequently declare: “So-and-so is my heir. He’s the
possessor of my secret. After me be attached to him”, know that
most of the time it isn’t like this, because these are Lordly secrets
and they only arrive in a way people don’t expect. Indeed, the
shaykhs attained them while they were thought to be unworthy of
them by the people. This is the way things turn out.’

Pp. 866-67. Al-Dabbagh then relates some stories to illustrate
these points. For instance, eight persons serve a shaykh. Seven
persevere, whereas one is weak and incapable. Wherever the
shaykh sends him he doesn’t achieve anything. Meanwhile, three
of the others marry their daughters to the shaykh. And one of the
daughters is exceptionally beautiful. The shaykh now busies
himself with the man whose daughter possessed superior beauty.
Everyone assumes he’ll be the shaykh’s heir. When the shaykh is
on his deathbed, however, he summons the previously mentioned
weak person and tells him: “You’re the possessor of the secret.’
Indeed, God has more mercy and consideration for someone
whom the people at large view with contempt.

Pp. 867-68. A Friend of God had two novices, one from the
common people, the other a sharif. The shaykh ordered the
commoner to go to the sharif and ask him to sell him the secret
and illumination. The ordinary man obeys and asks the sharif to
sell him illumination for a hundred dinars. The sharif refuses.
The commoner offers him a further hundred dinars. The sharif
goes on refusing even after being offered in addition a servant
woman and the common man’s daughter in marriage. Finally,
when the man offers him his house as well, the sharif accepts.
Both men were veiled and knew nothing about the secrets of
illumination. But the common man acted out of sheer faith in the
shaykh’s words. That night after they’d made their transaction,
the sharif was very pleased with himself and the common man
felt gloomy but didn’t give in to any doubts about his shaykh.
Dawn came and the sharif experienced illumination. He was
overcome with delight but then suddenly he was deprived of the
illumination. The illumination went to the common man and he
became one of the Friends of God. And the sharif wasn’t only
deprived of illumination but his reason left him as well. He lived
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on in this state for another sixty years. He simply went on
repeating: ‘Where are you? Take the house, take the servant
woman, take the dinars, take your daughter, and I'll add my
mother for you!’

Pp. 868-69. And al-Dabbagh related: ‘I know a man who’s
been deprived of his reason. The only thing he does is toss a
stone into the air and position his head so the stone stamps a mark
on it.” He used to repair worn-out shoes. One day a Friend of
God gave him some money and told him to buy a new hat for the
Friend. His carnal soul, however, seduced him into keeping the
new hat for himself. The next day the Friend realized the man
had betrayed him. Catching him by surprise, he snatched the hat
from his head and said to him: ‘Look at what you’ve lost from
God—He is mighty and glorious!” For one short moment the
man experienced illumination but was then deprived of it. He felt
that this calamity had befallen him because of his head. He lost
his reason and began to toss a stone in the air and let it come
down on his head. Al-Lamati adds that the man is still alive and
al-Dabbagh has pointed him out to him.

Pp. 869-70. By way of commenting on the nature of the secret
that the Sufis (al-gawm) refer to, al-Dabbagh formulated a
similitude. The secret is like gold that the king possesses and that
he only gives to people with a special quality among his subjects.
He then adds that illumination is something additional which
strengthens the secret. Illumination can occur with respect to each
of the five senses. Illumination of the sense of hearing, for
instance, means someone can hear a bird that flutters its wing in
the sky’s atmosphere and an ant when it moves its leg a year’s
distance away. If the secret occurs without illumination, the
body’s nature is stamped with the truth. It knows only the truth
and speaks only the truth, and it’s characterized by the virtuous
attributes of forgiveness, clemency and pardoning, modesty and
nobility, etc. But if illumination descends upon the body before
‘the light of power’, defect and weakness will occur in the body
and lead to death or loss of reason. If God were to provide a
weak blade of grass with this power, it would be able to carry the
weight of a mountain. ‘A person whom God has given success
asks God the Sublime to make the light of power descend on him
before the light of illumination descends on him.’

Pp. 870-71. Al-Dabbagh mentions that at the beginning of his
affair he entered before his shaykh Sayyidi Mansur [b. Ahmad]
who was a weaver, and he found him weeping. Sayyidi Manstr
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said he felt he wasn’t good for anything, not even for weaving.
He used to think he produced the cloth he wove but now he saw
that it was God Who produced it. Al-Dabbagh says he didn’t
know what to say to him then but today he’d tell him to seek God
in something more (al-ziyada). ‘At present you’re engaged in
beholding contingent things.” For God’s actions are among His
contingent created things.

Pp. 871-72. Then al-Dabbagh praised the greatness of Sayyidi
‘Umar al-Hawwari. He singled out four special qualities in him.
1) He never said anything bad about anyone, neither secretly nor
in public. 2) His whole life was spent in retirement in the shrine
of Sayyidi Al b. Hirzihim, reciting litanies. 3) He had no interest
in superficial things or any form of recognition. And 4) he had
thoroughly renounced the world. He was content to go hungry if
no donations were made to the shrine and to eat a plain piece of
bread soaked in water. And al-Dabbagh goes on to praise a
particular characteristic of the Friend of God, namely that even
when he can foresee an imminent calamity, he acts as if nothing
at all is about to happen. ‘You see that he observes what will take
place in the future, yet he eats and drinks, laughs and sleeps with
his wife, like an ignorant person who has no deeper vision
whatsoever...” For in the end no one can fully comprehend the
action of God the Sublime. ‘In this characteristic is found an
indescribable repose.’

Pp. 872-73. Al-Lamati asks about the Friend of God who
possesses three hundred and sixty-six bodies. Al-Dabbagh replies:
‘He’s the perfect heir, that is to say the Support and no one else.’
But al-Lamati says that the one he inherits from, i.e. the Prophet,
possesses one hundred and twenty-four thousand bodies. ‘Why is
it that the Support doesn’t inherit all of them?’ Al-Dabbagh
replies that no one can sustain what the Prophet sustains. So the
meaning of ‘inheritance’ in the case of the Support is that there’s
no body that’s drunk from the body of the Prophet more than his
body.

Al-Dabbigh points out that people who’ve experienced the
great illumination (al-fath al-kabir) have had their past sins
forgiven and don’t commit any sins after illumination. They're
continually engaged in beholding the True which hinders them
from sin. Then al-Lamati asks him what the prayers of the
knowers of God are like. Al-Dabbagh replies: ‘If a Friend says:
“Allahu akbar!” and performs prayer with this external body, the
spirit’s body performs prayer with him inside his body. The spirit
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bows in his bowing and prostrates itself in his prostration.’
Moreover, ‘...the ritual prayers of the spirit are accepted’. Al-
L.amati asks whether their ritual prayers are always accepted
because they’re invisible and therefore devoid of hypocrisy. Al-
Dabbagh replies: ‘No, but rather because they’re the truth from
the truth to the truth. The visible prayers have only been
prescribed because of the inability of most people to perform the
prayers of the spirit.’

Pp. 874-75. Al-Lamati asks al-Dabbagh about someone who
lived in the tenth century of the hijra. Al-Dabbagh replies that he
received illumination but his state halted where it was and he
became a magician. This is because he beheld the sins of his
fellow bondsmen and how they’d fallen into them, as well as the
gloom-laden mist that the people of darkness draw assistance
from. If God wishes someone evil, He causes him to become
fixed on this. ‘Magic is made subservient to him and he becomes
one of the magicians.’ Indeed, illumination is a dangerous matter.
If someone’s body isn’t ready for it, he may turn into a Christian
or turn into a Jew, depending on the kind of things he sees. ‘And
how many a man only receives illumination when his spirit is on
the point of departing! And how many a man dies without
having received illumination and God resurrects him in a state
more perfect and greater than the state of someone with
illumination!’

Pp. 875-76. And al-Dabbagh used to say that receiving
illumination is like having a black snakeskin removed from
oneself. The snakeskin is darkness that encompasses the entire
body. Once the snakeskin disappears, the light of illumination is
poured over the body. One particular group of angels removes
the snakeskin, another group brings the secret. At the time of the
snakeskin’s disapearance, people are greatly alarmed because
they don’t know how this affair will turn out for the person
who’s received illumination. He runs the risk of dying or of
losing his reason.

And he used to say: ‘The light of illumination is in the body of
the shaykh. If at the end of his life his heir has the capacity for it,
he receives it after the shaykh has departed from this world. If he
doesn’t have the capacity for it, it remains as a trust with our lord
Gabriel...until the body of the novice can sustain it and his
snakeskin disappears and he receives the secret.” Three days
before someone is going to receive illumination, Gabriel becomes
a friend to him and keeps company with him by way of love for
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the Prophet and then provides him with guidance along the path.
Moreover, don’t be confused by the fact that some jurists
maintain that it’s impossible for people to see angels. Another
group of jurists refutes them and states that there’s no rivalry with
the Prophet implied in this. Indeed, the shaykh al-Sharani in his
book the Minan points out that al-Bukhari and others have
published authentic reports which make it clear that angels have
even appeared to people in communities other than the Muslim
community. For examples of this, see the reports that deal with
the Israelites in al-Bukhari’s Sahih.

Chapter Ten presents a description of Barzakh and how the
spirits come to reside there.

In section [1] al-Dabbagh describes the shape of Barzakh. He
says that it’s narrow at its lowest point and becomes wider as it
rises upward. On its top is a huge dome. As for Barzakh’s
immense size, it has its foundation in the lowest heaven and then
extends upward through all seven heavens and beyond. ‘And this
is the Well-appointed House (al-bayt al-ma“mir).’

In section [2] al-Lamati remarks that the Well-appointed House
is normally conceived of as being in the seventh heaven. But in
al-Dabbagh’s description is would seem that it’s in every heaven.
Al-Dabbagh explains that people restrict themselves to only
speaking of what’s above the seventh heaven ‘because that’s
where the referred to dome is located. The dome is the most
noble thing in Barzakh.” It contains the spirit of the Prophet as
well as his wives, daughters and progeny who lived in his time
and whoever of his progeny following after him act in the truth
up until the Day of the Resurrection. Also present there are the
spirits of the four caliphs and the martyrs, and the spirits of the
Prophet’s heirs from among the Friends of God.

Al-Lamati adds that the breadth of Barzakh is so vast that it
takes the sun in the fourth heaven an entire year to revolve
around it. And the whole of Barzakh consists of holes which
contain the spirits. Then al-Dabbagh goes on to say that the dome
is divided into seven parts which resemble the seven gardens of
Paradise. Nor does the Prophet’s spirit stay in the dome
permanently, since nothing but the Prophet’s pure body is
capable of sustaining his noble spirit. As for the spirits in
Barzakh, from the fourth heaven upward they possess penetrating
lights, whereas the people from the third heaven downward are
mostly veiled and their spirits possess no light. When a spirit
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leaves Barzakh and enters a body in the world, its hole remains
empty. Upon returning after death, however, it doesn’t occupy
the same hole but rather some higher or lower place depending
on whether it was a believer or an infidel.

In section [3] al-Dabbagh explains that the position of the
spirits in Barzakh was determined on the day of: ‘Am I not your
Lord?’ (7/172). Up until then the final outcomes and God’s
intention regarding the spirits were unknown. Then God ordered
Israfil to blow his trumpet. The spirits experienced fear and terror
such as will occur in the thunderclap of death and on the
Resurrection. God then put His awesome question to the spirits.
The people of felicity responded with joy. And here the diversity
in their ranks was revealed as regards their vision. The shaykh
was distinguished from the novice and the difference between the
prophets and their communities appeared. As for the people of
wretchedness, they replied begrudgingly. They fled the way bees
flee from smoke. They experienced baseness and their lights were
eclipsed. Thus, on this occasion every spirit had its place
designated for it in Barzakh, whereas up until then they were free
to occupy any place they wished.

Whoever now looks at Barzakh can tell by the brightness or the
darkness of the spirits on hand which ones have returned from
their physical bodies and which ones haven’t yet gone forth into
the world. When the last of the spirits have descended into the
world, the Resurrection will take place.

In [4] al-Lamati asks al-Dabbagh for confirmation that those
endowed with unveiling, including of course the Prophet, know
when the final hour will arrive—and this despite the hadith in
which the Prophet says that only God knows the five signs that
precede the end of the world. Al-Dabbagh explains that the
Prophet only spoke this way because of something that appeared
to him at that moment. Otherwise, even the seven Pivots of his
noble community, not to mention the Support, have this
knowledge.

Then al-Dabbagh explains that before the creation of Adam
and the return of the spirits from their bodily shapes, there was
little light in Barzakh. But once the spirits of Adam and the
prophets among his progeny, as well as the spirits of the Friends
of God, had ascended to Barzakh, its light gradually began to
multiply. Al-Lamati then asks where the spirits of the infidels are
located in Barzakh. Al-Dabbagh replies that they reside in
Barzakh’s lowest level. Their abode is as black as charcoal. This
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blackness is caused by the state of the infidels. In the hereafter it’s
the qualifications of interior things that take on appearance,
because these are what’s true and ‘the hereafter is an abode
characterized by truth’.

In [5] al-Dabbagh explains that in the hereafter people
experience different amounts of sweat. In the case of some, it
rises to the level of their knees, with others it reaches their waist,
and with another group it reaches their mouth. And this occurs
where the ground is perfectly level. The amount of their sweat
depends on the relationship of their interior to the world because
‘the hereafter is an abode characterized by truth’.

Then al-Dabbagh describes date-palm branches in Barzakh that
stretch forth like a long drawn-out column and extend to the
region of Hell. Hell’s suffering and evil-smelling odor cause
people in that part of Barzakh to resemble someone who's really
in Hell. Similarly, in the part of Barzakh with the spirits of the
blissful there are date-palm branches that extend to Paradise. Its
blessings and sweet-smelling odor cause these people to resemble
someone who’s really in Paradise. ‘Those who reside in these
date-palm branches are the martyrs and whomever God the
Sublime has shown mercy.’

In section [6] al-Lamati asks al-Dabbagh to explain some
apparent contradictions. For instance, the Qur°an says that the
gates of heaven are closed for the infidels and yet the bottom of
Barzakh is located in the lowest heaven. Likewise, religious
scholars have said that the part of Barzakh for the believers
extends from their graves to the summit of the Loftiest Heights
(“illiyyin) and the part for the infidels descends from their graves
down to Sijjin, the lowest reaches of the world. Al-Dabbéagh one
time replied that since the spirit of the infidel is in the lowest
heaven, it's veiled. Figuratively speaking, its eye, its ear and its
heart have been sewn shut. So it’s as if the gates of heaven
haven’t been opened for it. Another time he said that there are
two categories of infidel spirits in Barzakh. One category is
entirely veiled due to its darkness and wicked state. The other
category isn’t veiled but all it sees is the punishment that’s been
prepared for it. Both these categories of spirit are within the wrath
of God, and this situation resembles someone for whom the gates
of heaven have been closed. And another time still, al-Dabbagh
said: ‘“When we say that Barzakh has its beginning in the lowest
heaven...we don’t mean it’s only in the region above our heads
but it’s also beneath our feet because the sky encompasses the
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earth... Barzakh is an immense creation. The width of its
foundation, which is its most narrow part, is seven times the size
of the earth.’

Another time al-Dabbagh remarked that when some infidels
die, their spirit is at first hindered from ascending to Barzakh.
The satans and devils play with it the way children play with a
ball. One satan throws it to another satan, or they hurl it against a
rock. Only when the infidel’s body decomposes in the grave and
becomes dust, does his spirit ascend to its abode in the lowest part
of Barzakh. Al-Dabbagh also reports how he saw people in the
third earth being tormented by fire in narrow rooms. A man he’d
known in life suddenly appeared in their midst. Al-Dabbagh
called out to him by his name and said: “Woe unto you! What
caused you to descend to this abode?’ The man was about to
reply but just then his abyss swallowed him up. Moreover, the
man the Shaykh saw had been one of the faithful in the House of
the world.

In section [7] al-Dabbagh explains that there are threads of
light between Barzakh and Paradise which only occur after
certain spirits have ascended from their physical shapes. This
light is the light of faith. The body of that Friend of God then
receives support from Paradise. Similarly, from the part of
Barzakh with the spirits of infidels there are threads and darkness
that extend to Hell. That darkness is unbelief. You see it come
forth from Barzakh on its way to Hell, and the only support the
spirits of the infidels receive is from the hot wind (samim) of
Hell. Likewise, someone with deeper vision (basira) can see a
thread of the light of faith that extends to Barzakh from the body
of the believers in the world. It comes forth from the believer’s
head and, depending on a person’s allotment in pre-eternity, it
may have the thickness of a thread or of a reed or even have the
thickness of a palm-tree. The latter belongs to the great among
the Friends of God.

Similar threads are observed between the bodies of the infidels
and their abode in Barzakh, except that these threads have a blue
color tending toward black. This is a sign of wretchedness in
whomever it’s observed. Depending on a person’s degree of
unbelief, the thread in question will also vary in thickness as was
the case with the thread of the believers. Al-Dabbagh adds: ‘How
many times I’ve looked at Jews who live in the Jewish quarter
(mallah) and coming forth from their heads I've seen threads that
join together on the horizon and ascend like black mist. And
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among them are little white threads, pure and radiant, and due to
this I know that the possessors of these threads will transfer to the
religion of the Prophet, that is to say our Prophet Muhammad.’

Even among small children who aren’t yet obligated to observe
the religious duties, one has a radiant thread and another has a
thread that’s dark blue—indicating to anyone who’s an adept at
this kind of unveiling what God has ordained for them in the
hereafter. One time al-Dabbagh remarked to al-Lamati as they
walked past a group of children who were playing: ‘Whoever
looks at the children of the present era knows the goodness of
this era compared with the one that’s coming in the future.
Indeed, most of the lights of the children of this era are of
extreme goodness and beauty.’

And another time al-Dabbagh came upon a boy and said to al-
Lamati: ‘Behold the light of Friendship with God! Look at its
sweetness in his face! Look at the Friendship with God in his
body! Surely, it isn’t hidden from anyone.” And he charged al-
Lamati to look after the boy. Al-Lamati tells us that the boy grew
up, made the pilgrimage to Mecca and experienced great visions.
‘...his state is one of goodness, his affair one of uprightness and
his face gives off a beautiful radiance.” Indeed, someone
endowed with this unveiling can tell what a person will be like
from the moment the person’s body drops from the womb to the
ground—the same way one can recognize a particular kind of
tree the moment it sprouts from the earth.

Next al-Lamati asks why hypocrites are in the lowest depths of
Hell indicating that they’re the worst of the infidels. After all,
they performed the prayers, fasting, holy war and the pilgrimage
to Mecca, and they held back from causing harm to the people of
Islam. Al-Dabbagh replies that actions play no role in the matter.
Unbelief and its wickedness come forth from what occurred in
pre-eternity. He adds that he’s often seen a gloom-laden, dark
blue column descend from Barzakh which he at first thought
must be heading for one of the cities of the infidels, indeed for
one of their tyrannical rulers. But when he followed it, he saw it
descend on a weak little old man sitting in his shop to earn a
living.

And another time al-Dabbagh said: ‘Although the blue thread is
an indication of wretchedness (damnation), it can change with
permission from God, if the possessor of this thread mingles with
the people of felicity and associates and is intimate with them.
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..little by little his thread will go on purifying itself until he
becomes like the people of felicity. Praise be to God!’

In section [8] al-Lamati gives another example of how people
who have a blue thread can change, namely if the latter associate
with the people of felicity, i.e. those destined for Paradise.
Through the sending forth of prophets people are brought
together and they give each other sincere advice and mutual
assistance. Through the coming together of people change
occurs. This is one of the benefits of sending forth prophets. This
is the secret behind the Prophet’s command to adhere to the
Community (jamd‘a). Whoever abandons the Community dies a
death as in the pre-Islamic period of ignorance.

Al-Lamati relates how one time he was walking hand in hand
with al-Dabbagh in one of the markets. They came upon a certain
person who was generally held in esteem for his godliness, and
he made every effort to encourage this. The man addressed them
with words of advice but they refrained from answering him.
Afterwards al-Dabbagh swore he saw a blue thread arising from
him. Al-Lamati adds that he doesn’t know whether the man’s
thread eventually changed or not.

In section [9] al-Dabbagh talks about the column of light that
extends from the Friend of God’s grave upward to his spirit in
Barzakh. ‘When the body dies, the spirit is transferred to Barzakh
and the spirit’s secret is cut off from the body. If the body is
transformed and perishes, its secret may remain connected to the
grave in the case of some Friends of God. A column of the light
of his faith continues to exist in the grave, extending up to the
spirit which is in Barzakh, the way it existed in the body
previously.” And it’s the same with the column of light coming
forth from the Prophet’s grave. ‘The angels come in groups and
circle round the noble outstretched light. They court its favor and
implore its help like bees around the chief bee.’

And one time al-Dabbagh said: ‘When God wished to confer
illumination on me and join me with His mercy, I looked at the
noble grave [of the Prophet]—and I was in Fez—and then I
looked at the noble light, and it began to approach me and when
it was close to me, a man came forth from it and behold, it was
the Prophet—God’s blessings and peace be upon him!” After that
Sayyidi Abd Allah al-Barnawi said God had joined al-Dabbagh
with His mercy, i.e. with the lord of existence, and he was no
longer afraid that the satans would make sport of him.
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Finally, in section [10] al-Dabbagh says that the higher parts of
Barzakh are dressed in the lights of the spirits of the believers.
Indeed, even the light of the sun comes from their lights. But the
bottom of Barzakh is black and dark and no illumination occurs
to the celestial bodies opposite it. God didn’'t want the spirits of
the infidels to derive benefit from the lights of the believers’
spirits. Thus the moon and the stars draw their light from the sun
which is outside Barzakh. Al-Lamati asks about the claim of the
astrologers that the fixed stars are in the sphere of the fixed stars,
i.e. the eighth sphere. Al-Dabbagh retorts: ‘Where do they get
this idea from?’ Al-Lamati replies that they say the course of the
fixed stars is different from the course of the seven planets. But
al-Dabbagh declares: ‘It isn’t the way they think. All the stars are
located in the lower heaven.’

Chapter Eleven deals with what al-Dabbagh had to say about
Paradise, its characteristics and its different degrees, and other
related matters.

Pp. 894-95. Al-Dabbagh begins by saying that the paradise al-
Firdaws contains all the delights one has ever heard of in the
world as well as others one hasn’t heard of. This includes gushing
rivers. But these rivers consist of four drinks: water, honey, milk
and wine. And in any given river the four drinks remain separate
like the different colors of the rainbow. Whichever of these
drinks the believer happens to desire flows forth for him. And the
river then flows forth with a different drink for someone else, in
accordance with his particular desire. If you look at the river
from beginning to end, you see that it contains different drinks in
different places without any partitions between them. Nor do the
rivers flow in a hollowed out riverbed.

P. 895. Then al-Dabbdgh says that people are wrong in
thinking that al-Firdaws is the highest and most excellent
paradise. There’s another paradise still more excellent and it
contains none of the delights found in all the other ones. Its
inhabitants are people endowed with vision of God from among
His prophets and His Friends. For these people direct vision of
God is more precious and more excellent than every other delight
the mind can imagine. Most of those who’ll dwell in al-Firdaws
are from the community of our Prophet Muhammad. Only some
twenty persons from his community, people of wickedness and
grave sins, have been excluded. Now since the Prophet loves his
community and likes to visit them, God has joined the center of
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al-Firdaws with the center of Lofty Paradise (al-janna al-‘aliya)
which is where the divine vision just mentioned occurs. Thus the
Prophet has contact with everyone in his community, the people
of divine vision as well as the others.

Pp. 895-97. Al-Lamati tells us that on the basis of certain
hadiths he’d thought that this Lofty Paradise was the same as the
region known as the Loftiest Heights. But when asked about the
matter, al-Dabbagh explains that the Loftiest Heights and the
Lofty Paradise are two different places, both located above the
paradise al-Firdaws. The correct name for the highest paradise
where there are no delights besides beholding God is the House
of Increase. Moreover, the pleasure one experiences there is
pleasure of the spirit, whereas the pleasure people experience in
the other levels of Paradise is pleasure of their eternal bodies.
Whoever experiences the one kind of pleasure can’t experience
the other. Only the Prophet is capable of joining the two together.
As for the Loftiest Heights, its delights are less numerous in kind
than those in al-Firdaws but they’re of finer quality because of its
being located closer to the House of Increase whose delights are
spiritual and not based on the senses. This is where a group of
prophets dwell, including Abraham and Ishmael.

Pp. 897-99. Al-Lamati is confused by the multiplicity of names
and refers to further hadiths that indicate that al-Firdaws should
be considered the highest of the paradises. Al-Dabbagh replies:
‘Whoever wishes to call these three paradises one paradise may
do so.” For, in fact, the Prophet’s dome occupies the House of
Increase, the paradise of the Loftiest Heights and the paradise al-
Firdaws. Therefore whoever is in one of these three paradises is
with the Prophet. Al-Lamati notes with satisfaction that this is the
best way to harmonize the statements found in the relevant
hadiths. Al-Lamati then asks whether the remaining paradises
also contain delights. Al-Dabbagh replies: ‘They contain delights
in accordance with the works of their inhabitants.” But the
paradise al-Firdaws is for this religious community and whoever
has professed God’s oneness through divine guidance rather than
through the sending of a prophet. Two examples are given of
persons who lived during the fatra—the time period between
Jesus and the Prophet Muhammad—and who perceived God’s
oneness through their deeper vision (basira). The Prophet has
said about them: ‘On the Day of Resurrection each will be
resurrected as a community on his own.’
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Pp. 899-901. Al-Lamati asks al-Dabbagh how many paradises
there are all together. He replies: ‘Eight.” He then names them:
‘The House of Peace (dar al-saldm), the Paradise of Delight
(jannat al-naim), the Paradise of Refuge (jannat al-ma’wa), the
House of Eternity (ddr al-khulad), the Paradise of Eden (jannat
‘adn), the Paradise of al-Firdaws (jannat al-firdaws), the Paradise
of the Loftiest Heights (jannat al-“illiyyin), and the House of
Increase (dar al-mazid).” Al-Lamati remarks that the religious
scholars are less precise than the Shaykh regarding this matter,
since they give varying numbers. The number eight is consistent
with the fact that there are eight gates to Paradise according to
numerous hadiths. And al-Dabbagh says: ‘The arrangement of
the paradises isn’t the way people think.” The paradises aren’t
simply located on top of one another in an ascending order.
‘Instead, the number [eight] is established in the six directions. If
someone comes from below, he’ll find this number of paradises.
And if someone comes from the right, he’ll find this number of
paradises. And so it is for all the directions. The affair of the
hereafter doesn’t resemble the affair of the world.’

Moreover, al-Dabbagh says that Paradise is like nothing on the
face of the earth, though it does resemble Barzakh. He then
undertakes a brief digression and describes Barzakh as containing
holes like the holes of a sea sponge. These holes aren’t only on
the exterior but also occur in the vast depths of Barzakh’s
interior. The holes in question are like the holes of the
honeycomb of bees. To make the comparison even closer, he
says you must imagine a great number of honeycombs all joined
together with an outer cover that hides the honey contained
inside. Returning to his description of Paradise, al-Dabbagh
attempts to convey a sense of its immensity, though he knows this
isn’t something the human understading can grasp.
Hypothetically, if Paradise were divided into seven parts, a mere
hole in the first part would be the size of the world and ten
further equivalents of the world. The second part would be many
more times bigger than that. And the third part would be
multiplied to an extent beyond any reckoning. And so he
continues in vain to seek a suitable comparison to express the
incalculable size of Paradise.

Al-Dabbagh goes on to add by way of warning that one
mustn’t think the inhabitants of the first of the seven divisions are
lower than those of the second division. Some of the people of
the first part are above the people in the second part. And he
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concludes by describing the vast extent of space that even the
believer with the lowest rank in Paradise enjoys: ‘In Paradise God
bestows on the believer the amount of what extends above his
head in the world up to the Celestial Throne, what extends below
him down to the Throne, what extends on his right as far as the
Throne, what extends to his left as far as the Throne, what
extends behind him to the Throne, and what extends in front of
him to the Throne.” The Celestial Throne is where the sublunar
world comes to an end.

Pp. 901-02. And al-Dabbagh describes how in Paradise the
same couch appears in different varieties. One has the quality of
silver, one the quality of gold, another is of emerald, another of
ruby, etc. ‘Should the person on the couch desire to make an
excursion and go from place to place, the couch transports him if
he wishes or, if he wishes, he transports himself. He walks in
whichever of the six directions he wishes. This is in contrast to
the world where he only walks in the forward direction. In
Paradise he walks upward and downward, to the right and to the
left, backward and forward... And all the delights and the kinds
of fruits and edibles in Paradise don’t resemble anything in the
world.” God has condescended to call them by the names people
are familiar with in the world so that they at least acquire some
general idea, though the fruits themselves are different. If a so-
called grape, for instance, came forth from the lowest paradise,
i.e. the one adjacent to the seven heavens and the seven earths, its
light would eclipse the light of the sun, the moon and the stars,
and nothing would remain but its bright radiance.

Pp. 902-04. Al-Dabbagh explains that there are eight gates to
Paradise. They will disappear after all the blissful have entered
Paradise, for there will be no exiting at a later time. But al-
Dabbagh remains silent and will say no more on this point. Al-
L.amati understands there’s another secret connected with this
subject which al-Dabbagh is unwilling to relate. However, he
does mention that in front of each of the gates of Paradise is one
of the eight angels who carry the Celestial Throne. He explains
that the secret behind this is that God used the light of the Prophet
to create these eight angels and the eight paradises. Each angel
and each paradise is related to one another in origin and in terms
of their secret, Moreover, each angel is given to drink the light of
his particular paradise.

Al-Lamati asks whether ‘the gate of repentance’ referred to in
hadiths is one of these eight gates to Paradise. Al-Dabbagh replies
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that the light of faith is a paradise among the paradises and is the
cause of every benefit in the paradises. If repentance is a gate for
faith, in this sense it’s one of the gates of Paradise. Likewise, the
interior of the paradises proceeds from a lower to a higher state
and the same is true of the interior of repentance, which proceeds
from the darkness of sins to repentance and obedience. From this
point of view, as well, repentance is one of the gates of Paradise.
As for the gate of repentance being closed when the sun shall rise
from the place where it set (as mentioned in hadiths), this is a
figurative way of indicating the removal of the light of truth
from the people of the earth. ‘That removal is the command of
God referred to in the hadith: “A group from my community will
not cease to be aware of the truth until the command of God
arrives.”’ The group referred to here are the members of the
Diwan who carry a share of the light in question. Through them
the light remains on the face of the earth. When not one of them
remains, the light will be taken away because there will be no one
to carry it.

Pp. 904-05. Al-Lamati asks why Paradise increases through
invoking blessings on the Prophet but not by means of the
glorification of God and other formulas for recollecting God. Al-
Dabbagh replies: ‘Because the origin of Paradise is the light of
the Prophet...and Paradise longs for his light the way a child
longs for its father.” The angels that are in the outskirts of
Paradise and at its gates are occupied with recollecting (dhikr) the
Prophet and invoking blessings on him. Paradise longs for this.
The angels are on all sides. Paradise therefore moves toward them
and expands in all directions. If it weren’t for God’s hindrance,
Paradise would have gone forth into the world during the lifetime
of the Prophet, accompanying him everywhere and spending the
night wherever he spent the night. When the Prophet and his
community enter Paradise, Paradise will rejoice in them and
expand, whereas when the other prophets and their communities
arrive, Paradise will shrink in upon itself and become constricted.

Pp. 905-09. Al-Dabbagh then enters upon a discussion of the
belief that whenever someone invokes blessings on the Prophet,
it’s always accepted by God. He says that there’s no doubt that
invoking blessings on the Prophet is the most excellent of works
and the recollection (dhikr) of the angels at the extremities of
Paradise consists of this. Indeed, the angels only cease
performing this activity when God manifests Himself to the
people in Paradise. Once the said angels behold God, they begin
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to glorify Him. Paradise then comes to a standstill and the
halting-stations in Paradise become fixed for its inhabitants.
However, the acceptance of invoking blessings on the Prophet is
only assured when it comes forth from a pure body and a pure
heart. This is also the meaning of the hadith: ‘Whoever says:
“There is no god but God” will enter Paradise.” That is to say,
such is the case provided these words are spoken in sincerity and
come forth from a body devoid of hypocrisy and conceit.

Al-Lamati adds that the same question was put to the Friend of
God Muhammad b. Yusuf al-Santisi. The latter replied that
though there are scholars who believe that invoking blessings on
the Prophet is always accepted by God, this is actually dubious
because a good final outcome would then be assured for whoever
did so. But everyone agrees that a person’s final outcome can’t
be known. None the less, al-Saniisi offers two rational
probabilities that encourage one to invoke blessings on the
Prophet. He refers to the fact that Abu Lahab and Abu Talib,
despite their lack of faith in the Prophet, will enjoy some relief
from punishment in the hereafter because of the occasions when
they showed their love for him. But here al-Lamati points out that
one can’t draw analogies based on persons who were devoid of
faith. And more generally, one must specify text from the
revealed law if one is to establish certainty in a question like this.
There’s no place in matters of law for rational operations. And
when al-Suyuti discusses a so-called hadith that asserts that God
always accepts invoking blessings on the Prophet, he says: ‘I
haven’t come upon a chain of transmission for this.” Similarly,
Ibn Hajar, in commenting on a variant of the same hadith, says:
“This is weak (da‘lf).” And al-Lamati considers the views of other
scholars regarding this question. In the end, he concludes that
there’s no proof of certainty of God’s acceptance of invoking
blessings on the Prophet. But he adds that one may still have high
hopes of acceptance and this more than anything else is the
commonly held opinion.

Pp. 909-10. Al-Dabbagh then mentions that the clothing worn
in Paradise never wears out. And at any one moment a person
may wear seventy thousand items of clothing, since they’re lights
and they don’t weigh anything. And he adds that every time one
experiences a delight in Paradise, it’s accompanied by amazement
which produces a further delight. Every glance multiplies a given
delight because the body’s vision in Paradise doesn’t halt at any
limit. And al-Dabbagh once said: ‘There are those in Paradise



OUTLINE 107

who may experience sadness and affliction.” A certain religious
scholar who was present denied this. Al-Dabbagh later explained
to al-Lamati that when the inhabitants of Paradise first enter
Paradise, their praise of God is commensurate with the
knowledge of God they had in the House of the world. They then
acquire further knowledge of God that exceeds any reckoning.
This causes them to experience remorse in the extreme for their
inadequacy with regard to their Lord’s rightful claim and how
they’d served Him in the world.

Pp. 910-11. Similarly, the fornicators who enter Paradise come
to realize the extent of their baseness and their ignorance of the
Lord. Faced with His majesty and overwhelming domination,
they feel shame and remorse to the point of losing consciousness.
When they later regain their senses, they obtain an amount of
power and perfection of divine knowledge that’s beyond
description. Al-Lamati confirms al-Dabbagh’s explanations
concerning remorse in Paradise by citing several hadiths such as,
for example, the hadith published by al-Suyiiti: ‘The only
affliction the inhabitants of Paradise experience is because of the
moment they spent without recollecting God.” And he adds two
sound hadiths about Paradise that indicate that whoever wears
silk in his lifetime won’t wear it in Paradise like everyone else,
and whoever drinks wine and doesn’t repent won’t be allowed to
drink wine in Paradise along with everyone else.

Pp. 911-12. Al-Dabbagh then says that whereas the believers
visualize the delights of Paradise in their mind and rejoice in
them, the Friend of God is cut off from everything other than
God the Sublime. No thought ever was or ever will be in his
mind other than the thought of God. This, in fact, is why they’re
called Friends of God. Al-Lamati brings Chapter Eleven to a
close with a similitude that al-Dabbagh formulated to illustrate the
bondsman’s exclusive preoccupation with God. A worm is placed
in a pot of honey. It’s attained its desire and sets about eating
from the honey night and day. If the honey pot along with the
worm is then placed inside a bigger pot that contains tar, the
worm doesn’t pay any attention to the tar. All that’s in the
worm’s heart is honey. Its body and its complete being feel desire
for honey and are cut off from everything that’s not honey.

Chapter Twelve deals with what al-Lamati heard from the
Shaykh about Hell.
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In section [1] al-Dabbagh says that the inhabitants of Hell are
deluded into thinking they can relieve their torment by eating the
fruits and leaves of trees they see far off in the distance. But
anything from Hell and Paradise that enters the bondsman’s
mouth can’t be eliminated the way it’s eliminated in the House of
the world. Thus because of the fire this creates inside them, they
retrace their steps with great speed and their previous torment is
actually intensified.

In section [2] al-Dabbagh explains that fire in Hell isn’t like fire
in the world that appears in the form of bright flames. Eventually
the body would get used to that kind of fire and not feel pain
from it. Instead, in Hell the distinctive characteristic of fire is
sheer darkness. ‘Were we to fill the world with fire and then
suppose it was compressed and gathered together under great
pressure as if it was inside something like a box, it would become
absolute blackness and sheer darkness.’” Such is the nature of the
fire in Hell.

In [3] al-Dabbagh points out that there are rivers in Hell and
speaks of a woman, driven on by intense thirst, who carries her
child on her back and heads for a distant river. She and her child
foolishly drink from the river’s water. But, as explained above,
anything that enters the body only increases a person’s torment.
The mention of a child causes al-l.amati to wonder whether
procreation takes place in Hell or whether the child referred to
came from the world.

In section [4] al-Lamati notes that, on the question of the
children of infidels and why they may deserve to be punished, a
hadith states: ‘God knows best what they’ve done.” Thus any
child that God knows would have grown up to believe in the
Prophet Muhammad, that child is one of the people of Paradise.
And any child He knows would have grown up without believing
in the Prophet, that child is one of the people of Hell-fire. This is
why al-Khadir killed one of his servants despite the servant being
quite young. The youth in question was imbued with unbelief.
When al-Lamati asks al-Dabbagh for his view on the subject, the
Shaykh replies: ‘The truth about the matter is what this hadith
indicates.” And al-Dabbagh adds that many a boy dies at a young
age but will be resurrected among those who’ve learned the Book
of God by heart or among the religious scholars who are knowers
of God. For God knows that had they lived, they’d have become
members of those distinguished groups.
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In this connection, al-L.amati tells the story of an adolescent
who’d learned to recite the Qur’an according to the tradition of
Qalin or Ibn Kathir. He then went to visit the shrine of Sayyidi
Abii Ya®azza and with great sincerity requested to be able to learn
to recite the Qur’an according to all seven canonical forms of
recitation. Thereupon Sayyidi Abu Ya‘®azza appeared to him and
gave him a diploma (ijaza) attesting that he was one of the
‘Seveners’, i.e. a person qualified to recite the Qur’an in the
seven established forms of recitation. The boy then returned
home, fell ill and died without having increased his knowledge of
Qur’anic recitation. Al-Lamati interprets the boy’s vision as an
indication that he’ll be resurrected as a great Qur°anic reciter. The
boy’s father is delighted by this. His grief is greatly relieved.

In [5] al-Dabbagh says that everyone who passes by Hell,
whether a believer or an infidel, beholds Malik, the appointed
guardian of Hell. The believer, however, knows that Malik has
been created from the secret of the faith of the believers. As a
result, the believer isn’t startled by the angel’s awesome
appearance. On the other hand, the infidel all but dies from the
fear he experiences when he beholds the angel.

In section [6] al-Dabbigh says: ‘The weakest infidel has an
amount of space in Hell equal to the earth and then ten times
more in extent.” Al-Lamati asks where the idea of Hell’s
narrowness comes from. Al-Dabbagh replies that this is due to the
torment the inhabitants suffer. But al-Lamati says if a man is
beaten night and day inside a spacious house, he experiences less
anxiety than someone who undergoes the same treatment in a
confined space. Al-Dabbagh explains that this is only the case
when the air around him contains no torment.

In [7] al-Dabbagh says that the air in Hell is pure fire. A person
in Hell runs about in torment screaming but this only increases
his torment like when someone removes a burning log from a
stove and shakes it. The burning simply increases.

And in section [8] he adds that in Hell there are houses, castles,
gates, trees, walls and rivers just like in a city in the world. Yet in
Hell the substance of every one of these objects consists of pure
fire. If only a part of this fire emerged in the House of the world,
the world would be set ablaze and burn up entirely.

In section [9] al-Dabbagh then says that when the bondsman
undertakes bad actions in the world, castles are built for him in
Hell. If he repents or undertakes upright actions, castles are built
for him in Paradise. He recounts the following story to illustrate
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this point: A pious woman who’s pregnant with a Support of the
age goes to a wedding. There she’s falsely accused of theft by the
mistress of the house. This causes her great embarrassment and
even inflicts some damage on her foetus. Castles are built in Hell
for the false mistress of the house. These castles persist
throughout the whole period during which the pious woman’s
child is born, he grows up, his parents pass away, and he then
wishes to get married. Now the false woman gives him something
of value he can use as a bride-price. God then removes her castles
from Hell and accepts what she did for the child in question.

Al-Dabbagh goes on to say that the bondsman doesn’t move
his foot nor does a vein twitch in his interior while he’s asleep,
without a castle being built for him in Hell or in Paradise. And
this is the case even for his unintentional actions, so imagine what
it’s like when it comes to intentional actions that the law enjoins
or prohibits. Al-Lamati asks how castles are built because of
actions that weren’t intentional, especially by someone who's
asleep. Al-Dabbagh replies that what counts for building castles is
the state a person returns to when acting intentionally. The state
an infidel returns to when he acts intentionally is unbelief and
rebellion against God. The state a believer returns to is the state of
his faith and his love of the Prophet. This is what causes castles to
be built in Hell or in Paradise, whether a person’s actions come
forth intentionally, unwittingly, or even while he’s asleep.

In this connection, al-Lamati notes that the religious scholars
have long disagreed about whether infidels come under the
applied rules of the shari‘a. Those who’ve studied the matter
seriously hold that since the infidels reject the Prophet and his
noble law, none of their actions fall within the category of
‘permitted (mubah)’. All their actions are sins and misdeeds.

Then al-Dabbagh says that if you look at the castles and the
gardens of the inhabitants in Hell or Paradise, you’ll find that the
punishments and delights that occur in the hereafter are
connected with the bondsmen’s actions in the world. And he tells
a story that illustrates this point. A Friend of God saw a castle in
Paradise for one of the believers who was still alive in the world.
It appeared to be about to change from one state to another and
to increase. ‘Like a grape when juice and sweetness are about to
occur in it.” He looked at the believer whose castle it was and
observed him in his shop selling clothes. His mind was suddenly
set in motion. He closed his shop, went home and told his wife;
‘Today is a day for charitable gifts. Our neighbors don’t have
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anything.” He orders his wife to prepare food for the poverty-
stricken mother and her daughters who live nearby, and he buys
a bowl of laban to go with the food. The daughters are busy
spinning when the man arrives with the food. They’'re delighted
and when he leaves, they beseech God to accept his good deed.
Meanwhile, the Friend of God beholds how the delights in
Paradise that were set to increase for the charitable man have now
done so, though the man himself knows nothing about it.

And al-Lamati tells us that one day he asked al-Dabbagh to
invoke God against a tyrannical man whose oppression and
arrogance were very harsh. All the people hated him and
dissociated themselves from him. Al-Dabbagh replied: ‘Up to
now his castles in Hell haven’t been completed. There are still
many castles [to be built] for him and he won’t die until he’s
completed them.” In the case of another man known for his
wickedness, at a given moment he stepped down from his office
and the people greatly rejoiced. But al-Dabbagh said: ‘Alas, oh
Sayyidi! Up till now So-and-so hasn’t completed his quota.” The
man then returned to his post and went back to practicing his
wicked ways. He’s still alive at the present time.

In section [10] al-Dabbagh says about the spirits of animals that
aren’t subject to reward or punishment: ‘Some of them are in
Hell as punishment for the inhabitants of Hell, and some are in
Paradise as a delight for the inhabitants of Paradise. The spirits of
dogs, lions and wolves, and whichever of these animals are
repulsive, are in Hell if they were with infidels in the world.” And
one time, on the day of the Feast of the Immolation, he said that
on occasions like this the angels descend to receive the spirits of
the sacrificial animals. Noble angels can be seen above every city
or locality where a sacrifice takes place. When an animal is
sacrificed, if the person sacrificing has a righteous intention and
he isn’t motivated by pride or hypocrisy, the angels take the spirit
of the animal and conduct it to the man’s castles in Paradise. It
then comes to be one of his delights in Paradise. If the person
sacrificing has a corrupt intention, the angels conduct the
animal’s spirit to Hell and it becomes one of the torments
prepared for him in Hell. The animal now consists entirely of
fire. Its horns, all the hairs of its wool, and its whole body consist
of sheer fire. Al-Dabbagh tells al-Lamati to relate these words to
the people because they have great need of them.

In section [11] al-Dabbagh says: ‘A Jinnee in Hell isn’t
punished in burning fire because fire is his nature and causes him
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no harm. Instead, he’s punished in severe frost (zamharir) and
cold. And in the world the Jinn have a great fear of the cold.” In
the summer you see the Jinn in the air being fearful that a cold
breeze will blow. They’re ready to take flight from the cold like a
wild onager. As for water, the Jinn and the satans never enter it.
Should they do so, they’d entirely dissolve, the way a human
being dissolves in fire. The Jinnee’s form resembles the shapes
you see in the dark flames and coiling smoke of a potter’s fire.

And al-Dabbagh says that the punishment of murderers isn’t
like that of the inhabitants of Hell. They’re tormented in a cold
fire like that in which the Jinn are punished. Al-Dabbigh
formulates a similitude about this. A king has two fortresses, one
in which he locks up the believers and another in which he locks
up the Jews. Then if one of the believers disobeys him, he locks
him up in the fortress for the Jews, and we know this causes him
great humiliation to be joined in the same fortress with the Jews.

In [12] al-Lamati reports that one time al-Dabbagh said to him:
‘Do you know who will experience the severest punishment on
the Day of Resurrection?’ Al-Dabbagh then explains that it’s a
person who’s been given a perfect body, perfect intelligence and
perfect health, and whose means of subsistence has been
facilitated for him but he then goes on for one or two days, or
even longer, without thinking of his Creator. And when sin is
possible for him, he undertakes it with his complete body and his
complete intelligence. He delights in this and feels no anxiety
whatsoever with regard to his Lord. This is the man whose
punishment will be the most complete. ‘Heedlessness toward the
Creator...especially while one is in a state of sin, is an awesome
matter and a momentous affair.” The believer must experience
fear and dread, for in this way the intensity of his punishment
will be extenuated, if not totally eliminated.

# # %

Here al-Lamati brings the Ibriz to a close with a prayer of
supplication. He states his full name—Sayyidi Shaykh Abii’l-
°Abbas Ahmad b. Mubidrak al-Sijilmasi al-Lamati—and beseeches
God to bestow benefit upon him through the sciences he’s
learned from al-Dabbagh. He then invokes God’s blessings upon
the Prophet Muhammad, and upon his family and his
Companions. Finally, he declares: ‘There’s no strength and no
power save in God the Supreme, the Majestic!’
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Pp. 114-18. How al-Lamati assessed al-Dabbagh after meeting him
and what he learned from him, and how everyone of religious status
was impressed by al-Dabbagh’s words, all the more so since he
wasn’t formally educated in the religious sciences.

SECTION ONE
Pp. 118-28. What went on before his birth. His father met al-
°Arabi al-Fishtali and married his niece. Al-Fishtali predicts the
future greatness of their son “Abd al-°Aziz al-Dabbégh and on his
deathbed leaves a ‘trust’ for him. Reports from eminent witnesses
about al-Fishtali’s Friendship with God, his spiritual states and his
pious behavior, and in particular examples of his clairvoyance.

SECTION TWO

Pp. 128-44. How al-Dabbagh gradually progressed until he
received the great illumination. Al-Khadir bestows an unusual dhikr-
formula on him and entrusts him to ‘Umar b. Muhammad al-
Hawwari. The description of his experiencing illumination (pp. 129-
34). His meeting °Abd Allah al-Barnawi who tempts him in the form
of an attractive woman. His meeting with Mansiir b. Ahmad, and
afterwards with Muhammad al-Lahwaj. Five of the numerous stories

he heard on the occasion that he was accepted into the Diwan (pp.
137-44).

SECTION THREE

Pp. 144-97. Al-Dabbagh’s doctrinal belief and his attitude toward
the hadiths that deal with the divine attributes. Some intimate
miracles that occurred between al-Dabbagh and al-Lamati (pp. 148-
56). Miracles that were witnessed and recorded by Muhammad al-
Zirari, the jurist and companion of the Shaykh (pp. 156-63). Miracles
recorded by the jurist *All b. “Abd Allah al-Sabbaghi (pp. 163-71).
Other miracles recorded by the jurist ‘Abd Allah b. “Ali al-T#azi (pp.
171-74). And further miracles witnessed and recorded by al-°Arabi
al-Ziyadi (pp. 174-78). Finally, al-Lamati recounts miracles he
witnessed that involved al-Dabbagh and a third party (pp. 178-87).
Al-Lamati then describes how he examined the Shaykh about true
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and false hadiths, and the difference between Qur’anic verses and
hadiths, and between normal and divine hadiths.

(31) AUTHOR’S INTRODUCTION

Praise be to God Who has opened the path of intercession for His
Friends and by their noble hand has brought about many an excellent
benefit! Whoever follows their example triumphs and is rightly
guided, whereas he who veers from their path suffers reversal and
decline. Whoever clings to their hem prospers and attains the goal,
while he who confronts them in opposition is cut off and destroyed.

I praise Him with the praise of one who knows there is no refuge
from God except in God, and I thank Him with the thanks of one
who has realized that both goods, that of this world and the world to
come, are in His hands. I seek His assistance as one who relies on
Him alone in resolving his affairs, and I invoke blessings upon our
lord Muhammad and upon his family, and upon Muhammad and his
family I utter salutations—equal in number to the creation of
magnanimous God and His gifts.

Now to our topic: When God—praise and gratitude unto Him—
bestowed on me the blessing of meeting the perfect Friend (wal),l
the abundant Helper, the splendid Sufi, the luminous star of divine
knowledge (“irfan), possessor of the sublime intimations (isharat)
and the exalted explicit expressions (“ibardat), the sanctified higher
truths and the Muhammadan lights, the Lordly secrets and the
aspirations associated with the Celestial Throne: establisher of the
signposts of the path (al-tariga) after its traces had been concealed,
revealer of the sciences of higher truths after the extinction of their
lights: sharif? and of noble birth, eminent and of distinguished
descent, endowed with two pure kinship relations, the physical and
the spiritual, and two good family origins, the manifest and the
invisible, and two high-ranking offices of guardianship
(waldyatayn), a worldly and a celestial one: descendant of
Muhammad, “Ali and Hasan: Pivot (quth) of those travelling the
mystic path, bearer of the banner of the knowers of God (“arifiin),
our Shaykh, our lord, our master, ‘Abd al-“Aziz, the son of our lord
and master Mas®ud (32)...3

1 wall: see Appendix, p. 925.
2 sharif: see Appendix, p. 925.
3 His genealogy is traced back to Ali b. Abi Talib. See Appendix, p. 925.
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Yes [when God bestowed on me this blessing], | came to witness
his sciences, his divine insights (ma‘arif),4 his good qualities and
fine subtleties, and they overwhelmed me and dazzled me and led me
along so completely that I was captivated.

I heard from him regarding the lord of creation and the banner of
witnessing, our lord and master Muhammad—God’s blessings and
peace be upon him—knowledge about his awesome degree and his
noble rank such as I've never heard from any human being since I
came into existence, nor have I seen it recorded in a written work.
Some of it you'll read about—if God the Sublime so wills—in the
course of this book. And the people who are most knowledgeable
about Muhammad—God’s blessings and peace be upon him—will
be most worthy of him on the Day of Judgement.

I also heard from him knowledge about God the Sublime and the
loftiness of His attributes and the awesomeness of His names, such
as can’t be described and can’t be sustained; it’s only graspable as a
gift from the Sovereign Creator.

(33) And I heard from him knowledge about the prophets of God
the Sublime and His noble apostles—upon them be the most
excellent blessing and the purest peace—which only he knew as if
he’d lived with every prophet in his time and been one of the people
of his day and age.

I also heard from him knowledge (ma‘rifa) about the noble angels
and the diversity of their kinds and the differences between their
awesome ranks, and I'd thought human beings couldn’t attain such
science (“ilm) or advance to that level.

And I heard from him knowledge about the heavenly books and
the sharias brought by prophets in previous ages and times gone by,
such that if you heard it you’d be of the firm opinion and assert that
he was the prince of the knowers of God and chief of all the Friends
of God of his era.

And I heard from him knowledge about the Final Day and all it
will contain in the way of gathering and dispersal, the narrow path
(sirat) and the scales, and the resplendent ease, such that were you to
hear it you’d know he speaks from witnessing and direct vision, and
reports on the basis of experience and divine knowledge (“irfan).

Thus, by then I was certain of his awesome Friendship with God
(walaya), and 1 attached myself to his most protective person,
remarking: ‘Praise be to God Who has guided us hither, for we
wouldn’t have been guided if God hadn’t guided us’ (7/43).

4 ma‘arif: see Appendix, pp. 925 f.
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Now, it’s the wish of every believer to have knowledge of the
above-mentioned matters; therein is his profitable and advantageous
transaction. Indeed, our lord Gabriel—blessings and peace be upon
him—asked our lord and master Muhammad—blessings and peace
be upon him—what comprised true faith. Muhammad replied: ‘That
you believe in God, His angels and His books, His apostles and the
Final Day, and in predestination, the good and bad of which comes
from God.’5

Verily, the person most acquainted with these matters is the best of
people with respect to faith, and most perfect in divine knowledge
(%irfan). For this is the shining track and the path whose dawn sends
forth light—God give you success!

And I met him—praise be to God—during the month of Rajab in
the year 1125/July-August 1713. I then remained in his company and
under the banner of his love, listening to his forms of divine insight
(ma‘arif) which are too numerous to be counted. Meanwhile, God
the Sublime didn’t cause me to record any of his words, but I went
on listening to his words and understood them, and I mentioned them
to some of my friends and a select few of my companions. Everyone
who heard his words was amazed by them and said: ‘We’ve never
heard divine insights like these!” Their amazement was increased
even further by the fact that the author of these insights—God be
pleased with him—was formally unschooledé and hadn’t (34)
pursued religious learning. Indeed, he was among those who’ve
completely turned away from religious learning, as far as
appearances are concerned. And everyone of them who heard
something [he said] experienced a feeling of delight for one or two
days, or for one or two weeks. Whenever I encountered them or they
encountered me, they’d ask me: ‘Have you [recently] heard any of
his divine insights or subtle instructive points (fawd’id)?’ And I'd
tell them what I could, and this caused their love and amazement to
increase.

If not for fear of being tedious, I'd name those who heard his
words from me and experienced a feeling of delight. Indeed, anyone
who was informed of their names would realize the rank of our
Shaykh—God be pleased with him—because of their reputation
among the people for Friendship with God, and the extreme respect
and veneration they enjoy, as well as the frequency of their

5 On this hadith see here p. 364.

6 By ummi al-Lamati doesn’t mean ‘illiterate’. It’s clear that al-Dabbagh
was able to read and write. In Chapter Six al-Lamati informs us that some of what
he presents there is based on written notes left by al-Dabbagh.
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intercourse with the godly and the Friends who are knowers of God,
and the length of their perfect association with them through the
heart, love and the mind. Thus they’ve come to know the secrets of
Friendship with God, the qualities of the devoted disciples
(muhibbiin)7 and the traits of the knowers of God, along with the
virtues of the sincere and the states of the rightly guided guides—this
in addition to their being among the greatest religious scholars
(‘ulama®) and most eminent jurists (fugaha’).

And when they heard from me some of the sayings of our
Shaykh—God be pleased with him—they ordered me to continue my
devoted association (mahabba) withd who’s reached the goal!’

In sum, no one heard his words without immediately accepting
them in full. And you’ll become aware of th him and they said: ‘By
God, he’s the perfect Friend and knower of Gois from what you read
in the present book—if God the Sublime so wills—through His
grace and His generosity!

When it was Rajab of the year 1129/June 1717, God—He is
blessed and sublime—inspired me—unto Him be praise and
gratitude—to write down some of his instructive sayings so that
benefit from them might be disseminated and profit be had. Thus I
compiled some of what I'd heard during the months of Rajab and
Sha®ban, Ramadan, Shawwail and Dhu’l-Qa“da. And behold, this
filled nearly fifteen notebooks! I realized that were I to record what
I'd heard over the last four years, it would fill more than two
hundred notebooks. ‘Not being recorded is a blight upon
knowledge.’$

And know—God give you success—that everything I’ve written
down is no more than a few drops from an abounding ocean that has
no bottom and has no shore. Its waves buffeted one another and I
was sprinkled with some of their drops—God give us profit through
them—and these were the drops that had I recorded them would fill
more than two hundred notebooks.

As for the sciences contained within the Shaykh’s breast—God be
pleased with him—only the exalted Lord Who’s distinguished him
with them is capable of counting them. God the Sublime give us
success in what He wishes and what pleases Him, and bring about
our felicity through the good He has preordained.

(35) Now I, al-Lamati, have the following to say—and I ask God
the Sublime for assistance and I implore Him; from Him I seek

7 Cf. Meier, Abii Sa‘id, pp. 337 ff.
8 Occurs as a proverb in the form: afat al-“ilm al-nisyan; cf. Maydani,
Amthal 1, p. 188.
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support, Him I entreat and on Him I rely, for He alone and nothing
else is my sufficiency—: this blessed compilation has for its purpose
the collection of some of what I heard from our Shaykh—God be
pleased with him! To begin with, however, it’s necessary that I
introduce the collection with an Introduction that treats the good
qualities of this magnanimous Shaykh and describes his early life,
how he came to experience illumination,? who conferred on him the
dhikr,i0 and the shaykhs he met in the visible and the invisible
world, and other things as well that will be mentioned. And the
Introduction is divided into three sections.

(39) SECTION ONE
On what preceded his affair before his birth,

I heard him say—God be pleased with him: ‘Sayyidi al-“Arabi al-
Fishtalill was one of the Friends of God the Sublime. He studied
under Shaykh Sayyidi Muhammad b. Nasirl2 the [spiritual] master of
Wadi Dir‘al3—God give us profit through him! Secondly,!4 he
studied with Sayyidi Mubarak b. °Ali,15 and this Sayyidi Mubarak
was a maker of brooms (shatdtib). Sayyidi al-°Arabi met him in the
Qarawiyyin Mosquel6 in the divinely protected city of Fez. Sayyidi
al-°Arabi, perceiving goodness and sanctity in his features, said to
him: “Oh Sayyidi, teach me how the secret (sirr)17 comes to those
who possess it.” Sayyidi Mubarak replied: “Sneeze!” Sayyidi al-
°Arabi said: “Just now a sneeze doesn’t come to me.” And Sayyidi
Mubarak said: “It’s the same with me. How to teach you this doesn’t
come to me.” Sayyidi al-°Arabi then attached himself to Sayyidi
Mubarak. And he persevered in his love of him until he obtained
what he obtained from him.’

9 illumination: see Appendix, pp. 928 f.

10 dhikr: see Appendix, p. 926.

11 Nashr al-mathani 11, pp. 297-300; in 1091/1680 he was appointed along
with other men of religious standing to lead the prayer for rain; Nashr 11, p. 292; and
Lévi-Provengal, Chorfas, p. 277, ftn. 2.

Founder, along with his son Ahmad, of the Nasiriyya Sufi order, a sister
order of the Shadhiliyya; died 1085/1674. Cf. Meier, Festschrift, ‘Mahya’, p.
483/Essays, ‘Mahya’, p. 672.

13 Nashr al-mathani TV, index of place names.

14 The Nashr al-mathani mentions two other teachers: the famous scholar,
al-Hasan b. Mas®td al-Yiis1 (d. 1102/1691) and °Abd al-Qadir b. “Ali al-Fasi; see
Cigar, p. 235. Why doesn’t al-Lamati mention them?

15 Unidentified.

16 Cf. El, s.v. Karawiyyin; and Le Tourneau, Fés, pp. 453 ff.

Y7 sirr: see Appendix, p. 926.
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He said—God be pleased with him: ‘Sayyidi al-°Arabi had a sister
and this sister had a daughter. The girl’s father was “Allal al-
Qamarashil8 who possessed ample means and wealth. “Allal al-
Qamarashi died and a man from the people of Miknasat al-Zaytun!?9
married the sister after ¢Allal al-Qamarashi. The daughter then
remained with (40) Sayyidi al-*Arabi and he undertook to raise her
and bring her up. He loved her dearly and consumed his goods on
her behalf. And Sayyidi al-°Arabi, in addition to being a Friend of
God, was a jurist and a Qur’anic reciter (mugri®), and he taught
religious learning to those suited for it. His students corrected their
tablets in his presence and recited them to him. My father Mas“ud
was among those who received religious learning from him.

One day when the teaching session was over, SayyidI al-°Arabi
called my father and said to him: “I wish to marry you to my sister’s
daughter.” Radiya was the name of his sister, and the name of her
daughter was Fariha. My father Mas®did replied to him: “If you
bestow her on me, I’ll accept.” He said: “I bestow her on you!” My
father Mas®ud replied: “I accept!” And Sayyidi al-°Arabi said to
him: “The dowry and the trousseau are wholly my expense; no part
of it is your concern.” This greatly pleased my father.

And Sayyidi al-°Arabi had been extremely affectionate to my
father before that. Whenever he met him, he gave him whatever he
had to hand and was cheerful with him.

When the marriage contract had been arranged between them,
Sayyidi al-Arabi provided his sister’s danghter with a trousseau and
sent her to my father. When Sayyidi al-°Arabi met my father after
this, he said to him: “Come to see me in my shop.” And he was a
notary in the Street of the Notaries (Simat al-°udul).20 From then on,
my father went to see him every day following the afternoon prayers,
and every day Sayyidi al-°Arabi gave him two mawzitnas.2!

I heard Shaykh Sayyidi Muhammad b. °*Abd al-Rahman al-Fasi22
say: “I was reciting my school tablet in the presence of Sayyidi al-
°Arabi al-Fishtdli when your father Mawlay Mas®ad al-Dabbagh
arrived. Thereupon Sayyidi al-°Arabi gave him all the money the
shop had taken in.”

18 Unidentified.

19 Cf. El s.v. Miknas; Jean-Léon I’ Africain, Description 1, pp. 175-71.

20 Onp Simat al-°udiil see Le Tourneau, Feés, pp. 215 f.

21 Not in Hinz, Masse; see Cigar, p. 271: a mawziina is equal to six fils.

22 Probably the same person as in Nashr al-mathani 111, pp. 254 f.; died
1134/1721-22.
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And his sister’s daughter owned a good amount of farmland in the
locality Zuwagha.23 She’d inherited it from her father °Allal al-
Qamarashi. Sayyidi al-°Arabi said to my father Mas®nid: “The girl
living with you is of legal age. Have her give you power of attorney
to sell the land she owns in Zuwdgha. Go sell the land and see that
you sell every part of it.” He then went to his wife and she gave him
power of attorney. And she had a sister by the same father. My father
went to her so she’d give him power of attorney to sell all the land,
but she refused. He then sold my mother’s portion. Her sister went
on receiving an income from her land for about three years. But then
(41) the Wadaya24—a tribe renowned for their wickedness—came
and took the people’s land in Zuwagha by force, and her sister’s land
was confiscated with the rest. From that day she received no more
profit from it. They realized that this had been an act of clairvoyance
(kashf) on the part of Sayyidi al-°Arabi.’

Al-Dabbagh said: ‘Sayyidi al-°Arabi went on being very
affectionate to my father, and he used to bring him wonderful food. I
heard my mother say—God the Sublime have mercy on her: “Since
Sayyidi al-°Arabi died, we haven’t eaten al-tanjiyya.25 He used to
prepare it for us every day—God have mercy on him! After leading
the people in the evening prayers in his mosque, he’d knock at our
door. We’d come forth to him and he’d place it in my hands. This is
the way he treated us every day until his death—God the Sublime
have mercy on him!”

And Sayyidi al-°Arabi used to say to us: “A child will be born to
you whose name will be “‘Abd al-°Aziz. He’ll have a great rank as
regards Friendship with God.”

And I heard my mother say: “Sayyidi al-° Arabi al-Fishtalt said: ‘I
beheld the Prophet—God’s blessings and peace be upon him—and
he told me: “A great Friend of God will be born to your sister’s
daughter.” I asked: “Oh Prophet of God, who will be his father?” He
replied: “His father will be Mas‘Qd al-Dabbagh.”””

This was the chief reason Sayyidi al-°Arabi desired a connection
through marriage with my father Mas‘nd.’

23 Fifteen miles west of Fez; cf. Jean-Léon I’ Africain, Description 1, p. 178.
24 Text has Waddiyya; cf. Le Toumneau, Fés, p. 85; Cigar, index, s.v. Udaya.
25 gl-tanjiyya: a kind of mouton stew; cf. Beaussier, Dictionnaire.
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And Sayyidi al-°Arabi wished to live up until the birth of Mawlay
°Abd al-°Aziz, but when the epidemic of the year 1090/167926
occurred, Sayyidi al-°Arabi died in that epidemic.

‘When his death was at hand, he sent for my father Mas“ad who
came to him, and he said: “Where’s your wife?”’ They sent for her as
well, and when they were both present, Sayyidi al-“Arabil said to
them: “This is a trust from God (amanat Allah) for the two of you to
keep until *Abd al-°Aziz is born to you. Then give him this trust.”

The trust consisted of a skullcap (shashiyya) and black kuttabi2?
shoes, for this is what was worn at the time.’

Al-Dabbagh said: “My mother took the trust and put it away safely.
But the child of her first pregnancy was a girl. Then when a certain
amount of time went by, she became pregnant with me and I was
born to them. Time passed until I reached puberty and was fasting
during Ramadan. God the Sublime then moved my mother (42) to
think of the trust. She went and brought it to me, saying: “Oh my
son, Sayyidi al-°Arabi al-Fishtali bequeathed this trust to you.”

I took hold of the trust and I placed the skullcap on my head and
put the shoes on my feet. Just then a great heat came over me so that
my eyes filled with tears. And I perceived what Sayyidi al-°Arabi
said to me and I understood his instructions—praise be to God, Lord
of the worlds!

And this took place in the year 1109/1697-8.’

I, al-Lamati, would note that this is what I heard from al-Dabbagh
concerning Sayyidi al-°Arabi. I never met Sayyidi al-°Arabi myself.
Indeed, at the time that he died I was a babe in the cradle, being six
months old or thereabouts. But I've heard people praise him fondly
and they remember his ritual scrupulosity, his asceticism and his
nocturnal vigils.

I heard from trustworthy informants that Sayyidi Ahmad b. ‘Abd
Allah,28 the great Friend and celebrated knower of God, the
[spiritual] master of the neighborhood al-Makhfiyya29—God be

26 According to the Nashr, al-Fishtali died on 11 Jumada I 1092/29 May
1681 but al-Lamati gives a different date for his death; see also Lévi-Provengal,
Chorfas, p. 277, ftn. 2; on the epidemic of 1090 see Cigar, p. 133.

In the year 1101/1689-90 sultan Isma°il forbade the wearing of black
shoes; Nashr 111, p. 16/Cigar, p. 146. Could the adjective kurtabi refer to shoes worn
by pupils in a Qur’an school (kuttab)?

See Lévi-Provencal, Chorfas, p. 277; Nashr al-mathani 111, pp. 182 ff.; on
his father Muhammad b. *Abd Allih Ma®n al-Andalusi (d. 1062/1652) cf. Nashr 11,
pp- 55 ff.; in 1104/1692 Ahmad renovated the zawiya founded by his father in
1048/1638 in the Makhfiyya neighborhood; ¢f. ‘Kritik am Neo-Sufismus’, p. 169.

29  Cf. Le Toumeau, Fés, index; Nashr al-mathani IV, index of place names.
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pleased with him—used to praise Sayyidi al-°Arabi al-Fishtali very
much and would say: ‘Sayyidi al-°Arabi was surely one of the great
Friends and knowers of God.’

And I knew the loftiness of the said Sayyidi Ahmad b. “Abd Allah
and the trust (amana) he possessed and the unanimous accord of the
people concerning his Friendship with God and their agreement that
he possessed the secret (sirr) and clairvoyance (kashf), and 1 knew
the brilliance of the light of his deeper vision (basira).

I heard the following from the reputable notary and jurist Sayyidi
¢Abd al-Qadir Ahmamiish30 who lived in the city of Safru31—and he
was one of the companions of Sayyidi Ahmad b. “Abd Allah and
among those who often visited him. He said: ‘When Sayyidi al-
°Arabi al-Fishtali died, Sayyidi Ahmad b. *Abd Allah—God give us
benefit through him—said to us: “Sayyidi al-°Arabi al-Fishtali was
indeed one of the great Friends of God. But if it weren’t that he’s
dead, I wouldn’t tell you anything about his affairs.””

And Ahmamiish said: ‘I was one of Sayyidi al-°ArabT’s students
and I attended his lessons and was attached to him. We never
suspected he was a Friend of God because he kept his situation
hidden.’

And he said: ‘I heard Sayyidi Ahmad b. *Abd Allah say: “When I
was with Sayyidi al-°Arabi al-Fishtali in the locality of Sayis,32 he
said to me: ‘Something has come to pass!’ I asked: ‘What is it?" He
replied: ‘Sayyidi Muhammad b. Nasir33 has just died—God have
mercy on him!’ T asked: ‘How do you know this?’ He said: ‘He’s
died without any doubt.’”

Sayyidi Ahmad b. *Abd Allah related: “He was surprised (43) by
this himself, and then he said to me: ‘Look at who'’s there before us!’
And behold, there was a figure in the far distance. And he said: ‘He’s
come to give us the news of Sayyidi Muhammad b. Nasir.” Then we
set off walking until we met the man and we asked him: ‘“What news
is there?” He replied: ‘Sayyidi Muhammad b. Nasir has died.”””

And he said: ‘T heard Sayyidi Ahmad b. “Abd Alldh say: “It was
during the time of the siege [of Fez] after the death of Zaydan34 and
the gun emplacements in al-Qasba al-Jadida3S were causing us

30 Unidentified.

31 The text has Safr wa-kana; cf. Cigar, index: Sefrou; Jean-Léon |’ Africain,
Description 1, p. 310.

32 Nashr al-mathant TV, index of place names/Cigar, index.

33 Seefin. 12 above.

34 Zaydan: a son of sultan Isma‘il, killed in Fez during a revolt in 1672; cf.
Cigar, pp. 119 and 121. The sultan laid siege to the city.

35 Cf. Le Tourneau, Feés, p. 84.
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damage. They were aiming the cannons36 from them so that their
missiles were landing near the houses of Sayyidi Ahmad b. “Abd
Allah.”

Sayyidi Ahmad said: “I went to look at the locations of the gun
emplacements. And I went out without anyone knowing the intention
in my heart. Just then Sayyidi al-°Arabi al-Fishtali met me and said
to me: ‘Where are you off to?’ I told him: “To take a look at the gun
emplacements.” But he said: ‘Don’t do that.” I said to him: “This is
something I must do.” He replied: ‘If you must go, I’ll go with you.’
And so he accompanied me. Every time I was about to look at a gun
emplacement, Sayyidi al-°Arabi drew my attention and I'd oblige
him, until one time I escaped his notice and I looked at a gun
emplacement on a tower. Just then the tower collapsed with the
people on it.””’

Ahmamish said: ‘I heard Sayyidi Ahmad b. “Abd Allah say: ‘One
day I was in the Qarawiyyin Mosque and I met Sayyidi al-°Arabi.
[At that time] I had no intention of getting married. When he saw
me, he said to me: “The woman’s a blessing.” I asked: “What
woman?” He said to me: “The woman you’re going to marry.” I
said: “I have nothing like that in mind.” And he replied: “You’ll
marry her!” Sayyidi Ahmad b. “‘Abd Alldh said: “In no more than
seven days behold, the thought of marriage was aroused in my mind
and I got married.”

1, al-Lamati, would add that I heard more or less the same story
going back to Sayyidi Ahmad b. °Abd Allah, but it wasn’t clear in
the story who had transmitted it.

(44) Ahmamaush said: ‘I heard Sayyidi Ahmad b. °‘Abd Allah say:
“1 was with Sayyidi al-°Arabi al-Fishtali. He began to talk to me
about the Friends of God and I then mentioned to him a number of
them. He said to me: ‘I’m talking to you about the great among
them. As for the minor ones, between here and Banii Yazagha™ 37—
which is located one stage from Fez—*“‘l know four hundred
Friends of God.”””

And 1, al-Lamati, heard this story going back to Sayyidi Ahmad b.
¢Abd Allah but again the person who transmitted it was unknown.

Ahmamiish said: ‘I heard Sayyidi Ahmad b. “Abd Allah say:
“Sayyidi al-°Arabi al-Fishtali hid his spiritual states and concealed
his secrets (asrar). One day while talking with some of his students,
he said: ‘Do you think clairvoyance (kashf) is something impressive?

36  Read anfad instead of angad, cf. Cigar, p. 35.
37 Nashr al-mathani 1V, index of place names; Jean-Léon I’Africain,
Description 1, pp. 308 f.
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It’s just slyness and being quick-witted. If you’re in doubt about it,
look at me. Now you know me and you know all my states. You
know I’'m not a Friend of God.” And they replied: ‘We know you
and we know you’re not a Friend of God.’

Then Sayyidi al-°Arabi al-Fishtali said to one of them by way of
actually revealing something: ‘Aren’t you intending to do this and
that at such-and-such a time?’ The student replied: ‘Yes, I am!’
Sayyidi al-°Arabi said: ‘It’s like I said. Clairvoyance is just slyness.’
So they believed him and thought that clairvoyance was slyness.” He
added: “Sayyidi al-°Arabi al-Fishtali was amusing himself at their
expense.”’

Ahmamish said: ‘I heard Sayyidi Ahmad b. °Abd Allah say: “One
day I entered the Qarawiyyin Mosque and I found Sayyidi al-®Arabi
there. His face had a troubled expression and his complexion was
sallow. He said: ‘Right now I have nothing to say to you or anyone
else.” I asked him: ‘Why’s that?” He replied: ‘I read the following
verse in the 7a@’iyya of Ibn al-Farid:

If a desire for other than you arose in me
Even inadvertently, I’d conclude I’m an apostate.38

Well I’ve found that a desire entered my mind for something
besides them, and I've concluded I’m an apostate. So there’s no good
in me, and no good comes from associating with me or knowing
me.’ And he was very upset.”

Sayyidi Ahmad b. ‘Abd Allzh said: (45) “I told him: ‘But this was
[only] a particular state that came over Ibn al-Farid and it didn’t
remain with him.” Sayyidi al-°Arabi exclaimed: ‘God reward you!
Your words have restored my peace of mind.””

Ahmamush said: ‘Mawlay al-°Arabi al-Qadiri3% was one of those
who had some grasp concerning the path of the Sufis (al-gawm).
Evidence of the path’s lights appeared in him. And he was among
those who knew Sayyidi al-“Arabi al-Fishtali. But he didn’t think
Sayyidi al-*Arabi possessed Friendship with God. He simply
believed he was one of the religious scholars and nothing more.
Whenever Sayyidi al-° Arabi met him, he was delighted and received
him with the warmest welcome.

Then one day Mawlay al-°Arabi came upon Sayyidi al-®Arabi in
the company of Sayyidi Ahmad b. °Abd Allah and he heard the two
of them talking about divine insights and the higher sciences.
Mawlay al-°Arabi al-Qadiri asked Sayyidi Muhammad Durrayj al-

38 Diwan Ibn al-Farid, p. 73, verse 65.
39 Unidentified.
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Tittawani:40 “Has Sayyidi al-°Arabi spoken with Sayyidi Ahmad b.
°Abd Allah about these divine insights other times besides today? Or
was it only today he spoke to him about this?” Sayyidi Muhammad
Durrayj replied to him: “The two of them are always talking about
these divine insights.”

Our companion Sayyidi ‘Abd al-Qadir al-Mushidd4! related:
“Mawlay al-°Arabi knew then that Sayyidi al-°Arabi al-Fishtali was
a Friend of God. Moreover, Sayyidi al-°Arabi knew that Mawlay al-
°Arabi knew this.” He added: “From that day whenever Sayyidi al-
°Arabl came across him, he hid from him. The joy and warm
welcome that had previously existed when he met him ceased
because of his urgency to conceal his affairs.”

And I heard our above-mentioned companion say: “I was residing
in Fez during the siege of Zaydan42 and the people of Fez were
finding it difficult as the siege wore on, and they suffered great harm.
Sayyidi al-°Arabi al-Fishtali would say: “Whether you drag it out or
whether you make it brief, there’s no getting around Mawlay
Isma‘il.’43 He repeated these words continually until he was known
for them. The people who didn’t like the sultan said: ‘Sayyidi al-
¢ Arabi al-Fishtali is an Isma‘il supporter.” Then before one night and
a day elapsed, proof appeared of what Sayyidi al-Arabi had said.
They declared peace and sought assurances of protection from the
sultan-—God give him victory—and reconciliation was brought
about. Praise be to God, Lord of the worlds!”

And I heard him say: “We heard the neighbors of Sayyidi al-
°Arabi report: (46) ‘Sayyidi al-°Arabi al-Fishtali generally stayed
awake all night reciting the Qur®an.” At the beginning of the night
they’d hear his recitations and it would continue like that until divine
states and inspirations descended over him. By the end of the night
they’d only hear the movement of his body when he was agitated or
shook or rolled on the ground. God be pleased with him and give us
profit through him—amen!"”

And I, al-Lamati, heard the trustworthy and reputable jurist
Sayyidi al-Mahdi b. Yahya44 say: ‘Sayyidi Ahmad b. “Abd Allah—
God give us profit through him—would frequently praise Sayyidi al-
°Arabi al-Fishtali and he described him as possessing complete

40 Nashr al-mathani 1, p. 217; died 1126/1714.
41 Unidentified.
42 See ftn. 34 above.
43 The second sultan of the “Alawi dynasty whose long rule extended from
1089/1672 to 1139/1727; see El s.n.
Unidentified.
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Friendship with God and the great unveiling (al-kashf al-kabir).4> He
recounted many anecdotes about him in this regard. From among
these I heard Sayyidi Ahmad b. “Abd Allah say: “I was with Sayyidi
al-“Arabi al-Fishtali at the al-Khamis Market.46 Sultan Mawlay
Rashid47—God have mercy on him—was ruling and this sovereign
was at the peak of his power. No challengers and no opponents
remained. His rule was easy and he enjoyed happiness. Then while I
was with Sayyidi al-°Arabi al-Fishtali at the al-Khamis Market, he
said to me: ‘This very moment I hear the dirge for Mawlay Rashid,
indicating that he’s dead. His death occurred in Marrakesh.’ 1
replied: ‘How can this be? At this moment his rule is flourishing.’
After only a short while news of Mawlay Rashid’s death arrived—
God have mercy on him!”48

And I heard the above-mentioned Sayyidi al-Mahdi say: ‘I heard
Sayyidi Ahmad b. ‘Abd Allah relate: “Sayyidi al-°Arabi al-Fishtali
was one of the people of goodness and piety. He possessed visible
Friendship with God and was one of those who observe the outward
forms of divine law with perfect observance. One day I was with him
in the Qarawiyyin Mosque and we were talking. While talking, we
heard the muezzin sound the call to prayer. Sayyidi al-°Arabi then
left the mosque. After being absent for a brief moment, he returned.

I asked him: ‘What did you do when you went outside? It’s not
like you to do something without saying why you left. Certainly not
at the hour of congregational prayer—without saying why you left.
Why did you go outside?’

He didn’t answer (47) me but I pressed him. Then he said: ‘Aren’t
you inquisitive! I went out to undertake the steps of one who comes
to the mosque of his Lord to pray there. The steps I took before
sitting down with you were for the purpose of sitting with you.’

This behavior on his part utterly amazed me. And I understood that
he was one of those who observe the rules of the shari‘a.””

And I heard him say: ‘I heard Sayyidi Ahmad b. Abd Allah relate:
“Sayyidi al-°Arabi al-Fishtali had an agreeable disposition and was
forebearing and patient in putting up with annoyance from people.
Moreover, he was a notary. One day he witnessed just testimony
against a man and the man became angry. He proceeded to abuse

45 The same as al-fath al-kabir; see Appendix, pp. 928 f.

46 Khamis Market: Stiq al-Khamis, an important market located to the west
of Fez outside the city walls; cf. Cigar, p. 165.

47 Founder of the “Alawi dynasty; El s.n.; Nashr al-mathant 11, p. 192.

48 Rashid died 11 Dhi’l-Hijja 1082/11 March 1672; toward dawn, four days
later, news of his death arrived in Fez; Nashr al-mathdni 11, p. 192/Cigar, p. 19.



INTRODUCTION 127

Sayyidi al-°Arabi with curses and insults. When the man finished
cursing him, SayyidI al-°Arabi did no more than say to him: ‘As for
the testimony I witnessed against you, its basis in law is such-and-
such, its legal implication is such-and-such, and the basis of its
correctness such-and-such.’

He went no further than to tell him the basis for what he did, and
made no mention of the man’s curses and insults. The man who’d
cursed him was amazed at Sayyidi al-°Arabi’s good disposition. He
felt remorse for what he’d said, and he repented.”

And I heard the above-mentioned Sayyidi al-Mahdi say: ‘We
never ceased to hear praise of Sayyidi al-°Arabi al-Fishtali from his
neighbors, and they’d recall him with affection. They even reported
about him: “When he bought meat for his household, he used to buy
some for his neighbors too. He’d say: ‘I’'m not going to cook meat
just for myself and leave my neighbors without any meat.”™

I heard more than one reliable informant say: ‘Sayyidi al-®Arabi
came to the Zawiya of al-Makhfiyya49 before its big door existed,
that is the big door to the mosque, and he looked at the place where
the big door is today and said: “A door will have to be opened in this
place so people can enter the mosque through it.””

Many persons heard him say these words, including Sayyidi al-
Mahdi al-Fasi,50 the commentator on the Dala’il al-khayrat. Before
one night and a day had elapsed, they opened the door in the
mentioned place. This is the well-known door that leads to the
building for ritual ablutions.

I, al-Lamati, heard the reputable notary al-Hajj Muhammad b.
StidaS! say: ‘I heard So-and-so relate: “I called on Sayyidi al-°Arabi
al-Fishtali at his home and I found him moving about and dancing. 1
asked him: ‘What’s this?” He replied: (48) ‘This is the bounty of
God which He confers on whom He wishes (5/54).”

I heard the notary Sayyidi al-°Alim al-Sham152 say: ‘I was talking
to Sayyidi al-*Arabi al-Fishtili and I praised our day and age and its
rulers, and I reproached the previous rulers such as Ibn Salih33 and

49 See ftn. 29 above.

50 Onhim see GAL, STI, p. 360; died 1063/1653; his full name: Muhammad
al-Mahdi b. Ahmad b. Stda; the title of his commentary: Matali® al-masarrat. On
the Dal@’il al-khayrat see Meier, Festschrift, ‘Mahya’, pp. 474-78/Essays, ‘Mahya’,
pp. 662-66; and especially Witkam, Vroomheid, pp. 53-56.

51 Unidentified.

52 Probably same as the person mentioned in Nashr al-mathant 111, p. 279;
died 1136/1723.

53 Cf. Cigar, p. 111; an officer put to death for disloyalty after sultan Rashid
conquered Fez in 1665.
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his kind. He then mentioned to me—God be pleased with him-—the
things that would occur at the hands of rulers in the future. I realized
that this was one of his predictions based on clairvoyance—God be
pleased with him!

And I heard Sayyidi al-Alim al-Shami, as well as others, say:
‘Sayyidi al-°Arabi was a notary who used to certify testimony. He
was extremely scrupulous and would only sign a certificate if the
matter was as clear as day. If someone offered him a high fee, he’d
refuse it. He only accepted a modest sum. When someone came to
him for his witnessing and he was paid what he was paid and then a
second person came for his witnessing, he’d say to him: “Go to my
neighbor. I've already made a first sale today!”’

Sayyidi al-°Arabi’s thaumaturgic gifts—God be pleased with
him—were numerous indeed, and his pious virtues were famous
among the people. It’s sufficient regarding his glory and his loftiness
to mention the link that existed between him and our Shaykh,54
Support of the era, lord of the day and age, [FAbd al-°Aziz al-
Dabbagh]. God the Sublime, through His grace, His bounty and His
generosity, cause us to be devoted to them. Amen! Amen! Amen for
the sake of the rank of the chief of the prophets and the apostles—
God’s blessings and peace be upon him and upon them one and all!

(51) SECTION TWO

How he gradually progressed until he experienced illumination—
God be pleased with him—and mention of the knowers of God from
whom he inherited, both in the visible and the invisible world.

I heard him say—God be pleased with him: ‘From the moment I
dressed myself in “the trust (al-amana)” that Sayyidi al-°Arabi al-
Fishtali bequeathed to me and I understood what he said to me
concerning it, God aroused a longing in my heart for the pure form
of being God’s bondsman (al-‘ubiidiyya al-khalisa).55 1 set about
searching for it with an intense searching. Anyone I heard about that
people took as their shaykh and referred to as possessing Friendship
with God—I went to him and took him as my shaykh. But once I'd
taken him as my shaykh and spent some time reciting his litanies

54 After the words shaykhina the editor mistakenly introduces the name
Sayyidi Ahmad b. °‘Abd Allah in brackets.

55 On this old motif in pious Islamic thought and Sufism see Ritter, Meer der
Seele, 19. Kapitel, ‘Die Werke. Gottessklavenschaft’, pp. 278-80/Ocean, Chapter
Nineteen, ‘Works: Being God’s Slave’, pp. 289-92.
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(awrad), my breast would grow narrow and I wouldn’t experience
any increase. I'd then leave him and go to someone else whom 1 took
as my shaykh. But the same thing would happen. I"d then leave him
and go to another still, and the same thing would happen again. So
from the year 1109/1697 to the year 1121/1709, 1 remained in a state
of perplexity about my situation.

Every Thursday night I'd spend in the tomb of the upright Friend
of God Sayyidi ‘Al b. Hirzihim,56 and I’d recite the Burda57 with
the others who spent the night there. We’d recite the whole of it
every Thursday night. One night it was a Thursday night as usual,
and we recited the Burda and completed the whole of it. I then came
forth from the shrine and I found a man sitting under the consecrated
lote-tree (al-sidra al-muharrara) which stands by the door of the
shrine. He began to speak to me and through clairvoyance revealed
to me matters from my interior. I realized he was one of the Friends
and knowers of God—He is mighty and glorious! I said to him: “Oh
my lord, bestow the litany on me and implant in me the dhikr.” He
ignored what I said and turned to other matters. I went on pressing
him with my request but he refused. His purpose was to evince from
me the true resolve not to abandon what I'd hear from him. And 1
continued like this until dawn rose and the dust was visible on the
minaret.58 Then he said: “I won’t bestow the litany on you unless
you swear to me by God that you won’t abandon it.” And I swore to
him by God and took an oath that I (52) wouldn’t abandon it. I
thought he’d bestow on me a litany similar to those of my former
shaykhs. But behold, he said to me: “Say seven thousand times every
day: ‘Oh Lord God, for the sake of the rank of Muhammad b. ‘Abd
Allah——God’s blessings and peace be upon him—bring me and my
lord Muhammad b. “Abd Allah together in this world before the
hereafter!’””59 Then we stood up and Sayyidi “Umar b. Muhammad
al-Hawwari, the custodian of the shrine, joined us and the man said

56 Cf. Le Tourneau, Fés, p. 114. One of the major shrines of Fez just outside
the Bab al-Futih. Abd’l-Hasan °All b. Hirzihim (also b. Harazam, Harazim,
Harzam) was a twelfth-century Sufi saint. Mawlay Rashid, the first *Alawt sultan,
was buried in the rawda of the shrine at the order of his brother, sultan Isma®il.

57 A poem by al-Bilsiri (d. 694/1296) that extols the unique qualities of the
Prophet; GAL, S I, p. 467; see here p. 223, fitn. 36.

58 dust...on the minaret: translation uncertain.

59 Ahmad b. Idris (1749-1837) was immersed in the tradition—not in a Sufi
order—founded by al-Dabbagh (cf. “Traditionalismus’, pp. 257 ff., 263; Letters, pp.
64 f.) and has incorporated these lines into his famous Salat ‘azimiyya (cf. ‘Two
Sufi Treatises’, p. 162).
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to him: “T urge you to take good care of this person.” Sayyidi “Umar
replied: “Oh Sayyidi, [as of now] he’s my lord!”

And when his spirit was on the point of departing and he was
about to transfer to the hereafter, Sayyidi “Umar said to me: “Do you
know who the man was who implanted the dhikr in you by the
consecrated lote-tree?” I replied: “No, oh Sayyidi, I don’t!” He said:
“That was our lord al-Khadir9—peace be upon him!”

Our Shaykh said—God be pleased with him: ‘[Later on] when God
gave me illumination, I understood what Sayyidi *“Umar had told to
me.’

And he said: ‘I persisted in performing this dhikr. The first day it
was difficult for me and I didn’t complete it until night had fallen.
But little by little it began to get easier. My body grew accustomed
to the dhikr so that I'd complete it by noon. Then it grew easier for
me until I'd complete it by mid-morning. Finally, it became so easy
I’d complete it by the time the sun had risen. Meanwhile, I remained
with Sayyidi *Umar, I loving him and he loving me in God, up until
the year 1125/1713. Then death came upon him. I was sitting with
him and he said: “Do you know who my shaykh is?” I replied: “No,
oh Sayyidi, I don’t.” He said: “Sayyidi al-°Arabi al-Fishtali!” He
didn’t tell me his shaykh was Sayyidi al-°Arabi al-Fishtali until the
moment he departed from the world.’

And our Shaykh said—God be pleased with him: ‘Praise be to
God, I received all the secrets (asrar) and blessings which Sayyidi
al-*Arabi al-Fishtali had possessed, through the mediation of Sayyidi
“Umar. This I beheld directly after receiving illumination. Sayyidi
‘Umar wasn’t carrying all the secrets of Sayyidi al-“Arabi but he
possessed some of them. Whereas God—He is blessed and exalted—
deigned to bestow all of them on me, and He also gave me a further
increase such as I’'m incapable of rendering due thanks for. And
Sayyidi al-°Arabi was one of the knowers of God—He is mighty and
glorious—and among those who attended the Council of the godly
(Diwan al-salihin)é! during his lifetime.” I asked: ‘And after his
death as well?” He replied: ‘No.’

(53) I heard him mention the same thing about Sayyidi Mansur,62
and he was one of the Pivots (agtab). He said: ‘Sayyidi Mansiir was
one of the people of the Diwan while he was alive but after his death

60 On al-Khadir see Franke, index; our passage is translated there on pp. 500
f.; already translated in Rinn, Marabouts, pp. 400 f.

61 Diwan al-salihin: the Council of the godly has supernatural powers over
everything that happens in the world. See Chapter Four for a full description.

62 On him see p. 727.
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he no longer attended it.” And he gave a reason for that, which will
be mentioned later in this book—if God is willing!

Our Shaykh said—God be pleased with him: ‘Three days after the
death of Sayyidi “Umar I experienced illumination63—praise be to
God! God made known to me the reality of our souls—praise and
gratitude be unto Him! That was on a Thursday, the 8th of Rajab, in
the year 1125/31 July 1713. I'd gone out of our house and God the
Sublime had bestowed on me four mawzitnas at the hand of an alms-
giver from among His servants. I bought some fish and took it back
to our house. My wife said to me: “Go to the shrine of Sayyidi “Ali
b. Hirzihim and bring us some oil to fry the fish with.”

I set off and when I reached the Bab al-Futuh,54 a shudder went
through me. Then I experienced great trembling and my flesh began
to feel very numb and prickly. I went on walking while this was
happening. The state increased until I came to the tomb of Yahya b.
¢Allal65—God give us profit through him—and that’s on the way to
Sayyidi “Ali b. Hirzihim’s shrine. The state intensified and my breast
began beating so hard that my collar-bone struck against my beard. I
exclaimed: “This is death, without any doubt!”

Then something came forth from my body that resembled steam
from a vessel for preparing couscous. My body began to grow tall
until it became taller than any tall man. Things began to reveal
themselves to me and they appeared as if they were right in front of
me. I saw all the towns and cities and small villages. I saw
everything that’s on this land. I saw the Christian woman breast-
feeding her son and he was in her arms. I saw all the seas and I saw
all the seven earths and all the beasts of burden and the creatures
found on them. I saw the sky and it was as if I was above it looking
at what it contains. Then behold, there was a great light like sudden
lightning that came from every direction. The light appeared above
me and below me, on my right and on my left, from in front of me
and from behind. An extreme cold from it came over me so that I
thought I’d died.

I quickly lay down face first so as not to see (54) the light. And
when I lay down I perceived that my body was all eyes. My eye saw,
my head saw, my leg saw, and all my limbs saw. And I looked at the
clothes I had on and found that they didn’t hinder the sight which

63 Typically a disciple is represented as only receiving illumination after the
demise of his shaykh. Cf. ‘Two Sufi Treatises’, p. 161 and ftn. 118 that refers to
Ibriz 11, p. 294; here p. 865; see also ‘Eighteenth Century’, p. 359 and ftn. 343.

64  Cf. Le Tourneau, Fés, p. 139.—Frequently mentioned in the Ibriz.

65  Not mentioned in Le Tourneau, Fés.
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was spread throughout my body. I realized that lying face down or
standing up made no difference.

This situation continued with me for a time and then it ceased. I
returned to the state I'd been in before. I turned back to the city and
was unable to reach the shrine of Sayyidi “Ali b. Hirzihim. I felt
afraid for myself and I fell to weeping. Then the state came over me
again for a time and then it ceased. So it would come over me one
moment and cease another moment, until it became accustomed to
my body. It would then be absent a moment during the day and a
moment during the night. And then it was never absent.

God the Sublime had mercy on me and put me in contact with
some of the knowers of God among His Friends. What happened
was this. When I rose the morning after experiencing illumination, I
set out to pay a visit to the shrine of Mawlay Idriss6—God give us
profit through him—and in the Street of the Notaries (Simat al-
‘udiil) I met the jurist Sayyidi al-Hajj Ahmad al-Jarandi,¢7 who was
the imam of Mawlay Idris’ shrine. I told him what I’d seen and what
I"d experienced. He said: “Come with me to our house.” And I went
with him to his house by al-Saqaya®8 which is near the washermen in
the quarter of the copper-workers.69 He entered and I went with him.
He sat on a bench that was there inside and I sat with him. He said:
“Tell me again what you saw.” And I repeated it for him. I looked at
him and he was crying. He said: “There is no god but God! For four
hundred years we haven’t heard anyone recount something like
this!”” Al-Dabbagh said: ‘He gave me many dirhems.” And another
time he said: ‘He gave me five mithgals [of silver]70 and told me:
“Take care of your needs with this. When you’ve spent it, don’t ask
anyone else to give you something. Come back to me and I'll give
you what you require. And I urge you to go to the shrine of Sayyidi
°Abd Allah al-Tawudi.7! There you’ll find (55) what’s good for
you.”

Then I left him and I never saw him after that day. A fatal illness
came over him and he died—God have mercy on him! But I acted
according to his counsel. I set out for the shrine of Sayyidi °Abd

66  Cf. Le Tourneau, Fés, p. 132. Perhaps the most important shrine in Fez;

patronized (repaired) by sultan Isma‘il.
Nashr al-mathani 111, p. 215; was a student of Ahmad Man; died

1125/1713; sultan Isma°il appointed him gadr of Fez but Ahmad refused the post.

68 Nashr al-mathani 1V, index of place names.

69  Cf. Le Toumneau, Fés, p. 132,

70 mithqal: one mithgal of silver=ten iigiyyas of silver; see Cigar, p. 271.

71 Not mentioned in Le Tourneau, Fés.
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Allah al-Tawudi and when I reached the Bab al-Jisa,72 behold there
was a black man outside the Bab. He began to stare at me, and I said
to myself: “What can this man want?” He was standing by the large
rock next to which al-Majdi?? sits. When I came near him, he took
hold of my hand and greeted me. I returned his greeting, and he said
to me: “I want you to come back to the mosque with me”—he meant
the Bab al-Jisa Mosque74—*"so we may sit a while together, and talk
and converse.” I replied: “It would be my pleasure.”

I went back with him and we sat in the mosque and he began to
talk to me. He said T was sick with a certain illness, that I'd seen
such-and-such and had such-and-such an experience. And he related
everything I'd experienced. With his words, by God, he removed the
burden from me. I knew then he was one of the Friends and knowers
of God the Sublime. He said his name was °Abd Allah al-Barnawi’s
and that he was from Barnawi,’6 and that he’d come to Fez to see
me. I was delighted and recognized the blessing of the words of the
jurist Sayyidi al-Hajj Ahmad al-Jarandi77—God the Sublime have
mercy on him! He was surely a person of benevolence and godliness.

Sayyidi “Abd Allah al-Barnawi remained with me. He guided me,
directed me and strengthened me, and the fear in my heart
concerning what I’d seen was removed. This occurred during the rest
of Rajab, Sha®ban, Ramadan, Shawwal and Dhii’l-Qa®da, up to the
10th of Dha’l-Hijja.

Then when it was the third day of the Feast of the Immolation, I
beheld the lord of creation—God’s blessings and peace be upon him!
Sayyidi ‘Abd Allah al-Barnawi said: “Oh Sayyidi °‘Abd al-°Aziz,
before today I was afraid for your sake. But today since God the
Sublime, through His mercy, has united you with the lord of
creation—God’s blessings and peace be upon him—my heart feels
safe and my mind is assured. I therefore leave you in the hands of
God—He is mighty and glorious!”

He then returned to his own country and left me. The reason for his
staying with me was to protect me from darkness entering into me
during the illumination I experienced. This was until I should

72 Cf.Le Tourneau, Fés, p. 123.

73 Text uncertain.

74 Cf.Le Tourneau, Fés, p. 132.

75 See O’Fahey, Enigmatic, p. 41. Al-Qadiri knows another Abd Allah al-
Barnawi (Nashr al-mathéni 11, pp. 224-28) but he died in 1088/1677. According to
p. 129 above, these events involving our al-Barnadwi took place after 1709,

76 Nashr al-mathani IV, index of place names; the nisba derives from the
central Sudanic state of Bomo/Kanem (Bornii or Barnii); EL s.v. Bornt.

77 See here p. xi, ftn. 7.
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experience the illumination of beholding the Prophet—God’s
blessings and peace be upon him—because then there’s no cause for
fear concerning an enlightened person (mafftiih), but before that there
is cause for fear.’

(56) And al-Dabbagh said: ‘There are some stories about what
occurred to me with him. Among the strangest is that one day he
appeared before me as a woman, and she attempted to seduce me.
She persisted in this with the greatest persistence.

It happened that when I was in Jaza® Ibn *Amir,’8 a woman met
me. She was covered up, veiled and wearing perfume, of fair
complexion and clean—a woman of great beauty! She said to me:
“Oh my lord, I wish to be with you in private and converse with
you.” My very entrails recoiled. I quickly set off fleeing from her,
until I said: “Surely, I' ve escaped from her among the people.” Then
while I was in the Rasif,79 behold she was standing beside me
enticing me. Again I fled from her in haste until I reached the rope-
makers’ quarter. I said: “She has no further desire”, and I slowed my
pace. But behold, she was standing beside me enticing me. I fled
from her in haste until I reached the quarter of the candle-makers.
And behold, she was still standing beside me! Then I fled from her
until I reached a spot east of the Qarawiyyin Mosque. I said: “I'm
delivered from her.” Then behold, she was standing beside me. I fled
from her until I reached the quarter of the copper-workers, and I
said: “I"ve escaped from her.” But behold, she was still standing
beside me. I fled from her until I came to the candle-makers a second
time, and I said: “I’ve escaped”, but there she was beside me. I then
fled from her until I reached the Qarawiyyin Mosque and went
inside. I said: “Now I've escaped.” But when I came to the great
chandelier (al-thurayya al-kubra), there she was standing alongside
me.

A state came over me and I was on the point of crying out so
people would gather around me and around her. But suddenly she
was transformed and changed back into Sayyidi “Abd Allah al-
Barnawi. He said: “It’s I who did this to you. I wanted to test you
because I know how fond of women the sharifs are. I've found you
to be as I wish—praise be to God!” And he was delighted by this in
the extreme.’

I, al-Lamati, would add that in the course of this book some
instructive points from Sayyidi ‘Abd Allah al-Barnawi’s divine

78 The text has jaza’ir; but see Le Tourneau, Fés, p. 638; Nashr al-mathani
IV, index of place names.
79 Cigar, p. 237; and Le Tourneau, p. 315.
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insights will be presented-—God give us profit through him! And al-
Dabbagh said: “His death took place in the year 1126/1714.°

After Sayyidi °Abd Allah al-Barnawi had returned to his country, 1
heard al-Dabbagh say: ‘I was with Sayyidi ‘Abd Alldh today. He
said this to me and I said that to him, and we did such-and-such.”—
and other similar things. But during this time I used to go outside
with him—God be pleased with him—and I was with him, whether
coming or going, so that we were only apart for very brief moments.
When I heard him talk like this, I said to him: (57) ‘Didn’t Sayyidi
°Abd Allah go back to his country?’ He replied—God be pleased
with him: ‘No distance separates the godly (al-salihiin), even if their
home countries are far apart. If a godly person in the Maghrib wants
to speak with a godly person in the Sudan or in Basra30 or
somewhere else, you see him speaking with him as if he were
speaking to someone right next to him. And if a third godly person
wants to speak with the other two, he does so and the same is true for
a fourth one. Thus you see a gathering of godly persons, each of
them in a separate country, but they talk to one another like a group
assembled in the same place.’

And he said: ‘When Sayyidi ‘Abd Allah al-Barnawi died, I
inherited the secrets (asrar) he possessed—praise be to God!’

He said—God be pleased with him: ‘One of the great people I met
who’d reached the rank of Pivot (qutb)—he was in fact one of the
Pivots—was Sayyidi Mansur b. Ahmad. I happened to meet him one
month before the eclipse of the sun. The way I met him was that he
worked as a weaver and I went with my brother “Allal to find
someone to teach him the craft of weaving. I entered the workshop
and began looking at the people working there. I found a particular
man and came to an agreement with him.

When we finished our business and I was about to leave, a man |
didn’t know called out to me. He said: “I’d like to talk to you.” So 1
went over to him, and he asked: “Who are you?” I replied: “A
sharif”” He said: “They’re good men, chaste and virtuous.” And he
asked: “What’s your name?” “*Abd al-°Aziz”, I replied. He said:
“I’m honored to meet you!” Then he asked: “Do you have a mother
and a father?” “They’re both dead”, I replied. He said: “I’d like to
know whether you have a wife and children.” I answered: “Yes, 1
do.” He asked: “And do you have any worldly means?” I replied:

80  Sudan: not the present-day country of Sudan but sub-Saharan Africa
where Bomo is located. As for Basra, that’s where Muhammad b. *Abd al-Karim
lives, with whom al-Dabbagh communicates supernaturally at long distance, and he
is the gadi of the Diwan al-salihin.
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“No, I don’t.” Then he said: “Take these mawzitnas.” And behold,
they amounted to thirty mawzinas.

And this was how | came to know him. Some stories and
wondrous things happened to me with him.” Some of them will be
recounted in this book—if God the Sublime is willing! And he said:
‘T remained with him in the love of God and His Prophet, until he
passed away in the year 1129/1717.°

I, al-I.amati, would note that the eclipse of the sun took place on
the 29th of Muharram at the beginning of the year 1118/12 May
1706. Thus they were companions for a period of about twelve
[lunar] years. And I asked our Shaykh—(58) God be pleased with
him: ‘Which of them was greater, Sayyidi °Abd Allah al-Barnawi or
Sayyidi Manstir?” He replied—God be pleased with him: ‘Sayyidi
°Abd Allah al-Barnawi, although each of them was a Pivot.’

He said: ‘When Sayyidi Mansiir8! died, 1 inherited what he’d
possessed [spiritually]—praise be to God!’

Al-Dabbagh said: ‘Another of those whom I met was Sayyidi
Muhammad al-Lahw@j82 and his region was near Tetuan, whereas
Sayyidi Mansur was from Jabal Habib83 in Fahs.84 The way I met
him was that when our father died, our uncle took me and my
brother to the workshop where they make skullcaps. Someone who
worked there was a relative of Sayyidi Muhammad al-Lahwaj. But
when Sayyidi Muhammad came to the workshop to see his relative,
he walked straight to me and sat down beside me and talked to me
until we both had a perfect knowledge of one another. Wondrous
stories and amazing miracles happened to me with him.” Some of
these will be recounted in this book—if God the Sublime is willing!
‘And my meeting him was before I met Sayyidi Mansiir. I met him
in the year 1112/1700-1. And his death occurred a few days after that
of Sayyidi Manstr. When he died, I inherited from him
[spiritually | —praise be to God!’

Now these are the persons whom he met in known meetings. The
first among them was the shaykh of shaykhs, the Pivot of the
knowers of God, the chief of the Friends and the godly, our lord al-
Khadir—peace be upon him! The second of them was our lord
‘Umar b. Muhammad al-Hawwari, the custodian of the shrine of
Sayyidi °Ali b. Hirzihim—God give us profit through him—and this

81 On him see p. 727.

82 On him see p. 728.

83 Nashr ai-mathant 1, p. 290.

84 Nashr al-mathani IV, index of place names; south of Fez; cf. Jean-Léon
1’ Africain, Description I, p. 248, ftn. (365).
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was on the advice of our lord al-Khadir, as previously described. The
third was Sayyidi “‘Abd Allah al-Barnawi: ‘And my meeting with
him was on the day following illumination.” The fourth was Sayyidi
Mansir b. Ahmad. And the fifth was Sayyidi Muhammad al-Lahwa;.

I, al-Lamati, would add that he had other encounters with a
number of Friends and he inherited from them. They’ll be mentioned
(59) in the course of this book—if God the Sublime is willing!
Among them was the Support (al-ghawth) of the era, the knower of
God of his day and age, Sayyidi Ahmad b. °Abd Allah al-Misri.85

I heard our Shaykh say—God be pleased with him: ‘The day I
entered the Diwan, Sayyidi Ahmad b. ‘Abd Alldh, and the other
people of the Diwan as well, only spoke of one thing that day. They
admonished me and urged me to keep the secret concealed. And
Sayyidi Ahmad b. ‘Abd Allah ordered everyone who had a story
dealing with this subject to recount it. Thus they recounted some two
hundred stories.’ I heard eight of them from our Shaykh—God be
pleased with him!

THE FIRST STORY

The story of Sayyidi Ahmad b. ‘Abd Allah, the Support (al-
ghawth)—God be pleased with him. He said:

‘I had a disciple whom I loved very dearly. One day I was
extolling the affair of the lord of existence—God’s blessings and
peace be upon him—and 1 said to him: “Oh my son, if it weren’t for
the light of our lord Muhammad—God’s blessings and peace be
upon him—no secret (sirr) from among the earth’s secrets would
become manifest. If not for his light, none of the springs would gush
up and none of the rivers would flow. It’s his light, oh my son, that’s
diffused three times upon all the seeds in the month of March86 and
they then bear fruit through his blessing. If not for his light—God’s
blessings and peace be upon him—they wouldn’t bear fruit.

Oh my child, the person with the least amount of faith views his
faith as a mountain or something bigger [weighing] upon his body.
And this is all the more true in the case of those with much faith. At

85  Al-Misr (the Egyptian): the story he relates takes place in Egypt. Al-
Dabbagh’s meeting with al-Mistl may well be only in the Diwan, i.e. supernaturally.
Another member of the Diwan, Muhammad b. *Abd al-Karim, lives in Basra but
communicates directly with al-Dabbagh in Fez (pp. 412-13). On the Diwan al-
salihin see Chapter Four.

86 shahr maris: the month of March. On the Julian calendar being retained in
the Maghrib for agricultural purposes sce Cigar, pp. 247, ftn. 3, under the year
1100/1688-89.
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times the body grows weary bearing the faith and it wishes to be rid
of it. Then the light of the Prophet of God—God’s blessings and
peace be upon him—is diffused over the body and becomes the
body’s helper in bearing the faith. The body then finds the faith
pleasant and agreeable.”87

But while I was extolling the Prophet to him and enumerating the
blessings we’ve acquired from him, at a certain moment I was absent
in the Prophet—God’s blessings and peace be upon him! When the
disciple saw what came over me, he said: “I beseech you by the rank
of this noble Prophet. Bestow on me the secret (sirr)!” I wanted to
refuse but I beheld the Prophet’s awesome rank. So I granted his
wish and bestowed the secret on him. Then it wasn’t long before
they bore witness against him and they killed him. That is to say, he
was from among the Khiiz88 Arabs. He lived in the region of (60) al-
Mahalla8? which is one of the administrative districts of Egypt.
When he heard the secret from me, he went and gathered a group
around him and began to tell them the secret. But their minds
couldn’t support it. So they drew up testimony against him based on
what they heard him say, and they killed him.’

THE SECOND STORY

One of them said: ‘I had a disciple who served me for twelve years. 1
loved him very dearly and intended to have him marry my daughter.’
And he said: ‘T used to be absent every week for three days and sit
on the shore of the sea. On this occasion my absence coincided with
the Feast of the Immolation. I had six sons and three daughters and a
servant. When I came back to the house, I found that he’d clothed
them all and bought for them everything they required. I was
extremely delighted by this. When [ met him, he made a request of
me and asked me to bestow the secret on him. And he was persistent
in asking me for this. So I bestowed the secret on him, though I did it
with reluctance. Only forty days went by and they drew up testimony
against him. It was based on what they heard him say about the
secrets that [human] minds can’t support. Then they crucified him!’

87  Cited in Rimah 11, p. 113, 1l. 7-17; for a list of all the quotations from the
Ibriz found in al-Hajj “Umar’s Rimdh cf. Radtke, *Sources’,

88  Perhaps a copyist’s error.

89  EI, s.v. al-Mahalla al-kubra.
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THE THIRD STORY

One of them said: ‘I had a disciple who served me for nine years. I
loved him very dearly because of his service and the excellence of
his companionship, and because he was from our quarter of the city
and one of our neighbors. And I had a wife who was frequently
afflicted with illness. The disciple had a pretty wife and would bring
her to our house and she’d do the work my wife was unable to do.
Both he and his wife were of service, and I loved him very dearly
because of this.

One day while I was standing in a particular place, behold he came
with a little daughter of his who had a Qur’an in her hand. Before 1
knew it the girl fell at my feet, holding the Qur’an in her hands. I
recoiled, taking a few steps backward. Then I said: “Oh So-and-so,
what is it you want? This is an imposing entreaty and a powerful
appeal.” He said: “Oh Sayyidi, I want you to bestow the secret on
me.” I replied to him: “Oh So-and-so, you won't be able to sustain it.
The secret is an awesome matter and a great concern. No one can
sustain it unless God has given him the strength to do so. While two-
thirds of mankind exclaim to the bearer of the secret: ‘Bravo!’,
should he divulge it, he’ll be destroyed and perish.” But he said: “Oh
Sayyidi, bestow the secret on me! I can support it!” I considered his
service and the service of his wife, as well as our acquaintance with
one another and the entreaty he’d made, and I said to him: “Alright,
I'11 (61) bestow the secret on you.”™

Our Shaykh said—God be pleased with him: ‘But he received the
secret without a body (dhar).99 And whoever receives the secret
without a body—it brings about his destruction.’ I asked: *‘What does
body refer to [in this case]?’” He replied: ‘The body of the shaykh and
its secrets, and this is only transmitted to a disciple after the death of
the shaykh.” And he said: ‘The Friend is able to bestow the secret,
but only God the Sublime can bestow the body.’

[He continued:] ‘So he received the secret and departed. He was
absent from the shaykh for three days. The three days hadn’t quite
elapsed when he began to talk about his shaykh. Someone came and
informed the shaykh. The person said: “So-and-so, your disciple, is
talking about you.” The shaykh then feigned ignorance of him.
Affliction descended over the disciple, and his affair persisted in
ignorance and darkness until a caravan arrived. Then he set off with
the caravan and he travelled on the sea and he was taken prisoner.

90  See Appendix, pp. 926-27.
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After that he became a Christian. God protect us from such an
eventuality!

This misfortune came over him because he was impatient to
possess the secret before the proper time. Thus he was punished by
being deprived of Islam. We ask God for protection from this!’

THE FOURTH STORY

One of them said: ‘I and another man were brothers in God—He is
mighty and glorious! We decided to travel about in the land and seek
a Friend of God the Sublime who’d take us by the hand and unite us
with God—He is exalted! We continued travelling until God brought
us together with one of His Friends. We found him employed in
preparing broth made with bread (tharid). So one of us then sat and
tended the fire, while the other weighed out the broth for people. The
shaykh saw to the preparation. And we went on doing this for a long
time. But eventually the shaykh’s appointed hour was at hand. On
one occasion he even lost consciousness.

My brother in God came to him and said: “Oh Sayyidi Shaykh, I
want you to bestow the secret on me.” The shaykh replied—God be
pleased with him: “But you aren’t able to support it yet.” My brother
said to him: “Oh Sayyidi, you must bestow the secret on me!” The
shaykh turned to me and said: “Do you consent to this?” I replied:
“Oh Sayyidi, if this is to your liking, I consent.” My brother said:
“Consent and God the Sublime will give you recompense from His
bounty.” I consented and my brother in God received the secret. The
shaykh hung on another two days and then he died.

My brother departed for his country, but I remained and worked in
the shaykh’s shop. Everything I earned (62) I spent on the shaykh’s
household, for he had a wife, three daughters and a son. I remained
in the shop working for them for twelve years. I did this out of love
that was in no way deficient. When this period had elapsed, the
shaykh’s daughters married and each of them went to her own house.
And the shaykh’s son travelled to a region of the Maghrib, and the
brother of the shaykh married the latter’s wife. Now I didn’t find
anyone who desired a close bond of affection. I felt dejected and I
resolved to travel back to my country. [ prepared my provisions and
sold everything I owned.

All that remained was to visit the shaykh’s grave—God be pleased
with him! I set out for his grave to pay my respects, and it was
located in a fearful place far from the inhabited area. When I'd made
my visit and was about to depart, my heart addressed me: “Alas! Are
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you leaving and will you never again see the shaykh’s grave?”
Longing for the shaykh and an intense melancholy gripped me. So I
went back and remained at his grave a while longer. When I was
about to depart, melancholy gripped me again like the first time. So I
went back once more and remained at the grave until noon. Then I
intended to depart but the same thing happened to me again.

Thus I stayed on until nightfall. All along I wept out of love for the
shaykh and because of missing him in view of my intention to
separate from him. I spent the night at his grave and this state [I was
in] went on increasing until dawn arrived. Now our lord al-Khadir
came to me—peace be upon him! He implanted in me the dhikr and
God gave me illumination. Then I set out for my country in a state of
contentment.

And I passed by the town of my brother which was on my way.
When I entered the town, I found the people gathering firewood with
the intention of burning a man at the stake. I went to see who the
man was and behold, it was my brother in God—He is mighty and
glorious! I said to the group who were gathering firewood: “What’s
this man’s sin?” They replied: “He was saying such-and-such.” And
this was one of God the Sublime’s secrets that he’d divulged. They
heard this from him and their minds couldn’t support it. They sought
a fatwa from the religious scholars and the latter condemned him to
be burned at the stake.

I approached my brother and though I knew him, he didn’t
recognize me because of the severe distress he’d undergone. I said to
him: “Why do these people wish to kill you and burn you at the
stake?” He replied: “They heard me say such-and-such. But
everything I said to them is true.” I asked: “And did you say
anything besides this?” He replied: “That’s all I said.”

I turned to the group of people and told them: “Don’t do anything
to him until I return from the sultan. I’'ll go and speak to the sultan
and tell him that this man shouldn’t be killed. You must be patient
until I return from the sultan. Whoever harms him will have to fear
for himself. I have hopes that once I've spoken (63) to the sultan
about the man’s case, he’ll repeal his decision.” The group of people
replied: “We’ll be patient until you return.”

I then set out for the sultan. When I came before him, the religious
scholars were with him and they were discussing my brother’s case
and urging him to have my brother executed. I said: “Oh sultan, God
grant you a mighty victory and guide you and give you success in
what He approves and what pleases Him! Three hundred and sixty-
six angels watch over the body of each and every one of Adam’s
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offspring. When this number of angels who occupy the body come
forth after the body’s execution, their only concern is to invoke a
curse on the one who destroyed the body and made them come forth
unjustly. And the prayers of angels are answered. This their
invocation is to be feared, oh sovereign!

Likewise, there are seven noble guardian scribes who attend upon
the body, and when the body is destroyed unjustly, their only task is
to transfer all the bad deeds from the page of the dead man and they
transfer them from his page and place them on the page of the
murderer. And whatever good deeds the murderer did, they transfer
from his page and place them on the page of the dead man. This is
their task until the murderer dies. Then their task becomes one of
recollection (dhikr) and they recollect whatever bad deeds the
murderer did. The recollection of angels is like the rain and
everything they recollect descends on him. If they recall someone for
wickedness, wickedness descends on him, and if they recall someone
for good, good descends on him. And now they persist in recalling
the murdered person for good and good descends on him, whereas
they persist in recalling the murderer for evil and evil descends on
him. Doesn’t this cause you apprehension, oh sovereign?”’

The sovereign replied: “It was the religious scholars who
condemned him to death.” I said: “But they’ve been hasty in
condemning him to death. It was their duty to examine both his
words and his intention. If his words require his death, one must then
inquire about his intention. If his intention was sound, he isn’t to be
put to death. Therefore send for the man so he may be present, and
question him about his intention.”

The religious scholars said—God be pleased with them: “What he
says is true and correct. We must do this.” They then sent for the
man and questioned him about his intention. They found his
intention was sound and that he didn’t deserve to be put to death
because of it. So they set him free.’

(64) I asked our Shaykh—God be pleased with him: ‘And what did
the man do after he was released?” He replied: *His brother, who had
set him free, dispossessed him and made him into an ordinary
person. He removed all of the secret that the shaykh had bestowed on
him.’

And I asked: ‘Since their death, what’s the state of the persons in
the first and the second stories?” He replied—God be pleased with
him: ‘They both died as Friends of God. As for the person in the
third story, however, he died an unbeliever. We beseech God for
protection from this!’
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THE FIFTH STORY

One of them said: ‘I had a disciple who attended upon me for
twelve years and he possessed generosity and munificence. He’d
spent on me, and on his brethren the fagirs,9! money in excess of a
gintdr.92 And I had a brother [in God] who was in the sultan’s
service. One day the sultan became angry with my brother and
imposed on him a large sum he couldn’t pay. For my part, I was
venerated among the people and in the hearts of the common folk.
So the Makhzan93 wasn’t able to hurt me. But the disciple then took
advantage of the situation. He said: “Oh Sayyidi Shaykh, you must
bestow the secret on me. Otherwise, give me back the whole of the
large sum of money I spent on you and the fagirs. If not, I’ll
summon you before the Makhzan. Choose for yourself one of these
three things.” I replied: “Oh my son, hold God in fear! God the
Sublime will bestow the secret on you as you wish and beyond what
you imagine. If you doubt my words, I'll swear to you by God and
take an oath to this effect.”

My words only increased his displeasure and provoked him to do
me harm. “By God”, he said, “I won’t leave you alone until you give
me back all the money I spent on you. Otherwise, I’ll summon you
before the Makhzan.” And if the Makhzan found some way to harm
me, they wouldn’t let me escape. He then added more of the same to
what he’d already said and went on repeating it to me. So I removed
what I was wearing on my head and prayed that he be given the
secret. And God bestowed the secret on him.

Then only a few days elapsed before he beheld something that God
veils from the minds of His bondsmen because their minds can’t
sustain it. And he began to speak about it to the people. When they
heard this from him, they drew up proof against him and straightway
they killed him. If he’d been patient until he received the secret of
the body (dhat) by means of which Friendship’s secret persists, God
the Sublime would have given him success and he wouldn’t have
divulged anything of Friendship’s secrets. But because he was hasty,
God the Sublime punished him.’

91 The term faqir almost always refers to a member of a Sufi order; cf. Cigar,
Glossary.

92 A gintar=one thousand mithgals; cf. Cigar, p. 271.

93 Makhzan: originally the term designated the treasury but it eventually
came to mean the government and the governmental administration; cf. EI s.v.
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(65) Then I asked our Shaykh—God be pleased with him: ‘And in
what state did this person die?” He replied: ‘He died as a Friend of
God.’ I praised God on his behalf.

As for the secrets that caused these persons to die, we’ve heard
them from our Shaykh—God be pleased with him—but we haven’t
recorded them here because these are secrets that mustn’t be spoken.
God the Sublime give us success in what He approves and what
pleases Him, through the blessings of our Shaykh and through his
pure lineage—amen! We’ll confine ourself to this number of stories
so as not to become tedious. God alone gives success!

(69) SECTION THREE

Some of the miracles that took place at the hand of the Shaykh—
God be pleased with him!

Know that our Shaykh—God be pleased with him—is extraordinary
and his circumstances are wondrous in every respect. Such a person
has no need of the miraculous because his every aspect is a miracle.
He deals with the sciences that eminent religious scholars are unable
to deal with and what he has to say about these accords with reason
(ma‘qiil), as well as tradition (mangil)—this despite his being
formally unschooled (ummi) and not having learned the noble
Quran by heart, not to speak of the fact that he hadn’t undertaken
any study of the religious sciences. Indeed, he was never seen at an
assembly of learning, neither in his youth nor in his mature years.
But let’s begin with the miracle that surpasses all others, which is
integrity and soundness in doctrinal belief.

When God caused me to meet al-Dabbagh, I questioned him about
his doctrinal belief concerning God’s Oneness (fawhid). He set forth
for me the doctrine of the People of the Sunna and the Community
(ahl al-sunna wa’l-jama‘a),94 and he didn’t depart from this in any
way. Indeed, one time he said to me: ‘No one receives illumination
unless he’s adhered to the doctrine of the People of the Sunna and
the Community, and God has no Friend who adheres to doctrinal
belief other than theirs. But if he’d adhered to another doctrine
before illumination, he must then repent after illumination and return
to the doctrines of the People of the Sunna.’ I would add that this is

%4 On the history and development of this term cf. EI, s.v. Djama‘a.
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the same as Badr al-Din al-Zarkashi®3 says in his commentary to al-
Subki’s Jam* al-jawdmi©.96

I constantly heard al-Dabbagh lauding the People of the Sunna and
heaping praise on them. He would say: ‘I love them with an
immense love.” And he beseeched God the Sublime that whenever
He should take him unto Himself to see to it that he was adhering to
their doctrine.

After that 1 put to him some of the specious arguments of the
heretics and he fully understood their speciousness and he explained
them with the best of accounts, refuting them by way of direct vision
and witnessing. Moreover, were you to hear him regarding God’s
Lordliness (rubiibiyya) and the secret of divinity (sirr al-uliihiyya),
why he gives such answers as no eye has seen, no ear has heard, and
such as have never occurred to our minds despite our intense
engagement with reason (ma‘qiil) and tradition (mangil)! Indeed,
whoever has received success from God (70) and associated with al-
Dabbigh in this topic, rambling with him among the answers to the
specious arguments of the heretics, will acquire a faculty and obtain
an aptitude to refute the specious arguments of [all] seventy-two
religious sects.

Referring to the clairvoyance and direct vision that God gave him
through illumination, he once said to me: ‘We only believe in what
we’ve seen. Does anyone believe in what he can’t see? Doubt is only
removed by means of sight.’

Then I asked him about the hadiths that deal with the divine
attributes: ‘What must one do, consign their meaning to God
(tafwid), which was the way of the forefathers, or make use of
interpretation (ta’wil), which is what later generations have done?’

He replied: ‘One must consign their meaning to God. The matter
of God’s Lordliness is immense. God’s bondsmen don’t realize its
extent and are incapable of grasping anything of its essence. If
people in the here and now wish to comprehend the reality of what
they’ve heard about the blessings enjoyed by the inhabitants of
Paradise it’s impossible for them. The grapes [of Paradise] aren’t
like [earthly] grapes, and the dates aren’t like [earthly] dates, and the
gold isn’t like gold. If God gives illumination to His bondsman and
he looks at the gold of the people of Paradise and gold in the here
and now, and the grapes of Paradise and grapes in the here and now,
he’ll find their real meanings are very different and that all they have
in common is their names. And the same is true of the people of the

95 ‘Ibriziana’, p. 129, I; died 794/1392.
9  See here p. xiii, ftn. 21.
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second layer of earth with regard to the blessings of the people of the
first layer of earth. Even if honey, clarified butter, milk and bread,
and suchlike were designated for them with the names of what they
eat, they wouldn’t attain a knowledge of honey and the other foods
mentioned because these things are lacking in the second layer of
earth. If this is the case when comparing one contingent thing with
another, how can you compare the Eternal—He is sublime—with
what’s contingent?

Thus when God’s bondsmen hear some of the hadiths about the
divine attributes, they must simply declare that God transcends the
external and the transient, and consign the meaning to God—He is
mighty and glorious!’

I, al-Lamati, would add that consigning the meaning to God
(tafwid) was the doctrinal position of Malik,%7 Sufyan b. “Uyayna,?8
Sufyan (71) al-Thawri,?? Hammad b. Zayd!90 and Hammad b.
Salama,10! Shu°bal02 and Sharik,!03 Abll ‘Awana,!04 Rabi‘a,105 al-
Awza‘1,106 Abili Hanifa,107 al-Shafi1108 and Ahmad b. Hanbal, 109 al-
Walid b. Muslim,!10 al-Bukhari!!! and al-Tirmidhi,112 Ibn al-
Mubirak,!13 Ibn Abi Hatim114 and Yinus b. ‘Abd al-A°la.l15 And
this was the doctrinal position of the people of the [first] three
generations who were in fact the best generations, such that
Muhammad b. al-Hasan al-Shaybani,!!6 the disciple of Abii Hanifa,
says: ‘All the jurists (fugaha’), from East to (72) West, are in
agreement about belief in the Qur°an and the hadiths that trustworthy
witnesses have passed down from the Prophet—God’s blessings and

97  GAS]I, p. 457; died 179/795.

98 GASI, p. 96; died 196/811.

99 GASI, p. 518; died 161/778.
100 Cf. EI, Supplement; died 179/795.
101 ThGTI, p. 376; died 167/784.
102 GAS]I, p. 92; died 160/776.

103 GAS I, p. 520; died 187/803.
104 GAST, p. 174; died 316/928.
105 GAS I, p. 406; died 136/753

106 GASI, p. 516; died 157/774.
107 GAS, p. 409; died 150/767.
108 GAS T, pp. 484 £.; died 204/820.
109 GAS I, pp. 502 f.; died 241/855.
110 GAS 1, p. 293; died 195/810.
111 GAST, p. 115; died 256/870.
112 GAS1, p. 154; died 279/892.
113 GAS 1, p. 95; died 181/797.

114 GAST, p. 178; died 327/938.
115 GASII, p. 637; died 264/877-8.
116 GAS 1, p. 421; died 189/805.
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peace be upon him-concerning the attributes of the Lord which
aren’t to be understood anthropomorphicly (tashbih) or through
interpretation (tafsir).’

And Imam al-Haramayn!l7 says in al-Risdla al-nizamiyya:
‘Regarding these external signs (zawahir), the procedures of the
religious scholars have been different. The opinion of some was to
apply interpretation (fafsir), and this was imposed on verses of the
Qur°an and whatever were sound Traditions. But the practice of the
early imams (a’immat al-salaf) was to refrain from interpretation
and to consign the true meaning of these scriptures to God—He is
mighty and glorious!

What we approve of as opinion and what we adopt as doctrine in
professing God is in conformity with the early imams, for the cogent
reason that the consensus of the Muslim community is a proof, and
indeed if interpretation (ta’wil) of the external signs was a necessary
duty, their efforts at interpretation would have been greater than their
efforts at working out the detailed application of the shari‘a. Thus, if
during the age of the Companions and the Followers interpretation
was shunned, this is the method to be followed.’ 118

The hafiz Ibn Hajar!19 says: ‘The transmission from the people of
the third generation has precedence, and they were the jurists of the
garrison cities, people such as al-Thawri!20 and al-Awza‘i,!2! and
Malik122 and Layth,123 and those who were their contemporaries, as
well as those who transmitted from them what goes back to the
imams. So how can one not trust what the people of the [first] three
generations agreed upon, since they were the best generations in
attesting the Bearer of the shari‘a—God’s blessings and peace be
upon him!’

(73) By his phrase ‘the transmission [from the people of the third
generation] has precedence’, he’s referring to what we summarized

117 Al-Juwayni; died 478/1085.

118 ‘Ibriziana’, p. 129, II; =°Agida nizamiyya, p. 23, 1. 6 to p. 24, L.
4/translation by Klopfer, pp. 50 f.; text is freely adapted here; ‘Ibriziana’ provides a
list of the sources cited by al-Lamati in the Ibriz.

119 Ibn Hajar al-Asqalani, died 852/1449; ‘Ibriziana’, p. 129, III. The
quotation that follows should be from the Fath al-bart fi sharh Sahth al-Bukhari, al-
Lamati’s primary source for hadiths, but it couldn’t be found in the text. Why a
number of his citations from the Fath couldn’t be identified remains a mystery. Did
al-Lamati have before him a version of the work different from the MSS used for
the printed edition?

120 See fin. 99 above.

121 See ftn. 106 above.

122 See ftn. 97 above.

123 GAS, p. 520; died 175/791.
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from his words in connection with naming the people mentioned
above. Thus the doctrinal belief of our Shaykh—God be pleased
with him—is the very doctrine of the people of the [first] three
generations. And this is the miracle beyond which there’s no greater
miracle. The hafiz Ibn Hajar says: ‘Nasir al-Din b. al-Munayyirl24
said: “It’s inconceivable that soundness of belief isn’t a miracle,
though unlike other supernatural events that are sometimes a
blessing and sometimes a trial.”’125
* & *

Now having heard these words, know that what we witnessed of
the Shaykh’s miracles—God be pleased with him—and of his
unveilings (kushiifar) is an immense subject, which it’s impossible
for us to delve into exhaustively. But let’s mention some part of it.

One [example] is that a son of mine died—toward the beginning of
my acquaintance with the Shaykh. The boy’s mother was grieved on
his account. Indeed, another son had died before this one. I attempted
to console her, telling her: ‘I heard Sayyidi Ahmad b. *Abd Allzh,
the [spiritual] master of al-Makhfiyya, say: “When I look at the
young boys and I look at the afflictions that are going to arrive, I feel
pity for them. Whoever among them dies has escaped all this.” And
now your son has died.” I was saying things like this to console her
and give her solace. The following morning I met our Shaykh—God
be pleased with him—and he said: ‘Yesterday you said such-and-
such to your wife.” He mentioned the very words I quoted from
Sayyidi Ahmad b. ‘Abd Allah. I realized he’d revealed to me
[through clairvoyance] what happened in the house.

Another one is that the Shaykh—God be pleased with him—was
eating cloves for an ailment in his chest and a pleasant aroma began
to emanate from him, an aroma of cloves. I could smell this quite
strongly on him when I was with him during the day. When he
exhaled, an aroma of cloves came forth with his noble breath. Then |
began to perceive this same aroma when I was at home during the
night. The doors were shut and he was in his house in Ra’s al-
Jinan126 and I live in Bi’r Naqr.127 The aroma began to waft over us
in the room, one whiff after another, and I woke up because of this
and informed my wife of it. She loved the Shaykh very dearly and
likewise the Shaykh—God be pleased with him—loved her very

124 ‘Ibriziana’, p. 148, CXXI; GAL I, p. 416; died 683/1284; and see here p.
790, ftn. 74.

125 Not found in the Fath.

126 Cf. Le Tourneau, Fés, p. 119.

127 The text has bkr ngr; not in Le Tourneau, Fés.
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dearly. Thereafter the matter of the aroma persisted with us for a
long time, lasting for several days. Then I said to him—God be
pleased with him: (74) ‘Your aroma is with us at night and we can
smell it very clearly. Have you been with us?” He replied: ‘Yes, I
have.’ I said to him by way of joking: ‘Oh Sayyidi, I’ll follow the
aroma and catch hold of you.” And he replied with humor: ‘Then I’ll
move to a different corner of the room.” Another time I mentioned
the matter of the aroma to him and he replied: ‘That’s the [mere]
sense of smell. But where’s the passion?’

On another occasion he said to me: ‘I never leave you night or
day.” And another time he said: ‘Demand a reckoning from me
before God—He is mighty and glorious—if I don’t watch over you
five hundred times in one hour.’

And one time I said to him: ‘Oh Sayyidi, I saw in a dream my
body and your body in a single garment.” He replied: “That was a
true dream.’” He indicated that he never left me night or day. And one
time he said to me: ‘I’ll come to you this night. Be alert!” When it
was the final sixth of the night and I was b