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Bu tez siklikla neo-sufism, tecdid gibi kavramlarla ad1 anilan ve Derkaviyye tarikatinin
kurucusu olan Mulay Derkavi’nin (6. 1239/1823) seyhi Ali el-Cemel’in tasavvufi
mirasini biitlinliiklii bir sekilde inceleme amaci tagimakta; Cemel’in boyle bir olguya
-varsa- nasil kaynaklik ettigine ve bu tecdidin hangi alanlarda tezahiir ettigi sorularina
odaklanmaktadir. Onun Nasihatii’l-murid fi tariki ehli’s-siiliiki ve’t-tecrid isimli
eserini merkeze alan ¢aligma, siireklilik ve ayrigsma noktalarini tespit etmek amaciyla
eserin temalarim1 Sazeliyye klasikleriyle karsilagtirmakta, bdylece onun daha genis

Sazeli gelenegi i¢indeki konumu agikliga kavusturmaktadir.

Ozellikle tecrid kavramina dnceki kullanimlardan farkli olarak yiikledigi antinomian
anlam ve buna paralel insanlarin zahir ve batin adetlerine muhalefet olarak agiga ¢ikan
bazi pratikler kitap boyunca en ¢ok tekrar eden merkezi temalardan oldugu igin
calismada bununla alakali baglamlar: serimleyip analiz ettigimiz bir bolim ayrilmistir.
O, bu konuda Sazeliyye genel usulii ve akisi icerinde farkli bir yorumu temsil
etmektedir. Vahdet konusunda Siisteri’ye (6. 668/1269) sonrasinda gelen bazi
miellifler tarafindan benzetilen Cemel, ger¢cekten onun mensub bulundugu vahdet-i
mutlaka ekoliinden mi yoksa ondan bu baglamda yaptig1 alintilar1 aragsallastirtyor mu
veya bu meselede Ekberi gelenegin etkisinden soz edilebilir mi sorularina cevap
aranmistir. Bu konuda her iki gelenege de yaptig1r yogun igerik atiflar1 dolayisiyla
etkilenmenin form degistirerek Cemel’de devam ettigi ama o ekollerin teknik

kavramlarii kullanmadigi i¢in her ikisine de eklemlemenin dogru olmadigi sonucuna
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vartlmistir. Tarikatin edepleri ve erkanlart konusunun ele alindig1 bolimdeyse gegmis
Sazeli gelenegi ile tam bir uyum i¢inde oldugu gézlemlenmistir. Bu ¢alisma, tecrid
felsefesi ve pratikleri konusunda var olan yenilenme genelde tasavvuf literatiiriinde
Derkavi ile baglatildig1 i¢cin bu Melameti olgunun ondan oncesinde daha yogun bir
sekilde var oldugunu gosterme; neo-sufism teorilerinin vahdet-i viicud gelenegi
hakkindaki iddialarinin c¢alistigimiz isim o6zelinde gegersiz oldugunu gosterme
acisindan ve Sazeliyye igerisinde bir ictihad olarak gorebilecegimiz bu yonelise dair

zincirdeki bir halkay1 tamamlama agisindan 6nem arz etmektedir.

Anahtar Kelimeler: Cemel, Ictihad, Melameti, Sazeliyye, Siisteri, Tecrid.



ABSTRACT

A SUFI OF EIGHTEENTH-CENTURY MOROCCO: THE LIFE, THOUGHT AND
INFLUENCE OF ‘ALI AL-JAMAL (D. 1193/1779)

Uriin, Enes
MA in Islamic Studies
Student ID: 224018008
Open Researcher and Contributor ID (ORC-ID): 0009-0009-5196-5674
National Thesis Center Reference No.: 10766774

Thesis Supervisor: Assist. Prof. Naser Dumairieh

December 2025, 197 Pages

This thesis examines the Sufi heritage of ‘Alr al-Jamal, the shaykh of Mawlay al-
Dargawt (d. 1239/1823), founder of the Darqawiyya order, often linked with neo-
Sufism and renewal (fajdid). It investigates how al-Jamal acted as a source for renewal
within the order and in what areas this renewal manifested. Centered on his work,
Nasihat al-murid fi tariq ahl al-sulitk wa-I-tajrid, the study compares its themes with
Shadhili classics to identify points of continuity and divergence, thereby clarifying his

position within the broader Shadhilt tradition.

The study’s axis 1is al-Jamal’s redefinition of tajrid with a distinct
antinomian/malamati meaning, which diverged from earlier usage. This concept was
expressed through practices opposing conventional outward and inward customs,
representing a significant renewal within the Shadhiliyya, which is very antinomian
meaning. The thesis also explores his stance on unity, questioning his connection to
al-Shushtar’s (d. 668/1269) school of absolute unity of existence (wahda mutlaga)
and the extent of Akbarian influence. We conclude that although al-Jamal was
influenced by both traditions, his limited use of their technical terminology prevents a
formal affiliation with either school, indicating a form of continuity. In the section
dealing with the etiquette and rules of the order, it has been observed that it is in

complete harmony with the previous Shadhili tradition.
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The study makes three contributions. First, it demonstrates that the antinomian
phenomenon, often associated with al-Darqawi, was in fact more prominently
manifested in his predecessor, al-Jamal. Second, it critically re-evaluates assumptions
found in neo-Sufi interpretations of the tradition of wahdat al-wujiid. Finally, it brings
to light an important transitional figure in the evolution of this spiritual orientation,
revealing a distinct and self-contained development (ijtihad) within the broader

Shadhiliyya tradition.

Keywords: Al-Jamal, Al-ShushtarT, [jtihad, Malamati, Shadhiliyya, Tajrid.
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DEDICATION

To cherished memory of him whose name was al-Jamal, but who, “in the presence of
the angels of al-Rahman, is known by the epithet jamal (beauty) and whom only Sid1
‘Al1 al-Jamal himself could truly and fully recognize.” (al-Kattani, 2004, 1:409-410)
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CHAPTER

INTRODUCTION

This study examines the Sufi intellectual world of Sidi “Ali al-Jamal, examining the
key themes of his work, his position within the Shadhili tradition, the influences he
absorbed from earlier figures, and the impact he exerted on subsequent generations. In

this respect, our primary source is his only known book.

The study has prioritized deriving the hermeneutical keys (al-mafatih al-qira’iyya)
entirely from al-Jamal’s own book, in order to understand him on his own terms.
Therefore, the study begins with a general assessment of the content of his book.
Grasping the content and structure of this book will form the basis for why we have
chosen the specific topics of focus, and the methods used in this study. This will be
followed by a literature review, which will reveal the existing lacunae in this field and
will indicate the aspects of original contributions of this study in relation to the existing
literature on al-Jamal. Subsequently, based on these findings, the study will outline its
methodological approach, identify the main problematics to be addressed, and clarify

its challenges, structure, and the primary sources underpinning each chapter.

1.1. A General Assessment of Al-Jamal’s Only Known Book: The Primary
Source of the Study

The title of his book is Nasihat al-murid fi tariq ahl al-suliik wa-I-tajrid (The Counsel
of the Disciple on the Path of the People of Wayfaring and Spiritual Detachment). The
book is also known by another title: al-Yawdgqit al-hisan fi tasrif ma ‘ani al-insan (The
Beautiful Rubies in the Exposition of the Meanings of the Human Being). The book
itself contains no explanation for these titles, which appear to be later attributions
based on its content. However, based on these titles alone, it would not be incorrect to

state at first glance that the book addresses the path of the disciple’s wayfaring (sulitk),



offer guidance on the meaning and practices of the concept of tajrid, and reflections
on the human being -and therefore on Being (wujiid)- and on divine unity (tawhid).

In terms of style, the work is a guidebook that primarily addresses an imagined yet
direct interlocutor, conveying its ideas in a didactic manner, but rather by explicating
what was learned from the shaykhs of the Makhfiyya zawiya and other figures of this
tradition. It explains the author’s own experiences and conclusions, and describes step-
by-step how the disciples, particularly those aspiring to the rank of the elite (ah/ al-
khusiisiyya), should walk this path. In this respect, it is not a book addressed for a

general audience.!

Although the book contains sections on the pillars (arkan) and rules of etiquette (@dab)
relating to discipleship, it cannot be classified as a formal manual of conduct in the
strict sense, such as al-Bizid’s al-Adab al-mardiyya. Nor does it resemble a collection
of letters with specific addressees and topics, like al-Darqaw1’s Rasa il. Rather, the
book is best described as a compilation of writings that “Alr al-Jamal composed

whenever time allowed,? and divine inspirations (waridat).?

As a result, the book is highly fragmented, making it quite difficult to establish clear
sections and headings. It is marked by frequent repetitions of the same topic in
different places, which makes the book more challenging to read. Therefore, studying
a specific topic in the book require careful line-by-line examination and assemble the

pieces of the puzzle of the author’s thoughts on that subject to emerge holistically.

! Al-DarqawT’s warning that of al-Jamal’s book should not reach those who are not of this “art” confirms
our view that its intended audience consists of either the sincere, beginning disciple who has entered
this path, or the perfected gnostics whom he calls the elite people (akhl al-khusiisiyya). See al-‘Arabi al-
Darqawi, Majmii ‘at al-rasa’il al-Maghribiyya, ed. Bassam Muhammad Barid (Abu Dhabi: al-Majma’
al-Thaqafi, 1999), 405.

2 What confirms our view on this matter are the words of the Darqawi shaykh in Morocco, Sidi Mustafa
Bashir (d. 1427/2006), to Fadhlalla Haeri. According to his claim, ‘Alt al-Jamal would write a few pages
and leave them in the courtyard of his house, and his successor, Mawlay al-Darqawi, collected them
into a book. This information has been transmitted orally from generation to generation within the
Darqawt order. See Fadhlalla Haeri and Hosam Raouf, Teachings from a Classical Sufi Master: Sidt
‘AlT al-Jamal (South Africa: Zahra Publication, 2023), iv.

3 This act of writing appears to have begun while his shaykh was still alive, for he told him, “When you
write something, check it again before you let it out of your hands.” Likewise, when he saw points, he
appreciated in the pages al-Jamal had written, he would say, “Send me a copy of these as well.” The
shaykh’s words to him, “O my son, do not prefer anything over sitting with the beloved ones, except
for writing, for once divine inspirations (waridat) are gone, they cannot be recovered,” can also be
interpreted as an encouragement for al-Jamal to record his inspirational and experiential knowledge—
which indeed happened, as the book is filled with this type of knowledge. See ‘Al al-Jamal al-‘Imrani,
Nasihat al-murid fi tariq ahl al-sulitk wa-I-tajrid: al-Yawaqit al-hisan fi tasrif ma ‘ani al-insan ed. ‘Asim
Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘IImiyya, 2005), 269, 285, 352.



Another factor that complicates the reading is al-Jamal tendency to assign novel and
often original meanings to familiar concepts from the Sufi tradition, reinterpreting
them in line with his own philosophical outlook. The most obvious example of this is
his interpretation of the concept of tajrid -which we will address in a separate section-
as taking on the character of humiliation (dhilla) through outward opposition to social
customs (a Malamati-like perspective), and his interpretation of other concepts
accordingly. Further examples include his construal of the word essence (dhat) as
majesty (jalal) and attributes (sifat) as beauty (jamal) throughout the book, and his
subsequent interpretation of dichotomies such as reality (hagiga) and law (shari ‘a),
wayfaring (sulitk) and attraction (jadhb), permanence (baqa ) and annihilation (fana’),

union (jam ‘) and separation (farg), and wisdom (hikma) and power (qudra).

Dichotomies are constantly repeated with these main concepts mentioned above. In
addition to those we have written, these are distinctions such as servitude ( ‘ubudiyya)
versus freedom (hurriyya) or Lordship (rubiibiyya), sobriety (sahw) versus
intoxication (sukr), fear (khawf) versus hope (raja’), contraction (qabd) versus
expansion (bast), coloration (talwin) versus stability (tamkin), and the outward (zahir)
versus the inward (batin). Other concepts he discusses are gratitude (shukr), asceticism
(zuhd), spiritual poverty (faqr), contentment (rida), trust in God (tawakkul), patience
(sabr), truthfulness (sidq), spiritual aspiration (himma), and jest (mizah). With a few
exceptions, such as his tripartite division of people into the commonality ( ‘amma), the
elite (khassa), and the elite of the elite (khassat al-khdssa), he generally tends to make

binary distinctions.

As for the practices of tajrid, the book discusses the topics of begging and wandering
in the marketplaces, seclusion ( uzla), silence and hunger, and wearing patched and
old clothes from wvarious perspectives. In addition, the relationship between
knowledge and action ( ilm-‘amal), companionship (suhba), remembrance and
reflection (dhikr-fikr), and reverence (ta zim) are among the subjects that are

consistently emphasized.

4 This aim will be discussed in the fifth chapter within detail.



In order to better understand the intellectual landscape in which the author operates
and the networks of influence that shaped his thought, it is instructive to examine the
individuals whom ‘Ali al-Jamal most frequently references in his work. The individual
he refers to most often—more than 200 times—is his own shaykh, al-"Arabi (d.
1166/1753). Following him, the most cited figure is al-Shushtart (d. 668/1269) with
50 mentions, and then Ibn ‘Ata’ Allah al-Iskandart (d. 709/1309) with 43. Other
notable figures include Abt al-Hasan al-Shadhilt (d. 656/1258) was cited 26 times;
‘Abd al-Karim al-Jil1 (d. 832/1428) 22 times; ‘Abd al-Rahman al-Majdhiib (d.
976/1569) 16 times; Ahmad b. “‘Abd Allah (d. 1120/1708) 14 times; Ibn al-Farid (d.
632/1235) 12 times; ‘Abd al-Salam b. Mashish (d. 625/1228) 11 times; Abu al-
Mawahib al-TunusT (d. after 850/1446) and Ahmad Yamani (d. 1113/1701) 9 times;
Muhammad b. ‘Abd Allah (d. 1062/1652) 6 times; ‘Abd al-Rahman al-Fas1 (d.
1091/1685) 5 times; al-Hallaj (d. 309/922), Abii Madyan (d. 594/1198), Ibn ‘Arabi (d.
638/1240), and Zarriiq (d. 899/1493-94) 4 times; and S1d1 Buishta, Muhammad b. Sa‘1d
al-Hibr1, Yusuf al-Fas1 (d. 1013/1604), and al-Junayd (d. 297/909) 3 times. He also
cites ‘Abd al-Qadir al-Jilant (d. 561/1166), al-Ghazali (d. 505/1111), al-Bistami (d.
234/848), al-MursT (6. 685/1287), Qasim al-Khassast (d. 1083-1673), and al-BiisirT (d.
695/1296) twice.

Furthermore, there is one citation each for Ibn al-Wafa’ (d. 896/1490), Ahmad b.
Yusuf Mawla Milyana (d. 931/1524), ‘Abd Allah al-Ghazwani (d. 935/1529), al-
Tabba“ (d. 914/1509), al-Jazili, Muhammad al-Hajj (d. 1082/1671), Sahl b. ‘Abd
Allah (d. 283/896), Abu Talib al-Makki (d. 386/996), al-Sharisht (d. 643/1245), ‘Abd
Allah al-Burnawi (d. 1088/1677), Muhammad b. Nasir (d. 1085/1676), Ibn ‘Abbad (d.
792/1390), and Ibn ‘Ashir (d. 1040/1631).

These citations offer valuable insight into the spiritual lineage, scholarly affiliations,
and broader Sufi tradition to which he belongs. By examining the figures, he references
most frequently, one can trace the primary sources of authority and inspiration that
shape his doctrinal orientation and pedagogical vision. Several observations emerge
from this pattern of citation. First, the fact that the most cited figure in the book is his
shaykh, al-‘Arabi, provides us with considerable material about his intellectual world
and his influence on al-Jamal’s though, who appears to be the most impactful figure

on him. Second, the prominence of al-ShushtarT in the text supports the claim made in



later works, that he belonged to the school of al-Shushtar on the matter of unity. Third,
the high frequency of citations of Ibn ‘Ata’ Allah justifies the idea that he had a distinct
influence on this tradition. Fourth, the appearance of the shaykhs of the Makhfiyya
and Fasiyya zawiyas, and of the figures in his spiritual lineage up to “‘Abd al-Rahman
al-Majdhub, are noteworthy, as they are all signs indicating the origins of the path he
continued. Fifth, although famous figures of eastern (Mashrigi) Sufism such as al-
Junayd, al-Bistamt, al-J1lani, and al-Ghazali are among the names he cites, the majority
of the figures indicate a Maghrib1 background, emphasizing the regional context of his
affiliations. Lastly, his consistent citations of well-known figures from both the early
and middle periods of the Shadhili tradition demonstrate the continuous relationship

he established with the tradition to which he belongs.

However, it should be noted that this engagement with early figures and texts is
achieved through a distinctive Sufi re-interpretation rather than understanding them in
their own context. For al-Jamal, the literal content of what is heard or read is
secondary; regardless of what is actually said, the gnostic can understand and interpret
it for his own benefit. This interpretive method is applied not only to the figures he
cites or the anonymous poems he includes, but equally to the verses of the Quran and
to hadiths. In this respect, we can see an anecdote he narrates as the source of the

renewal in his unique Sufi hermeneutics:

It is related that the Shaykh, Sidi Ahmad b. ‘Abd Allah, was seated one day in a location on
the outskirts of the city when a man from among the sinners (akl al-ma ‘ast) began to sing a
song of the dissolute (ahl al-takhrib). Sidi Ahmad b. “‘Abd Allah listened, while the man
remained unaware of his presence. Then, the man turned, saw the Shaykh, and, feeling abashed
before him, fell silent. The Shaykh called out to him, saying, “Continue with what you were
saying, for I am more in need of it than you are. You sing in accordance with how you know,
and I listen in accordance with how I know.” Upon receiving the Shaykh’s permission, the man
repeated what he had been saying. May God cause us to benefit through him and those like
him.?

In this anecdote, the statement from Ahmad b. ‘Abd Allah, one of the shaykhs of the
Makhfiyya zawiya to which “Alf al-Jamal belonged - “You sing in accordance with
how you know, and I listen in accordance with how I know”- simultaneously reveals

his own interpretive method. Al-Jamal reinterpreted the inherited tradition through the

lens of his own path, which he named tajrid, without adhering to its original contextual

3 al-Jamal, Nasthat al-murid, 84.



meanings. This can be described as the re-subjection of ishari/Sufi statements to a new

ishart interpretation.

1.2. Literature Review

The book of al-Jamal was published in Arabic first time in 2005 by ‘Asim Kayyali.°
A second edition was published by the same editor, differing from the first in headings,
paragraph structure, and word choices.” However, neither edition offers a description
of the manuscript sources used, and the second edition provides no information about
the differences between it and the first. For this reason, we have based our study on
the first edition but have frequently consulted the other edition for points we found
questionable. In addition to these, another edition, Majmii * rasa’il Sidi ‘Ali al-Jamal,
edited by Bassam Muhammad Bariid, has been published.® As is evident from the
analysis of the book’s content above, the work does not correspond to the content

designation “epistles” (rasda il) assigned to it by Bassam Bariid.

The scholarly works on the figure we are examining are quite limited. Among these,
the first to be mentioned, perhaps for bringing al-Jamal back into the spotlight and
introducing him to the Western world, is the English translation of his book titled “The
Meaning of Man” made in 1988 under the guidance of Abdalqgadir al-Sufi, based
directly on the manuscript.” Abdalqadir al-Sufi states that this work had been read in
the zawiya of Sidi al-Jamal for 200 years and considers it “the most important book
written by man.”!® Al-Sufi, who seems to have been greatly impressed by the book,

must have become acquainted with this work during his years in Morocco.

A second work is the English study titled Teachings from a Classical Sufi Master Sidi

Ali al-Jamal by Fadhlalla Haeri and Hosam Raouf,!! whose interest was drawn to al-

6 “Alf al-Jamal al-‘Imrani, Nasihat al-murid fi tariq ahl al-sulitk wa-I-tajrid: Al-yawagqit al-hisan fi tasrif
ma ‘ani al-insan ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Tlmiyya, 2005).

7 ‘Al al-Jamal al-‘Imrani, al-Yawagit al-hisan fi tasrif ma ‘ani al-insan: Nasihat al-murid fi tariq ahl
al-sulitk wa-I-tajrid ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Ilmiyya, 2020).

8 “All al-Jamal al-‘Imrani, Majmii ‘ rasa’il sidi ‘Alf al-Jamal (Abu Dhabi: al-Sahat al-Kharzanjiyya,
2008).

% S1d1 ‘Ali al-Jamal, The Meaning of Man: The Foundations of the Science of Knowledge, trans. Aisha
Bewley (Diwan Press, 1988).

10 1bid., 1.

! Fadhlalla Haeri and Hosam Raouf, Teachings from a Classical Sufi Master: Sidi ‘Alf al-Jamal (South
Africa: Zahra Publication, 2023).



Jamal through the translation we mentioned above. They classify the topics in the book
under specific headings, creating a meaningful classification, in a sense making a
selection, removing repetitions, and providing an abridgment. This arrangement is

important for grasping the essence of the book in a way that does not tire the reader.

Another similar work is that of Muhammad al-Tamsamani, who classified the book
according to its main topics and concepts, compiling disparate topics under specific
headings, which greatly facilitates the researchers task when searching for a particular
concept.'? In addition, the biographical information he provides at the beginning of the
book, derived from manuscript sources, some of which are difficult to access, increases
the value of the work. Likewise, at the end of the book, there is an interview he
conducted with Hamza Shaqqir'® about Sidi ‘Alf al-Jamal which is beneficial to
understand some of his unclear sayings. The same author also compiled the
biographical information about al-Jamal from his own book at the beginning of the

index he prepared for Mawlay al-Darqaw1’s epistles.!*

There is also a doctoral thesis on al-Jamal titled al-Shaykh ‘Alt al- ‘Imrant al-Jamal wa
arda 'uhu al-sifiyya ma‘a tahqiq rasa’ilih al-Yawagqit al-hisan fi tasrif ma ‘ani al-
insan." This study also includes a critical edition of his book and is valuable in this
respect. It has likewise captured the concepts in the work but has generally contented
itself with quoting passages where they appear and citing from past Sufis. It does not
place these concepts in a context, make a comparison, or interpret them according to
the underlying headings and main themes. The question of which figures influenced
al-Jamal in the background is not answered in the study. This study also does not seek
to establish a comprehensive framework regarding the points of divergence and
convergence of al-Jamal’s Sufi heritage and early or middle period Shadhili literature,

nor does it aim to offer a definitive assessment of the presence or absence of renewal.

12 Muhammad b. Muhammad al-Mahdi al-Tamsamani, Kitab Sidi ‘Ali al-Jamal (Beirut: Dar al-Kutub
al-‘Ilmiyya, 2007).

13 For detailed information on this Moroccan shaykh, who belongs to the same silsila as ‘Alf al-Jamal,
see Muhammad b. Muhammad al-Mahdi al-Tamsamani, Shaykhi Sidi Hamza Shaqqiir: Tarjamatuhu
wa-ba ‘du atharihi (Beirut: Dar al-Kutub al-‘Timiyya, 2006).

4 Muhammad b. Muhammad al-Mahdi al-Tamsamani, al-Imam Mawlay al- ‘Arabt al-Darqawt: Shaykh
al- tariga al-Dargawiyya al-Shadhiliyya tarjamatuhu wa-ba ‘du atharihi (Beirut: Dar al-Kutub al-
‘Ilmiyya, 2007).

15 al-Mufaddal Ahmash, “al-Shaykh ‘Al al-‘Imrani al-Jamal wa ard uhu al-sifiyya ma‘a tahqiq
rasa’ilih al-Yawdgqit al-hisan fi tasrif ma ‘ant al-insan” (PhD diss., Abdelmalek Essaddi University,
Tetouan, 2009).



Apart from these works, we have not encountered another study that examines ‘Al al-
Jamal and his work. Existing scholarship has largely converged on several areas: the
preparation of a critical edition (tahqiq) of his book, its conceptual and thematic

classification and abridgement (ikhtisar), and the identification of its key concepts.

1.3. Objectives and Problems of the Research

The central question guiding this study is how al-Jamal should be situated within his
own intellectual and spiritual lineage and what, precisely, constitutes his distinctive

contribution to the Shadhili tradition.

To address this overarching question, the study examines several interrelated aspects:
the nature of al-Jamal’s reading of earlier Shadhilt authorities; the extent and loci of
renewal (fajdid) in his thought and the sources he identified for it; his influence on
later figures, especially al-Darqawi and the subsequent formation of the Darqawiyya;
and the place of his Malamati-oriented understanding, which he often termed tajrid,
within the broader Shadhiliyya. It further considers how far the “Neo-Sufi” thesis—
particularly claims about Akbarian influence in the eighteenth and nineteenth
centuries—applies to al-Jamal, including his views on unity and his engagement with
Ibn “Arabi and al-Shushtari. Finally, the study assesses whether al-Jamal adhered to or
reinterpreted doctrines of unity attributed to al-Shushtari, and the degree to which he
aligned with other Shadhilt shaykhs in his silsila on matters of etiquette and

foundational principles.

The unsystematic structure of al-Jamal’s Nasihat al-murid, compounded by the lack
of reliable critical editions, poses significant methodological challenges, as editorial
chapter and section headings are often misleading and fail to reflect the full scope of
the material. Moreover, the work’s highly fragmentary and dispersed nature has
necessitated an unusually large number of footnotes, an unavoidable consequence of

the complexity of the source.

The second difficulty of the study arises from the ambiguity of the language used by
‘Alf al-Jamal and from the original meanings he attributes to Sufi concepts, which are

very different from previous usages. Indeed, we do not have a lexicon for this—with



the exception of a few brief sections touched upon in Ibn ‘Ajiba’s Miraj al-
tashawwuf.'® This innovative phenomenon in his language, unlike in authors who use
Sufi concepts in their conventional manner, necessitates a greater effort to understand

him.

1.4. Research Methods

The primary method employed in this study is descriptive and interpretive. Given the
emphasis on understanding ‘Al1 al-Jamal on his own terms, this approach involves
extracting the interpretive keys directly from his own work. Alongside this, a
comparative method has been utilized to situate him within the Shadhiliyya tradition.
This involved comparing his ideas with those of key figures from the early, middle,
and later periods of the order. This comparative approach was also applied to assess
the nature and extent of his engagement with figures to whom he frequently refers,
such as al-ShushtarT, and the influence they had upon him. Additionally, we have used
the method of historical contextualization to understand the social and political
atmosphere of the period in which ‘Al al-Jamal lived; specifically, to determine his
place among the other existing Shadhilt branches of that time, and to understand the

circumstances in Fez that led to his withdrawal from politics.

For the transliteration of Arabic terms and proper names, the Brill system has been
preferred which has commonly used in The Encyclopedia of Islam Three. J) al-
(article), no elision took place for sun-letters: for instance, we used “al-Shushtar1”

instead of ‘“ash-Shushtar1”. In case of prepositions preceding definite nouns and

€%

pronouns, the “a” is dropped: for instance, wa-I-tajrid, bi-I-Maghrib. The Arabic

[13°¢4d
-]

feminine ending is rendered as “a” when silent, rather than as “ah”: for instance,

[15%d
]

al-Zawiya al-Fasiyya, al-wahda al-mutlaga. And when is in the construct state

(mudaf), is rendered as “at”: for instance, Nasihat al-murid, Majmii ‘at al-rasa’il. Long

16 For example, Ibn ‘Ajiba has stated that, in a complete departure from previous usages, al-Jamal used
the word dhat in the sense of jalal and the word sifat in the sense of jamal. See Abi al-°Abbas Ahmad
b. Muhammad b. Mahdi al-Hasani al-Shadhili Ibn “Ajiba, The Book of Ascension to the Essential Truths
of Sufism (Mi ‘raj al-tashawwufila haqd iq al-tasawwuf): A Lexicon of Sufic Terminology, ed. and trans.
Muhammad Fu’ad Aresmouk and Michael ‘Abd al-Rahman Fitzgerald (Louisville: Fons Vitae, 2012),
62-63. As another example, as will be discussed in detail in the fifth chapter, he attributed an antinomian
meaning to the concept of fajrid, which differs from its previous usages. Examples such as these are
numerous.



vowels are marked with a macron as “a, 1, i”’, while short vowels remained unmarked
as “a, 1, u”. For the footnotes and the bibliography I have used The Chicago Manual
of Style.

Finally, throughout this study, we have referred to ‘Alr al-Jamal’s shaykh, Abu al-
Mahamid al-‘Arabi b. Ahmad b. ‘Abd Allah Ma‘n al-Andalusi, as al-‘Arabi -in
accordance with al-Jamal’s own preference when citing him-. His (al-Jamal’s)

disciple, Mawlay al-‘Arabit al-Darqawi, is referred to as al-Darqawi.

1.5. The Structure of the Study

We have planned this study in seven chapters, including this introduction and the
conclusion in the end. After this first chapter, where we have outlined the scope,
literature review, and methodology, in the second chapter we will address Sufism in
the 18th century, the period in which “Alt al-Jamal lived, the famous branches of the
Shadhilt order existing in this period, their relations with the administration and
society, and at the same, the issue of Sharifism, which played a central role in
determining all these networks. This chapter aims to contextualize al-Jamal within the
political, social, and intellectual milieu of his time. Chapter Three explores al-Jamal’s
life, his spiritual lineage, the biography of his shaykh al-‘Arabi, and the biographies of
al-Jamal’s disciples including Mawlay al-Darqawi, who carried forward his legacy. In
the fourth chapter, we examine al-Jamal’s conception of the human being—which
appears in the book’s title— as well as his views on existence and the notion of unity.
In exploring the notion of unity, we will also examine it through the lens of al-
Shushtari, with whom al-Jamal is frequently compared by various scholars in this
context.!” This section investigates whether al-Jamal genuinely aligns with the school
of absolute unity (wahda mutlaga)—as represented by al-Shushtart and his teacher Ibn
Sab ‘In—or whether he selectively appropriates their ideas and quotations to support a
framework distinctively his own. Additionally, we will question that is there any

influence by Akbarian tradition in this regard. In the fifth chapter, we will discuss the

7 Muhammad b. Ja‘far al-Kattani, Salwat al-anfas wa-muhadathat al-akyas bi-man ugbira min al-
‘ulama’ wa-l-sulaha’ bi-Fas, ed. Muhammad Hamza b. ‘Alt al-Kattani (Rabat: Dar al-Thaqafa, 2004),
1:409; al-Darqaw1, Majmii ‘at al-rasad’il, 62.
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concept of “fajrid” which expresses al-Jamal’s Sufi path. We will seek answers to
questions such as how this concept found its place in al-Jamal in a unique direction,
very different from previous uses; how the related clusters of concepts were
reinterpreted accordingly; how he interpreted Quranic verses and hadiths and the
figures he cited from the Shadhili tradition in this regard; and how his teacher al-"Arab1
and the Fasiyya and Makhfiyya zawiyas to which he belonged influenced him on this
matter. After revealing the definition he provides for the concept of tajrid, we will
discuss the topics he speaks of most as practices of tajrid: mendicancy and wandering
in the markets, seclusion, hunger and silence, and wearing patched and old clothes. In
the sixth chapter, which is the final one before the conclusion, we will focus on other
topics that al-Jamal emphasizes most as etiquettes and pillars, such as companionship,
reverence, the relationship between remembrance and contemplation, and the
relationship between knowledge and action. In this chapter, to reveal the continuity he
maintained within the Shadhili tradition and the originality he brought alongside it, we
will conduct a comparison through the works of early and middle period Shadhilt
classics and the figures who continued this path after him (al-Darqaw1, al-Buzidi, and
Ibn ‘Ajiba). Since our aim is to understand him on his own terms, such a comparison
will establish a sound basis for understanding how he was influenced by preceding

figures and what he bequeathed to those who came after him.

Therefore, in this study, we have not planned the structure according to al-Jamal’s
views on spiritual states and stations (al-ahwal wa-I-magamat) as Ahmash made in his
doctoral dissertation.'® Rather, we have made a content classification according to the
dominant main themes in the work and have evaluated and integrated the states and
stations under these main headings. We believe this is a more holistic way to reveal
the fundamental purposes and meanings of the work. Otherwise, not only would a

relative reductionism occur, but some disconnected pieces would also emerge.

18 See Ahmash “al-Shaykh ‘Ali al-‘Imrani al-Jamal, 100-165. Here, rather than analyzing and
comparing the states and stations and placing them in an appropriate context, Ahmash merely quotes
some passages related to them.
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1.6. Key Sources for Each Chapter of the Study

In the second chapter of this study, following the preliminary introduction, titled “18th
Century Morocco: Between Political and Spiritual Power,” the main sources include
al-Dukkali’s The Historical Chronicle’® which focuses on Fez between 1736 and 1766
and al-QadirT’s Nashr al-mathani.?® These two works have been particularly useful for
understanding the socio-political climate in Fez during the period of violent conflict
between the 1drisi sharifs (to which al-Jamal belonged) and other social groups, known
as the fitna period in the history of Morocco (1727-1757), when al-Jamal left his
political past behind, moved to Tunisia and turned to Sufism. In this context, Fatima

Gholaichi’s master’s thesis, “Of Saints and Sharifian Kings in Morocco”,?! and Fatima

Harrak’s doctoral thesis, “State and Religion in Eighteenth-Century Morocco” 2
provide valuable content regarding Mawlay Isma‘il’s era (1672-1727), and Mawlay
Muhammad b. ‘Abd Allah’s era (1757-1790) as they correspond to the period in which
al-Jamal lived. Since the main issue determining this network of relationships in the

Maghrib is the matter of Sharifism, the works of Stephen Cory, Vincent Cornell, and

Mohammed al-Mansour are among the principal sources on this topic.?’

1 Mahammad Ibn Ibrahim al-Dukkali, The Historical Chronicle of Abi ‘Abdallah Mahammad Ibn
Ibrahim Al-Dukkali: Fes in the Mid-18th Century (1149/1736-1179/1766) ed. and trans Norman Cigar
(Leiden: Brill, 2023).

20 Muhammad b. Tayyib al-Qadiri, Nashr al-mathani li-ahl al-qarn al-hadi ‘ashara wa-I-thani, ed.
Muhammad Hajj ve Ahmad al-Tawfiq (Rabat: Maktabat al-Talib, 1982).

2l Fatima Gholaichi, “Of Saints and Sharifian Kings in Morocco: Three Examples of the Politics of
Reimagining History through Reinventing King/Saint Relationship” (Master’s thesis, University of
Maryland, 2005).

22 Fatima Harrak, “State and Religion in Eighteenth-Century Morocco: The Religious Policy of Sidi
Muhammed b. Abdullah, 1757-1790” (PhD diss., SOAS University of London, 1989). Also, her article
about Sharifism is useful in this regard: Fatima Harrak, “Sharifism and the Sharifs in the Reign of
Muhammad b. ‘Abd Allah (1757-1790),” Hespéris-Tamuda 30, no. 2 (1992): 17-21.

2 These sources are, respectively: Stephen Cory, “Sharifian Rule in Morocco (Tenth—
Twelfth/Sixteenth—Eighteenth Centuries),” in The New Cambridge History of Islam, Volume 2: The
Western Islamic World, Eleventh to Eighteenth Centuries, ed. Maribel Fierro (Cambridge: Cambridge
University Press, 2008); Stephen Cory, “Breaking the Khaldunian Cycle? The Rise of Sharifianism as
the Basis for Political Legitimacy in Early Modern Morocco,” Cleveland State University History
Faculty Publications, no. 9 (2008); Vincent Cornell, Realm of the Saint: Power and Authority in
Moroccan Sufism (Austin: University of Texas Press, 1998); Mohammed al-Mansour, The Power of
Islam in Morocco: Historical and Anthropological Perspectives (London: Routledge, 2020); Mohamed
al-Mansour, “Political and Social Developments in Morocco during the Reign of Mawlay Sulayman
1792-1822” (PhD diss., SOAS University of London, 1981).
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Another issue in this century is the literature written on Neo-Sufism. While our main

1,* Marina

sources on this topic are the works of Nehemia Levtzion and John Vol
Palacios’s master’s thesis, “Neo-Sufism” which compiles this literature,?® and the
work edited by Nail Okuyucu, Bati Géziiyle Tecdid: Islam Diinyasinda Tecdid
Hareketleri 1700-1850,%° which compiles and critically reviews articles written on

renewal in the 18th century, are among the primary sources.

Regarding the different Sufi orders discussed in this section, the works of ‘Abd Allah
al-Fasi, al-I'lam bi-man ghabara,’’ Muhammad Darif, Mu assasat al-zawaya fi-I-
Maghrib,®® Abt Hamid al-Fihri, Mir’at al-mahdsin min akhbar al-Shaykh Abt al-
Mahasin,”® and Muhammad al-Nasiri, al-Mazaya fima uhditha min al-bid ‘a bi-umm
al-zawayad,>® are the main sources as they contain firsthand observations. The works
of Kadir Ozkése, Magrib’de Tasavvuf®' Bikar, al-Thya’ wa-I-tajdid al-sifi fi-I-
Maghrib and al-Zawiya al-Sharqawiyya®* the master’s thesis of ‘Abd al-Majid al-
Saghir, “al-Madrasa al-siifiyya al-Darqawiyya”;>* the study of Ahmad b. Muhammad

‘Ummaltk, Jawanib min tarikh al-zawiya al-Nasiriyya;** Zachary Valentine Wright’s

24 These articles are: Nehemia Levtzion and Gideon Weigert, “Religious Reform in Eighteenth-Century
Morocco,” Jerusalem Studies in Arabic and Islam 19 (1995): 173-197; Nehemia Levtzion, “Eighteenth-
Century Sufi Brotherhoods,” in Islam: Essays on Scripture, Thought and Society, A Festschrift in Honor
of Anthony H. Johns, ed. Peter G. Riddell and Tony Street (Leiden: Brill, 1997); John Voll, “Neo-
Sufism: Reconsidered Again,” in Engaging with a Legacy: Nehemia Levtzion (1935-2003), ed. E. Ann
McDougall (London: Routledge, 2013); John Voll, “Hadith Scholars and Tarigas: An ‘Ulama’ Group
in the 18th Century Haramayn and Their Impact in the Islamic World,” Journal of Asian and African
Studies 15, no. 3-4 (1980): 264-273.

25 Marina Palacios, “Neo-Sufism: Examining the Roots of the Islamic Reform Movement called ‘Neo-
Sufism’” (Master’s thesis, Leiden University, 2016).

26 Nail Okuyucu, ed., Bat: Goziiyle Tecdid: Islam Diinyasinda Tecdid Hareketleri 1700-1850 (Istanbul:
Klasik Yayinlari, 2014).

27 *Abd Allah b. Muhammad b. ‘Abd al-Rahman al-Fasi al-Fihri, al-I lam bi-man ghabara min ahl al-
qgarn al-hadr ‘ashara ed. Fatima Nafi' (Beirut: Dar Ibn Hazm, 2008).

28 Muhammad Darif, Mu assasat al-zawaya fi-I-Maghrib (Casablanca: Manshiirat al-Majallat al-
Maghribiyya li-‘Ilm al-Ijtihad al-Siyasi, 1992).

2 Abli Hamid al-‘Arabi b. Yusuf al-Fihri, Mir’at al-mahdsin min akhbar al-Shaykh Abt al-Mahdsin wa
nabza ‘an nash’at al-tasawwuf wa-I-tariga al-Shadhiliyya bi-I-Maghrib, ed. al-Shartf Muhammad
Hamza b. “Al1 al-KattanT (Manshiirat Ribat Abt al-Mahasin Ibn al-Jadd).

30 Muhammad b. ‘Abd al-Salam b. ‘Abd Allah al-Nasir, al-Mazaya fima uhditha min al-bid ‘a bi-umm
al-zawaya, ed. ‘Abd al-Majid al-KhamisT (Beirut: Dar al-Kutub al-‘Timiyya, 2003).

31 Kadir Ozkése, Magrib de Tasavvuf (Sivas: Cumhuriyet Universitesi, 2023).

32 Ahmad Bikarl al-Zawiya al-Shargawiyya, zawiva Abi’l-Ja‘d: Dawruhd al-ijtima i wa-I-siyasi
(Casablanca: Matba‘at al-Najah al-Jadida, 1989); Ahmad Bukari, al-Ihya’ wa al-tajdid al-sifi fi-l-
Maghrib (Rabat: Wizarat al-Awqaf wa al-Shu'tin al-Islamiyya, 2006).

33 “Abd al-Majid al-Saghir, “al-Madrasa al-stifiyya al-Darqawiyya bi-shamal al-Maghrib wa ghurtib al-
fikr al-stfT al-Maghrib1” (Master’s thesis, Mohammed V University, 1970).

3% Ahmad b. Muhammad ‘Ummalik, Jawanib min tarikh al-zawiya al-Nasiriyya (Rabat: Wizarat al-
Awqaf, 2000).
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Realizing Islam: The Tijaniyya;>® and finally, Nafisa al-Dhahab1’s book, al-Zawiya al-
Fasiyya®® find their place among the secondary sources as they present compilatory

content on the Shadhili branches of the relevant period they discuss.

In the third chapter of this study, titled “The Life, Teachers and Disciples of ‘Alt al-
Jamal,” our primary sources, which contain direct observations, are al-Jamal’s own
book and al-Darqawi’s Majmii ‘at al-rasa’il, as well as al-Zabbadi’s work, Sulitk al-
tariq al-wariya,’’ al-Hawwat’s al-Rawda al-magsiida,*® and the information about al-
Jamal compiled by al-Tamsamant in his work Kitab Sidi ‘Alt al-Jamal from Ibn al-
Qadi’s book “al-Nur al-gawiyy fi dhikr shaykhina mawlana ‘Abd al-Wahid al-
Dabbdagh wa shaykhihi mawlana al-‘Arabt al-Darqawi.”*® The main secondary
sources on this topic are the biographical (tarajim) books specific to Morocco written
by Muhammad b. Ja‘far al-Kattani and ‘Abd al-Karim b. Hashim al-Kattani,** al-
Talidr’s book al-Mutrib bi-mashahiri avliya al-Maghrib,*' the biographical books

42 al-

written by Ahmad b. Siddiq al-GhumarT on the Shadhiliyya order in Morocco,
Tu‘m?’s work Tabagat al-Shadhiliyya al-kubra,® and Hasan al-Tazi’s work Kitab

tabagat al-Shadhiliyya al-kubra.**

In the fourth chapter of this study, titled “Al-Jamal’s Understanding of Existence,”

where we discuss his thoughts on humanity and its relationship with existence,

35 Zachary Valentine Wright, Realizing Islam: The Tijaniyya in North Africa and the Eighteenth-
Century Muslim World (Chapel Hill: University of North Carolina Press, 2020).

36 Nafisa al-Dhahabi, al-Zawiya al-Fasiyya: Al-tatawwur wa-I-adwar hatta nihayat al- ‘ahd al- ‘Alawt
al-awwal, (Casablanca: Matba‘at al-Najah al-Jadida, 2001).

37 *Abd Allah Muhammad al-Manalt al-Zabbadi, Suliik al- tarig al-wariya fi-I-shaykh wa-l-murid wa-I-
zawiya ed. ‘Abd al-Hayy al-Yumnahi (Tetouan: Matba‘at al-Khalij al-‘Arabi, 2012).

38 Abii al-Rabi‘ Sulayman al-Hawwat, al-Rawda al-magsida wa-I-hulal al-mamdiida fi ma’athir Bani
Siida, ed. *Abd al-*Aziz Taylan1 (Rabat: Dar Abt Raqraq, 2018).

39 al-Tamsamani, Kitab Sidi ‘Ali al-Jamal, 17-22.

40 “Abd al-Kabir b. Hashim al-Kattani, Zahr al-ds fi buyitat ahl Fas, ed. ‘Ali b. Muntasir al-Kattani
(Casablanca: Matba‘at al-Najah al-Jadida, 2002); Muhammad b. Ja‘far al-Kattani, Salwat al-anfas wa-
muhadathat al-akyas bi-man ugbira min al- ‘ulama’ wa-Il-sulaha’ bi-Fas, ed. Muhammad Hamza b. ‘Al
al-Kattant (Rabat: Dar al-Thaqafa, 2004).

41 Abdullah b. Abdulqadir at-Talidi, al-Mutrib bi-mashahiri avliya al-Maghrib (Rabat: Dar al-Aman,
2000).

42 Ahmad b. Siddiq al-Ghumari, al-I tinas bi-tardjim fudald’ Fas, ed. ‘Adnan b. ‘Abd Allah Zuhar
(Casablanca: Dar al-Rashad al-Haditha, 2020); Ahmad b. Siddiq al-Ghumari, a/-Mu zin bi-akhbar Sidr
Ahmad b. ‘Abd al-Mu 'min (Kuwait: Dar al-Bayda’, 2022).

4 Muhy1 al-Din al-Tu'mi, Tabagat al-Shadhiliyya al-kubra (Beirut: Dar al-Jil, 1996).

4 Hasan b. Muhammad b. Qasim Abi ‘Ali Kiihin al-Tazi, Kitab tabaqat al-Shadhiliyya al-kubra, ed.
Muhammad Adib al-Jadir (Damascus: Dar al-Bayriiti, 2000).
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Muhammad Am ‘arish’s book al-Nass wa-I-ikhtilaf,*> the works written by ‘Abd al-
Baqi Miftah on the Akbarian tradition and the Perfect Human Being (al-insan al-
kamil),* and Salman Bashier’s work Ibn al- ‘Arabi’s Barzakh?” have provided the

opportunity to compare al-Jamal’s metaphors with this tradition.

In the second part of this chapter, concerning the idea of unity discussed through al-
ShushtarT, alongside al-Shushtari’s own works* and the book Kitab al-wahda al-
mutlaga by al-Balyani, who is also from this school,*” the commentaries written by
Ibn “Ajiba on al-ShushtarT and his citations on the subject in his other books have been
frequently consulted in this section.’® This is because he follows the path of ‘Al al-
Jamal and shows us how a Shadhili shaykh from a recent period would view al-
Shushtari. In understanding the school to which al-Shushtari belonged, especially
Ahmet Murat Ozel’s book Hikayem Ne Tuhafiir: Ebu’l-Hasan Es-Siisteri’nin Hayati
ve Tasavvuf Anlayisi (How Strange My Story Is: The Life and Sufi Understanding of

Abi al-Hasan al-Shushtart), which is original in this respect as it is based on

4 Muhammad Am‘arish, al-Nass wa-Il-ikhtilaf: Harminitiqa al- sira al-ilahiyya ‘inda Ibn ‘Arabi
(Rabat: Mu’miniin bila Hudad li-1-Dirasat wa-1-Abhath, 2017).

46Abd al-Baqi Miftah, al-Haqa'iq al-wujidiyya al-kubra: Dirasa mafahimiyya hawla hagigat al-
haqa’iq wa-1l- ‘ama’ wa-I-haba’ wa-I-qalam al-a ‘la wa-I-lawh al-mahfiz wa-I- ‘arsh wa-I-tabt ‘a wa-I-
insan wa-I-khayal fi ru yat al-shaykh al-akbar Ibn ‘Arabi (Damascus: Dar Ninawa, 2013); ‘Abd al-Baqi
Miftah, al-Kamalat al-Muhammadiyya wa-l-insan al-kamil fi ru’yat Ibn ‘Arabi (Irbid: ‘Alam al-Kutub
al-Hadtth, 2016); ‘Abd al-Baqi Miftah, Kitab al-Ism al-A ‘zam (Beirut: Dar al-Kutub al-‘Ilmiyya; and
Dar ‘Alam al-Kutub al-Hadith, 1985).

47 Salman Bashier, Ibn al- ‘Arabi’s Barzakh: The Concept of the Limit and the Relationship between
God and the World (Albany: State University of New York Press, 2004).

48 Abi al-Hasan al-Shushtari, Diwan Abi al-Hasan al-Shushtari: Sha ‘ir al- siafiyya al-kabir fi al-
Andalus wa-I-Maghrib, ed. ‘Ali Sam1 al-Nashshar (Alexandria: Dar al-Maarif, 1960); Abii al-Hasan
‘Al b. ‘Abd Allah al-Numayri al-Andalusi al-Shushtari, Diwan Abi al-Hasan al-Shushtart, ed.
Muhammad ‘Adliint Idrist and Sa‘id Abt al-Fuytid (Casablanca: Dar al-Thaqafa, 2008); ‘Ali b. ‘Abd
Allah al-Numayri al-Andalusi al-Maliki, al-Risala al-gqadamiyya, Istanbul: Siileymaniye Library, MS
Hz. Sehit Ali Pasa 01389, 47a-55a; ‘Alib. ‘Abd Allah al-Numayri al-AndalusT al-Maliki, ar-Risala al-
qassariyya. Istanbul: Siileymaniye Library, MS Hz. Nasuhi Dergah1 00275, 55b-64a; Abii al-Hasan ‘Al
b. ‘Abd Allah al-NumayrT al-Andalust al-Shushtari, al-Maqalid al-wujadiyya fi-I-da’ira al-wahmiyya,
ed. Muhammad al-‘Adlaint al-IdrisT (Casablanca: Dar al-Thaqafa, 2008).

4 Abdullah b. Mes‘ud Balyani, Mutlak Birlik: Nefsini Bilen Rabbini Bilir, ed. and trans. Ali Vasfi Kurt,
introduction by Michel Chodkiewicz (Istanbul: insan Yayinlari, 2003).

50 These sources are: Ahmad Ibn ‘Ajiba, “Sharh ba‘d mugqtatafat al-shaykh ‘Al al-Shushtari,” in al-
Lata’if al-imaniyya al-malakitiyya wa-I-haqad 'iq al-ihsaniyya al-jabaritiyya fi vasa il al-shaykh Ahmad
ibn ‘Ajiba, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Tlmiyya, 2006); Ahmad Ibn ‘Ajiba,
Sharh niniyyat al-imam al-Shushtart, ed. Muhammad al-AdliinT al-Idr1s1 (Casablanca: Dar al-Thaqafa,
2013); Ahmad Ibn ‘Ajiba, Igaz al-himam fi sharh al-Hikam, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar
al-Kutub al-‘Ilmiyya, 2016); Ahmad Ibn ‘Ajiba, Taqyidan fi wahdat al-wujid, ed. Jean-Louis Michon
(Morocco: Dar al-Qubba al-Zarqa’, 1998); Ahmad Ibn ‘Ajiba, The Book of Ascension to the Essential
Truths of Sufism (Mi ‘raj al-tashawwuf'ila haqad’iq al-tasawwuf): A Lexicon of Sufic Terminology, ed.
and trans. Muhammad Fu’ad Aresmouk and Michael ‘Abd al-Rahman Fitzgerald (Louisville: Fons
Vitae, 2012).
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unpublished manuscripts of the Siileymaniye Library, and his other articles on the
subject,’! the similar work of Muhammad al-‘Adliini, Abii al-Hasan al-Shushtari wa-
falsafatuhu al-sifiyya,>* and Muhammad Bedirhan's article “Vahdet-i Viicud Ekolii,”
which contains comparisons between the schools of wahdat al-wujid and wahda
mutlaga,> have opened the way for us in this regard. Furthermore, based on the idea
that understanding al-ShushtarT is possible by understanding Ibn Sab‘in, the founder
of the wahda mutlaga school to which he belonged, Birgiil Bozkurt Giilmez’s doctoral
thesis titled “Ibn Seb'in’in Hayat1, Eserleri ve Felsefi Goriisleri” (The Life, Works, and
Philosophical Views of Ibn Sab‘in),>* and al-Taftazani’s work Ibn Sab‘in wa-

falsafatuhu al-siifiyya ™ are also among the main sources in this sense.

In the first part of fifth chapter, titled “The Method of Mujahada” we have tried to
present the meaning of the concept of tajrid according to ‘Alt al-Jamal. To compare
this with the early zuhd movement and the subsequent early classical Sufi literature,
besides consulting primary sources such as al-Kalabadhi, al-Sarraj, ‘Attar, al-
Muhasibi, and al-Tirmidhi,’® Ahmet Karamustafa’s work Sufism: The Formative
Period’” and three separate doctoral theses prepared on this subject by Hac1 Bayram

Baser, Diirdane Zeynep, and Mustafa Kahya,®® which offer compilatory and

1 Ahmet Murat Ozel, Hikayem Ne Tuhaftir: Ebu’l-Hasan Es-Siisteri'nin Hayati ve Tasavvuf Anlayisi
(Istanbul: Insan Yayinlari, 2018); Ahmet Murat Ozel, “Seb'iniyye’nin Hermetik Bir Silsilesi (mi?) -
Ebu'l-Hasan es-Siisteri’nin el-Kasidetii'n-Ntniyye’si Uzerine Bir Tahlil (A Hermetic Lineage of
Sab‘Tniyya? - A Study on al-Qasida al-Niiniyya by Abii al-Hasan al-Shushtar),” Tasavvuf: Ilmi ve
Akademik Arastirma Dergisi 38 (2016/2); Ahmet Murat Ozel, “Vahdet-i Mutlaka Ekolii,” in Metafizik:
Ekoller, Yontemler ve Biiyiik Anlatilar ed. Omer Tiirker, 1:200-206 (Istanbul: Ketebe Yayinlari, 2021).
52 Muhammad al-‘Adlini al-1drisi, Abi al-Hasan al-Shushtari wa-falsafatuhu al-siifiyya (Casablanca:
Dar al-Thagafa, 2005).

33 Muhammed Bedirhan, “Vahdet-i Viicud Ekolii” in Metafizik: Ekoller, Yontemler ve Biiyiik Anlatilar,
ed. Omer Tiirker, 1:168-169 (Istanbul: Ketebe Yaynlari, 2021).

5% Birgiil Bozkurt Giilmez, “Ibn Seb'in'in Hayati, Eserleri ve Felsefi Gériisleri” (PhD diss., Ankara
University, 2008).

35 Muhammad Abi al-Wafa al-Taftazani, Ibn Sab ‘in wa-falsafatuhu al-sifiyya (Beirut: Dar al-Kitab al-
Lubnani, 1973).

56 These works are: Abii Bakr Muhammad b. Ibrahim al-Bukhari al-Kalabadhi, al-Ta ‘arruf li-madhhab
ahl al-tasawwuf, ed. Ahmad Shams al-Din (Beirut: Dar al-Kutub al-‘Ilmiyya, 2001); Abii Nasr ‘Abd
Allah b. ‘Al1 al-Sarraj, The Kitab al-Luma " fi’l-Tasawwuf, ed. Reynold Alleyne Nicholson (Leiden:
Brill, 1914); Abt Hamid Farid al-Din ‘Attar Ibrahim al-Nisaburi, Tadhkirat al-awliya’, trans.
Muhammad al-Asili al-Wasitt al-Shafi‘T, ed. Muhammad Adib al-Jadir (Damascus: Dar al-Maktabi,
2009); Harith al-Muhasibi, al-Makasib, ed. ‘Abd al-Qadir Ahmad ‘Ata (Beirut: Mu’assasat al-Kutub
al-Thaqafiyya, 1987); al-Hakim al-Tirmidhi, Bayan al-kasb, ed. ‘Abd al-Fattah ‘Abd Allah Baraka
(Cairo: Majma“ al-Buhiith al-Islamiyya).

57 Ahmet Karamustafa, Sufism: The Formative Period (Edinburgh: Edinburgh University Press, 2007).
58 Hac1 Bayram Baser, “Siinni Tasavvufun Tesekkiil Siirecinde Seriat-Hakikat liskisi Sorunu: Hicri 3.
ve 4. Yizyillar” (PhD diss., Istanbul University, 2015); Mustafa Kahya, “Tasavvufun Tesekkiil
Doneminde Sufiler ve Ticari Hayat” (PhD diss., Istanbul University, 2023); Diirdane Zeynep Tekmen,
“Erken Donem Tasavvuf’ta Ziihd Anlayis1” (PhD diss., Istanbul University, 2024).
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comparative content for understanding the relationship between ftajarrud and
kasb/tasabbub, are among the secondary sources. In this regard, al-Iskandari’s work
al-Tanvir fi isqat al-tadbir,”® which summarizes the general attitude of the early period
of the Shadhiliyya and was written specifically on this subject, is also among the main
sources we have consulted. In fact, regarding how ‘Al al-Jamal interpreted the past
heritage on this subject, the works of Ibn ‘Ata’ Allah are of particular importance, as
he is the third figure most cited by him. To understand him comprehensively in this
regard, the relevant sections of Ahmet Murat Ozel’s doctoral thesis, “Ibn Ataullah el-
Iskenderi’nin Tasavvuf Felsefesi,” have been frequently consulted.®® Furthermore, to
see the renewal that al-Jamal brought to the concept of 7ajrid, the commentaries on Ibn
‘Ata’ Allah’s Hikam written in the early and middle periods of the Shadhili tradition,
as well as commentaries written in the modern period, have been consulted.®! Thus, it
will be attempted to show that al-Jamal represents a parenthesis between these two
periods through the aphorisms he cites and reinterprets within the scope of his

philosophy of zajrid.

In the same part of this chapter, within the framework established to trace the Malamat1
understanding in al-Jamal, our primary sources for following the Malamatt tendency
in the 17th and 18th-century shaykhs of his close silsila—specifically, ‘Abd al-
Rahman al-Majdhub, the shaykhs of the Fasiyya and Makhfiyya zawiyas—have been

the hagiographical books written about them in these same centuries, such as /btihaj

39 Tbn ‘Ata’ Allah al-Iskandari. al-Tanvir fi isqat al-tadbir (Damascus: Dar al-Taqwa; Dar al-Daqa’iq,
2021).

% Ahmet Murat Ozel, “Ibn Ataullah el-iskenderi’nin Tasavvuf Felsefesi” (PhD diss., Selguk University,
2012).

61 These commentaries are: Ibn ‘Abbad al-Rundi, al-Tanbih: sharh al-Hikam al- ‘Ata’iyya (Damascus:
Dar al-Taqwa, 2021); Ahmad Zarruq, al-Futiahat al-rahmaniyya fi hall alfaz al-Hikam al- ‘Ata’iyya, ed.
Muhammad al-Tayyib (Beirut: Kitab Nashirtin, 2013); Abii al-Mawahib al-Ttnus1, Sharh al-Hikam al-
‘Atd’iyya, ed. Ibrahim al-Kayyali (Beirut: Kitab Nashiriin, 2022); Ibn ‘Ajiba, Igaz al-himam fi Sharh
al-Hikam, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Tlmiyya, 2016); ‘Abd al-Majid al-
Sharntbi, Sharh al-Hikam al-‘Atd’iyya, ed. ‘Abd al-Fattah al-Bazm (Beirut: Dar Ibn Kathir, 1989);
Ahmad Mahir Efendi, Hikem-i Ataiyye Serhi: al-Muhkem fi Sharh al-Hikam, ed. Tahir Galip Serath
(Istanbul: Sufi Kitap, 2010); Fatih Yildiz (ed.), Hikem-i Atdiyye Serhi: Abdullah Serkavi'nin Serhii'l-
hikem ve Ali Orfi Efendi Tarafindan Yapilan Terciimesi (Istanbul: Biiyiiyenay Yayinlari, 2021); Hiisnii
Geger, Hikem-i Atdiyye Serhi (Istanbul: Ketebe Yayinlari, 2022).
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al-quliib,%? al-Magsad al-Ahmad,%® al-Zahr al-basim.** Mumti ‘ al-asma’,*> al-Ilma %
alongside biographical books written about this period, such as Dawhat al-nashir,®’

Tabagat al-Hudayki,*® and Safwat man intashara.®®

In the second part of this chapter, where we discuss the practices of tajrid, and in the
last chapter of this study, where we discuss the subjects of etiquettes and pillars, we
will try to compare him in these matters with the early and middle period Shadhilt
tradition and with the Shadhili shaykhs who continued this path after him. In this
respect, the main sources for this comparison are the works of Shu‘ayb Abti Madyan,
“Bidayat al-murid” and “Uns al-wahid,””® Ibn al-Sabbagh’s Durrat al-asrar,”" and Ibn
‘Ata’ Allah’s Latd’if al-minan and Miftah al-falah,’”* the works of Ahmad al-‘Alawn,
al-Mawddd al-ghaythiyya and al-Minah al-qudsiyya,” the works of Ahmad Zarrilq,
Usul al-tariga al-Shadhiliyya and al-Lawa’ih al-Fasiyya fi sharh al-Mabahith al-
asliyya,” the works of al-Darqawi, Majmii ‘at al-rasd’il al-Maghribiyya and his

62 ‘Abd al-Rahman b. ‘Abd al-Qadir al-Fasi, Ibtihaj al-qulib bi-khabar Abi al-Mahdsin wa-shaykhihi
al-Majdhib (Kirkuk: al-Zawiya al-‘Alawiyya, 2020).

63 <Abd al-Salam b. al-Tayyib al-Qadiri, al-Magsad al-Ahmad fi al-ta ‘rif bi-sayyidina Ibn ‘Abd AllGh
Ahmad, ed. Qamar al-‘Abdalawi Ma‘n (Kirkuk: al-Zawiya al-‘Alawiyya, 2021).

% Muhammad b. ‘Abd al-Salam al-Qadiri, al-Zahr al-basim aw al- ‘Urf al-nasim fi managqib al-shaykh
sayyidi Qasim wa ma’athivi man lahu min al-ashyakh wa-l-atba‘ ahl al-kara’im ed. Qamar al-
‘Abdalawi Ma'n (Kirkuk: al-Zawiya al-‘Alawiyya, 2021).

5 Muhammad al-MahdT al-Fasi, Mumti* al-asma’ fi al-Jaziili wa-al-Tabbd ‘ wa-ma lahuma min al-
ittiba ‘, ed. ‘Abd al-Hayy al-‘AmrT and ‘Abd al-Karim Murad (Casablanca: Matba ‘at al-Najah al-Jadida,
1994).

% Muhammad al-Mahdi b. Ahmad al-Fasi, al-Iima‘ bi-ba ‘di man lam yudhkar fi Mumti‘ al-asma’, ed.
‘Abd al-Majid Khayali (Casablanca: Dar Ibn Hazm, n.d.).

67 Muhammad b. ‘Askar al-Hasani al-Shafshawani, Dawhat al-nashir li-mahasini man kana bi-I-
Maghrib min mashayikh al-qarni al- ‘ashir, ed. Muhammad Hajji (Rabat: Dar al-Maghrib, 1977),

% Ahmad b. Ahmad al-Hudayki, Tabaqat al-Hudayki, ed. Ahmad Biimazgii (Casablanca: Matbaat al-
Najah al-Jadida, 2006).

% Muhammad Ibn al-H3jj al-Ifrani, Safwat man intashara min akhbar sulaha’ al-garn al-hadi ‘ashar,
ed. ‘Abd al-Majid Khayali (Casablanca: Markaz al-Turath al-Thaqafi al-Maghribi, 2004).

70 Shu‘ayb Abili Madyan, “Bidayat al-murid,” in The Way of Abu Madyan: The Works of Abu Madyan
Shu‘ayb ibn al-Husayn al-Ansart (c. 509/1115-16-594/1198), ed. and trans. Vincent J. Cornell
(London: The Islamic Texts Society, 1996); “Uns al-wahid,” in The Way of Abu Madyan, ed. and trans.
Vincent J. Cornell.

"' Tbn al-Sabbagh, Durrat al-asrar wa-tubfat al-abrar fi aqgwal wa-af“al wa-ahwal wa-magamat wa-
nasab wa-karamat wa-adhkar wa-da ‘awat sidi Abi al-Hasan al-Shadhili (al-Maktabat al-Azhariyya li-
1-Turath, 2001).

2 Ibn ‘Ata’ Allah al-Iskandari, Lata’if al-minan fi manaqib al-shaykh AbT al- ‘Abbds al-Murst wa-
shaykhihi al-Shadhilt Abi al-Hasan, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Kitab Nashiriin, 2015); Ibn
‘Ata’ Allah al-Iskandari, Mifiah al-falah wa-misbah al-arwah fi dhikr Allah al-Karim al-Fattah, ed.
Muhammad al-Tayyib b. Baha’ al-Din al-Hind1 (Damascus: Dar al-Farfiir, 2000).

3 Ahmad b. Mustafa al-‘Alawi, al-Mawadd al-ghaythiyyva al-nashi’a ‘an al-Hikam al-Ghawthiyya
(Mostaganem: al-Matba‘a al-‘Alawiyya, 1994); Ahmad b. Mustafa al-‘Alawi, al-Minah al-qudsiyya fi
sharh al-Murshid al-mu ‘in bi-tariq al-sifiyya, ed. Su'ud al-Qawwas (Beirut: Dar Ibn Zaydiin, 1986).
" Ahmad Zarriiq, al-Lawa’ih al-Fasiyya fi sharh al-Mabahith al-asliyya ‘ala jumlat al-fariga al-
sifiyya, ed. Muhammad ‘Abd al-Qadir Nassar and ‘Abd Allah Jamal Hamadnallah (Cairo: Dar al-Ihsan,
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“Rasa’il ukhra,”” the works of Ibn ‘Ajiba, al-Futihat al-ilahiyya and al-Bahr al-
madid,’® and al-Biizid1’s work al-Adab al-mardiyya.”’ Apart from these, the master’s
thesis of Zeynep Kizilkaya and the doctoral theses prepared by Mahmut Salim Giiven

and Ramazan Emektar are also among the main secondary sources.”®

These sources have been employed solely to examine al-Jamal’s relationship with the
figures he references, to situate him within the intellectual tradition to which he is
connected, and thereby to facilitate a meaningful comparison. Besides this, throughout
the work, our main source and priority has been to understand al-Jamal through his
own work and ideas. In this sense, it is to derive the hermeneutical keys from within

his work itself.

Now, to build the historical background, we begin the chapter where we will discuss
the political and social structure of the 18th century, the existing main branches of the
Shadhili order, their relations with the administration and society, and the issue of

Sharifism, which plays a central role in determining all these.

2015); Ahmad Zarriiq, Usil al-tariga al-Shadhiliyya, ed. Muhammad ‘Abd al-Qadir Nassar (Cairo:
Darat al-Karaz, 2008).

75 al-Darqawi, “Rasa’il ukhra,” in al-Imam Mawlay al-‘Arabi al-Darqawi: Shaykh al-tariga al-
Dargawiyya al-Shadhiliyya tarjamatuhii wa-ba ‘du atharihi, ed. and coll. Muhammad al-Mahd1 al-
Tamsamani (Beirut: Dar al-Kutub al-‘Ilmiyya, 2006).

76 Ahmad Ibn ‘Ajiba, al-Futihat al-ilahiyya fi sharh al-Mabahith al-asliyya, ed. ‘Abd al-Rahman al-
Sha‘ar (Beirut: Kanz Nashiriin, 2024); Ahmad Ibn ‘Ajiba, al-Bahr al-madid fi tafsir al-Qur’an al-Majid
ed. Ahmad ‘Abd Allah al-Qurashi Raslan (Cairo, 1999).

77 Muhammad b. Ahmad al-Biizidi, work al-Adab al-mardiyya li-salik tarig al-sifiyya, ed. Bassam
Muhammad Bartid (Amman: Dar al-Fath, 2011).

78 Zeynep Kizilkaya, “Biizidi ve el-Adabu’l-Mardiyye’si: Literatiir ve Kavram Incelemesi” (Master’s
thesis, Marmara University, 2021); Mustafa Salim Giiven, “Ebu’l-Hasan Sazili ve Saziliyye” (PhD
diss., Marmara University, 1999); Ramazan Emektar, “Ibn Acibe’nin Hayati, Eserleri ve Tasavvufi
Goriigleri” (PhD diss., Necmettin Erbakan University, 2019).
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CHAPTER 11

18" CENTURY MOROCCO: BETWEEN POLITICAL
AND SPIRITUAL POWERS

2.1. Historical Context

This period coincides with the reign of the ‘Alawid dynasty in Morocco. It can be
divided into five periods: the reign of Mawlay Isma ‘1l b. Muhammad (1672-1727), the
reign of his sons (1727-1757),” the reign of Mawlay Muhammad b. ‘Abd Allah (1757-
1790), the reign of Mawlay Yazid (1790-1792), and the reign of Mawlay Sulayman
(1792-1822).80

During the reign of Mawlay Isma‘il, the country became politically stable. He
established an army composed of wadaya tribes and black slaves (the ‘abid al-
Bukhari) and ensured economic prosperity.®! After his death, the dynasty entered a
period of political instability due to conflict among different ethnic elements of the
region and contention for the throne among his sons ultimately leading to widespread
famine. This period ended in 1757 with the accession of Muhammad b. ‘Abd Allah,
who secured the support of the scholars and developed good relations with European
merchants. Although there was relative confusion during the next two years of Mawlay
Yazid’s reign, the legacy of Muhammad b. “Abd Allah was largely carried on during

the 30-year reign of Mawlay Sulayman, who came to power in 1792.%2

" They are: Mawlay Ahmad al-Dhahabi (two times), Mawlay ‘Abd al-Malik (1728), ‘Al al-A ‘raj
(1735-1736), Muhammad b. ‘Arabiya (1737-1738), al-Mustad1’ (three times), Zayn al-‘Abidin (1745),
Mawlay ‘Abd Allah (six times). See Ismail Ceran, Fas Tarihi (Ankara: Tiirk Tarih Kurumu, 2013), 773.
80 Ceran, Fas Tarihi, 759-794.

81 This was done in order to get free from dependence on local tribes. Likewise, and before this dynasty
the Sa‘dids used the Renegades and Andalusian warriors to achieve independence. See Stephen Cory,
“Sharifian rule in Morocco”, 474. For more details about the ‘abid army, which played a decisive role
in Moroccan politics and society during the eighteenth century, see Allan R. Meyers, “The ‘Abid al-
BukharT: Slave Soldiers and Statecraft in Morocco, 1672—1790,” (PhD diss., Cornell University, 1974).
82 Ozkdse, Magrib’de Tasavvuf, 365-369.
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2.2. Sharifism as a Source of Legitimacy

Before discussing the relations of the sultans with Sufism and the existing orders in
this period, it would be appropriate to address the issue of sharifism, which is the main
basis for understanding the relationship between the two sides, because sharifism not
only means being a descendant of the Prophet, but also expresses a spiritual authority
effective on the people and the legitimacy of the central administration (Makhzan).*?
During the Reconquista, as Spanish and Portuguese forces advanced, Morocco was
still caught up in inter-tribal conflicts; thus getting rid of tribalism ( ‘asabiyya) and
gathering under the authority of sharifism seemed to be the only way to ensure
stability.3* Since this concept was the common attribute of both, some Sufi leaders®
and the “Alawid dynasty ruling the country, it sometimes manifested itself in the form

of conflict and sometimes alliance in the field of authority.*

Alongside the political authority, a parallel spiritual authority (baraka) also emerged.
Westermarck, in his Ritual and Belief in Morocco, observed that popular piety valued

the shrines of saints more than mosques, which shows us the main source of what they

8 Mahkzan means the government in Morocco See “makhzan”. In Encyclopedia of Islam, Second
Edition, Glossary and Index of Terms, (Brill, 2012) doi: https://doi.org/10.1163/1573-
3912 ei2glos SIM _gi 02795. In detail about this term and its history also see Muhammad Jadar,
Mu assasat al-makhzan fi tarikh al-Maghrib (Casablanca: Mu’assasat al-Malik ‘Abd al-‘Aziz Al Sa‘td,
2011).

8 Cory argues that Ibn Khaldun's theory that the social solidarity ( ‘asabiyya) of nomadic societies was
the main reason for the rise of dynasties and that this is how states rise and fall, and that in this way
nomadic civilization (‘umran badawi) constantly renewed sedentary civilization (‘umran hadari)
underwent a major transformation, especially after the Sa‘did period, and ‘asabiyya began to be based
on Sharifism. This new form of ‘asabiyya became even stronger during the ‘Alawid period and became
the symbol of resistance against the French and the source of their internal legitimacy. See Stephen
Cory, “Breaking the Khaldunian Cycle? The Rise of Sharifianism as the Basis for Political Legitimacy
in Early Modern Morocco,” Cleveland State University History Faculty Publications, n0.9 (2008);
Fatima Harrak, “‘Abid al-Bukhart and the Development of the Makhzen System in Seventeenth-
Century Morocco,” Duke University Comparative Studies of South Asia, Africa and the Middle East
Vol. 38, no. 2 (2018): 282-284.

85 Taha Abdurrahman also argues that a characteristic of the moral authenticity of the Maghrib is that
the Sufis trace their lineage back to the Prophet’s grandson Hasan. According to him, this is also a
symbol of their preference for distancing themselves from the political arena, preferring instead spiritual
authority. See Taha Abdurrahman, Sual al-"akhlag: Musahama fi al-naqd al-"akhlaqr li-I-hadatha al-
gharbiyya (Casablanca: al-Markaz al-ThaqafT al-*Arabi, 2000), 213.

86 According to the conflict between the two authorities and the attitude of the tribes, later historians
divided Morocco into two parts: the lands that submitted to the authority of the central government
(bildad al-makhzan) and the lands that resisted this authority (bildad al-siba). See Cory, Sharifian rule in
Morocco, 454. The process of neutralizing potential forces, including the dervish lodges, is what Al-
Mansour calls “The Makhzanization process”. He gives as an example the fact that during the reign of
Mawlay Muhammad bin Abdullah, the shaykhs were appointed by decree and later the word nakib was
used instead of shaykh. See al-Mansour, The Power of Islam in Morocco, 40-47.

21


https://doi.org/10.1163/1573-3912_ei2glos_SIM_gi_02795
https://doi.org/10.1163/1573-3912_ei2glos_SIM_gi_02795

regarded as baraka.}” Baraka, which represents a kind of spiritual power, has a
dynamic structure that is not limited to this but also includes various meanings such as
material prosperity, physical health, luck and abundance. Because people tended to
favor a more practical expression of Islam, they felt a closer connection to the baraka
of the wali than to that of formal legal Islam. The distinction between the baraka of
the sharif sultan and that of shaykh’s baraka’s is that the former comes through lineage
and linked to military victories, protecting the integrity of the country and fighting
against external threats, while the latter is earned through spiritual efforts and
education. In this sense, Sufi leaders who build authority in their region, whether as
sharifs or not, act as intermediaries between the region and the administration, or as

the center of conflict.®®

This is why Muhammad al-Mansour calls the sharifism a state
within a state.?? Often blaming the deteriorating conditions in the country on the moral
decadence of the king and the corruption of society, the walis, who prevented their
barakas from being damaged, sometimes even wrote books claiming to be shurafa’ to
reinforce this claim and challenged the centralized system.’® Therefore, although there
are some theoretical differences, these two concepts have become intertwined over
time and it is very difficult to separate the political from the religious in such a
theological community,’! as Geertz states, “he who had attained any great amount of
baraka from his own spiritual efforts -chanting verses or licking hot pokers- tended

almost always to claim to have it also, so to speak, genetically.”*?

87 Fatima Gholaichi, “Of Saints and Sharifian Kings in Morocco: Three Examples of the Politics of
Reimagining History through Reinventing King/Saint Relationship” (Master’s thesis, University of
Maryland, 2005), 10.

8 Relations based on such conflicts have continued to the present day. The most striking first example
of this was during the colonial period when a Wazzani Shaykh challenged the king’s authority and
sought protection from the French, who wanted to put him on the throne. The second example was when
Muhammad b. ‘Abd al-Kabir al-Kattant (d. 1327/1909) commissioned a proclamation on the downfall
of Mawlay ‘Abd al-‘Aziz (d. 1362/1943), triggering the first incident in modern Moroccan history in
which political dissent resulted in torture and death. See Gholaichi “Of Saints and Sharifian Kings,” 10-
13.

8 al-Mansour “Political and Social Developments in Morocco”, 301.

% For example, al-Tijani (d. 1230/1815) claimed to be a sharif even though he was not a sharif and
wrote a treatise called Nusrat al-shurafa’ fi al-radd ‘ald ahl al-jafa’ to prove it. When he was not
successful in this, he came up with an approach that claimed that he was superior to all orders against
the Sharifism represented by the Shadhiliyya, that the path he brought was a kind of seal that invalidated
other Sufi movements, and that he wore the khirqa directly from the Prophet. See al-Mansour, “Political
and Social Developments in Morocco,” 341-342.

°l al-Mansour, The Power of Islam in Morocco, 14.

%2 Clifford Geertz, Islam Observed: Religious Development in Morocco and Indonesia (Chicago:
University of Chicago Press, 1968), 52.
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2.3. Makhzan’s Relationship with Sufism

In this context, the sharif sultans, in their capacity as amir al-mu 'minin, wanted to have
a say not only over material life but also over spiritual life, and therefore actively
intervened in the curriculum of madrasas or the functioning of zawiyas. This was not
the first time that this phenomenon emerged in the ‘Alawid state; the Idrisids (789-
985) also established a state with an emphasis on the concept of sharifism , and this
idea was revived during the Merinids (1196-1465) and the Wattasids (1471-1554), and
from the 15th century onwards, cooperation with Sufi movements (the Shadhili-Jazult

order) aimed at protecting Islam and mobilizing society.”

During the ‘Alawid dynasty, the relationship that each sultan developed with the Sufis
and society through the concept of sharifism varied dynamically: Gholaichi describes
Mawlay Isma‘1l’s** attitude towards zawiyas through al-Yiist (d. 1102/1691), which
involves both conflict and harmony. The great Berber scholar al-Y1s1, who was well-
versed in many religious sciences, went to the Tamgriit zawiya and became initiated
into Ibn Nasir al-Dar'T (d. 1085/1674), the founder of the Nasiriyya branch of the
Shadhiliyya. Al-YtsT heard about the sultan’s oppression of the slaves in Meknes,
criticized him, and was subsequently expelled from the city by the sultan. al-Yis1
pitched a tent in the graveyard and said to the sultan, who visited him, “I left your city
and entered the city of God”, and when the sultan, on a horse, attacked him, his horse
sank to the ground. According to this symbolic story, in the public imagination, the
baraka of the wali, based on miracles, defeated the baraka based on physical strength.
Thereafter, Mawlay Isma‘1l developed positive relations with al-Yiis1, who combined

both scientific power and the blessings of the wali and sought to control the Berber

% Cornell, Realm of the Saint, 230; Fatima Harrak, “Sharifism and the Sharifs in the Reign of
Muhammad b. ‘Abd Allah,17-21. Al-Jazili (d. 870/1465), who emphasized veneration for the Prophet,
also emphasized sharifism by saying, “I am a sharif, my origin is noble, my ancestor is the Prophet of
God (may peace be upon him) to whom I am closer than any other creature,” reinforcing the tradition
from ‘Abd al-Salam b. Mashish (d. 625/1228 [?]) and al-Shadhilt (d. 656/1258), and most Moroccan
orders after him took this trait from his lineage and came under the control of the sharifs. It is even
claimed that due to its spiritual influence on the society and its emphasis on sharifism, al-Jazilt
nominated the Sa‘did dynasty (1511-1659) for power, and in this respect, the order assumed the role of
a kind of ahl al-hall wa-I-‘aqd. See Abdulhak b. al-Majzib al-Hasani, a/-Hala al-ijtima‘iyya bi-Fas fi-
l-qarnt al-thant ‘ashar al-hijri min khilali al-hawala al-Isma‘iliyya, (Rabat: Dar Ab1 Raqraq, 2006),
1:408.

% Mawlay Isma'll is compared to the sultan of Sa‘dids Ahmad al-Mansir, in terms of his complete
assertion of authority, and the period after him was a period of different forms of quarrels (fitna) between
the two Makhzans. See Cory, Sharifian Rule in Morocco, 465.
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tribes by gaining access to the people’s hearts and thoughts. In return, he requested the

sultan to issue an edict recognizing him as a sharif.*’

Another legend that shows that spiritual power (baraka/shawka) defeated the power
of Mawlay Isma‘il is the incident between Ahmad b. “‘Abd Allah (d. 1120/1708) -the
shaykh of the Makhfiyya zawiya, the father of ‘Ali al-Jamal’s shaykh- and the
governor of the city of Fez. He took action against the governor, ‘Abd Allah al-RiisT,
who collected taxes unjustly, criticized him harshly, and al-Riis1 abolished these taxes,
saying “I fear no one but God and Sidi Ahmad b. ‘Abd Allah.””® Geertz says the
following on this subject: “a folktale commentary on the delicate relationship between
strongman politics and holy-man piety, the continuously sought but only sporadically
effected effort to fuse the force of the warrior and the virtue of the saint, which ... is

the leitmotiv of Moroccan history.”’

Two names stand out from the others in terms of being associated with Salafism and
Wahhabism, especially compared to the previous sultans: Mawlay Muhammad b.
‘Abd Allah and Mawlay Sulayman. Mawlay Muhammad wanted to establish an
education system in which the science of hadith was at the center;’® he imposed some
restrictions on sciences such as sufism, theology, logic, and philosophy, advocated a
return to the original sources and said, “I am Maliki in deeds and Hanbali in faith.”

Mawlay Muhammad, who proposed breaking the monopoly of the Maliki school and

95 Gholaichi, “Of Saints and Sharifian Kings,” 18-29. About al-Yusi’s relationship with the sultan, see
also: Henry Munson, Religion and Power in Morocco, (Yale University Press, 1993), 1-35; Abdelfettah
Kilito, “Speaking to Princes: Al-Yusi and Mawlay Isma‘1l” in In the Shadow of the Sultan Culture,
Power, and Politics in Morocco ed. Rahma Bourqia and Susan Gilson Miller, (Harvard University
Press 1999), 30-49.

% al-Mansour, The Power of Islam in Morocco, 19-20

7 Geertz, Islam Observed, 33.

% Muhammad b. ‘Abd Allah revitalized the science of hadith during the ‘Alawid period, collecting
hadith books from different countries, reproducing them and distributing them throughout the country.
In his edict reforming education, he called for greater emphasis on this science and revived the tradition
of hadith gatherings, which had been neglected before him. Mawlay Muhammad, himself a muhaddith,
authored five books of hadith, most notably al-Futihat al-ilahiyya fi ahadith khayr al-bariyya. The
reason for this revival in the science of hadith during this period was to ensure unity of mind in a context
where the country was constantly threatened by the Portuguese and the Spanish. See Ahmad Amin al-
‘Amrani, al-Harakat al-fighiyya fi ‘ahdi al-Sultan Muhammad b. ‘Abd Allah al- ‘Alawrt, (Rabat: Wizarat
al-Awqaf wa-1-Shu’iin al-Islamiyya, 1996), 1:161-190; Levtzion, and Weigert. “Religious Reform in
Eighteenth-Century Morocco”, 173-197. Sufis were also very interested in hadith during this period,
with the Dala’iyya and Nasiriyya zawiyas being prominent in this regard. In modern times, the
Kattaniyya and Siddiqiyya Sufis continue to be recognized as muhaddithiin. See Mustafa Buizghibah,
al-Ishdada wa-I-minna bi- ‘indyat al-sifiyya bi- ‘ilm al-hadith wa-I-sunna (Oujda: Markaz al-Imam al-
Junayd, 2012), 113-138.
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a united Sunnism, called for the “renewal of the religion” “tajdid al-din” in his sermon
at the beginning of each HijrT year.”” Therefore, although he was against popular
Sufism, he differed from the Salafis in matters such as visiting tombs and even building
them himself and reading Dald’il al-khayrat.'® He also initiated into the Nasiriyya
order.!’! Mawlay Muhammad appointed some officials to investigate the lineage of
the shurafa’, granted privileges to the powerful shurafa’ (ahl al- ‘asabiyya) and kept
the less powerful shurafa’ (‘amma al-ashraf) under strict control, weakening solidarity
by increasing competition among them. Sufi leaders, who ensured the solidarity
(‘asabiyya) of their community through their shawka and hayba, were recognized by
the central power (Makhzan) according to the degree of these qualities. In particular,
the central government granted strong privileges to the shurafd’ of the Jabal al-
‘Alam,’% who had a great influence on the society due to their presence in the region
where the tomb of ‘Abd al-Salam b. Mashish -who was considered the kutb of the
Muslim Western world and the shaykh of Abu al-Hasan al-Shadhili-, and because of
their jihad against the Spaniards, and also it supported the shurafd’ of Wazzani zawiya

for similar reasons.!® In contrast, attacks were made against the Zawiya al-

Shargawiyya in the city where they were located.'%*

Mawlay Sulayman, on the other hand, initially adopted a Maliki, Ash ‘ari, and Ghazali
line, but later came under the influence of Wahhabism,'% imposed some restrictions

such as the prohibition of the mawsims,!* and favored neo-sufi'?’ orders such as the

9 al-Mansour, The Power of Islam in Morocco, 43-44.

190 a]-* Amrani, al-Harakat al-fighiyya, 1:437-445.

191 Fatima Harrak, “State and Religion in Eighteenth-Century Morocco: The Religious Policy of Sidi
Muhammed b. Abdullah, 1757-1790” (PhD diss., SOAS University of London, 1989), 354-355.

102 1t is the region located in northeastern Morocco.

193 Harrak, Sharifism and the Sharifs, 30-32.

104 al-Mansour, The Power of Islam in Morocco, 21-23.

105 Mawlay Sulayman’s first real acquaintance with Wahhabism came in 1803 when Ahmad al-Bannan,
returning from a pilgrimage, delivered to him two documents containing Wahhabi teachings. The
cosmopolitan group of scholars who traveled to Mecca and Medina for the pilgrimage in this period
also laid the foundation for the Sufi revival when they returned to their home countries. See John Obert
Voll. “Hadith Scholars and Tarigas: An Ulama Group in the 18th Century Haramayn and Their Impact
in the Islamic World.” Journal of Asian and African Studies 15, no. 3-4 (1980): 264-273; Gholaichi,
“Of Saints and Sharifian Kings,” 35.

19 “you must abandon the seasons of bid ‘a in which the people of desire and whim lead you into
misguidance. The people who call themselves disciples (fugara’) are taking away your wealth and
religion while ordering you bid ‘a...” For the full sermon that Mawlay Sulayman declared forbidden see
Abt al-Qasim al-Zayyani, al-Tarjumana al-kubra fi akhbar al-ma 'muri barran wa bahran, ed. *Abd al-
Karim al-Filalt (Rabat: Dar li-nashr al-Ma ‘rifah, 1991), 467-469.

107 Although we refer to the concept of Neo-Sufism in our thesis, it would be appropriate to point out
that this concept is problematic and to touch upon the debate since it is associated in academic studies
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with the orders that existed especially in North and West Africa when it comes to this century. At first,
this concept refers to some renewals in Sufism since the 18th century. These renewals are summarized
as follows: A more positive preoccupation with the world than traditional Sufism and a corresponding
restructuring of the orders from a peaceful and mystical to an extroverted and struggling one (especially
against colonialism), a negative view of Ibn ‘Arabi, the rise of the science of hadith to rebuild Muslim
society morally, and a shift from unity with God to unity with the Prophet (Fazlurrahman gives the
example of Ibn Idris). For the details see John O. Voll “Neo-Sufism: Reconsidered Again” Canadian
Journal of African Studies 42, no. 2-3 (2008): 314-330; Nehemia Levtzion, “Eighteenth Century Sufi
Brotherhoods™ in Islam: Essays on Scripture, hought And Society, A Festschrift in Honour of Anthony
H. Johns, ed. Peter G. Riddell and Tony Street (Brill:1997), 147-160. O'Fahey and Radtke have stated
that the word neo in this concept is problematic because there is no break with Sufi traditions. Secondly,
they say that the idea of the rejection of wahdat al-wujiid is wrong, and that in some orders, such as the
Idrisiyya, it continues to be maintained by changing its form. Again, O'Fahey and Radtke rejected the
idea of unity with the prophet rather than unity with God as claimed by Trimingham and Voll, saying
that imitation of the prophet is a means of unity with God and that this has existed since the beginning
of Sufism. They attribute such misunderstandings to the fact that the Sufis associated with Neo-Sufism
were also prolific writers and that the works of them in this period have not been fully penetrated one
by one. Ahmet Dallal, too, believes that instead of looking for a common origin for the intellectual
movements of this century, it is better to focus on their own scholarly aspects and their specific political
and social contexts. See Marina Palacios, “Neo-Sufism: Examining the Roots of the Islamic reform
Movement called “Neo-Sufism” (Master’s thesis, Leiden University, 2016), 13-17; Naser Dumairieh,
“Ahmad S. Dallal. Islam without Europe: Traditions of Reform in Eighteenth-Century Islamic Thought”
Nazariyat 5/1 (2019): 228. Kynsh also noted that the literature written during the colonial period was
written in a style that emphasized European superiority and was therefore unreliable, and that the idea
that Sufism naturally constituted resistance to Western powers ignored other local communities fighting
against colonialism. Likewise, he argued that explanations of Sufi resistance that refer only to their
relationship with Sufism do not take into account the local political aspects of these movements. Knot
S. Vikor agrees with him and argues that the religious motivation that motivated Sufis to resist
colonialism was not Sufism but jihad fi sabil Allah. See Alexander Knysh, “Sufism as an Explanatory
Paradigm: The Issue of the Motivations of Sufi Resistance Movements in Western and Russian
Scholarship,” Die Welt des Islams. vol. 42 no. 2 (2002): 140-143, 170-173; Knut S. Viker “Sufism and
Colonialism” in The Cambridge Companion to Sufism, ed. Llyod Ridgeon (Cambridge University
Press: 2014), 212-216. The concept of Neo-Sufism was first used by Fazlurrahman in his 1966 book
“Islam” and became established in Sufis studies with Trimingham's famous book “The Sufi Orders”.
Fazlurrahman says that al-Ghazali was the first peak figure to emerge in order to curb the excesses in
Sufism, then it was disrupted again with Ibn‘Arabi, then a wave of reaction and Sunni activism emerged
with Ibn Taymiyya, which gave birth to Neo-Sufism, and by listing some generalizing features that we
have listed above, which were later criticized by later western scholars, he says that Sufism returned to
a much more Sunni identity, which formed the center of the renewal movements. Fazlurrahman (who
argues that the main reason for this is the reaction to political, social and economic problems) cannot
answer the question of why it did not emerge a few centuries before the 18th century and why it did not
emerge in the central cities but in the more remote regions of the Islamic world. Fazlurrahman’s student
Voll, who later searched for the roots of reform by investigating the networks among scholars within
the framework of the concept of fundamentalism (parallel to the social network analysis method that
gained popularity in Western academia), expressed the claim that these movements were mostly
experienced in sadith and Sufism, but did not provide evidence. This is because the late hadith literature
has almost never been studied in Western academia. Moreover, both the interpretations made under the
fundamentalist concept are over-generalizations made without examining the texts and of doubtful
relevance to the facts, and networks alone are not evidence of a special interaction between individuals
and groups. This is a consequence of the preoccupation with bio-bibliographical material rather than
with the masa’il of Islamic studies. Much of the 18th century research on renewal, including Neo-
Sufism (with the exception of later criticisms, some of which we have given above), consists of
abstracting concepts such as enlightenment and Calvinist Protestantism from their context in Western
history, transforming them into supra-historical constructs, and applying them to Islamic history, and in
this sense is a manifestation of modern western thought. For a discussion of how the Eurocentric
perspective is applied to Islamic history in this context, exemplified by Gran and Schulze and
summarized here, see Eyiip Said Kaya, “Batili Goziiyle Modernlesme Arifesinde Tecdid”, in Bati
Géziiyle Tecdid: Islam Diinyasinda Tecdid Hareketleri (1700-1850) ed. Nail Okuyucu, (Istanbul: Klasik
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Tijaniyya against the popular Sufism represented by the Darqawiyya.'?® Nevertheless,
once the Darqawiyya gained power, he did not hesitate to use them as intermediaries
to achieve victory against the Ottoman forces in Oran and Tlemcen. In fact, the
approach towards the orders in this period was entirely based on the imposition of
authority, as the sharif tribes and order lodges had a great influence on the population,
especially in rural areas. For this reason, it can be said that some reforms were made
in order to weaken the zawiyas, which were the allies of these tribes, and that they
were in alliance with some other zawiyas. In this period, the zawiya had both an
ideological structure that formed the religious mentality of the people there, an
economic structure due to the mawsims it organized, and a structure that had the
characteristics of a military headquarters. The Sultans’ intention was to seize this
economic-political power, which was almost independent of them in rural areas, and
to impose their authority on the tribes through the zawiyas.!” In this context, the
reasons behind the good relations developed with the Nasiriyya order, due to its strong
connections with the shari‘a and its negative stance towards popular Sufism, despite

the confrontational attitude towards the Sharqawiyya order, must be found here.!!

Yayinlari, 2014), 13-37: Rudolph Peters, “Reinhard Schulze’s Quest for an Islamic Enlightenment,”
Die Welt des Islams, v. 30, no. 1/4 (1990), 160-162.

108 Mawlay Sulayman based his policies on Sufi orders on al-Ghazali’s /hya’, banned the seasons,
considered Sufism practiced by the common people outside the scholars class living in the city as
superstition and bid ‘a, and criticized practices such as vocal dhikr, wearing a patched cardigan, and
abandoning worldly causes by going into seclusion. Al-Biizid1’s shaykh-centered narrative in al-Adab
al-mardiyya is thought to be a reaction against this approach. One example of this is Mawlay
Sulayman’s call to obedience to the ulu-I-amr and al-BuizidT’s explanation of this concept as shaykhs.
See Zeynep Kizilkaya, “Bizidi ve el-Adabu’l-Mardiyye’si: Literatiir ve Kavram incelemesi” (Master’s
thesis, Marmara University, 2021), 52-54; Zeynep Kizilkaya, “al-Adab al-Mardiyya: Celebrating
Shaykh-Veneration in 18th Century Moroccan Reforms,” Marmara Universitesi Ildhiyat Fakiiltesi
Dergisi, no. 67 (2024): 210-213. The fact that the main issues to which Wahhabism reacted, such as
veneration of the walr, seeking their blessings and visiting them, formed the agenda of the reforms in
this period is evidence that there was an interaction between the Hijaz and Morocco. Indeed,
Muhammad al-Tayyib b. Kiran (d. 1227/1812) wrote a treatise called al-Radd ‘ala mazhab al-
Wahhabiyya in response to this influence. See Paul L. Heck, “An Early Response to Wahhabism from
Morocco: The Politics of Intercession” Studia Islamica, Vol. 107, No. 2 [2012], 235-254. However,
apart from them, Mawlay Sulayman did not see them as a reason for takfir but as bid ‘a and he dispatched
a delegation of scholars to the Hijaz in order to engage in discussion (munazara) with the Wahhabfs.
The complete entry of Salafism, with its different versions (traditional, jihadl, takfiri), into Morocco
occurred in the 20th century. Therefore, instead of reading his approach to Sufism under the extreme
influence of Salafism, it seems more appropriate to interpret it as a similar criticism towards Sufism
throughout Islamic history. For a more comprehensive view about this subject see Hasan Urid, al-Siyasa
wa-I-din fi-I-Maghrib: Jadaliyyat al-sultan wa-I-furgan (Beirut: al-Markaz al-Thaqaft al-*Arabi, 2020),
150-181; Rasid Abdullah el-Nasser, “Morocco, from Kharijism to Wahhabism: the quest for religious
purism,” (PhD diss., University of Michigan, 1985).

199 To see such relations through the example of zawiyas, see Darif, Muassasat al-zawdya fi-I-Maghrib,
79-96; Ernest Gellner, Saints of the Atlas, (London: Weidenfeld and Nicolson, 1969), 4-8.

19 Mawlay Sulayman distanced himself from strict asceticism, and in this respect, he belonged to the
Nasiriyya, which emphasized shari‘a, and allocated a house and salary to Ahmad al-Tijant (d.
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2.4. Shadhilt Branches Originating from Jaziliyya and Zarriiqiyya During the

Period Under Review!!!

The orders active during the period under examination were generally of Shadhili
origin. Before offering a brief overview of the most prominent among them, it is
important to first provide some background on Jaziliyya and Zarruqiyya branches,

from which many of these orders trace their lineage.

The Shadhiliyya, which has its roots in the Maghrib through figures like Shu‘ayb Abt
Madyan, ‘Abd al-Salam b. Mashish and Abi al-Hasan al-Shadhili, initially widespread
in Egypt when Abu al-Hasan al-Shadhilt relocation to Egypt and two of its main
figures, Abu al-'Abbas al-Mursi (d. 685/1287) and Ibn ‘Ata’ Allah al-IskandarT (d.
709/1309) lived here. The relationship they developed with scholars and rulers, and
the fact that they were active in social life were also effective in the rapid realization
of this spread.!!? Parallel to this development, the Shadhiliyya maintained a notable
presence in Morocco, although without the same degree of organization and
institutional centralization seen in Egypt, both because of the Maghribi disciples who
accompanied him after he went to Egypt and because of those who were initiated by
him while residing in Tunisia. In the Hafsid period of Tunisia, the Shadhili disciples
were accorded widespread acceptance and veneration by the populace, the scholars,

and the sultanate alike.'"® Following Ibn al-Sabbagh (d. 724/1324), ‘Abd al-Niir al-

1230/1815), who had a similar approach. See Jamil M. Abun-Nasr, “al-Tidjani” in Encyclopedia of
Islam New Edition Online (EI-2 English), ed. P. Bearman (Brill, 2012). doi:
https://doi.org/10.1163/1573-3912 _islam_SIM_7536

' For information on other orders such as Nagshibandiyya, Qadiriyya, and Khalvatiyya in Morocco
during this period, see Abdurrahman Mihgioglu, Ahmet Ticani: Hayati, Eserleri ve Gériisleri (PhD
diss., Marmara University, 2024), 25-40, 45-52.

12 Nathan Hofer, The Popularisation of Sufism in Ayyubid and Mamluk Egypt, 1173-1325, (Edinburgh
University Press, 2015), 161.

3 During his period in Tunisia, Abi al-Hasan al-Shadhili retreated into seclusion in a cave, where more
than forty disciples attended his spiritual discourses. Notable among these figures, particularly for their
long-standing companionship with the Shaykh, were Abti al-‘Aza’im Madt b. Sultan (d. 718/1318) and
his brother Abli ‘Abd Allah b. Sultan (d. after 700/1301). Furthermore, individuals such as Abu
Muhammad ‘Abd Allah al-Habib1 (d. 693/1293) played a significant role in the establishment and
consolidation of the Shadhiliyya in Tunisia. See Ibn al-Sabbagh, The Mystical Teachings of al-Shadhili:
Including His Life, Prayers, Letters, and Followers. A Translation from the Arabic of Ibn al-Sabbagh’s
Durrat al-Asrar wa Tuhfat al-Abrar, trans. E.H. Douglas (New York: State University of New York
Press, 1993), 19-46, 221-243; Cornell, Realm of the Saint, 151-154; ‘Abd al-Nir Muhammad b.
Ahmad al-‘Imrani, al-Taqyid fi tarjamat wa-ahwal al-Shaykh Abt al-Hasan ‘Alt b. ‘Abd Allah al-shahir
bi-1-Shadhilr, ed. Kenneth L. Honerkamp (Beirut: Dar al-Mashriq, 2012), 24-25, 32-33. For other
disciples of al-Shadhilt in Tunis, see Muhammad b. al-Khiija, Safahat min tarikh Tinis, ed. Hammadt
al-Sahilt and al-Jilani b. al-Hajj Yahya (Beirut: Dar al-Gharb al-Islami, 1986), 397-406; Muhammad b.
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‘Imrant (d. after 750/1349)—who compiled the narrations regarding al-Shadhili

transmitted by his Tunisian disciples—!"

acted as a vital bridge between the
Shadhiliyya of Tunis and Fez. Through the mediation of his teacher al-‘Imrani, Ibn
‘Abbad al-Rundi (d. 792/1390) established a connection with the Shadhili legacy of
Tunis. Subsequently, Ibn ‘Abbad became the pivotal figure through whom the
Shadhiliyya truly took deep root in Morocco; he taught at al-Qarawiyyin and authored
a commentary on Ibn ‘Ata’ Allah’s Hikam.''> Later on, al-Jaziili, who combined the
blessings of being a shaykh and the privilege of being a sharif and wrote Dala il al-
khayrat (an essential classic of the Moroccan people with the emphasis on the human

being) appeared on the stage of history and legitimized the spread of this order
throughout the country in the eyes of the people and the state.!'®

Following him Ahmad Zarriiq (d. 899/1493-94), a prominent figure of the same
century emerged as a critic of both heretic Sufis and narrow-minded jurists. He became
especially known for his emphasis on truthfulness, and for his famous work Qawa ‘id
al-tasawwuf''" After the death of Ahmad Zarriiq, who was a prolific writer, dozens of
zawiyas were built in different parts of North Africa and many Shadhiliyya branches
emerged from them for centuries.!'® Therefore, through the influence of these two

prominent 15®-century figures, the various Shadhiliyya branches that later emerged

‘Uthman al-Hashsha’ishi, al-Durr al-thamin fi al-ta ‘rif bi-Abi al-Hasan al-Shadhilt wa-ashabihi al-
arba ‘tn (Tunis: al-Matba‘a al-Rasmiyya al-‘Arabiyya, 1910), 22-33.

!4 For an assessment of al- Imrani’s al-Taqyid, which constitutes the third oldest source regarding the
formative period of the Shadhiliyya see: Ahmet Murat Ozel, “Ebu’l-Hasan es-Sazeli Hakkindaki En
Eski Uciincii Kaynak”, Tasavvuf [Imi ve Akademik Arastirma Dergisi 37 (2016): 195-199.

115 Nureddin Muhammad Dunyaci, “Abii al-Hasan al-Shadhili: Muqarabah ‘dmma li-khusiisiyyat
shakhsiyya mushtaraka bayna Maghrib wa Misr” in al-Tawasul al-sifi bayna Misr wa-I-Maghrib, ed.
Abd al-Jawwad al-Saqqat and Ahmad al-Sulaymant, (Jami‘at al-Hasan al-Shani: Manshurat Kulliyyat
al-Adab wa-1-"Ulam al-Insaniyya, 2000), 24; Kenneth L. Honerkamp, “Introduction,” in al-Taqyid fi
tarjamat wa-ahwal al-Shaykh Abt al-Hasan ‘Alt b. ‘Abd Allah al-shahir bi-I-Shadhili, ed. Kenneth L.
Honerkamp (Beirut: Dar al-Mashriq, 2012), 11-15, 26.

116 The Jaziiliyya are often cited as an example of the Sufis who gathered around a charismatic shaykh
rather than belonging to an institution or Sufi tradition. Likewise, the reason why they were so well-
received is due to their resistance against the Portuguese occupation in the ribats. Another reason is said
to be the simplicity of Sufi practices and the abolition of the pre-initiation process. See Alexander
Knysh, Islamic Mysticism: A Short History (Brill: 2000), 215-216, 247-248.

7 Eric Geoffroy, Introduction to Sufism: The Inner Path of Islam, trans. Roger Gaetani (World
Wisdom:2010), 111. Cornell argues that although Ibn ‘Abbad contributed to the recognition of Al-
IskandarT’s ideas, he was more connected with Tunisia than Egypt, and that the full contact with Egypt
began with Zarriiq. See Cornell, Realm of the Saint, 153-154.

8 For these branches see Ali Fahm1 Khashim, Akhmad al-Zarriig wa-I-Zarriigiyya, (Beirut: Dar al-
Madar al-Islami, 2001), 176-179.
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under different names traced their spiritual lineage back to them.!'” The major

branches that were active during the period under consideration are as follows:

2.4.1. The Nasiriyya Order

It was named after Muhammad b. Nasir (d. 1085/1674). Although it developed a
conflicting relationship with the political authorities during the period of unrest
between Mawlay Isma‘1l and his sons, they established a peaceful relationship with
the state since the reign of Mawlay Muhammad b. ‘Abd Allah, and thus rapidly spread
in the urban centers, and became one of the most influential orders.!?® Known for its
strict adherence to the teachings of the shari‘a, this order rejected practices such as
sama‘ and rags as being contrary to the shari‘a.'?' This tendency attracted scholars
such as Ibn Stida al-Tawiidt (d. 1209/1795), and at the same time Mawlay Muhammad
b. “Abd Allah was initiated into the order, and Mawlay Sulayman considered it to be
the closest branch to Sunni Islam, which he defended. The order’s zawiya in Tamgriit
acted as a bridge between the central administration and the local tribes and served as
an economic function by supporting the needs of the passing trade caravans. Despite
this favorable atmosphere, tensions occasionally arose between the administration and
the zawiya during the reign of Mawlay Muhammad b. “Abd Allah, to the extent that
the sultan at one point threatened to destroy the zawiya of Tamgriit. During the reign
of sultan Sulayman, the relations became stronger and the Nasiriyya was mostly
supported in order to counterbalance the spread of the Darqgawiyya among the Berbers.
Additionally, the Nasiriyya sought patronage to protect itself against other tribes in the

region.'*

9 For a more detailed history of the introduction and diffusion of the Shadhiliyya in Morocco, see
Ruggero Vimercati Sanseverino, Fes et sainteté, de la fondation a I'avénement du Protectorat (808-
1912), (Rabat: Centre Jacques-Berque, 2014), 190-296.

120 Ozkose, Magrib 'de Tasavvuf, 391.

121 Some studies attribute this reformist aspect of the Nasiriyya to its relationship with the Khalwati
shaykhs in Egypt. See for example: Nehemia Levtzion-Gideon Weigert, “18. Yiizyil Fas’inda Islah
Faaliyetleri (trans. Sevinc Bildik)” in Bati Géziiyle Tecdid: Islam Dunyasinda Tecdid Hareketleri 1700-
1850, ed. Nail Okuyucu (Istanbul: Klasik Yayinlari, 2014), 147. Also, the book al-Mazaya fima uhditha
min al-bid ‘a bi-umm al-zawaya by Muhammad b. ‘Abd al-Salam b. ‘Abd Allah al-NasirT, in which he
criticizes bid ‘a in 60 points, can be seen as a result of this tendency of the order. See Muhammad b.
‘Abd al-Salam b. ‘Abd Allah al-Nasiri, al-Mazaya fima uhditha min al-bid ‘a bi-umm al-zawaya ed.
‘Abd al-Majid Khayali (Beirut: Dar al-Kutub al-‘Ilmiyya, 2003).

122 For this variable relationship between the two sides see ‘Ummalik, Javanib min tarikh al-zawiya al-
Nasiriyya, 3:451-581. In the last quarter-century, this generally positive relationship of the Nasiriyya
order with the Makhzen has been represented by the Biitshishiyya order. As for the function and
conception of Sunnt Sufism that the Nasiriyya zawiya established in a scholarly sense, it is represented
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2.4.2. The Sharqawiyya Order

This Sufi order was named after its founder, Sidi Bii ‘Ubayd al-Sharqawi (d.
1698/1110), and the order was mostly influenced by the Jaziiliyya, tended towards
more popular Sufism.!?3 Their presence was limited to the region of Tadla in the center

of Morocco'?*

and its vicinity, without spreading over a wide areas like the
Wazzaniyya and Nasiriyya.'?® Since their authority in the region was more influential
than the central state, their relations with the ‘Alawid administration developed
negatively throughout the 18th century, even their main zawiya was attacked many
times and their shaykh was exiled to Fez. The zawiya Bu Ja'd was seen as the main

obstacle between the political authority and the rebel tribes by the Makhzan.'*

2.4.3. The Wazzaniyya Order

The silsila of this order reaches to al-Jazili, and it took its name from the city where
it was located (Wazzan) and founded by the Idrisid sharif Mawlay ‘Abd Allah b.
Ibrahim (d. 1089/1678). It was also called Tihamiyya in reference to Ahmad al-Tihami1
(d. 1122/1767) and Tayyibiyya in reference to Mawlay al-Tayyib bin Muhammad (d.
1194/1780).'*7 Their territory, like the city of Tadla, where the Sharqawis were
situated, was located between the Atlas Mountains and the plain. The ‘Alawid dynasty
used this position of the order to bridge the gap between the rebels and the cities under

their control, and from the beginning, they developed close bilateral relations.'?

today by the Imam Junayd Research Center, which is located in the city of Oujda and affiliated with the
al-Rabita al-Muhammadiyya foundation. See Urid, al-Siyasa wa-I-din fi-I-Maghrib, 134-135, 141; Aziz
Hlaoua, “The Bitshishiyya Sufi Order: From Retreat to Engagement with the Political,” in
Contemporary Moroccan Thought (Leiden: Brill, 2024), 541-562. For further details on the Nasiriyya,
see Matthew Conaway Schumann, 4 Path of Reverent Love: The Nasiriyya Brotherhood across Muslim
Africa (11th-12th/17th-18th centuries), (PhD diss., Princeton University, 2020).

123 Ahmad al-Warith, “Tasawwuf al-‘awwam khilal al-qarnayn 17 wa 18 m.: Al-tayyar al-Sharqawi
numizajan” in al-Ribatat wa-I-zawaya fi tartkh al-Maghrib, ed. Nafisa al-Dhahabt (Manshurat Kulltyat
al-Adab wa-1-‘Ulim al-Insaniyya, 1997), 237-57.

124 See Mohammad Hajji, “Tadla” in P. Bearman (ed.), Encyclopedia of Islam New Edition Online (EI-
2 English), (Brill, 2012) doi: https://doi.org/10.1163/1573-3912_islam_SIM_7282.

125 The fact that they did not belong to the sharif family or have a missionary identity like the Nasiriyya
seems to have played a major role in this. Likewise, the location of the zawiya B Ja“d at the foot of the
Atlas Mountains limited its relations with both the political authority and the Atlas tribes. See al-
Mansour, “Political and Social Developments in Morocco,” 316-22.

126 For a more detailed account of the zawiya’s relationship with Mahkzan during the ‘Alawid Dynasty,
see Bukari, al-Zawiya al-Sharqawiyya, 113-91.

127 Giiven, “Ebu’l-Hasan Sazili ve Saziliyye” 332.

128 Ozkose, Magrib 'de Tasavvuf, 422.
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Economically, they were endowed with large assets and Sufi sharifs in Wazzan were
given wide administrative competences. The Makhzan facilitated its spread in Algeria
in order to expand their authority.!?* However, their involvement in the political arena
to the detriment of sultan Sulayman in the first years of his reign attracted his anger
and in the later years when he strengthened his authority, sultan Sulayman intervened

in their internal affairs and paved the way for their division into two.'*°

2.4.4. The Tijaniyya Order

Its founder, Ahmad al-Tijani, benefited from the shaykhs of the Wazzaniyya,
Nasiriyya, and Darqawiyya branches of the Shadhiliyya order, as well as from the
Khalwatiyya order. However, later on, he named the order he founded
“Muhammadiyya”,!3! saying that he wore the khirga from the prophet directly. Unlike
the Darqawiyya, he encouraged people to wear beautiful clothes and ride on quality
horses, and thus rich people and merchants were attracted to the order.!*? Although the
issue of being a sharif was essential in terms of providing legitimacy and al-Tijan1
faced an obstacle in spreading at first because he was not a sharif, he overcame this
problem with a treatise in which he explained that he was a sharif. The Tijaniyya,
which claimed to be the last of the order, spread rapidly in the city and among the
political authorities. It was used by the ‘Alawid dynasty to challenge the authority of
traditional orders such as the Darqawiyya and Sharqawiyya.!®® After his death, the

center of the order shifted from Fez to Algeria and Western Sahara.'**

129 Abun-Nasr, 4 History of the Maghrib, 25; Harrak, Sharifism and the Sharifs, 24-27.

130 Mansour, Political and Social Developments in Morocco, 322-329.

31 For critiques of the explanations offered by the neo-Sufism thesis regarding this concept, see
Mihgioglu, Ahmet Ticani, 235-250; Abdurrahman Mihgioglu, “Tasavvuf Tarihinde Reform iddialarina
Bir Cevap: Ahmed et-Ticani’nin Tarikat-1 Muhammediyye Diisiincesi [siginda Neo-Sufizm Elestirisi,”
Ihya Uluslararasi Islam Arastirmalar: Dergisi 11/2 (2025): 1-50. Throughout these studies, Mihgioglu
tries to prove through the primary sources of the Tijaniyya order that al-TijanT continued the legacy of
the orders he was associated with and that the phenomena claimed to be “neo” did not actually exist.
132 Ozkose, Magrib 'de Tasavvuf, 416.

133 Mansour “Political and Social Developments in Morocco”, 339-345.

134 For al-TijanT’s relationship with the Shadhiliyya and Khalwatiyya orders, additionally his intellectual
biography and spiritual legacy, see Wright, Realizing Islam: The Tijaniyya; ‘Abd al-Baqi Miftah, Adwa’
‘ald al-Shaykh Ahmad al-Tijant wa-atba ihi (Beirut: Dar al-Kutub al-‘IImiyyah, 2009).
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2.4.5. The Fasiyya (Ma‘niyya) Order

It is an order institutionalized by the al-Fast al-Fihri family of Andalusian origin which
migrated from Seville to Malaga and then to Fez.!**> The founder Abii al-Mahasin al-
Fast (d. 1013/1604) traces his lineage back to the Jaziiltyya through his father and the
Zarriiqiyya through ‘Abd al-Rahman al-Majziib (d. 976/1569),'3¢ the former being the
way of blessing and influence (tarig al-tabarruk wa-l-istifada) and the latter was the
doctrinal connection (farig al-irada).'*’ The sheikhdom of the order, which spread in
Fez, Tetouan, and Qasr al-Kabir, later passed from the Fasiyya family to the
Andalusian Ma n family, who were descended from the ruler of the Muwahhidi state
Ya‘'qib al-Mansir (d. 595/1199), and they opened their zawiya in Makhfiyya
quarter.’3® After several generations the sheikhdom of this family passed from al-
‘Arabl b. Ahmad b. ‘Abd Allah Ma‘n (1166/1754) to his disciple ‘Alt al-Jamal, the
main topic of the current study, after whom the Darqawiyya branch emerged with his
disciple Mawlay al-Darqawi.!*° It is claimed that the source of tajridi characteristics
of ‘Ali al-Jamal and the subsequent Darqawiyya branch—as will be discussed in detail
later—extends back to the Makhfiyya zawiya, from there to the Fasiyya zawiya, and
ultimately to al-Majdhiib.!4°

135 al-Fihri, Mir at al-mahasin, 30-31; ‘Abd Allah b. Muhammad b. ‘Abd al-Rahman al-Fasi, al-I lam
bi-man ghabara, 6-9.

136 Tt is claimed that Abdl al-Mahasin had a malamati attitude and that this was due to the influence of
Majziib. See for more details Nafisa al-Dhahabi, al-Zawiya al-Fasiyya, Al-tatawwur wa-l-adwar hatta
nihayat al-ahd al- ‘Alawt al-awwal, (Casablanca: Matba‘at al-Najah al-Jadida, 2001), 75-93.

37 al-Fihri, Mir’at al-mahdsin, 271; Ahmad b. Yisuf al-Fasi, al-Minah al-safiyva fi al-asanid al-
Yasufiyya (Kirkuk: al-Zawiya al-‘Alawiyya, 2021), 11; Cornell, Realm of the Saint, 159.

138 The first one to settle in the Makhfiyya and establish a zawiya was Abu al-Mahasin al-Fasi.
Muhammad b. ‘Abd Allah Ma‘n (d. 1062/1652) has met him there and, following the death of ‘Abd al-
Rahman al-Fasi (d. 1036/1627), constructed his own zawiya in this location. See ‘Abd al-Rahman b.
‘Abd al-Qadir al-Fasi, Ibtihaj al-quliib bi-khabar Abt al-Mahdasin wa-shaykhihi al-Majdhib (Kirkuk:
al-Zawiya al-‘Alawiyya, 2020), 167; al-* Arabi al-Fasi, Mir at al-mahasin, 29, 108-109 ‘4bd al-Rahman
b. ‘Abd al-Qadir al-Fasi, Fada'il al-‘arif bi-Allah Muhammad b. ‘Abd Allah (Kirkuk: al-Zawiya al-
‘Alawiyya, 2021), 23; al-Qadir1, al-Magsad al-Ahmad, 14-18; Muhammad al-Mahdi al-Fasi, Mumti ‘ al-
asma’ fi al-Jazilt wa-al-Tabba ‘ wa-ma lahuma min al-ittiba , ed. ‘Abd al-Hayy al-‘Amri and ‘Abd al-
Karim Murad (Casablanca: Matba‘at al-Najah al-Jadida, 1994), 194, 198; Muhammad al-Mahdi al-
Fasi, ‘Awarif al-minna bi-mandqib sayyidi Muhammad b. ‘Abd Allah Muhyt al-Sunna (Kirkuk: al-
Zawiya al-‘Alawiyya, 2020), 7. This zawiya is currently known as “al-Zawiya al-‘Abdalawiyya al-
Ma‘niyya”.

139 al-Fihr1, Mir at al-mahdsin, 28.

140 al-Darqaw1, Majmii ‘at al-rasa’il, 174-75, 216, 287.
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2.4.6. The Darqawiyya Order

An order attributed to Muhammad al-*Arabi al-Darqawi (d. 1239/1823).!*! According
to Kynsh, this order represents an institutional and intellectual revival and purified the
Shadhiliyya from the material and spiritual impurities it had suffered for centuries.'*?
Despite the political goals and worldly tendencies of other orders, it is claimed that
Darqawiyya reacted to them and chose the path of asceticism.'** ‘Abd al-Majid al-
Saghir compares it in this respect to the context of the 13th century, when the
Shadhiliyya first appeared, and the renewals it introduced.'** The Darqawiyya, which
initially spread in the Jabal al-‘Alam and mostly in rural areas, strengthened its
influence with the initiation of scholars such as Ibn ‘Ajiba (d. 1224/1809), and its
popularity increased as a result of some political issues it went through, becoming

rapidly the most widespread order in North Africa. Darqawiyya spread to the Middle

4l Ahmad Bikari, on the other hand, claims that the real founder was ‘Alf al-Jamal and that he quietly
carried out the revival, the “sharp transformation” in the history of Shadhiliyya, but that it was more
visible and widespread through his disciple al-Darqawi. Kattant also pointed to the original founder
when he said talking about al-Darqaw1, “His order was like the order of his shaykh, jalali and sufli in
its zahir; and jamali and ulwi in its batin.” Therefore, based on Mark Sedwick’s categorization we can
say that ‘Al1 al-Jamal is more the specialized shaykh and al-Darqaw1 is more the charismatic shaykh.
See Bikari, al-Thya’ wa-l-tajdid, 1: 80, 104; Mark J. Sedgwick, Against the Modern World:
Traditionalism and the Secret Intellectual History of the Twentieth Century (Oxford University Press
2004), 76.

192 Knysh, Islamic Mysticism, 216, 248.

143 al-Mansour, “Political and Social Developments in Morocco,” 329-330; J. Spencer Trimingham, The
Sufi Orders in Islam (Oxford University Press, 1971), 105-106.

144 al-Saghir, “al-Madrasa al-siifiyya al-Darqawiyya”, 29-39.
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East, Europe and America with new branches such as Yashrutiyya,'*> Madaniyya,'4°

‘Alawiyya,'4’ Habibiyya.'*®

The main principles of Darqgawiyya are as follows: 1. Following the Quran and Sunna,
avoiding bid ‘a in all case, 2. To struggle with the nafs, 3. Abandoning tadbir and
ikhtiyar, 4. Staying away from claims [such as miracles, spiritual high states and
deeds], 5. To remember God frequently during the day and night. The order is also
identified by distinctive signs and practices that characterize its members, which are
the follows: 1. Wearing patched clothes, 2. Begging, 3. Walking barefoot, 4. Hanging

rosary beads around the neck, 5. And using a staff.'#’

To summarize, the relationships of the “Alawid sultans in this century with the existing
Shadhili orders were quite variable and dynamic. This dynamism was shaped by the
influence of the Shadhili branches which mentioned above on the local populations
and by their religious understandings. At the same time, the differing religious
understandings of the sultans also determined these relationships. ‘Alf al-Jamal, the
subject of this study received his Sufi training at the Makhfiyya zawiya, which

emerged from within the Fasiyya zawiya among the specified Shadhili branches. His

14 See Annabelle Bottcher, “Yashrutiyya”. In P. Bearman (ed.), Encyclopedia of Islam New Edition
Online (EI-2 English), (Brill, 2012) doi: https://doi.org/10.1163/1573-3912_islam_SIM_7992

146 For information about this branch, which was particularly influential in Istanbul in the late Ottoman
period, and the life of its shaykh, Shaykh Muhammad Zafir al-Madant (d. 1321/1903) see Mustafa Salim
Giiven, “Sazeliyye” in Tiirkiye'de Tarikatlar: Tarih ve Kiiltiir ed. Semih Ceyhan (Istanbul: ISAM
Yayinlari, 2015), 400-423.

147 Tts founder was Ahmad al-‘Alawi (b. 1934), born in Mostaganem, Algeria. For his biography see
Martin Lings, 4 Sufi Saint of the Twentieth Century: Shaikh Ahmad al-Alawi, his Spiritual Heritage and
Legacy, (Pakistan: Suhail Academy Lahore, 1981). The Maryamiyya order, which was born out of this
branch, and names such as Frithjof Schoun (d. 1998), Titus Burckhardt (d. 1984), Martin Lings (d. 2005)
and Sayyed Hussein Nasr who belonged to this branch, have left cult works and influences in the
Western mystical and intellectual world through their traditionalist teachings. For their influence, see
Ron Geaves “Sufism in the West”, in The Cambridge Companion to Sufism ed. Llyod Ridgeon
(Cambridge University Press, 2015) 247-249; Francesco Piraino, “Who is the Infidel? Religious
Boundaries and Social Change in the Shadhiliyya Darqawiyya Alawiyya” in Global Sufism:
Boundaries, Narratives and Practices ed. Francesco Piraino and Mark Sedgwick (London: Hurst &
Company, 2019), 75-92. For the spread of this branch in the Middle East see Abdullah Morad,
“Sazeliyye Tarikatinin Derkaviyye Hasimiyye Kolu (Sam)” (Master’s Thesis, Marmara University,
2021), 111-197; Ttzchak Weismann, “The Shadhiliyya-Darqawiyya in the Arab east (19th—20th
century),” in Une voie soufie dans le monde. La Shadhiliyya ed. Eric Geoffroy (Paris: Maisonneuve &
Larose 2005), 262-5.

148 Habibiyya, another branch of the Darqawiyya, became known more thanks to ‘Abd al-Qadir al-Saft
(d. 2021), who initiated into the Habibiyya. He was influential in Britain and later became known for
establishing the antimodernist city “madina” and the “murabitiin movement”. Aziz el-Kobaiti Idrissi,
al-Athar al-saft al-Maghribt fi Britanya; Al-zawiya al-Habibiyya al-Darqawiva numiizajan, (Fez:
Matba‘a Umayma, 2008), 102-159.

199 Bikari, al-Ihya’ wa-I-tajdid, 90-103.
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most important disciple, al-Darqawi, whom he saw as the heir to his path he termed
tajrid, founded the Darqawiyya order, which became the representative of the
Shadhiliyya in the modern period and whose name is associated with renewal, and he
popularized the teachings he received from ‘Alf al-Jamal.'*° In this respect, al-Jamal

is the bridge and the defining figure between the Fasiyya and the Darqawiyya.

2.5. A Period of Fitna in 18th-Century Fez: The Decline of the Shurafa’ and the
Rise of Other Social Groups

The reason for dedicating a separate section to this period is that it coincides with the
timeframe when al-Jamal, the subject of this study, fled Fez for Tunis (1737-1738) due
to the turmoil, distanced himself from the Makhzan, and transitioned towards
Sufism.!>! Knowing the events that occurred during this period and the sociopolitical
situation in Fez will provide the groundwork for understanding this breaking point in

al-Jamal’s life.

During the long reign of Mawlay Isma 1l, stability prevailed, and relative internal unity
was achieved. This situation continued and was re-established during the reign of his
grandson, Mawlay Muhammad b. ‘Abd Allah. However, there is a period between the
two, which is described as disruption (fitna).'>* This period, spanning thirty years
between 1727 and 1757, witnessed long famines where poverty reached its peak, and

there were constant changes of the throne and wars among the seven sons of Mawlay

150 This Malamati understanding, which al-Jamal inherited from the Makhfiyya zawiya and
subsequently taught to al-Darqawi, termed fajrid, along with its practices, will be discussed in detail in
Chapter 5.

ST Al-Hawwat (d. 1232/1816) states that al-Jamal’s departure for Tunis occurred during the time of
Muhammad b. ‘Arbiyya, which corresponds to the period between 1737 and 1738. See Aba al-Rabi*
Sulayman al-Hawwat, al-Rawda al-magsiida wa-I-hulal al-mamdiida fi ma athir Bani Sida, ed. ‘Abd
al-"Aziz Taylani (Rabat: Dar Abi Raqraq, 2018), 469.

152 Abdullah Laouri views Mawlay Isma‘1l, through the legacy he left behind, as responsible for this
period in which everything was inverted. The friction with Ahl Fas commenced during the reign of
Mawlay Isma‘il, and as a consequence, he relocated the capital to Meknes and garrisoned the ‘abid
army in Fez al-Jadid. Ahl Fas could not reach an understanding with him owing to the collection of
heavy taxes and the matter of the enslavement of Muslims for the army; concurrently, their support for
Ahmad b. Muhriz against him further strained their relations with Mawlay Isma‘il. Subsequently,
Mawlay Isma ‘1l besieged Fez; its subjugation lasted about fourteen months, and a great number of Ahl
Fas leaders were killed. During this period, his support for the sharifs within Fez against Ahl Fas, and
his granting of privileges to them, stemmed from his desire to secure his own legitimacy. Apparently,
this situation was completely reversed during the period of his sons (1727-1757) amidst the power
vacuum that emerged after him, and he, in a sense, had laid the groundwork for this. Abdallah Laroui,
The History of the Maghrib: An Interpretative Essay, trans. Ralph Manheim (New Jersey: Princeton
University Press, 1977), 274-275; Cory, “Sharifian Rule in Morocco,” 465-471.
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Isma‘1l. So much so that Mawlay ‘Abd Allah alone ascended the throne in six different

periods.!'>?

During this timeframe, Fez emerges as one of the main deterministic actors. In this
period, Fez possessed an autonomous identity, characterized by significant internal
division and conflict, yet presenting an image of unity to the outside. The distinction
between these class groups, which were also autonomous internally, was based more
on family lineages; and Fez had three main actors. First, the common people (al-
‘Amma or Ahl Fas), second, the Shurafa’, and third, the BildiyyIn (whose origins were
not in al-Andalus or tribal, who had converted to Islam in the 15th century). Ahl Fas
were internally divided into three geographical sections: al-Lamtiyyin, al-Andalus, and

al-‘Adwa.'>* Although these three sections of the Ahl Fas experienced internal

153 “ Abd al-Rahman al-Midin, ‘Abd al-Rahim Binhidda, ‘Abd al-Majid Qaddiri, and al-‘ Arabi Mazzin,
“al-Azmat wa-muhawalat al-istidrak: Min al-qarn al-Sadis ‘ashar ila al-thamin ‘ashar li-I-milad,” in
Tarikh al-Maghrib: Tahyin wa-tarkib, ed. Muhammad al-Qabli (Rabat: al-Ma ‘had al-Malaki li-1-Bahth
fi Tarikh al-Maghrib, 2011), 425-429; Jamil M. Abun-Nasr, A History of the Maghrib in the Islamic
Period. (Cambridge University Press, 1987), 237-239

154 Although the origin of this word, meaning “bank,” is ‘udwa, it transformed over time into ‘adwa due
to the influence of the Moroccan dialect (al-Darija), and it has become established as such in the
literature. For this reason, I have preferred to use it in this latter form. Historically, ‘Adwat al-Andalus
is situated within Old Fez (Fas al-Bali). Although the basis of its construction is traced back to Idrts I
(d. 177/793), it was fully constructed during the period of Idris II (d. 213/828). The reason for its name
is the settlement of Andalusian families who were exiled during the period of al-Hakam b. Hisham (d.
206/822) from al-Andalus. On the other side of the Wadi Bt Khararib lies ‘Adwat al-Qarawiyyin, which
was so named in reference to the families originating from Qayrawan. Over time, these two banks of
the city became akin to separate cities, and conflicts arose between them. During the reign of Ysuf b.
Tashfin (d. 500/1106), however, the walls separating them were demolished, and an effort was made to
unify them. With the addition of the Lamtiyyin section, the area inhabited by Berbers, the number of
sections within Fas al-Bali became three. Each of the three sections had a leader (quwwad). These
sections were internally divided into quarters called hawma and darb. At their head were officials called
mugaddam. Another distinction within Fas al-Bali was that of ‘Upper Fez’ and ‘Lower Fez’, which was
based on being rural (7ib7) or urban (fasi). During the Marinid period, a city was founded outside Fas
al-Bali named Fas al-Jadid. Similar conflicts also occurred over time between Fas al-Jadid and Fas al-
Balt. In the modern period, however, an entirely new city was founded outside of these by the French,
and due to both its impact and the change of the capital, the agent role and social authority of Fez, which
we address in this section, were undermined. What remained unchanged throughout history was the
struggle between the rural and the urban, the sharif and the non-sharif, and the ‘Adwa division within
Ahl Fas. For the history of these geographical and social divisions since the foundation of Fez, see:
M’hammed Idrissi Janati,, “Les images identitaires a Fés: divisions de la société, divisionsde la ville,”
in Les divisions de la ville ed. Christian Topalov (Paris: Editions de la Maison des sciences de I’homme,
2002), 347-372; Ahmad b. al-Qadt al-Miknast, Jadhwat al-iqtibas fi dhikr man halla min al-a ‘lam bi-
madinat Fas (Rabat: Dar al-Mansiir, 1973), 32-50; ‘Ali b. Abi Zar® al-Fasi, Al-Anis al-mutrib bi-rawd
al-qirtas fi akhbar mulitk al-Maghrib wa-tarikh madinat Fas (Rabat: Dar al-Mansir, 1972), 30-32, 38-
47; ‘Ali al-Jazna'1, Jana zahrat al-as fi bina’ madinat Fas, ed. ‘Abd al-Wahhab b. Mansiir (Rabat: al-
Matba‘a al-Malikiyya, 1991), 18-26, 41-44.
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conflicts from time to time, they were united against other social groups within the city

and external threats.'>>

The unstable environment, created by the incessant conflict among potential sultan
candidates and the constant changes of the throne, elevated the Ahl Fas to a decision-
making position. The center of power shifted from the palace and the mausoleums of
the shurafa’ to these three sections of the Ahl Fas. Each of these three sections had its
own leader (quwwad). In a period when the Makhzan was weak, the quwwdad acted as
political patrons who maintained order; they were mediators in diplomatic agreements,
designated religious authorities, seized financial control of the city, and were the
primary determinants in the appointment of officials such as the governor and the
market inspector (muhtasib) to the city, playing a critical role in the selection of
potential sultan candidates. The main source of power they relied on was the militia
(rumat) they formed within their ranks. This military force was under the direct control
of the leaders of the three sections, and the quarters (hawma) were, in a sense, their
barracks. The guwwdad could even collect tribute from other social groups in the city,
such as the shurafa’, to finance them. The rumat had functions such as appointing
sultans, protecting the city against the power of other sultan candidates, and joining

the army of the sultan they supported on campaigns outside the region.'>

As mentioned earlier, the rise of the Ahl Fas to such a decisive position during this
period is closely related to the decline of the shurafa’. Their decline, in turn, was due
to the absence of a strong sultan to support them after Mawlay Isma‘il, as their power
was based on privileges such as tax exemptions that a strong sultan would grant them.
Without this, they remained politically and economically weak. Due to this weakening,
they became targets for both the social groups of the Ahl Fas and the sultans during

this timeframe. The sultans were compelled to make such a choice—rather than

155 For examples concerning the internal conflicts of Ahl Fas, see: Muhammad b. Tayyib al-Qadiri,
Nashr al-mathant li-ahl al-qarn al-hadr ‘ashara wa-I-thani, ed. Muhammad Hajj ve Ahmad al-Tawfiq
(Rabat: Maktabat al-Talib, 1982), 1: 336, 3:296; Mahammad Ibn Ibrahtm al-Dukkali, The Historical
Chronicle of Abi ‘Abdallah Mahammad Ibn Ibrahim Al-Dukkali: Fes in the Mid-18th Century
(1149/1736-1179/1766) ed. and trans Norman Cigar (Leiden: Brill, 2023), 123, 193-197, 263, 285.

156 Norman Cigar, “Introduction” in The Historical Chronicle of Abii ‘Abdallah Mahammad Ibn Ibrahim
Al-Dukkali: Fes in the Mid-18th Century (1149/1736-1179/1766) ed. and trans Norman Cigar (Leiden:
Brill, 2023), 44-50, 53-57; 61-66. Norman Cigar, “Société et vie politique a Fés sous les premiers
Alawites (1660—1830),” Hespéris-Tamuda 18, 1 (1978—1979), 98—168. About the rumat see Mohamed
El Mansour, “Urban society in Fez: The Rumat during the Modern Period (17th—19th centuries),” The
Maghreb review 22, 1-2 (1997), 75-95.
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touching the Ahl Fas—to avoid provoking chaos that could potentially lead to rebellion
at any moment and perhaps cost them the throne. Indeed, sultans could not arbitrarily
impose their will on the Ahl Fas; attempting to do so could trigger a rebellion, incurring

a significant cost and potentially dethroning them.'>’

Therefore, although the sultans could harm Fez, they generally had to accept that Fez
had a semi-independent will and had to take the city and its interests into account. For
example, Mawlay ‘Abd Allah, who had the support of the shurafa’ and in a sense
declared war on the Ahl Fas, was forced to flee when the Ahl Fas made an agreement
among themselves and with the Berbers, persuaded the ‘abid army, and declared
Muhammad b. ‘Arbiyya as sultan. This is just one of the examples confirming their
agency.'®® From this perspective, it was important for the Ahl Fas to have a weak
sultan, one who was dependent on them, to prevent the shurafa’ from gaining
privileges over them and to avoid the imposition of heavy taxes. For this reason, in
1743, they declared their support for the weaker sultan, Mawlay ‘Abd Allah, against
the strong and dynamic warlord of Tangier, al-Rifi.'*° Their rebellions and struggles
were not against the ‘Alawid dynasty, but were based on the principle of having the

sultan who would best protect their own interests.

Three symbolic events stand out as they demonstrate the decline experienced during
this period compared to the preceding and subsequent periods of sharifian hegemony.
The first is when an Idrist sharif, Muhammad al-Ghali, took refuge in the Idrist haram
after clashing with the Ahl Fas in 1741-1742.'%0 Other 1dris1 shurafa’ also gathered to
support him. In response, the rumat force initiated a siege, positioning themselves on
the Qarawiyyin minaret overlooking the haram. Although the fact that the rumat
“could not convince themselves to fire on the sacred precinct” shows the remaining
deterrence of religion, the very besieging of Fez’s most sacred sanctuary by the Fasis

themselves, the Sultan subsequently being forced to reprimand and arrest al-Ghali, and

157 For some examples of this situation see al-Qadiri, Nashr al-mathani, 3: 321-333, 372-379, 392-395,
4: 37, 56-66.

138 al-Dukkali, The Historical Chronicle, 105.

159 al-Dukkali, The Historical Chronicle, 167.

160 In Morocco, the concept of haram is generally associated with the tomb of a saint or other sacred
spaces, which are considered places within whose boundaries fighting is theoretically prohibited and
where individuals are provided personal security. The tomb of ‘Abd al-Salam b. Mashish or the tomb
of Mawlay Idris are examples of this. See Muhammed el-Mansour “The Sanctuary (Hurm) in
Precolonial Morocco,” in In the Shadow of the Sultan: Culture, Power, and Politics in Morocco ed.
Rahma Bourqia, Susan Gilson Miller (Cambridge: Harvard University Press, 1999), 49-70.
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his allowing the Ahl Fas to kill three of al-Ghali’s friends the next day, revealed the

power of the guwwdd and the weakness of the shurafa’.'®!

The second event occurred in 1756 when the 1drist shurafa’ killed two Andalusiyyin
in a dispute. The Ahl Fas reached a consensus, expelled these shurafa’ from the Idris1
haram, confiscated the wheat they had stored, and replaced them with other branches
of the shurafa’. Most importantly, Sultan Miilay ‘Abd Allah was forced to allow

this.16?

In 1738, in another incident in which Muhammad al-Ghali was also involved, violent
clashes once again took place between the two sides; the Idrisi haram was besieged,
and a total of seven people, from both the Idrist sharifs and Ahl Fas, were killed.'® In
1737, the ascension of Muhammad b. ‘Arbiyya—supported by the Ahl Fas—as sultan,
against Mawlay ‘Abd Allah—supported by the sharifs—represents the zenith of
this.!®* In such an atmosphere, with everything developing to the detriment of the Idrist
sharifs, the departure of al-Jamal in this year, himself an Idrist sharif, from Fez
becomes understandable. He was also against the sultan who ascended the throne and

supported the other, Mawlay ‘Abd Allah-1%°

Now, having described the mystical and sociopolitical atmosphere of Fez during al-
Jamal's lifetime, we can move on to the section where we will provide information
under separate headings about his life, his lineage, his shaykh al-‘Arabi, and his

disciples.

161 a]-Dukkali, The Historical Chronicle, 159, 171.

162 a]-Dukkali, The Historical Chronicle, 259.

163 a]-Dukkali, The Historical Chronicle, 127-129.

164 al-Dukkali, The Historical Chronicle, 103-105.

165 al-Tamsamani, Kitab Sidi ‘Ali al-Jamal, 21. al-Hawwat, al-Rawda al-magsiida, 469.The cessation
of Ahl Fas’s decisive role at this level, and the end of this weakness in the authority of the shurafa’,
occurred with the end of the “period of the princes” and the accession of the powerful Sultan Mawlay
Muhammad b. ‘Abd Allah in 1757. He took advantage of the exhaustion of all these actors, developed
foreign trade relations, and created a source of revenue that would make him economically independent
from local society. He distanced Ahl Fas’s main source of power, the rumat, by placing them in a
garrison in the city of Essaouira, and he also dispersed the ‘abid army—which had been in a position to
depose and appoint sultans—to different cities. He appointed new officials over the city and imposed
heavy taxes. Thus, the significant influence of Ahl Fas came to an end, and the stability of the Makhzan
system, as in the period of Mawlay Isma‘il, once again prevailed. See al-Dukkali, The Historical
Chronicle, 297-313; Abun-Nasr, 4 history of the Maghrib, 239-242; Laroui, The History of the Maghrib,
276-279; Cory, “Sharifian Rule in Morocco,” 471-472. al-Midin, “al-Azmat wa-muhawalat al-
istidrak,” 429-431.
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CHAPTER III

THE LIFE, TEACHERS, AND DISCIPLES OF ‘ALI AL-
JAMAL

3.1. The Biography of ‘All Al-Jamal

His full name is Abu al-Hasan ‘Al b. ‘Abd al-Rahman b. Muhammad b. ‘Ali b. ‘Al1
b. Ibrahim b. ‘Imran al-Sharif al-Hasan1 al-Idris1 al- Imrani. It is understood from the
name that he was one of the Idrist sharifs who ruled a state in Morocco for a period.'®®
He belonged to the Banii ‘Imran family of the Banii Hasan tribe.'®” In his father’s time,
they migrated from the Jabal al-Alam region to the city of Fez. The nickname ‘al-
Jamal” was given to him by the people of Morocco by saying ‘hadza huwa al-jamal’
because as a child in Fez, he moved a camel standing in the middle of the road to the

side demonstrating his strength.'®

‘Ali al-Jamal worked in the state administration during the reign of Mawlay ‘Abd
Allah. However, after the intense clashes between the Idrisi sharifs and Ahl Fas, which
are described in the second chapter, he distanced himself from politics and moved to

Tunisia in 1737—1738.1%° His choice of Tunis as a destination was rooted in historical

166 On the ‘Imrani branch of the IdrsT sharifs, to which al-Jamal belonged, see Muhammad al-Talib b.
Hamdiin al-Mirdasi, al-Ishraf ‘ald ba‘d man bi-Fas min mashahir al-ashraf (Tetouan: Manshtrat
Jam‘iyyat Titwan Asmir, 2004), 1:172-185.

167 Tbn al-Qadi states that this tribe lived in the area of Jami‘ al-bayda near Tetouan. See al-Tamsamant,
Kitab Stdr ‘Al Jamal, 17.

168 al-Kattan, Salwat al-anfas, 1:409; al-Darqawi, Majmii ‘at al-rasa’il, 61. Another story is told related
to the camel: “He kept order in the caravans. He would go to the gate of the city and take dirhams for
each camel from those in the caravan. They would go, make a profit, and return safe and sound. One
day, someone from the caravan bargained with him, and in the end, he did not give him anything.
Thereupon, the thieves blocked their way and stole only that person's camel. This spread throughout the
country, and no one bargained with ‘Alf al-Jamal in such a cunning way after that.” See al-Ghumart, a/-
Mu’zin, 165.

169 al-Tamsamani, Kitab Sidi ‘Ali al-Jamal, 21. al-Hawwat, al-Rawda al-magsiida, 469. Al-Zabbadi also
states that al-Jamal initially worked in the Makhzan in 1148-39 and was in charge of the shurafa in Fez,
that he did some evil to them, and that when the sultan changed in 1150, he fled to Tunisia to protect
himself from the other shurafa’ of this new Sultan who al-Jamal was against him. See al-Zabbadi, Sulitk
al-tariq al-wariya, 315. Al-Jamal himself stated that in his former life, he had met, sat with, and
befriended one of the external rulers (mulitk al-zahir). See al-Jamal. Nasthat al-murid, 36-37. In his
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precedent. After the Imrani Idrisi sharifs briefly seized state power in Fez for a second
time (1465—1471), the Wattasids occupied Fez and expelled them. They then went to
Tunis, where they lived for around a century until the Wattasid state fell. Upon their
return, they were known as “the Tunisians”.!”® Consequently, al-Jamal’s decision to
choose Tunis after leaving Fez stemmed from this deep, familial connection. With the
guidance of the people he met in Tunisia, al-Jamal travelled to Wazzan and met
Mawlay al-Tayyib al-Wazzant (d. 1181/1767) in 1740, and later in the same year he
returned to Fez, where he studied Sufi texts with ‘Abd Allah Jassiis (d. 1196/1782).!"!

It was here in Fez that he met Abt al-Mahamid al-‘Arabi b. Ahmad b. ‘Abd Allah (d.
1166/1753), who later became his spiritual guide and the shaykh of the Makhfiyya
zawiya, and then he was initiated into by him to the Shadhiliyya order. ‘Alt al-Jamal’s
decision to seek refuge specifically in the Makhfiyya zawiya was not an arbitrary
choice. This zawiya had assumed the role of mediator during periods of continuous
civil strife and conflict among the social classes of Fez, transforming into a sanctuary
to which people fled for protection. During this period, the Makhfiyya zawiya held a
position of authority to which even the city governor, the judges, and the sultan himself

were compelled to defer and show respect.!”

Shaykh al-‘Arabt gave him great importance said that the only reason that drove him

out of his house was the intention to meet al-Jamal, and further remarked that he was

subsequent Sufi life, al-Jamal continuously drew a comparison between the external rulers and the
internal rulers (mulitk al-batin), perhaps because of this background. He characterized the external rulers
as belonging to darkness (zu/mani) and the internal rulers as luminous (niirani), consistently viewing
the internal ruler as superior. However, he maintained that the two are mutually dependent and that one
cannot be established without the other. Consequently, rather than entering into a conflictual
relationship with the external rulers, he adopted a neutral stance. Although the novice disciple is not
advised to form relations with them, the gnostic -who is the internal ruler- does not abandon the external
rulers, lest their good be blocked, nor does he fall into their hands, lest he be afflicted by their evil. For
the perfected gnostic (al- ‘arif al-muntahi), in whose eyes all existence is perceived as a unity, the
authority of the external rulers can cause no harm. See ibid., 27-28, 70, 93-94, 102, 111, 128, 185, 225,
291.

170 al-Mirdasi, al-Ishraf, 177-178.

71 al-Kattani, Salwat al-anfas, 1:409. Al-Zabbadi reported that ‘Ali al-Jamal attended Jassts’s al-
Bukhart and al-Hikam lectures on Thursdays and Fridays and used to ask him many questions. See al-
Zabbadi, Sulitk al-tarig al-wariya, 317. According to al-Kattani, al-Jassts, who died in 1782, was a
muhaddith, jurist and Sufi. He also points out that al-Jasstis wrote two commentaries on al-Hikam al-
‘Ata’iyya and one commentary on Ibn Ashiir. See ‘Abd al-Kabir b. Hashim al-Kattani, Zahr al-as fi
buyutat ahl al-Fas ed. ‘Al b. Muntasir al-KattanT (Casablanca: Matba‘at al-Najah al-Jadida, 2002), 281.
172 See ‘Abd al-Salam b. al-Tayyib al-Qadiri, al-Magsad al-Ahmad fi al-ta ‘vif bi-sayyidina Ibn ‘Abd
Allah Ahmad, ed. Qamar al-*Abdalawi Ma‘n (Kirkuk: al-Zawiya al-‘Alawiyya, 2021), 221-224, 322-
326, 353, 368-369, 375, 377.
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not understood by any of his relatives, but by someone who came from a distant
places.!”® His shaykh used the hadith “1 am the treasure of knowledge and ‘Alf is its
door” to point this out and repeated it many times in al-Jamal’s presence.!’* He had
received the khildfa from his shaykh, with whom he stayed for sixteen years, while he

was still alive. After the death of his shaykh, he opened his own zawiya in Ramila.'”

Although he had previously met Abu al-Mahamid al-‘Arabi, it was from an elderly
man in Tetouan -whom he stayed with for two years- that he first acquired a true taste
for tasawwuf. According to al-Darqawi, this person was an illiterate (ummi) named
‘Abd Allah, whose face was beautiful, his spiritual aspiration was great, and his
morality was kind, and no one knew him. After staying with him for a while, al-Jamal

returned to Fez to his Makhfiyya zawiya.!”®

According to hagiographical tradition, al-Jamal, who was recorded to sit mostly in the
al-Qarawiyyin mosque, was always contemplative, ascetic, and far from being
pretentious, and it was described as a person of tajrid both outwardly and inwardly.!”’
Al- Darqaw1 says that he revived the Sunna of the Prophet in this sense and compares

him to Ahl al-Suffa and “Umar b. Khattab, stating that he was one of the people of both

173 One day al-Jamal described that Shaykh al-‘Arabi was in a state of wajd and that he took off his
turban (‘imama) and put it on al-Jamal’s head. On another day, the Shaykh told him that he had nothing
left to give him, that he had given him everything he wanted and everything he had, therefore there was
no need for him to come to the zawiya anymore. al-Jamal cried thereupon, and the Shaykh told him that
if he wanted to continue coming just for the sake of love, he was welcome to do so. See al-Jamal,
Nasthat al-murid, 50, 331-332.

174 al-Jamal, Nasihat al-murid, 285. Al-Hakim narrated this hadith with these words “I am the city of
knowledge and ‘Al is its door. Whoever wishes to enter the city should come through its door.” See al-
Hakim al-Naysabuiri, al-Mustadrak, ed. Mustafa Abdulgadir ‘Ata (Beirut: Dar al-Kutub al-‘TImiyya,
1990), 3:137.

175 al-Kattani, Salwat al-anfas, 1:409. For a description of the Ramila quarter, see AbT Zar' al-FasT, A/-
Anis al-mutrib, 42. To see on the maps both the Ramila quarter, where the zawiya of “Ali al-Jamal is
located, and the Makhfiyya quarter, where the zawiya of his shaykh is located, see: Henri Gaillard, Une
ville de [I’lslam: Fes (Paris: J. André, 1905), 30; Mohammed Mouhcine El Idrissi El Omari,
“Groupements Sociaux et Organisation de L'espace dans la Medina de Fes,” Journal of Urban and
Territorial Planning 14 (2022): 149; Roger Le Tourneau, Feés avant le protectorat: étude économique
et sociale d’une ville de 1’Occident musulman (Casablanca: SMLE, Société marocaine de librairie et
d’édition, 1949), 43.

176 al-Darqawi, Majmii ‘at al-rasail, 169. He himself said, “Do not despise the common people, the door
was opened to me by an ignorant Muslim. I met him by coincidence, and it was due to my frequent
visits to ‘Abd al-Salam b. Mashish. I was with the elite at night and with common people during the
day. It was through him that I entered the state of annihilation,” he said, adding that it was after this that
he came under the training of shaykh al-‘Arabi. See al-Jamal, Nasthat al-murid, 26.

77 Tajrid’s inward refers to knowledge and its outward refers to deeds. The subject of tajrid will be
discussed in detail later. But to summarize, ‘All al-Jamal uses this word synonymously with the
impossible (muhal) and means opposition to the customs and traditions of the common people in words,
deeds, and actions. See al-Jamal, Nasthat al-murid, 216, 233-234.
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outwardly and inwardly isolation.!”® In addition, it was stated that al-Jamal was very
strong in spiritual witnessing (mushahada) and at this point he was compared with al-

t.!7 He describes his visions in detail,

Murst especially in witnessing of the prophe
saying that he had repeatedly witnessed both the truth and paradise, as well as the
prophet and his companions, and he also states that he has received ilm al-ladunni by
saying that he drank from the source of knowledge and good deeds, sincerity and merit,

and the truth itself.!%°

He passed away on Saturday, 29 Rab1® al-awwal in the year 1194, though al-Darqaw1
records the years as 1193.!8! While some sources state that he was 105-106 years old
at the time of death, his son Muhammad Sharif said that he was 118 years old. In any
case, it seems clear that “Al1 al-Jamal lived for more than a century. He had a crowded
funeral and was buried on Sunday at the zawiya of Ramila in the ‘Adwat al-Andalus
area of Fez. This place is close to the Masjid of Shaykh Sidi Abii Madyan. A dome

was later built over it.'®?

3.2. His Silsila

Our reason for including the silsila is not only to demonstrate which branch of the
Shadhiliyya order “Alf al-Jamal inherited but also to identify the figures who shaped
his thought. Indeed, from the figures in this lineage who are closer to his own time—
the shaykhs of the Makhfiyya and Fasiyya zawiyas, and ‘Abd al-Rahman al-
Majdhiib—he inherited the phenomenon that he names fajrid, which can be described
as opposing the customs of the people, according to al-Jamal’s thought.'** In addition,
as will be discussed in detail in Chapter 5, he subjected the sayings of middle-period
figures in this lineage, such as Ahmad Zarrtiq, and early Shadhilt figures, such as Ibn
Mashish, al-Shadhili, al-Mursi, and al-IskandarT, to a new interpretation according to

his understanding of fajrid and its practices. He even considered the companions and

178 al-Darqawi, Majmii ‘at al-rasa’il, 292.

179 Al-Dargawi invites his readers to check and compare the chapters on Abii al-‘Abbas al-MursT in
Lata’if al-minan and the book of his Shaykh ‘Alt al-Jamal to see which one is stronger in this regard.
al-Darqawi, Majmii ‘at al-rasa’il, 176.

180 a]-Kattani, Salwat al-anfas, 1:410.

181 al-Darqaw1, Majmii ‘at al-rasa’il, 69.

182 al-Kattani, Salwat al-anfas, 1:409.

183 al-Darqaw1, Majmii ‘at al-rasa’il, 174-75, 216, 287.
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the Prophet, with whom this silsila culminates, within this context. Therefore, this
silsila is also of great importance in terms of being the sources upon which some of

his ideas are based and the means by which he establishes legitimacy.

This silsila is as follows:

The Prophet — “Alt b. Abi Talib — Hasan al-Sibt (d. 49/669) — Abii Muhammad
Jabir b. “Abd Allah (d. 75/694) — Sa‘id al-Ghazvani — Abi Muhammad Fath Allah
Su‘lid — Sa'd — Sa‘ld — Abi al-Qasim Ahmad al-Marvani — Abt Ishaq Ibrahim
al-BasrT (d. 291/904) — Zayn al-Din al-Qazwini — Shams al-Din al-Turkt — Taj al-
Din — Nir al-Din Abu al-Hasan ‘Al1r (d. 412-405/1021-1015) — Fakhr al-Din —
Taqiyy al-Din Fukayyir al-Nahrawandi (d. 594/1198) — ‘Abd al-Rahman al-Madani
(d. after 600/1203) — Mawlay ‘Abd al-Salam b. Mashish — Abi al-Hasan al-Shadhili
— Abu al-"Abbas al-Mursi — Ibn ‘Ata’ Allah al-Iskandar1 — Dawud al-Bakhilt (d.
735/1335) — Muhammad Wafa Bahr al-Safa (d. 765/1363) — ‘Ali b. Wafa (d.
807/1405) — Yahya al-QadirT (d. 857/1453) — Ahmad al-Hadram1 (d. 895/1490) —
Ahmad Zarrtuq al-Fasi — Ibrahim Fahham — ‘Al1 al-Sanhajt al-Dawwar (d. 940/1533)
— ‘Abd al-Rahman al-Majzib — Abi al-Mahasin Yusuf al-Fast — ‘Abd al-Rahman
al-Fast — Muhammad b. ‘Abd Allah (d. 1062/1652) — Qasim al-Khassast (d. 1083-
1673) — Ahmad b. ‘Abd Allah (d. 1120/1708) — al-‘Arabi b. ‘Abd Allah (d.
1166/1753) — ‘Al al-‘Imrani al-Jamal.'%*

We can now move to the life of his shaykh, al-‘Arabi, who both connected him to the
Shadhiliyya order and taught him the doctrines of the path of tajrid. This is of great

importance for understanding al-Jamal and for tracing the chain of influence.

3.3. His Shaykh Abu Al-Mahamid Al-‘Arabi b. Ahmad b. ‘Abd Allah Ma‘n Al-
Andalust

Al-‘Arabi was born on Wednesday, the 9th of Dhu al-Qa‘dah in the year 1079.'% His

family, formerly known as “Ma‘n”, later became known as “Ibn ‘Abd Allah” or “al-

184 al-Darqaw1, Majmii ‘at al-rasa’il, 287-288; Abi al-' Abbas Ahmad Ibn ‘Ajiba, Fahrasa ed. ‘Abd al-
Salam al-‘Amrani (Beirut: Dar al-Kutub al-‘Ilmiyya, 2013), 64-70; Dawid, Tarikh Titwan, 6:307-9.
185 al-Kattani, Salwat al-anfas, 2:334.
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‘Abdalawiyyiin” in the Makhfiyya region of Fez. He was descended from the same

lineage as Yaqiib al-Mansir, the third sultan of the Muwahhidiin state. '8¢

Since his father, Ahmad b. ‘Abd Allah Ma‘'n al-Andalusi, was the shaykh of the
Makhfiyya zawiya, al-*Arabi grew up in an environment of knowledge and wisdom.
This zawiya was first built in 1038 by his grandfather Muhammad b. ‘Abd Allah Ma‘n
al-Andalus1.'®” His grandfather, received his Sufi education under Abii al-Mahasin al-
Fas1 and ‘Abd al-Rahman al-Fasi in the Fasiyya zawiya. When they passed away, he
visited ‘Abd al-Salam b. Mashish and after the sign he received there, he started to
guide people in the Fasiyya zawiya. After staying there for six months, he opened the
Makhfiyya zawiya in the area where his own house was located.'*® Because his son
Ahmad renovated it, it was later also known by his name (Ahmad b. ‘Abd Allah Ma‘'n
al-Andalust ).'"® Therefore, al-‘Arabi grew up in a home and a zawiya where sufism

was rooted in both his father and grandfather.!”

Ahmad al-Yamani (d. 1113/1701),°! a close friend of his father, had predicted during
his youth that he would grow into one of the righteous people and had recognized his
exceptional talent. According to Ibn ‘Ajiba, al-‘Arabi had both the Shadhili and Qadir1

orders combined.'”? He received the first from his father and the second from Ahmad

186 al-Kattani, Rawd al-anfas, 230-231.

187 al-Kattani, Rawd al-anfas, 232.

188 al-Talidi, al-Mutrib, 184, 185.

189 al-Kattani, Salwat al-anfas, 2:326.

190 For their detailed biographies see al-QadirT, Nashr al-mathani, 2:55-58, 3:182-191.

! Born in Yemen, he left his homeland for pilgrimage, traveled in different countries, and stayed in
Sudan for a long time. Although he benefited from Suhrawardiyya and other orders, he mainly received
Qadiriyya from Dufullah b. Muhammad al-Ghazalt al-Hawazani. Afterwards, he traveled to Sicilmasa,
from where he went to Fez. Ahmad b. “Abd Allah settled him near his house and zawiya in Makhfiyya
and married him. It is also reported that he acted as a disciple in front of al-Yamani. Al-Yamani, who
was said to have no concern for sustenance and no fear of the creature, was one of the people of tajrid.
He died in 1113. See Ahmad b. Muhammad al-Wallali, Mabahith al-anwar fi akhbar ba‘d al-akhyar,
ed. ‘Abd al-‘Aziz Bii‘assab (Rabat: Manshirat Kulliyyat al-Adab wa-al-‘Ulim al-Insaniyya, 1999),
285-292; al-Ghumari, al-I tinas, 154-156. The relationship between Ahmad b. ‘Abd Allah and Ahmad
Yamani was primarily one of friendship and spiritual companionship. This was due to Yamant’s
character as a traveler and the fact that he was in a state of need and poverty upon his arrival in Fez. As
Ahmad b. ‘Abd Allah was known for his character of assisting such individuals, he provided for all of
Yamant's needs and continually looked after him. Ahmad Yamani is not listed among the shaykhs of
Ahmad b. ‘Abd Allah. See al-Qadiri, al-Magsad al-Ahmad, 168-170, 177-182, 188-193, 430;
Muhammad al-Mahdi b. Ahmad al-Fasi, al-lima " bi-ba ‘di man lam yudhkar fi Mumti‘ al-asma’, ed.
‘Abd al-Majid Khayali (Casablanca: Dar Ibn Hazm, n.d.), 56-57, 60, 79-82.

192 Ibn ‘Ajiba, Fahrasa, 64-65.
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al-Yamani. However, the order he was trained in was Shadhiliyya, and the other one

he had benefited from as a baraka.'”?

We can summarize what al-Jamal and al-Darqawi have related concerning the spiritual

states of al-‘Arabi as follows:

He was close to the poor and the weak, and his character was marked by dhilla.
According to his disciple “Al1 al-Jamal, he rarely spoke more than three words about
the worldly things. Sometimes he was very soft and other times he was like a lion. He
was like the barzakh between the truth and the shari‘a.'®* Every day he would teach
his disciples something new.!*> If someone came to him with worldly talk, he would
usually listen politely, and his disciples would intervene to redirect the subject. One
day, a person entered and began talking about worldly matters, after listening for a
while, the shaykh left, went up to the roof of the zawiya, lay on his back and covered
himself. When his disciple al-Jamal came to him, he uncovered his face and said to
him: “O my son, as long as a wise person avoid sitting with people who are not of his
art, his wisdom will continue. If he sits with them, his wisdom will vanish. We have
abandoned the worldly talk because it leads to spiritual constriction (gabd), and it is
not good for us to sit with the state of gabd and in the company of those who dwell in

it.”1% Another day he said to al-Jamal,

If it were not for poverty, nothing would have situated us. When God willed good for us, He
helped us with poverty. This is a way of God with his righteous servants among the Prophets
and the pious. He takes the world away from them so that their hearts may be filled with light,
certainty and knowledge. Then, if world is given to them again, they will not be harmed..."’

He emphasized that poverty is a custom of God for the servants among the awliya’.
He also advised al-Jamal to ask for the world, but to do so as if he were joking with it

and to give it away in the same way.'”® These words suggests that his relationship with

193 al-Ghumari, al-Mu ’zin, 170.

194 The meaning of the word barzakh here, as will be discussed in detail in the fourth chapter, has a dual
sense: it both separates two things, thereby making binary distinctions, and at the same time unites them
through a continuous movement (talawwun/ikhtilaf) between the two.

195 al-Jamal, Nasihat al-murid, 342-343.

196 a]-Tamsamani, Sidi ‘Alf al-Jamal, 90.

197 al-Jamal, Nasihat al-murid, 298-299.

198 Ibid., 313.
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the world was not one that denies it, but rather one that acknowledges its presence

while diminishing its significance.

When al-"Arabi, who is known for his practice of both inner and outer isolation, was
asked what kind of order is yours, he replied: “This is the way of the Messenger of
Allah, Abi Bakr, ‘Umar, ‘Uthman, ‘Al1 and all the companions. Our order is one of
the detachment from the world and zukd in it. The Prophet (peace be upon him) is the

leader of the ascetics and the leader of the verifiers (muhaqqiqin).”'*

Just as al-Darqawi compares his shaykh al-Jamal to Abi al-°Abbas al-MursT in terms
of witnessing, al-Jamal mentions such a comparison about his shaykh in terms of
wusil. According to him al-‘Arabi said, “al-MursT said that if a Bedouin came to me,
I would immediately bring him to God. If a Jew or a Christian comes to me, I will
bring him to God instantly.”**° These words seem like a representative story to indicate

his place in the order in the eyes of his successors.

It is reported that he wrote several books containing the subjects of wisdom and
wayfaring. He wrote them according to the manifestations that inspired his heart. Al-
Jamal offers brief insights into these manifestations.?’! It seems that al-‘Arabi used to
write as soon as these inspirations came because he said to al-Jamal, “O my son, do
not prefer sitting with beloved ones (fugara) to anything else except writing. Because

when warid is lost, there is no way to recover it.” 2%

Al-‘Arabi died in 1166, 28 years before his disciple ‘Alf al-Jamal.?*
Al-Jamal refers to his shaykh, al-Arabi, more than 250 times. Most of these references

are in the context of tajrid. We will address how his shaykh guided him on this path in

a separate section in Fifth Chapter.

199 Ibid., 116.

200 1bid., 231.

201 1bid., 342.

202 Ibid., 269.

203 al-Kattani, Salwat al-anfas, 2:336; Abii ‘Abd Allah Ibn Siida Muhammad al-Tawudi, al-Fahrasa al-
sughra wa-I-kubra ed. *Abd al-Majid Khayali (Beirut: Dar al-Kutub al-‘IImiyya, 2002), 157.
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3.4. Al-Jamal’s Disciples

Similar to his shaykh al-"Arabi, “Al1 al-Jamal did not train a large number of disciples.
‘Abd al-Wahid al-Dabbagh stated that this number was over twenty-eight. The known
figures among them are: Abu al-Qasim al-Halwa, Muhammad Amzaj, Qaddur al-
‘Alami, al-Mukhtar al-Baqqalt, Muhammad al-Hawari, ‘Umar b. ‘Abd Allah b. ‘Umar
b. Yasuf b. al-"Arab1 b. Ab1 al-Mahasin Yusuf al-Fasi, Ahmad al-Warzazi, ‘Abd al-
Salam b. Nuna, Abi al-Qasim al-Wazir al-Ghassani and Mawlay al-‘Arabi al-
Dargawi. Among those he did train, he did not bequeath the path of tajrid to all; rather,
he left this legacy to only a few, most notably Mawlay al-Darqawi. Consequently,
Mawlay al-Darqawi became his most prominent and well-known disciple, who

continued his spiritual path.?%

3.4.1. S1d1 Qaddiir Al-‘Alami (d. 1266/1850)

He grew up in Meknes, associated with Sufi circles from his childhood. He also
attended the spiritual company of al-Jamal in Fez. When asked why he did not adopt
a path similar to that of Mawlay al-Darqawi, he responded that Sidi “Alt al-Jamal had
not given him the same permission that he had granted to the latter.?%> He drew spiritual
benefit from Muhammad al-Tuhami b. ‘Abd al-Wahid al-Hammadi (d. 1249/1833),2%
as well. Despite being illiterate, al-° Alami is a famous folk poet and a celebrated author
of malhiin (vernacular poetry) in Morocco.?’” He lived for more than 120 years. He
was buried in his zawiya, which is located on the street bearing his name in the old

medina of Meknes.?®

204 a]-Tamsamani, Kitab Sidi ‘Ali al-Jamal, 5, 19-22, 411.The smallness of their number is attributed
to the scarcity of individuals who demonstrate true fidelity (saddga) on this path, as well as to the
probability that an increase in their numbers would draw public attention and adverse reactions. Given
that the Prophet Moses, despite his lofty station, initially questioned the state of Khidr, it cannot be
expected that the common folk will accept the state of the people of reality (akhl al-haqiga). See al-
Jamal, Nasthat al-murid, 32, 35, 110, 293.

205 a]-Tamsamani, Kitab Sidr ‘Al Jamal, 19.

206 See ‘Abd al-Salam b. ‘Abd al-Qadir Ibn Sida, /thaf al-matali * bi-wafayat a ‘lam al-qarn al-thalis
‘ashar wa-al-rabi‘, ed. Muhammad Hajj1 (Beirut: Dar al-Gharb al-Islami, 1997), 135.

207 See Azzeddine Kharchafi, “‘Abd-el-Qader, dit Sidi Qaddir el-‘Alami (115-1266/1741-1850), le
Célebre Poéte du Melhtin a Mekneés: Corpus, Transcription, Traduction et Confrontation des Versions”
(PhD diss., Université d’ Aix-Marseille I, 1993)

208 < Abbas b. Ibrahim al-Simlali, al-I ‘lam bi-man halla bi-Marrakush min al-a ‘lam, ed. ‘Abd al-Wahhab
b. Mansiir (Rabat: al-Matba‘a al-Malikiyya, 1993), 8: 457-463; ‘Abd al-Kabir b. al-Majdhiib al-FasT,
“Tadhkirat al-muhsinin bi-wafayat al-a‘yan wa-hawadith al-sinin,” in Mawsii ‘at A ‘lam al-Maghrib, ed.
Muhammad HajjT (Beirut: Dar al-Gharb al-Islami, 1996), 7: 2590; Ibn Stda, Ithaf al-matali‘, 193-194.
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3.4.2. AI-Mukhtar Al-Baqqali (d. 1255/1839)

S1d1 Qaddiir al-°Alami was also his shaykh. It is said that they came into the presence
of ‘Ali al-Jamal together. After his death, he was buried in the zawiya of his
grandfather, ‘Allal al-Hajj al-Baqqali (d. 981/1573), which is located near the city of

Chefchaouen and known as Hara’iq.2%

3.4.3. ‘Umar b. ‘Abd Allah Al-Fasi (d. 1188/1774-75)

He is among the descendants of Abu al-Mahasin al-Fasi. He studied the Islamic
sciences both within his family and under the great scholars of Fez of that period, such
as Sulayman al-Hawwat, Abii ‘Abd Allah Jassts, Ibn Kiran, and Muhammad al-Dar 1.
On the Sufi path, he drew spiritual benefit from al-Jamal, and also from the latter’s
shaykh, al-‘Arab1. He was occupied with teaching lessons on all days except Thursday.
He reserved Thursdays specifically for spiritual company with his shaykh, al-Jamal,
either at the zawiya or in his own home. He authored a gloss on al- ‘Agida al-kubra of
al-Saniist, titled Tawali* al-bushra; a commentary on the Lamiyya of al-Tujib1 (d.
912/1506); and various other books in the fields of theology, figh, and logic. He was

buried in the zawiya of his grandfather, Abii al-Mahasin al-Fasi.?!

3.4.4. Muhammad b. Al-Tahir Al-Hawwari (d. 1220/1805-06)

He served as a judge in Fez for a period. He has a gloss titled al-Yawagit al-Manthiira
on the commentary of Sa‘ld Qaddiira (d. 1066/1656) on the Sullam in logic. He has
versified works in the fields of theology, figh, and the linguistic sciences. He was also
one of the shaykhs of Mawlay Sulayman. He was buried in the Sidi ‘Awwad quarter

in Fez.?!!

209 Ibn Suida, Ithaf al-matali ‘, 168; al-Tamsamani, Kitab Sidi ‘Alf Jamal, 19.

210 a]-Zabbadi, Sulik al-tariq al-wariya, 124-128; Ibn Stda, Ithaf al-matali ‘, 37; al-Kattani, Salwat al-
anfas, 1: 384-386; al-Fast, “Tadhkirat al-muhsinin,” 7:2404; al-Tamsamani, Kitab Sidi ‘Ali Jamal, 20.
211 Ibn Suda, Ithaf al-matali‘, 100; al-Kattani, Salwat al-anfas, 2:349.
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3.4.5. Ahmad Al-Warzazi (d. 1179/1765-66)

Originally from Fez, he became associated with Tetouan due to having settled there.
In Fez, he taught al-Waraqgat of al-Juwayni, Jam * al-jawami * of Ibn al-Subki, and the
abridgement (mukhtasar) of Khalil. Among the other books he taught were al-Bukharti,
Muslim, al-Muwatta’, al-Shama'il of al-Tirmidhi, and the abridgement of al-SaniisT in
the logic. He became famous for the strength of his memory in memorizing texts. He
was accused of being Mu‘tazili and was imprisoned due to the importance he accorded
to reason in both the transmitted and the rational sciences. Also, it is claimed that he
has a book titled Nawazil. He went to Hajj twice and visited Egypt and Jerusalem. He
frequently stopped in Algiers.?!? During these travels, he received ijazas from scholars
such as Abii Tahir Muhammad b. Ibrahim al-Kiirani al-Shahraziir (d. 1145/1733)!3
which included the jjaza for commentaries on the Fusiis al-Hikam.>'* He fought
against the infidels in the Rif mountains and became to be known for speaking the
truth fearlessly, even if it was before the sultan, and there are numerous stories about
him in this regard. He came to Shaykh al-Jamal and declared his complete surrender

to him. His grave is in Tetouan.?!?

3.4.6. Abu Al-Qasim Al-Hulw (d. 1196/1782)

During the lifetime of “Ali al-Jamal, he was in the service of both his house and his
zawiya. Al-Hulw acquired the place where al-Jamal is interred and dedicated it as an
endowment (wagf) for him and his descendants. He passed away two years after his

shaykh and was buried adjacent to him, at his back.?'¢

212 Ahmad b. ‘Ajiba, Azhar al-basatin fi tabaqat al-a ‘yan, ed. ‘Abd al-Salam al-‘Imrani (Beirut: Dar al-
Kutub al-‘Tlmiyya, 2020), 268; Ibn Studa, lthaf al-matali* 23; al-Fasi, “Tadhkirat al-muhsinin,” 7:2386.
213 About him see Naser Dumairieh, Intellectual Life in the Hijaz before Wahhabism: Ibrahim al-
Kirani’s (d. 1101/1690) Theology of Sufism (Leiden: Brill, 2021), 124.

214 Abd al-Hayy b. ‘Abd al-Kabir al-Kattani, Fikris al-faharis wa-al-athbat wa-mu jam al-ma ‘Gjim wa-
al-mashyakhat wa-al-musalsalat, ed. Thsan ‘Abbas (Beirut: Dar al-Gharb al-Islami, 1982), 1:496.

215 Muhammad Dawid, Tarikh Titwan (Tetouan: Ma‘had Mawlay al-Hasan, 1959), 7:85-92; al-
Tamsamani, Kitab Sidr ‘Alt Jamal, 20; Ahmad b. Ahmad al-Hudayki, Tabagat al-Hudayki, ed. Ahmad
Biumazgii (Casablanca: Matba‘at al-Najah al-Jadida, 2006), 113.

216 al-Kattani, Salwat al-anfas, 1:411.
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3.4.7. Muhammad Amzaj (?)

He had previously drawn spiritual benefit from al-"Arabi at the Makhfiyya zawiya. He
is one of the few individuals to whom °Alf al-Jamal bequeathed the path of zajrid. One
day, while he was performing an act in the marketplace that the people found strange,
al-Jamal approached him from behind and asked him, “What is the haqiqa?’ He
replied, “Allah.” Al-Jamal then asked, “What is the shari‘a?” to which he replied, “I
am.” It has been recorded that he authored a book, the title of which has not been

transmitted. There is no information available about the date or place of death.?!’

3.4.8. ‘Abd Al-Salam Binniuina (d. 1265/1849)

He did not leave al-Jamal until the latter’s death and thereafter became one of the
disciples of al-Darqawi. He was known for his continuous service and counsel to the
other disciples of the same order. He passed away in Fez and was buried next to al-

Jamal 2'®

3.4.9. Abu Al-Qasim Al-Wazir Al-Ghassani (d. 1213/1798-99)

He is accepted among the well-known saints in Fez and it is said many people learned
Sufism from him. It is said that he was one of the people of total immersion (istighragq).
He was buried in the cemetery in Fez known as Qubab. With his death, the lineage of

the Ghassani family came to an end.?"”

3.4.10. Mawlay Al-‘Arabi1 Al- Darqawi (d. 1239/1823)

His full name is Abii ‘Abd Allah Muhammad al-"Arabi b. Ahmad al-Husayn al-
Darqaw1 al-Hasani al-Idrisi. He was born in 1150/1737 or 1159/1746 in the Banii
Zarval tribe of the Idrisi sharif dynasty living in the Rif mountains of northern

Morocco. He received his first education in his hometown and after completing his

217 al-Tamsamani, Kitab Sidi ‘Ali Jamal, 19; al-Kattani, Salwat al-anfas, 2:335.

218 Muhammad b. Ahmad al-Mu‘askari, Kanz al-asrar fi manaqib mawlana al-shaykh al-Dargawt wa-
ba‘d ashabihi al-akhyar (Kirkuk: al-Zawiya al-‘Alawiyya, 2021), 179-181; Ibn Suda, Ithaf al-matali
192.

219 1bid., 87; al-Tamsamani, Kitab Sidi ‘Ali Jamal, 19.
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Quranic education, he went to Fez to seek knowledge and studied at the Misbahiyya

Madrasa in Fez for a while.?2°

After completing his madrasa studies, al-Darqaw1 turned toward Sufism and visited
the shrine of Mawlay Idr1s, where he recited the Quran sixty times and prayed to God
for a spiritual guide (murshid) When he left, he met Sidi Hamid, the grandson of “Abd
al-*‘Aziz al-Dabbagh (d. 1132/1720). Sidi Hamid told him that the person he was
looking for was Shaykh “Ali b. ‘Abd al-Rahman al-Jamal. So, al- Darqaw1, who did
istikhara that night and could not sleep from thinking about it. The next morning, he
went to al-Jamal’s zawiya in al-Ramila and found him sweeping the place._ When al-
Jamal asked him why he had come, al-Darqaw1 said, “I want you to take me by the
hand for the sake of God.” Al-Jamal rebuked him, saying, “Who has taken me by the
hand that I should take you by yours?” According to al-Darqawi, al-Jamal was
questioning the sincerity of his intentions. Thereupon, he did istikhara again that night
and after the morning prayer he went to the zawiya and found her again cleaning the
floor. When he said to him, “Will you take my hand for the love of God?” al-Jamal
welcomed him and seated him in his own place inside the zawiya and taught him the
litany (wird). Al-Darqaw1 says to him, “If you only knew how many shaykhs I have
searched for.” Al-Jamal replies, “If you only knew how much I searched for a sincere

disciple,” in a sense indicating that al-Darqaw1 was his true successor.?!

After spending two years in the zawiya of Ramila near al-Jamal, al-Darqaw1 moved to
Banii Zarval and opened his own zawiya. He continued to visit his shaykh in Fez
several times a year and regularly engaged in spiritual conversations with him.??? The
method of mujahada that al-Jamal taught al-Darqaw1 was based on fajrid, humiliation,

and poverty.??

The themes such as the deconstruction of the outward, resistance to popular customs,

and the preference for isolation and humility, can be seen as core principles of the

220 Mustafa Salim Giiven, “Derkavi,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi 2. edition,
(Ankara: TDV Yayinlari, 2020), Appendix 1. Volume: 318-320.

221 For a detailed description about how he started to beg in the streets with the guidance of al-Jamal see
al-Darqawi, Majmii ‘at al-rasa’il, 40-43.

222 Ibid., 63-64.

223 Ibid., 72.
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Darqawiyya already present two generations before al-Darqawi. These elements are
clearly reflected in the teachings of al-"Arabi, even prior to the time of “Alf al-Jamal,
suggesting a continuity that predates the formal emergence of the Darqawiyya as a
renewal within the Shadhiliyya order. Al-Jamal, who inherited this path from his
shaykh al-‘Arabi as a thought, implemented as a practice and bequeathed it only to al-
Darqawi, and because he popularized it among the general public, this branch was

called al-Darqawiyya.

After the death of his shaykh, al- Darqaw1 became the representative of the path and
worked to spread it among the wider public. According to ‘Umar b. Suda (d.
1285/1868) says that he left behind around forty thousand well-trained disciples®**
Because of his political involvement and his wide influence, he came into conflict with

Mawlay Sulayman and was imprisoned for two years.?*

Maintaining close contact with his followers, al-Darqaw1 wrote letters concerning their
needs and questions, which were later compiled a single book.??® Al-Kattani described
them as “the most beneficial for a disciple”.??’ He also wrote a book of awrdd called
al-Wazifa al-Shaziliyya al-Dargawiyya.**® In addition to these, two other works have

been attributed to him, Jawahir al-girtas and Mandagqib al-Shaykh al-Jamal **

224 al-Talidi, al-Mutrib, 208.

225 Muhammad Ahmad Darniqa, al-Tariga al-Shadhiliyya wa a‘lamuha (Beirut: al-Mu’assasa al-
Jami‘iyya, 1990), 129.

226 For English translations see Mulay Al-Arabi al-Darqawi al-Hasani, Letters on the Spiritual Path
trans. Mohamed Fouad Aresmouk-Michael Abdurrahman Fitzgerald (Al-Madina Institute: 2018);
Muhammad El-Arabi ibn Ahmed ad-Darqawi, The Dargawi Way: The Letters of Shaykh Mawlay Al-
Arabi ad-Darqawi trans. Aisha Bewley (Diwan Press, 1981). There is also a translation of some
correspondences of it. See Al-Arabi ad-Darqawi, Letters of a Sufi Master trans. Titus Burckhardt
(London: Perennial Books, 1973).

227 al-Kattani, Salwat al-anfas, 1:192.

228 Muhammad Zafir, al-Anwar al-qudsiyya fi tanzih turug al-qawm al-‘aliyya, (Istanbul: al-Matba‘a
al-Bahtyya al-"Uthmaniya, 1885), 379-388.

229 *Abd al-Salam b. ‘Abd al-Qadir b. Siida, Dalilu tarikh al-Maghrib al-agsa, (Casablanca: Dar al-
Kitab, 1960), 224; Muhammad al-Bashir Zafir al-Azhari, al-Yawdagqit al-samina fi a‘yan madhhab “alim
al-Madina (Cairo: Matba‘at al-Malaji al-‘Abbastya, 1915), 256; ‘Umar Rida Kahhala, Mu jam al-
muallifin (Beirut: Mu’assasat al-Risala, 1993) 2: 373. We were unable to locate the work Mandqib al-
shaykh al-Jamal in the manuscripts’ catalogs of Morocco.
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Over time, many branches emerged from it, some of which we mentioned in the second
chapter, and spread to many parts of the world.??° Al-Darqawi passed away in

1239/1823 in Banii Zarval, where he is also buried.!

In the preceding three chapters, I have presented the aim of the study and its research
questions, provided information on the political and Sufi milieu of the century in which
‘Al1 al-Jamal lived, as well as on his life and his book, with the primary effort being
to establish the historical background. In the final three chapters that follow, the main
objective will be to uncover his ideas by analyzing the central themes within his book,
and to determine his position within the Shadhiliyya tradition to which he belongs by

comparing him with the figures he references.

A Ay

230 For distribution to different regions see Meryem inci Nur Babadag, “Mulay el-Arabi ed-Derkavi’nin
(6. 1239/1823) Tasavvufi Goriisleri ve Derkaviyye Yolu” (Master’s thesis, Yalova Universitesi: 2019),
47-56.

21 Kattani, Salwat al-anfas, 1:192.
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CHAPTER IV

AL-JAMAL’S CONCEPTION OF EXISTENCE

4.1. The Conception of the Human Being and His Relationship with Existence

The decision to dedicate a separate section to the topic of the human being in al-Jamal’s
thought stems from its significant place in his thought. Indeed, one of his book’s
alternative titles is Yawagqit al-Hisan fi Tasrif Ma ‘ani al-Insan (The Beautiful Rubies
in the Dispensation of the Meanings of the Human Being). According to al-Jamal, the

human being constitutes the very spirit of existence, as he affirms:

Your nafs encompasses all realities

1 have indicated this with a serious word, I am not deceptive.’>?

Therefore, understanding his perspective on existence necessitates comprehending his
conception of the human being. However, before turning to that, it is helpful to first
address the notion of opposites, which constitutes the fundamental basis of “Al1 al-
Jamal’s intellectual world. As mentioned earlier, he was well versed in the science of
opposites (addad), and as ‘Abd al-Wahid al-Dabbagh (d. 1271/1855)*% stated, he

interpreted existence and Sufi concepts in light of this principle.*

4.1.1. The Foundation: Existence as a Duality of Opposites
According to al-Jamal, God created existence in a dual form: everything has its

opposite.?*> Each entity in existence is rooted in its opposite, which is hidden within

it, and the key to understand anything is found in its opposite. Therefore, things and

232 This poem is by ‘Abd al-Karim al-Jili. ‘AlT al-Jamal frequently quotes it to highlight the
“comprehensive” (jami ‘) quality of the human being. See al-Jamal, Nasthat al-murid, 80, 113, 157, 186.
233 About him see al-Tu‘'mi, Tabaqat al-Shadhiliyya al-kubra, 164.

234 al-Ghumari, al-Mu zin, 166. Indeed, just as Ibn ‘Ajiba always made triple distinctions, al-Jamal
always made binary distinctions in his book. See Ahmad b. ‘Ajiba, Mi raj al-tashawwuf'ild haqd’iq al-
tasawwuf (Beirut: ‘Alam al-Kutub, 2008); al-Ghumari, al-Mu zin, 166.

235 al-Jamal, Nasihat al-murid, 113, 320.
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their opposites are one, and there is no real difference between them. Whoever reaches
this level of realization immersed in unity and ceases to exist. God created existence
in this dual form in order to remain unique in His oneness.?*® For He has no partner,
no opposite, no equal. Whatever a person desires to attain, he must hold fast to its
opposite. Only in this way can the desired things be obtained correctly, and only the
perfect knower is capable of doing so. When a person does something of his own free

will, its opposite inevitably arises in him, and the results shine like the sun.?’

In this perspective, according to ‘Alt al-Jamal, the key to the shari ‘a is the hagiqa, the
key to hagiga is the shart‘a;**® the key to honor is humility, the key to humility is
honor; the key to union is separation, the key to separation is union. For example, the
honor of a slave is equal to his humility. The honor of a free person is equal to his
dignity. However, when the state of humiliation of a slave ends, he attains dignity.
Conversely, when a free person reaches the peak of dignity, his decline, his return to
humility, begins. Therefore, dignity and humiliation, servitude and freedom, serve as
keys to one another and inherent in each other. When humiliation is outwardly
manifest, dignity lies hidden within it; and when dignity is outwardly manifest,
humiliation remains concealed within. Existence is hidden within non-existence, and
non-existence is hidden within existence. This is a law, a custom, that God has
established for His creatures,?*® “He brings the living out of the dead, and the dead out

of the living” (Q 30:19).

236 As can be understood from these words: “If the human being realizes that [the truth] is hidden in the
opposites of things, then things and their opposites become one in his sight, and when this state is
established in him, he becomes immersed in the ocean of unity. This is what we call annihilation. The
purpose of the human spirit is to reach the presence (hadra) of might, sublimity, and grandeur. For
everything has come from God, and to Him it will return. He existed, and no one else existed; and this
state continues even now.” However, these distinctions are always, from a certain perspective, relative
distinctions. According to him, what is fundamental is unity. See ibid., 51, 53-55, 78-79.

7 1bid., 32, 51, 56, 78, 92, 93, 113, 126, 133, 276, 303, 318.

28 As mentioned previously, ‘Alf al-Jamal does not posit a relationship of opposition between the
shart‘a and the hagiqa in their conventional senses; on the contrary, by referencing the famous saying
of Imam Malik on this matter, he affirms the necessity of uniting them. See al-Darqaw1, Majmii ‘at al-
rasa’il, 168; al-Jamal, Nasihat al-murid, 75, 150, 181, 360. The opposition he establishes here is
between the meaning of shari‘a as jalal and that of hagiqa as jamal. That is, one who desires inner
openings (futihat) must engage in the practices of dhilla and tajrid and must “ruin his exterior” (fakhrib
al-zahir). See ibid., 94. We have addressed how al-Jamal subjects these and similar Sufi concepts to a
new interpretation according to his philosophy of tajrid under a separate heading in Chapter 5, to which
the reader may refer. Furthermore, even with this meaning, al-Jamal does not actually establish a
complete opposition; rather, he states that the naming is done in relation to the dominant aspect and that
each of the two contains the potential of the other (a barzakhi interpretation). See ibid., 78, 165, 192-
193, 315.

23 Ibid, 149-150, 166, 189, 199, 242, 314-315.
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The wisdom that God has placed in the realm of feelings lies in the knowledge of the
laws of opposites. According to him, if two opposites are present in equal within a
person, certain disorders begin to manifest in their mind and body and ultimately
leading to their perish. Similarly, if one quality exists without its opposite, that person
also perishes. However, if both exist but one is dominant, then that person is perfect in
their essence and mind. In this respect, the condition of man is exactly like that of
existence. Because of this similarity, with the change of seasons, his blood and nature
show differences. In winter, with the dominance of cold, there is also heat, and this is
his perfection. The same applies to summer. However, in spring and autumn, the
coexistence of cold and heat leads to an increase in illnesses and a higher mortality
rate. The reason for this is the coexistence and proximity of two opposites (i tidal).>*
Likewise in humans, if two opposites exist in equal measure spiritually, destruction

occurs.?*!

4.1.2. The Human Being as a Barzakh: Uniting Opposites

When discussing human being, al-Jamal asserts that human and these opposites
together within himself, and that there is a barzakh between them.**? This concept of
barzakh undoubtedly brings Ibn ‘Arabi to mind, who uses it in a way that is more

related to the realm of imagination (khayal).?** It also evokes the concept of the perfect

240 Although the concept of moderation (i tidal) has a widespread positive connotation in the Islamic
tradition, such as being on the middle path, in ‘Alt al-Jamal’s usage, it is employed negatively to signify
a state where neither of two opposites is dominant, and both are equal and refers to the imbalances that
consequently arise in a person’s outward and inward constitution.

241 bid., 95-96, 235-236. For a similar analogy between the material existence of the human being and
other creatures, see Ibn ‘Ajiba, al-Futihat al-ilahiyya, 581-583.

242 Ibn ‘Ata’ Allah al-Iskandari, on the other hand, due to this characteristic of the human being, has
called him the intermediate world ( ‘alam mutawassit) that unifies the realms of the visible world (mulk)
and the invisible world (malakit). See Ibn ‘Abbad al-Rundi, al-Tanbih: Sharh al-Hikam al- ‘Atd’iyya
(Damascus: Dar al-Taqwa, 2021), 913-914. And also, for similar usage of the word of barzakh al-
Shadhilt see Ibn al-Sabbagh, Durrat al-asrar, 44.

243 Tbn “Arabi constructed a distinctive view regarding existence using the term barzakh. He derived this
from its linguistic meaning as a barrier between two things, and from its conceptual usage in the Quran:
as an adjacent world between death and life, and as an intermediate or middle world between the world
of the unseen (‘a@lam al- ghayb) and the world of the visible (‘alam al-shahada). He used barzakh for
the possible place between existence and non-existence, that is, the world of imagination ( ‘a@lam al-
khayal). This world is not identical to the other two worlds, but it unifies their potential within itself.
Like the line between the sun and the shade, it is also, at the same time, a separator of the known from
the unknown, the non-existent (ma ‘ditm) from the existent (mawjiid), and the intelligible (ma ‘qiil) from
the unintelligible (ghayr ma ‘qil). Furthermore, he also uses it for anything that unites two opposites
within itself, and for this reason, this concept acquires a central place in his system of thought. For more
information, see Su‘ad al-Hakim, al-Mu jam al-sifi: Al-hikma fi hudid al-kalima (Beirut: Dar Nadra,
1981), 192-193; Salman Bashier, Ibn al-‘Arabi’s Barzakh: The Concept of the Limit and the
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human being (al-insan al-kamil) in Sufi literature, who embodies the opposing divine

attributes, although notable technical differences remain between these conceptions.?**

First, when we examine how al-Jamal uses the term barzakh, we can summarize his
views as follows: The gnostic man is a barzakh between the seas of shari ‘a and haqiqa,
uniting them within himself. This is achieved by those who have attained permanence,
not by those who possess fana’>* The human being is also a barzakh between the
Truth and the people. In him, God has united things that are separate in other beings.
Man?* is a barzakh in that he gathers within himself the divine attributes that are
scattered throughout existence in the form of cosmic signs.?*’ He is both a servant and
a master; in thus, a barzakh between the two.>*® He also is a barzakh between wisdom

f 249

and power, uniting both within himsel And likewise, Man is a barzakh between

good and evil, uniting both within himself.>>° The gnostic is a barzakh between the

£.2°1 Wali is a barzakh in terms of

outer and inner worlds, uniting both within himsel
moving between the worlds of intoxication and sobriety.?>? He is also a barzakh in
terms of combining ‘ubiidiyya and rubiibiyya within itself.?** For this reason, ‘Alf al-
Jamal refers to the hadith, “God created Adam in His own form,”*** and the hadith,
“My servant, existence was created for you, and you were created for Me.” According

to him, Man is a copy of existence (nuskha), and existence is a copy of Man. Just as

Relationship between God and the World (Albany: SUNY, 2004); James W. Morris, “Spiritual
Imagination and the Liminal World: Ibn ‘Arabi1 on the Barzakh,” Postdata (Madrid) 15/2 (1995): 104-
109; and Mahmud Ghurab, al-Khayal, ‘alam al-barzakh wa-I-mithal min kalam Muhyt al-Din Ibn
‘Arabi (Beirut: Dar al-Kutub al-‘Arabi, 1993), 7-26.

244 AI-JTITs use of the two words with the same meaning also points to this commonality of concept
between barzakh and the perfect human. See Abdullah Kartal, Abdulkerim Cili: Hayati, Eserleri,
Tasavvuf Felsefesi (Istanbul: Insan Yayinlar1, 2003), 197. The idea of perfect human is not a view found
only in Ibn ‘Arabi and his followers. It is an idea expressed by various great Sufis, from al-Hallgj to
Haci Bektas, from Mawlana to Yunus Emre. Indeed, although differing in content, this idea also exists
in ancient Greece and in different religions. See Elif Bayir, “Insan-1 Kamil Anlayisinin Metafizik
Boyutu” (Master’s thesis, Firat University, 2007); ‘Abd al-Rahman Badawi, al-Insan al-kamil fi-I-Islam
(Kuwait: Wakalat al-Matbt‘at, 1976), 10-101; Masataka Takeshita, Ibn Arabi’s Theory of the Perfect
Man and its Place in the History of Islamic Thought (Tokyo: Institute for the Study for of Languages
and Culture of Asia and Africa, 1987), 8-100.

245 al-Jamal, Nasihat al-murid, 2, 203, 285, 343.

246 We used Man with capital M to refer to human being throughout the study.

27 1bid., 42, 149, 189.

28 Ibid., 77.

249 Ibid., 82-83.

250 1bid., 84.

Blbid., 147, 276.

232 Ibid., 149.

253 Ibid., 244.

254 al-Bukhari, Kitab al-isti'dhan, 6627; Muslim, Bab al-birr, 115.

59



the body was created for the soul, this existence was created for Man. If Man is
removed from that existence, he perishes. Just as the heart has power over the body,
Man has power over existence. His will is realized in existence. Existence is like a

shell, and Man is its essence.”>

Therefore, considering of al-Jamal’s usages into account, barzakh can be briefly
defined as the integration of divine attributes scattered throughout the universe within
oneself and the place of union between two opposites. Furthermore, the term barzakh
in al-Jamal’s writings appears in two levels: one is universal (kawni), and the other is
individual (fardi). Sometimes it refers to the cosmic existence of Man, and sometimes
it refers to the wise man who gathers the opposite positions within himself, maintains
balance between them, realizes them in his own right, reveals them, and gives them
their due according to their position and state. Al-Jamal refers to this figure as walr
and the elite of the elite (khassat al-khdssa), a kind of “perfect human being.”?*¢ In
this sense, the “barzakh” of the human being signify the unification of the aspect
directed toward the Divine and the aspect directed toward the people. The first is
indicated by the hadith frequently referenced by al-Jamal: “God created Adam in His
own form.” The second is indicated by using the metaphor of a mirror and the term
“copy,” emphasizing that existence comes from humanity and humanity comes from

existence, and that the two are not fundamentally distinct.?>’

Barzakh, in this sense, is both a barrier between two things and an intermediate realm
connecting them, in accordance with its lexical meaning. From this perspective, it
serves both the function of separation and union,>® separation by placing the two
entities apart on opposite sides, and union by positioning itself in between and acting

as a passageway, thereby encompassing the properties of both within itself. In this

255 al-Jamal, Nasihat al-murid, 16, 48, 58, 155, 173, 242,

2% The first group, that is, the human being who confines the quality of the barzakh solely to a
cosmological consideration, is subservient to the second (the gnostic). According to al-Jamal, the
vicegerents (khalifas) are these gnostics, and he states that the other class is lower than animals. See
ibid., 158-159. For a similar distinction in Ibn ‘Arabi, see ‘Abd al-Baqi Miftah, al-Kamalat al-
Muhammadiyya wa-I-insan al-kamil fi ru’yat Ibn ‘Arabi (Irbid: ‘Alam al-Kutub al-Hadtth, 2016), 280,
322,323.

257 For these metaphors see al-Jamal, Nasthat al-murid, 16, 48, 60, 132, 167-168, 324.

258 Muhammad b. A‘1a b. ‘Alf al-Fariiqi al-Hanafi al-Tahanawi, Kashshaf istilahat al-funiin, ed. Ahmed
Hasan Besic (Beirut: Dar al-Kutub al-‘IImiyya, 1998), 1:155; Kamal ad-Din ‘Abd al-Razzaq b. Abi al-
Ghana’im Muhammad al-Kashani, Lata ‘if al-a ‘lam fT isharat ahl al-ilham, ed. Majid Hadizada (Tehran:
Markaz Nashr Mirath Maktiib, 2000), 1:278.
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sense, the barzakh is an intellectual and conceptual entity; not one perceptible by the
senses. It encompasses all contradictory attributes and seemingly conflicting dualities

within itself.

4.1.3. The Divine Form, the Mirror, and the Copy: Understanding the Man-

Divine Relationship

In this regard, a central theme for al-Jamal is the hadith “God created Adam in His
own form.”?* The hadith sparked discussions and uncertainty surrounding whether
the pronoun “Ai” in (suratihi) this Arabic version of hadith refers to Adam or to God.
This uncertainty indicate that the form is, in a sense, between the two (barzakhiyya),
with one aspect being the Truth and the other being human.?®® A mutashabih reading
that takes the sentence at face value is a comprehensive reading that encompasses
possible interpretations and, like the verse “There is nothing like Him: He is the All
Hearing, the All Seeing.” (laysa kamithlihi shay’ wa huwa al-Sami* al-Basir) (Q

42:11), strikes a balance between tanzth and tashbih.*®!

‘Alf al-Jamal’s use of the mirror metaphor is also related to the concept of “form’2%
and prevents us from understanding this as a hulili and ittihadi reading that may
suggest that what Adam was created upon the divine essence itself. Rather, it
emphasizes that what is manifested are the Divine names and attributes, not the essence
itself, and that this manifestation contains multiplicity and difference. And the

disclosure of the attributes of an entity in another place does not mean that it has

259 al-Jamal, Nasthat al-murid, 304.

260 To see in detail how this hadith was understood in the Islamic intellectual tradition and the different
interpretations that emerged, see Muhammad Am ‘arish, a/-Nass wa-I-ikhtilaf: Harminiitiqa al- siura al-
ilahiyya ‘inda Ibn ‘Arabi (Rabat: Mu miniin bila Hudad li-1-Dirasat wa-1-Abhath, 2017), 100-369; Aba
al-Fayd Muhammad b. ‘Abd al-Kabir al-Kattani, Kitab al-Dhabb ‘an al-tasawwuf: Al-musamma Lisan
al-hujja al-burhaniyya fi al-dhabb ‘an sha ‘a’ir al-tariqa al-Ahmadiyya al-Kattaniyya, ed. Adnan b.
‘Abd Allah Zuhar (Beirut: Dar al-Kutub al-‘[lmiyya, 2006), 241-252; Ahmad Kaza, al-Sira bayna al-
khafa’ wa-I-tajalli ‘inda Muhyt al-Din b. ‘Arabi (Rabat: Mu mintin Bila Hudud li-1-Dirasat wa-I-
Abhath, 2018), 23-66, 183—704; William C. Chittick, The Self-disclosure of God: Principles of Ibn al-
Arabi’s Cosmology (Albany: State University of New York, 1998), 27-29.

261 In fact, the preference for the word “form” here also serves as a reminder of the meaning that even
though the human being outwardly gathers within himself the manifestations (tajalliyat) of His
attributes within existence, their origins and realities (haga iq) also belong to God. See Miftah, al-
Kamalat al-Muhammadiyya, 296-300.

262 The mirror metaphor also occupies a significant place in the Akbarian tradition. See Tahir Ulug, /bn
Arabi’de Sembolizm (Istanbul: Insan Yaymlari, 2007), 103-179; Mahmut Erol Kilig, “Muhyiddin
Ibnii’l-Arabi’de Varlik ve Mertebeleri” (PhD diss., Marmara University, 1995), 217-220.
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merged with it or indwelled in it. Nevertheless, the ultimate realities remain fixed. The
beholder will find what he sees and believes and will encounter the Creator of
existence accordance with how he conceives of Him as he thinks of Him. Because
what is seen in the mirror is both, an image and not the thing itself. The mirror does
not contain all the opposite attributes with respect to the world, but when it reflects a
human being, a convergence of these attributes takes place. Therefore, while the
universe and humans are mirrors of “God’s form,” humans and the universe are mirrors

of each other.

Thus, when existence looks at humans as a mirror, it sees its own image. Likewise,
when God looks at humans as a mirror, He witness a manifestation of “His own form”
(tajalli of His own attributes). In this regard, al-Jamal refers to another statement: “God
existed and there was nothing with Him, and it continues to be so0.”%® This statement
suggests to the idea that all existence is a manifestation of God’s attributes and names.
Since existence does not possess true essence, but only appears through attributes, and
that it is imaginary and illusory, tells us that the relationship between existence and
God is more than mere correspondence (mumathala) and similarity (mushabaha). It
is, in fact, a relative and conditional relationship in terms of attributes, not essence,
which is with a barzakhi reading.?®* This is because what the beholder sees and what

is reflected in the mirror do not coincide completely.

Similarly, the words “copy” and “imagination” are used in contexts explaining the
relationship between humans, God, and existence because they convey the same
meaning, as they express a shared meaning. In al-Jamal’s Sufi philosophy, the hadith
“He who knows himself knows his Lord” is important in this regard because Adam
represents the being who gathered within himself what is dispersed throughout.?%> The
fact that Adam alone is mentioned in the context of creation in the God’s form indicates

his uniqueness.?®

263 al-Jamal, Nasthat al-murid, 54, 60, 66, 95, 104, 111, 159, 183, 195, 204, 218, 230, 264-265, 320,
353.

264 We can also understand that the word “form” mentioned in the hadith signifies a manifestation
through the attributes and is not related to the essence of the Truth, from his use elsewhere of a sentence
like, “The existence of the human being is established (¢habit) by the manifestation of God. If this were
not so, he would not be a human being,” and similar expressions. See ibid., 44.

265 Ibid., 121, 146, 173, 207, 213, 220, 240, 247, 301, 320, 353.

266 The position of the name “Allah” in its Arabic version mentioned in the hadith among the other al-
asmd’ al-husnd is also its gathering all of them within itself and its representing unity in multiplicity.
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The reason why humans were made khulafa’ is because they are the only beings that
possess the divine attributes.?®” Other creatures form are the bodies of the physical
world, while humans are its spirit. If the spirit leaves the body, the world dies. The
spirit has gathered all the truths of the world and all the names of God within itself. In
this sense, humans are the barzakh, which unites the world and the Truth within
themselves. The term “form” mentioned in the hadith is also carries the quality of a
barzakh, as it refers to God on one hand and to Adam on the other. It moves through
the universe as a servant of the Truth, yet, remain with the Lord in being appointed as
khalifa in the form of the Truth. The Truth looks at itself through this mirror, and the
universe can also look at itself through this mirror. This idea is further illustrated by a

poem from al-ShushtarT:

Return to your essence and give it respect, there is no one else but you
you are the mirror of the gaze, the pole of time

what spreads from the vessels is gathered in you.268

Although “Alf al-Jamal cites this poem as evidence that humans are a manifestation of
divine attributes, when considered within al-Shushtar1’s philosophy of absolute unity,
it emerges more as a call to perceive God, the absolute being, within oneself.
Therefore, the word “you” in this poem, as well as the word “I” in his other poems,
actually refers to “He.” For according to al-Shushtari, there is no existence other than
God, and in this sense, to pay attention to one’s nafs means to witness God, while for
‘Al1 al-Jamal, it means to comprehend only His attributes, hence his use of al-

ShushtarT’s poem to highlight that specific point.?%’

The reference to the human being in the aforementioned hadith through this name, Allah, along with
the word “form”, shows that he also possesses the same characteristic within existence. See ‘Abd al-
Baqt Miftah, Kitab al-Ism al-A ‘zam (Beirut: Dar al-Kutub al-‘Ilmiyya; and Dar ‘Alam al-Kutub al-
Hadith, 1985), 55-72; William Chittick, Varolmanin Boyutlari, collec. and trans. Turan Kog¢ (Istanbul:
Insan Yaynlari, 1997), 172; William Chittick, The Sufi Path of Knowledge: Ibn al- ‘Arabi’s Metaphysics
of Imagination (Albany: State University of New York Press, 1989), 66-67.

267 For the relationship between possessing the attribute of khilafa and the phenomenon of human being
created in the form of God, see Ali Alaeddin Atvel (Karabas-1 Veli), Cdmi ‘u Esrari'l-Fusis.: Fustisu'l-
Hikem'de Ilahi Ilimler, trans. Muhammed Bedirhan (Istanbul: Litera Yaynlari, 2024), 36-37.

268 al-Jamal, Nasihat al-murid, 161, 300; Abii al-Hasan ‘Ali b. ‘Abd Allah al-NumayrT al-AndalusT al-
Shushtari, Diwan Abt al-Hasan al-Shushtari, ed. Muhammad ‘Adlunt Idrist and Sa‘id Abu al-Fuyid
(Casablanca: Dar al-Thaqgafa, 2008), 313-314. Subsequent references to the Diwan of al-ShushtarT are
to this edition by ‘Adliini, not the one by ‘All SamT al-Nashshar.

269 For other poems by al-Shushtari in this context, see al-Shushtari, Diwan, 239-240, 260-261, 308-
309.
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The concept of “copy,” referring to the relationship between existence and human
being, also present in al-Shushtart, but he differs from “Alt al-Jamal in that he regards
both existence and the human as none other than God Himself. According to al-
Shushtari, attributes, manifestations, and forms are all veils that must be removed.
Upon realizing the Truth, one perceives that the essence of existence is not outside of
oneself, and that the existence of other beings is but an illusion. Therefore, the idea of
copy in al-Shushtar, as expressed in al-Jamal, refers to being the essence itself, rather

than reminding one of the original.?”

4.1.4. The Conception of God According to Individual Conjecture (Zann), and

Existence’s Corresponding Manifestation in Turn

The analogy of the relationship between existence and Man to that of a mirror and a
copy, when read together with the hadith referring to zann, forms a cohesive
conceptual framework. According to al-Jamal, whatever direction man takes towards
the universe, the universe responds in kind. If he approaches it with humility, existence
bows down to him. On the contrary, if he approaches it with arrogance, existence will
take hold of him. If he is generous toward it, it will respond with generosity; if he is

stingy, he will receive the same in return.

al- Shadhilt said: ‘...the mirror takes your color and shape. The body is the same. For
you are from it, and it is from you. You are it, and it is you.” When this truth is
acknowledged, existence becomes part of the individual and moves with his movements

and stops with his stops. The lower and higher aspects of existence become one, and

man is included in this unity.271

The image reflected in the mirror is both the same as and different from the original
object. The form/ manifestation differs depending on where the viewer looks. In fact,
his connection of this idea with perception does not fully convey the truth of the
essence, but rather that it is a part of the Truth according to what it manifests (majla).
However, this part of the Truth appears differently and changes depending on the one
who perceives it. Therefore, what is seen does not provide absolute and certain

knowledge of the essence of what is manifested, but rather what is seen is limited to

270 For more detailed information on the thought of human being and copy in al-ShushtarT, see al-
‘Adluni, Abi al-Hasan al-Shushtart, 206-215.
271 al-Jamal, Nasihat al-murid, 123-124.
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the beholder’s capacity. In this sense, and based on “being as My servant thinks of Me”
(hadith) the individual projects a conception of the Divine based on his own

conception.

The Truth manifests in everything, but you can only find Him where you conceive Him,
because the Truth is according to the servant’s opinion. ‘I am according to My servant’s
opinion of Me.” Nevertheless, God is independent (a/-Ghani) of the worlds. He who sees the
Truth as truth also sees his own self as truth. He who sees the Truth as falsehood also sees his
own self as falsehood. Because the Truth becomes manifest from you and returns to you?’

To further clarify this point, al-Jamal cites a poem by Ibn al-Farid, which is central to

understanding his perspective on the matter. Ibn al-Farid says:

They say to me, “Tell us about it, for you know it,”
Yes, I have knowledge of its attributes

It is purity, not water, it is delicacy, not air;

it is light, not fire; it is spirit, not body.*”’

Ibn ‘Ajiba interpreted this poem as referring to the concept of cloud (‘amd’) which
signifies God’s state before His manifestation with no temporal or spatial boundaries,
free from the qualities of possible beings, and existing as an incomprehensible, pure,
hidden, and subtle existence. This state is eternal.>’* In fact, al-Jamal, drawing on this
understanding, and citing the hadiths “I created you for myself, and your existence is
for you,”?”®> “God created Adam in His own form,” and “Whoever knows himself
knows his Lord,” presents a creation philosophy aligns with the Akbari tradition based
on the hadith, “1 was a hidden treasure and wanted to be known, so I created
existence.”?’® According to al-Jamal, “God existed and there was nothing else,” “He
created man for Himself” (because He wanted to be known). Man was thus created as
a being who gathers all divine attributes within himself, attributes that are otherwise

dispersed throughout creation. Therefore, whoever knows himself (i.e., recognizing

272 1bid., 221. The counterpart to this view of his in the tradition of wahdat al-wujid is the god of belief
(ilah al-mu ‘taqad). Here, we can say that although it is implicit, a reference is made to the hadith of the
‘hidden treasure’ (kanz makhfi). God willed to be known, and as a result of this, He created existence.
Therefore, since all existence is the manifestation of al-asma’ al-husna within Him, our knowledge of
Him is to the extent of the relationship we establish with these manifestations. See Hac1 Bayram Bager,
“Tlah-1 Mu’tekad Teorisi (Oznel Tanr1 Inanc1)” in Metafizik: Ekoller, Yontemler ve Biiyiik Anlatilar ed.
Omer Tiirker (Istanbul: Ketebe Yaymlari, 2021), 3: 1500-1506.

273 al-Jamal, Nasthat al-murid, 35, 100.

274 Ibn ‘Ajiba, “Sharh Khamriyyat Ibn al-Farid,”43-44; Ibn ‘Ajiba, The Book of Ascension, 42-43.

275 al-Jamal, Nasihat al-murid, 244, 301, 335,

276 For the concept of ‘ama’ in the Akbarian tradition and its meaning in the context of the “I was a
hidden treasure” (hadith), see Miftah, al-Haqa iq al-wujidiyya al-kubra, 33-58.
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the divine attributes within himself) knows his Lord. But other beings have no real
existence in relation to the Truth, because only His existence endures. The true

existence belongs solely to God; other beings exist as falsehood and illusion.?”’

In this regard, al-Jamal refers to Imam al- Ghazali’s statement “There is not in the
realm of possibility anything more wondrous than what was” (laysa fi-I-imkan abda

mimma kana) is meaningful.?’8

According to him, since truly exists belongs only to
God, the act of creation, being His own act, also exists solely in Him. Therefore, at the
level of possible beings, nothing exists independently of Him. This is because there is
nothing else within the realm of possibility. And His creation is in the most perfect and
wise form. The imperfections we observe and the distinctions we make are relative to
one another. According to al-Jamal, this is especially true for those who have reached
the absolute annihilation of the union state. Those who are in this state are so absorbed
in contemplating of Him that the imaginary possible beings are erased from their
perception. Since everything that exists is seen as a manifestation of God, who is the

absolute perfection with His divine names, there is no possibility of a more perfect

being than this being.

In contrast, in the Sab ‘Tniyya school - named after Ibn Sab‘In (d. 669/1270) - this view
is not a state, but forms the basis of the fundamental theory of unity, and they do not
accept the existence of other beings besides God.?”® Al-Jamal, as will be discussed in
detail in the next section, praised this state, as was praised by many other names in the
Shadhiliyya tradition, and prayed to attain it, but he considered the states of separation
and permanence together as the ultimate goal, where the existence of other beings,

alongside God, are affirmed, even if they are illusions, falsehoods, or imaginations.

277 al-Jamal, Nasthat al-murid, 70.

278 Ibid., 264-265. For the discussions on this saying of al-Ghazali, see Ahmad ibn al-Mubarak al-
Lamati, Pure Gold from the Words of Sayyidi ‘Abd al- ‘Aziz al-Dabbagh (al-Dhahab al-ibriz min kalam
sayyidi ‘Abd al- ‘Aziz al-Dabbagh), trans. and ed. John O'Kane and Bernd Radtke (Leiden: E.J. Brill,
2007), 787-826.

279 Michel Chodkiewicz “Introduction” in Mutlak Birlik by Balyani, ed. and trans. Ali Vasfi Kurt
(Istanbul: insan Yayinlari, 2003), 25.
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Consequently, contingent existence is but an illusion, in relation to true existence.?*
The hadith which al-Jamal brings in this context, “I am as my servant thinks I am,”?%!
indicates that observing God through the forms that appear in existence and through
the forms in the servant’s mind is limited and cannot encompass Him, remaining at the
level of imagination in relation to the Truth.?®? In this sense, the Creator is both known
and unknown. This existence also involves transformation and variation (falawwun
and tahawwul) according to the perspective of the individual, for manifestations are
different and respond to this perspective. Since the manifestations of God’s names do
not occur in themselves, there must be loci and causes through which they are realized.
In this regard, al-Jamal cites the hadith stating that the human being was created for

God and all other beings were created for the human being, and this is why the word

“copy” is used.

4.1.5. The Perfection of Becoming: Constant Transformation

The humans were created in the form of God, meaning their capacity to encompass the
divine names within themselves, enables them to transform from one state to another,
because manifestations in the universe are diverse and do not repeat, and the nature of
form, in this sense, is a vessel for differences. Therefore, another aspect of the
relationship between God and man is that man, who was created in God’s form, is

always in a state of becoming just as “every day He is at work” (Q 55:29)*%* and does

280 al-Jamal, Nasihat al-Murid, 48, 136, 340-341. We can compare the concepts of copy, mirror, and

imagination that al-Jamal uses when defining the human being and other existence to the presentation
of 'other existence' in Ibn ‘Ata’ Allah al-Iskandari as illusion, falsehood, or shadow. For the common
aspect between these words used by the two figures is that the human being and other existence, apart
from the Truth, exist relatively. Here, the aim of making room for other existences without violating the
principle of divine unity paves the way for resorting to such metaphors. This also means that the
existence of other beings is by virtue of their being a majla for His self-disclosures and a mazhar for
His manifestations. That is, while on one hand negating existence (other than the Truth), on the other,
attributing existence to it imaginatively (khayali), as a shadow in a metaphorical sense is for the purpose
of reaching the Original Source again through them (via witnessing). Therefore, shadow, imagination,
copy, mirror, all these terms serve the function of reminding of the Original. See Ozel, “Ibn Ataullah
el-Iskenderi’nin Tasavvuf Felsefesi”, 55-68. The same usage, in the form of true existence and shadow,
illusory existence, is also found in Ahmad Ibn ‘Ajiba, who largely constructs these ideas by referring to
Ibn ‘Ata’ Allah. See Emektar, “Ibn Acibe’nin Hayati, Eserleri ve Tasavvufi Goriisleri”, 149-160.

281 al-Bukhari, Kitab al-tawhid, no. 7405; Muslim, Kitab al-dhikr, no. 2675.

282 al-Jamal, Nasthat al-murid, 17, 170, 221, 266, 310.

28 The Akbarian tradition refers to this as “renewal of creation” (tajdid al-khalg) or with the phrase
“there is no repetition in self-disclosure” (/@ takrar fi-I-tajalli), and frequent reference is made to the
aforementioned verse. See Ekrem Demirli, Sadreddin Konevi'de Bilgi ve Varlik (Istanbul: iz Yaymcilik,
2005), 293-304.
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not remain fixed in one state (ikhtilaf/tahawwul).?®* This is his perfection, even his
essence and righteousness, for if this wisdom were removed from both humans and

the universe, they would be corrupted and destroyed.?®

God created humans, unlike
angels, with a nature that is both obedient and capable of disobedience, and this
characteristic is inherent in their nature.?%¢ On the contrary, those who remain stable
and do not experience different states and conditions are veiled from their Lord. In this
sense, al-Jamal frequently refers to the verses, “they continue to have their differences”

(Q 11:118) and “Another of His signs is...the diversity of your languages and colors” (Q
30:22).

A person’s state does not resemble another; each moment brings a new color and
transformation. %7 Whoever knows this secret of constant change within himself
knows his Lord to that extent. Al-Jamal often quotes al-Shushtari’s saying in this
context, “My aim in love is to pass from state to state.”?®® The elite servants experience
all the different colors in their states, qualities, deeds, and words. They witness all
stages so that they may rule over them all.?*° His teacher, al-‘Arabi, explains that just
as the blessings of paradise are constantly renewed, offering ever-new revelations to
experience there, so too here in this world, meanings and emotions continually change.

This is the fastest and most beneficial way to reach tawhid.>*°

The true gnostic person is one who does not deny anyone’s current state but acts
according to their color. For such a person, this is the essence of the truths that God
has placed in existence, and they never oppose God’s will.?*! In this sense, the meaning
of the phrase “knowledge of the self” in the hadith he cites to is to accept that human
being is created in the form of God and to witness a new manifestation every moment.
Thus, true knowledge of God is realized by acknowledging this form (i.e., the human

being who bearers His attributes) and to observe Him through the customs and laws

284 al-Jamal, Nasihat al-murid, 138, 301, 339.

285 Ibid., 214, 144, 150, 302.

286 This idea, namely, that the human being possesses two opposite capabilities, is known in the literature
as the human being ‘created with two hands’ (khuliga bi-yadayn), and this is one of the reasons why the
human beings attain superiority over the angels. See Miftah, al-Kamalat al-Muhammadiyya, 275-278,
322-324.

287 al-Jamal, Nasthat al-murid, 33.

288 Ibid., 32, 47, 76, 95, 139.

28 Ibid., 110, 122, 271.

20 Ibid., 95.

21 Ibid., 110, 276.
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He has established in the universe. For the gnostics, God is found both the higher and
lower realms. The verse that al-Jamal cites in this context is, “It is He who is God in

heaven and God on earth” (Q 43:84).2%2

This constant change, when understood alongside with the idea of opposites, reveals a
dynamic in which what lies hidden within the self manifests outwardly in contrasting
forms. Al-Jamal notes that what is sublime in the soul appears low when exposed to
the public.?®* Since such states are relative and constantly changing, there is, in fact, a
unity within their opposition and a harmony in their separation,?* just as the name

God encompasses all other names in its oneness.

Again, when consider together with the concept of opposites, this is because the source
of this constant transformation is the creation arises from its being formed as fragments
of the Divine form, and because the divine names and attributes inherently carry the
principle of opposition, unlike the indivisible essence. God’s “being in a state of

constant new creation” stems from the opposites in the manifestations of His names.?*’

To summarize the points discussed thus far in the chapter and to reiterate, there is a
resemblance between human being and the universe, but this resemblance remains
imaginary in comparison to reality. Similarly, the manifestation of Truth according to
human conditions, or the notion of “being as My servant thinks of Me” (hadith),
contains a variable within itself, and therefore the previous position remains imaginary
in relation to the next. Thus, human being is a barzakh between two illusions, between
resembling the Divine and resembling the created world, and from this perspective,
the mirror is also a barzakh, an imaginary object that unites these two reflections
within itself. It reflects both the good and the evil aspects of the human being, its
sublime and base aspects, and holds within it the capacity to respond to each

accordingly.

292 Tbid., 93, 103.

293 Ibid., 175-176.

24 [bid, 192.

29 Muhammad Am ‘arish, al-Nass wa-I-ikhtilaf, 688.
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In fact, what al-Jamal sought to demonstrate by citing the hadith of creation in God’s
form, and the concept of barzakhiyya is that while asserting the unity of God in terms
of His oneness (ahadiyya) and the duality of other existence, he filled the gap between
these two by attributing existence to God through His attributes of manifestation and
appearance. He then asserts that humanity embodies these attributes in their absolute
sense, thereby reestablishing the unbreakable, continuous connection between the
realms in a harmonious and perpetual manner. According to al-Jamal, all humans
possess this form within themselves, but the perfect human (the saint, the wise)
embodies it in the most complete form. Therefore, God’s creation of Adam in His own
form is a reference to the concept of the intermediate realm (barzakh) in terms of His
containing opposites within Himself, and to the concept of the perfect human being in
terms of His gathering divine attributes within Himself. In this sense, while it is
expected that humans are microcosms in that they contain the scattered manifestations
and attributes of the universe, al-Jamal uses the term macrocosm (al- ‘alam al-

kabir).?°° The human is thus the spirit, the caliph, and the king of this universe.?’

In conclusion, al-Jamal’s ultimate definition of human being as a barzakhi that stands
between the Truth and the universe, created in the form (sira) of God and therefore
encompassing opposites (addad). As such the human being God’s caliph in existence,
which, by its very nature, is constantly in a state of becoming (talawwun and ikhtilaf)

and remains imaginary (khayal) in relation to the Truth.

4.1.6. A Significant Question Therefore Presents Itself: To What Extent Can We

Speak of an Akbarian Influence?

Thus far, the ideas about Man, existence, and God presented by al-Jamal bring to mind

the influence of Ibn ‘Arabi. Although al-Jamal explicitly references Ibn ‘Arabi only

2% al-Jamal, Nasthat al-murid, 236. Mulla Fanar says that scholars mostly consider the human being

as the microcosm (al- ‘alam al-saghir), but that the verifiers (muhaqqiqin), on the contrary, describe
him as the macrocosm (al- ‘alam al-kabir). The reason for this is that the human being has gathered the
degrees of existence (maratib al-wujiid) within himself. According to this, we can say that in Mulla
Fanar’s view, ‘Alf al-Jamal is a muhaqqiq. See Muhammad b. Hamza al-Fanari, Misbah al-uns bayna
al-ma ‘qul wa-l-mashhiud, ed. Muhammad Hajjaw1 (Tehran: Intisharat Mawla, 1384 SH), 398.
According to Ibn ‘Ajiba, the human being is characterized as al- ‘alam al-saghir if his corporeality
(bashariyya) prevails over his spirituality (rihaniyya). He is named al- ‘alam al-kabir, however, if his
spirituality prevails over his corporeality, and in such a case, the cosmos becomes the microcosm. See
Ibn ‘Ajiba, al-Futihat al-ilahiyya, 583.

297 al-Jamal, Nasihat al-murid, 42, 170, 301.
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four times, his twenty-four references to ‘Abd al-Karim al-Jil1, who were influenced
by this tradition, indicate that this influence is broader. The possible influence is

evident in the following points:

The influence of Akbarian school first manifests most clearly in the fact that the
concept of the barzakh holds a central role in al-Jamal’s thought, and that he develops
a kind of doctrine of the perfect human being through the hadith of creation in God’s
form. When defining the human being, al-Jamal states that he possesses a
comprehensive quality within existence, similar to the position of the name “Allah”
among other His names. This comprehensiveness also merges with the concept of the
barzakh, and the human constitutes an intermediate realm and a passageway between
shart‘a and haqiqa, the Truth and the creations, and good and evil. The person who
actualizes this most fully within himself is given names such as the gnostic, the walr,
and the elite of the elite, which corresponds exactly to the concept of the perfect
human. The perfect human is the being who gathers the divine names and attributes
scattered throughout the cosmos, and is both the essence and spirit of existence.?*® Al-
Jamal’s definition of the human as a “copy of existence” and the “spirit of existence,”
and his view of him as the macrocosm, directly align with this Akbarian
understanding.?®® According to al-Jamal, the human’s ability to unite opposites stems
from his capacity to be a mirror to all of God’s names, and for this reason, he is God’s
caliph, which is the most fundamental characteristic of the perfect human. Conversely,
he states that those who do not realize this distinctive quality placed within them,
which sets them apart from other beings, are “lower than animals.” This is a
classification similar to Ibn ‘Arab1’s distinction between the animal-man (al-insan al-
hayawan) and the perfect human.’* Likewise, it aligns with the idea of being “created
with two hands” (khuliga bi-yadayn),*®! in that the human contains both potentials that

distinguish him from the angels.

2% For the idea in the Akbarian tradition of the perfect human, in this sense, a barzakh between the
Truth and the created world, and his being in the form of the Truth by virtue of gathering within himself
the realities (haqa iqg)—that is, the attributes of God—that are scattered throughout the cosmos, see Ibn
‘Arabi, al-Futihat al-Makkiyya (Beirut: Dar Sadir, 1911), 2: 391; 3:447.

2% The metaphors of spirit, heart, isthmus, and mirror that he uses when explaining the relationship
between the human being and the world, and the sentence he constructs regarding the human being the
spirit of the world, are almost identical to those of Ibn ‘Arabi. For the aforementioned expressions, see
ibid., 2: 67, 468; 3:363.

390 Ibid., 3:266, 296-297, 357.

301 In the Akbarian tradition, the human being’s creation in the form of God, his creation ‘with two
hands,” and his acceptance and gathering within himself of all the divine names—and therefore his
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‘Ali al-Jamal also subjects the hadith “God created Adam in His own form” to a
barzakhi reading. He understands this hadith not in terms of God’s essence but His
attributes. He finds a passageway between transcendence (tanzih) and immanence
(tashbih) and uses the mirror metaphor to establish this balance. For what is reflected
in the mirror is not the thing itself but its self-disclosures and manifestations.
Consequently, as he very clearly states in some places, he develops a relationship with
God through self-disclosure and manifestation, contrary to the school of wahda
mutlaga.>** Similarly, his use of the concept of imagination for other-than-God beings
and his assertion that true existence belongs only to Him—while still affirming the
existence of other beings as loci for the manifestation of divine attributes, even if they

are illusion and imagination —brings him closer to this Akbarian tradition.

Al-Jamal builds his views on existence, which he sees as a reflection of the divine
attributes, upon the points of divergence and intersection of opposites that are in a state
of continuity and transformation. He states that perfection is hidden therein. God “is
always in a state of becoming” (Q 55:29); the divine self-disclosures are renewed at
every moment. Therefore, the universe is also in a state of constant formation. The
perfect gnostic must also be in a state of constant transformation by taking this as an
example (talawwun, ikhtilaf). Consequently, al-Jamal possesses a dynamic
understanding of being, which is a reflection of the vibrant and dynamic conception of
the universe developed in the Akbarian tradition through the principles of the “renewal
of creation at each instant” (fajdid al-khalg) and “there is no repetition in self-

disclosure” (Ia takrar fi-I-tajalli).>®

being a caliph, a barzakh, and a mirror —are intertwined themes, and such is the case with ‘Al al-
Jamal. See ibid 2:67, 643; 3:11, 398; 4:85.

392 In wahdat al-wujiid, the world of multiplicity ( ‘alam al-kathra) is accepted as relatively existent as
the locus of self-disclosure and manifestation; in wahda mutlaga, however, there is no idea of self-
disclosure or manifestation because there is no world. Therefore, the Manifest (al-Zahir), the locus of
manifestation (mazhar), and the manifestation (zuhir) are all one. Therefore, establishing relations
between God and existences based on self-disclosures and manifestations, al-Jamal is closer to the ideas
of wahdat al-wujitd in this regard. See about these differences between two schools Ahmet Murat Ozel,
“Vahdet-i Mutlaka Ekolii” in Metafizik: Ekoller, Yéntemler ve Biiyiik Anlatilar, ed. Omer Tiirker
(Istanbul: Ketebe Yayinlari, 2021), 1:200-206. In fact, the metaphors of form and mirror are also tools
that al-Jamal employs in the matter of self-disclosure. In this respect as well, there is a similarity to Ibn
‘Arabi, since he states that although the entity is one, there is multiplicity in terms of the forms reflected
in mirrors and the lights in shadows, but that this [multiplicity] is not the dhat itself. See MuhyT al-Din
Ibn ‘Arabi, Kitab al-tarajim (Hyderabad Deccan: Jam‘iyyat Da’irat al-Ma‘arif al- ‘Uthmaniyya, 1948),
31.

303 For Ibn ‘Arab1’s views, referring the same Quranic verse, see Ibn ‘Arabi, al-Futithat al-Makkiyya,
3:198-199; Muhyt al-Din Ibn ‘Arabt. Fusiis al-hikam ed. Abrar Ahmad Shahin and ‘Abd al-*Aziz Sultan
al-Manstib. (Cairo: Sharikat al-Quds li-1-Nashr wa-1-Tawzi‘, 2016), 131.
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Furthermore, through his reference to the hadith, “I am according to My servant’s
opinion of Me,” his stating that everyone forms a conception of God in their minds
according to the measure of their own perception, and his expression, in this sense,
that truth and falsehood are shaped according to the individual’s perception, indicates
that he was influenced by the Akbarian tradition’s concept of the “god of belief” (ilah
al-mu ‘taqad). According to al-Jamal, God is independent (a/-Ghani) of all worlds, but
since existence is a manifestation of God’s names, our relationship with Him is
proportional to the relationship we establish with these manifestations and the

conception we form in our own conjecture:

The Truth manifests in everything, but you can only find Him where you conceive Him,
because the Truth is according to the servant’s opinion [of Him]. ‘I am according to My
servant’s opinion of Me.” Nevertheless, God is independent of the worlds. He who sees the
Truth as truth also sees his own self as truth. He who sees the Truth as falsehood also sees his
own self as falsehood. Because the Truth becomes manifest from you and returns to you.3%*

These statements of al-Jamal, who also assert that it is impossible for anyone other

305

than the Truth to know and witness the Truth in the absolute sense,””” are consistent

with the following words from the Fusiis al-hikam:

The veil between the Truth and His servant is lifted, and the servant sees the Truth in the form
he believes in. In this case, the Truth is the very thing he believes in.3%

The Truth that the servant creates in his heart through his own thought or by imitation is the
god of belief (ilah al-mu ‘tagad) God has said: ‘I am according to My servant’s opinion of Me.’
That is, I manifest only in the form in which he believes... He is the god that the servant
contains in his heart. As for the Absolute God (al-Ilah al-Mutlaq), nothing can contain Him.*"
Every person must have a belief about his Lord; by means of this belief, he turns to the Truth
and seeks the Truth in it

Therefore, both Ibn ‘Arabi and al-Jamal, referring the same hadith, share the same
view that what is seen is only ilah al-mu ‘tagad, but that in reality, the Truth is
independent of these forms. Regarding with the issue of ilah al-mu tagad, Al-Jamal
also seems to have been influenced by the issue mentioned in the chapter of Nih in

the Fusiis al-hikam, that even idolaters are, in fact, worshipping God, if not directly

304 al-Jamal, Nasihat al-murid, 221.

305 Tbid., 136, 340-341. For another statement represents similar meaning in this regard see ibid., 320.
306 Tbn ‘Arabi. Fusis al-hikam, 121.

397 Ibid., 231-232.

308 Ibid., 118.
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then indirectly.?® According to al-Jamal, all of existence worships God, whether it
accepts it or not. Since He is the only true reality, the idea of worshipping other-than-
Him is merely a delusion (tawahhum). In this regard, just as Ibn “Arabi references the
verse, ‘Your Lord has decreed that you worship none but Him’ (Q. 17:23),>!° he
references the verse that carries almost the same meaning: ‘And I did not create the
jinn and mankind except to worship Me’ (Q. 51:56). Al-Jamal expresses this view very

explicitly:

Moreover, know that in every art you turn to, you will find nothing but the Truth. And in every
art you turn to, you will not attain even a mustard seed's worth of it except through your
servitude to God, within your servitude to its practitioners. All arts are divided into two pairs:
arts attributed to God, and arts attributed to the delusion of other-than-God—and there is no
other. All creation are servants of God absolutely, willingly or unwillingly. But among them
are those whom God, in His grace, has made His servants through the arts attributed to Him,
and thus admitted them to the paradise of His proximity and contemplation. And among them
are those whom He, in His justice, has made His servants through the arts attributed to other-
than-Him -and there is no other- thus admitting them to the hellfire of His distance and veil.
As God Almighty said: ‘And I did not create the jinn and mankind except to worship Me.” [Q.
51:56]. And He, exalted be His mention, said: ‘A party in Paradise and a party in the Blaze.’
[Q. 42:7]. These to Paradise, and I care not; and those to the Fire, and I care not. And whoever
seeks to depart from servitude has sought something that God Almighty has not created.3!!

Additionally, by referring to the same hadith, “My servant, I created existence for you,
and I created you for Myself,” ‘Ali al-Jamal establishes a relationship similar to the
Lord-vassal (rabb-marbiib) relationship in the Akbarian tradition.>'? In a passage
where he discusses annihilation and permanence, he states that every subject needs an
object and every teacher needs a student.>'* He also expresses that it is possible to
witness the agent directly without these recipients of the action, a mode of witnessing
without a locus of manifestation (mazhar) or a place of disclosure (majld) that is called
the “special face” (wajh khdss) in the Akbarian tradition.>'* Al-Jamal describes this as
seeing and hearing with God in a real sense. The Truth solely can perceive the Truth.;

however, in the case of the wali —whom he designates as one of the people of God

399 About Ibn Arabi’s view in this matter and a commentary upon it see Sharaf al-Din Dawiid b. Mahmud
b. Muhammad Dawiid al-Qaysari, Matla ‘ khusiis al-kilam fi ma ‘ani Fusius al-hikam, ed. Muhammad
Hasan al-Sa‘1d1 (Qum: Manshurat Anwar al-Huda, 1995), 1:304-307.

310 Tbn “Arabi. Fusiis al-hikam, 75, 197.

31 al-Jamal, Nasthat al-murid, 289.

312 See Ibn ‘Arabi. Fusiis al-hikam, 124.

313 al-Jamal, Nasthat al-murid, 193.

314 Ibn ‘Arabi, al-Futithat al-Makkiyya, 3:30, 343. For detailed information about wajh khdss in this
sense see Betiil Giirer, Molla Fenari’'nin Varlik ve Bilgi Anlayist (Istanbul: Insan Yayinlari, 2016), 412-
415.
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immersed in the witnessing of God (ahl Allah al-mustaghrigin fi shuhiid Allah)—this

direct witnessing is realized because his own existence has been effaced.’"

In relation to the topic of ilah al-mu ‘tagad, al-Jamal states that God is independent of
all conceptions and possesses no temporal or spatial limits, and to express this, he

refers to the following poem by Ibn al-Farid:

They say to me, “Tell us about it, for you know it,”
Yes, I have knowledge of its attributes

1t is purity, not water, it is delicacy, not air;

it is light, not fire; it is spirit, not body. "'

Ibn “Ajiba, for his part, stated that the meaning expressed here corresponds to the
concept of cloud (‘ama’),>!” one of the concepts of wahdat al-wujiid. The concept of
‘ama’ signifies the pure essence (dhat mahd) of God, which requires neither names

nor attributes, and His being the reality of realities (hagigat al-haqad’ig).>'

This concept is likewise compatible with al-Jamal’s idea of the barzakh, as it signifies
a limit between the beholder and the sun. Similarly, there is a limit between the oneness
of God’s essence and the multiplicity of other existence, and between the realm of
possibility and the realm of necessity. This limit simultaneously carries the potential
of both realms, yet our conception of God, formed through the multiple manifestation

of existence in the realm of possibility, does not fully reflect the reality.>!”

Al-Jamal’s identification of God as the 'reality of realities' who existed before
existence came into manifestation, based on the saying, “God was, and there was
nothing else with Him”; and his subsequent statement that other existence exists as a
manifestation of this reality of realities, based on the hadith, “O My servant, I created

existence for you, and I created you for Myself” —its being, in Ibn Barrajan’s (d.

315 al-Jamal, Nasihat al-murid, 136, 340-341. For similar sentences in Ibn ‘Arabi see Ibn ‘Arabi, al-

Futithat al-Makkiyya, 3:30, 385.

316 a]-Jamal, Nasthat al-murid, 35, 100.

317 Tbn “Ajiba, “Sharh Khamriyyat Ibn al-Farid,43-44; Ibn ‘Ajiba, The Book of Ascension, 42-43.

318 “Abd al-Baqi Miftah, al-Sama ‘ wa-l-mustalahat wa-l-rumiiz al-siifiyya ‘inda ‘Abd al-Karim al-Jili
wa-Ibn al- ‘Arabi (Irbid: ‘Alam al-Kutub al-Hadith, 2018), 196.

319 al-Qashani, Lata’if al-a ‘lam fi isharat ahl al-ilham, 426; Sayyid Amir ‘Abd al-Qadir al-Jaza'ir1, al-
Mawagqif fi ba ‘d isharat al-Qur aniyya ila l-asrar wa-I-ma ‘arif ed. Baki1 ‘Ala’ al-Din (Damascus: Dar
Ninawa, 2014), 2:52.
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536/1142) terminology, al-Haqq al-makhliiqg bihi—>*° all this shows that he accepted
both aspects of the concept of ‘ama’, not in all its technical and conceptual details, but

rather in terms of the general meaning it expresses.

In conclusion, Michel Chodkiewicz’s assertion—that it is not entirely correct to search
for the influence of Ibn “Arabi solely through direct commentaries and glosses written
on him (“noble literature™); that this influence, over the centuries, was assimilated and
found a place within other genres of books such as adab, gasd’id, mawalid, and
tabagat (“second-rank literature”) without explicitly referencing Ibn ‘Arabit; and that
therefore, the distinctions made between “intellectual Sufism” and “popular Sufism”
have a somewhat blinding quality in this regard*?!—proves to be a justified thesis in

the specific case of “Ali al-Jamal.

Whereas Chodkiewicz considers the presence of Akbarian concepts as direct evidence

322 we do not observe most of these specific concepts in al-Jamal.

of this influence,
When the absence of explicit Akbarian terminology is coupled with the fact that their
corresponding meanings are found in a highly dispersed manner throughout al-Jamal’s
book—a consequence of its fragmentary structure—this influence appears to be non-
existent at first glance. However, in terms of content, the meanings of some essential
Akbarian terms are present in their entirety, along with their characteristic features, as
we have explained above. Consequently, Neo-Sufism theory’s overly generalist
approach, which claims that the influence of Ibn ‘Arabi ended in the 18th century,
loses its validity. On the contrary, Akbarian influence continues in a different form,
along with many of its characteristic features, in the specific case of “Ali al-Jamal—to
put it in the terms used by O’Fahey and Radtke, “Neo-Sufism” in this sense is not

(13

neo.”>?* Nevertheless, it should be stated that although there was an influence from

320 Miftah, al-Haqa 'iq al-wujiidiyya al-kubra, 37-38; Claude Addas, Ibn Arabi et le voyage sans retour
(Paris: Editions du Seuil, 1996), 96.

321 Michel Chodkiewicz, “The Diffusion of Ibn ‘Arabi’s Doctrine,” Journal of the Muhyiddin Ibn ‘Arabi
Society 9 (1991): 37-38; Michel Chodkiewicz, An Ocean Without Shore: Ibn ‘Arabi, the Book, the Law
(Albany: State University of New York, 1993), 2-3, 6.

322 Chodkiewicz, “The Diffusion of Ibn ‘Arab1’s Doctrine,” 40; Chodkiewicz, An Ocean Without Shore,
22.

323 Rex Sean O’Fahey and Bernd Radtke, “Neo-Sufism Reconsidered” Der Islam 70 (1993): 71-74;
Voll, “Neo-Sufism: Reconsidered Again,” 324.
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the Akbarian tradition on the issues examined, it is not possible to entirely situate al-

Jamal within this school due to the absence of its central technical concepts.?*

4.2. What Does It Mean to Adhere to the Shushtari School of Thought
Regarding Unity?

‘Al1 al-Jamal frequently refers to the famous Andalusian poet and Sufi al-Shushtari,
and for this reason, both al-Darqawi and al-Biizidi, as well as later biographical
(tarajim) works, classify him as adhering to the al-ShushtarT school of thought
regarding unity.>*® But, how accurate is this classification? Given that the key figures
associated with this idea are from the Shadhiliyya, how was al-ShushtarT perceived
within this order? Exploring these questions will provide a solid foundation for

understanding al-Jamal’s relationship with al-Shushtarf.
4.2.1. The Shadhili Reception of Al-Shushtart
First, al-Shushtar1 has been a controversial figure throughout history. While Ibn

Khaldiin and Ibn Taymiyya criticized him*?°, Ibn ‘Abbad al-Rundi distinguished him

from Ibn Sab‘In and recommended his teachings to his disciples.**” Ahmad Zarriig,*?®

324 The foremost of the technical concepts not found in the work of al-Jamal is that of the fixed entities
(al-a ‘yan al-thabita). In Demirli’s view, this concept is pivotal for ascribing a figure to the Akbarian
school. See Ekrem Demirli, “Tasavvufun ‘Tutarlilik’ Arayigsinda Bir Yorum Cergevesi Olarak Vahdet-
i Viictid: Yanus Emre'de Vahdet-i Viicid Anlayisinin Yansimas: Hakkinda Bir Degerlendirme,” Islam
Arastirmalart Dergisi 21 (2009): 28-32; Ekrem Demirli, Sair Siifiler: Meviana, Yunus ve Niyazi-i Misri
Uzerine Incelemeler (Istanbul: Sufi Kitap, 2018), 91-96.

325 al-Kattani, Salwat al-anfas, 1:409; al-Darqawi, Majmii ‘at al-rasa’il, 62.

326 For the criticisms of the two figures, see Ibn Khaldtn, Shifa’ al-sa’il wa-tahdhib al-masa’il, ed.
Muhammad Muti® al-Hafiz (Damascus: Dar al-Fikr, 1996), 10-112; Ibn Taymiyya, Majmii ‘at al-rasa’il
wa-I-masa’il, ed. Muhammad Rashid Rida (Lajnat al-Turath al-‘Arabi, n.d.), 4:26; Giilmez, “ibn
Seb'in'in Hayati, Eserleri ve Felsefi Goriisleri”, 148-150.

327 Tbn ‘Abbad al-Rundi, ar-Rasd’il al-kubra: Nuzhat al-nazir al-mutamahhil wa-qayd al-sa’ir al-
musta jil, ed. Muhammad b. ‘Azztz (Beirut: Dar Ibn Hazm, 2011), 363-364. Ahmad Baba al-Tinbukt1
also holds similar views. See Ahmad Baba al-Tinbukti, Nay! al-ibtihaj bi-tatriz al-dibaj, ed. ‘Abd al-
Hamid ‘Abd Allah al-Harama (Tripoli: Manshturat Kulliyyat al-Da‘wa al-Islamiyya, 1989), 322.

328 Ahmad b. Ahmad al-Burnust al-Maghribi Zarrliq, Ta lig ‘ald mugatta ‘at al-Shushtari, ed. al-Mustafa
LaghfirT (Marrakesh: al-Matba‘a wa-al-Warraqa al-Wataniyya, 2012). This positive attitude of Zarriiq
is not representative of his stance on all of al-Shushtari’s works; on the contrary, he found many of them
objectionable for the general reader. See Abi al-‘Abbas Shihab al-Din Ahmad b. Ahmad b. Muhammad
b. ‘Tsa al-Burnust al-Fas1 Zarriq, Qawa ‘id al-Tasawwuf, ed. ‘Uthman al-Huwaymidi (Beirut: Dar Wahy
al-Qalam, 2004), 188.
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Ibn ‘Ajiba*? and ‘Abd al-Ghani al-Nablis**® also defended al-Shushtari in their
writings and commentaries on his poems, portraying him in a positive light and

integrating him into the Shadhili tradition.

For example, although al-Shushtari took a neutral, even positive, stance toward
philosophers in his niiniyya poem, the aforementioned commentators interpreted his
verses in that poem as if he were critical of them.*! Additionally, Muhammad al-
Harrak (d. 1845), -the disciple of al-Darqawi- who is considered al-Shushtar’s
disciple, was greatly influenced by his poetry.>*?> Consequently, al-Shushtari came to
be fully integrated into the Shadhilt order, and the ShushtarTyya order attributed to him
eventually merged with the broader Shadhiliyya.*** His gasa 'id continue to be recited
in dhikr circles throughout North Africa to this day. Furthermore, some poems
composed by Shadhilt shaykhs who lived five centuries after al-Shushtar1 were later
included in his diwan, while conversely, a poem by Abu al-Hasan al-Shadhili was

attributed to him.>**

4.2.2. Al-Shushtar?’s Conception of Unity

1335

Although al-Shushtar’s frequent references to the Sab ‘Iniyya school””” and his teacher

Ibn_Sab'in are omitted from these readings, both al-Shushtari himself and several

32 Tbn ‘Ajiba, Sharh Niiniyya al-Imam al-Shushtart, ed. Muhammad al-* Adlini al-Idrisi (Casablanca:
Dar al-Thaqafa, 2013).

330 “Abd al-Ghani b. Isma ‘1l b. ‘Abd al-GhanT al-NablusT al-Dimashgt al-Kinani al-Naqshbandi. Radd
al-mufftart ‘an al-ta ‘n fi-I-Shushtart. Istanbul: Siileymaniye Library, MS Halet Efendi 00759-016, foll.
269a-275b. Furthermore, to see al-Nablusi’s ideas on the subject of unity in detail, see Muhammad
Bedirhan, Abdiilgani Nablusi'nin Vahdet-i Viicud miidafaasi: Vahdet-i viiciidu Savunmak (Istanbul:
Litera Yayncilik, 2019).

31 Ozel, “Seb'iniyye'nin Hermetik Bir Silsilesi (mi?),” 17.

332 For some similarities, based on examples from the poems of the two figures, see Muhammad al-
‘Adlont  al-1drist, al-Tasawwuf al-Andalusi:  Ususuhu al-nazariyya wa-ahamm madarisuhii
(Casablanca: Dar al-Thaqgafa, 2005), 349-350.

333Al1 Sami al-Nashshar, “Introduction” in Diwan AbT al-Hasan al-Shushtart: Sha ‘ir al- sifiyva al-
kabir ft al-Andalus wa-1-Maghrib, (Alexandria: Dar al-Ma‘arif, 1960), 12; Maria Lourdes Alvarez, Abi
al-Hasan al-Shushtart: Songs of Love and Devotion (New Jersey: Paulist Press, 2009), 5.

334 Ozel, Hikayem Ne Tuhaftir, 91-94.

335 The differences between the school of wahda mutlaqa, associated with Ibn Sab‘Tn, and the school of
wahdat al-wujiid can be summarized in the following points: 1- Whereas wahdat al-wujiid states that
the Truth, has manifested in different levels of existence (i.e., as loci of manifestation, mazahir), thereby
accepting the existence of other beings along with the existence of God; wahda mutlaqa, by stating that
everything that exists besides God is illusion, claims that the Truth is everything that exists (i.e.,
encompassment, ihata). 2- In wahdat al-wujiid, the world of multiplicity is accepted as relatively
existent as the locus of self-disclosure and manifestation; in wahda mutlaga, however, there is no idea
of self-disclosure and manifestation because there is no world. Therefore, the Manifest (al-Zahir), the
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modern scholars affirm that this influence continued throughout his life. They argue
that in order to understand him, one must first understand the ideas of his teacher.
Unlike Ibn Sab‘in, however, al-ShushtarT gained wider acceptance due to his ability to
adapt his teacher’s philosophical style into a more accessible scholarly style familiar
to the general public.?*® Therefore, before moving on to how ‘Alf al-Jamal interpreted
al-ShushtarT and how he was influenced by him, it would be useful to first give a brief

overview of al-Shushtari’s conception of unity:

Al-Shushtar’s understanding of unity is based on the idea that, except for the existence
of God, other entities appear to exist as a result of illusion. Therefore, only God truly
exists. Existence is one and real; everything else is illusion. The servant’s essence is
temporary, and while it may appear to exist in terms of attributes and illusion, in truth,
nothing else exists. Al-ShushtarT expresses this idea through the saying, “There is
nothing else with God, neither in the past nor in the future” realizing this is possible

only through mystical experience.>*’

His poems in which he speaks as both the lover and the serve as sparks of unity that
emerged as a result of this realization. According to him, those who have attained this
unity belong to the category of ihsan, and after reaching the level of spiritual

witnessing, they attain perplexity (hayra), which ultimately leads to silence. The

locus of manifestation (mazhar), and the manifestation (zuhir) are all one. 3- In wahdat al-wujiid, one
knows the Lord to the extent one knows oneself (the particular lord/rabb khass); wahda mutlaga
maintains that the knowing of the Truth Himself is possible (verification/tahaqquq). 4- While wahdat
al-wujiid says that the names and attributes of the Truth become manifest through created beings, upon
which they occur (i.e., as objects, maf il, like the Lord-vassal [Rabb-marbiib] relationship); wahda
mutlaga claims that the divine names are independent of the existence of created beings. Ibn Sab‘in
divides existence into three: 1- Absolute existence (al-wujid al-mutlag), which is God—Who is all-
comprehensive, the Necessary Being (Wajib al-Wujiid), and the One Who is truly one (4ys, Huwa
Huwa). 2- Conditioned or restricted existence (al-wujid al-muqayyad), which is everything that appears
to possess corporeal and spiritual existence, but which are in reality illusion. 3- Predestined or estimated
existence (al-wujiid al-muqaddar) which is everything that will be in the future. For more extensive
information on this topic through Ibn Sab‘in, al-Shushtari, and Awhad al-Din al-Balyani, see: Ozel,
“Vahdet-i Mutlaka Ekolii,” 1:200-206; Muhammad Bedirhan, “Vahdet-i Viicud Ekolii”, in Metafizik:
Ekoller, Yontemler ve Biiyiik Anlatilar, ed. Omer Tiirker (Istanbul: Ketebe Yaynlari, 2021), 1:168-169;
Muhammad Yasir Sharaf, Falsafat al-wahda al-mutlaga ‘inda Ibn Sab ‘in (Baghdad: Wizarat al-
Thagafa wa-1-I'1am, 1981), 103-177; Muhammad al-‘Adliin1 al-1drisi, at-Tasawwuf fi falsafat Ibn
Sab ‘in (Casablanca: Dar al-Thaqafa, 2006), 31-43; Muhammad Abii al-Wafa al-Taftazant al-Ghunaymi
al-Taftazani, Ibn Sab in wa-falsafatuhu al-sifiyya (Beirut: Dar al-Kitab al-Lubnani, 1973), 198-224.
336 Ozel, Hikayem Ne Tuhaftir, 75-78, 107, 112, 117.

337 For his words on this subject, see al-Shushtari, ar-Risala al-qassariyya. 55b, 61b-62a. al-Shushtari,
al-Magalid al-wujiidiyya, 83. For a selection of his poems on this subject, see Ozel, Hikayem Ne
Tuhaftir, 108-111.
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experience of the oneness of existence, in this view, requires the annihilation of the
self. Based on these conclusions, the only true agent is God alone, however despite
these views, al-ShushtarT draws a clear line between these ideas and hulizl and ittihad.
He states that it is impossible to think that God is included in or excluded from the
universe, because these characteristics belong to bodies. God is free from possessing
the attributes of bodies and he attributes these views to Christianity and those inclined

toward Ibahism.3*®

4.2.3. ‘All Al-Jamal’s Interpretation of Al-Shushtari’s Poems on Unity

‘Alf al-Jamal refers to al-ShushtarT about fifty times, yet none of these references are
directly about unity. Rather, they address topics such as education (tarbiya), the
understanding of mujahdda and human nature, and various states and stations such as
talwin and muhabba. al-Jamal primarily discusses unity within the context of

39 exploring the relationship between annihilation-permanence, union-

annihilation,
separation, inward-outward, wisdom-power, essence-attributes, feeling-meaning,
‘ulwiyyat-sufliyyat, To understand how effectively al-ShushtarT is integrated into al-
Jamal’s work and his interpretation of his thought, it is helpful to examine the poems
on fawhid that he quotes considering them alongside the themes of annihilation-
permanence and union-separation, as well as the contexts in which he presents them.

For this purpose, we have selected four al-Shushtari’s poems which are particularly

representative in this regard:

4.2.3.1. The First Poem from Al-Shushtari

The one who loved me, through annihilation became one with me,
and after this annihilation, I found true existence.

The cup became the one I drink from, yet its arrival was sweet.
People marveled at my state of permanence,

while I, in turn, knew only the desire I sought.’*

338 For more detailed information, see Ozel, Hikayem Ne Tuhaftir, 108-117; al-*Adlani, Abii al-Hasan
al-Shushtart, 184-209; Kurrim Bl Madyan, Abi al-Hasan al-Shushtari, al-sufi al-jawwal: Hayatuhu
wa-shi ‘ruhii (Algiers: Dar al-Tawfiqiyya, 2011), 166-189.

3% Indeed, in its traditional sense, unity can also be reduced to the theory of annihilation. See Ekrem
Demitli, Islam Metafiziginde Tanri ve Insan: Ibnii’l-Arabi ve Vahdet-i Viicud Gelenegi (Istanbul:
Kabalc1 Yaynevi, 2009), 200.

340 al-Jamal, Nasihat al-murid, 67; al-Shushtari, Diwdn, 138.
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Here, al-Jamal understand annihilation as has two aspects: annihilation in essence,
which is emotional, and annihilation in attributes, which is spiritual, each completing
the other. The ideal state is to unite both. Similarly, permanence is also divided into
two parts: permanence in attributes, which is spiritual, and permanence in essence,
which is emotional. One aspect leads a person into the state of presence (hudiir), while
the other ensures that they remain there. At the outset, a person is stripped of his human
qualities; and remain with the essence of Truth.>*! The person in this journey (the saint)
dies and is resurrected twice. First, he distances himself from people and turns toward
the Truth this is outward aspect of annihilation (al-fana’ al-zahirt). Then, he reaches
the Truth, and through it, turns toward people with the Truth, this is the inward aspect
of permanence (al-baqa’ al-batini). Next, he unites the Truth and people together
within his awareness (al/-fana’ al-batini). Eventually, he becomes one with the Truth

for the sake of the Truth (al-baga’ al-zahiri).

This reflect the statement that “God existed alone,” a reality that continues as He ever
was.>* In al-Jamal’s view, annihilation in this sense is humiliation and death, while
permanence is honor and life. Annihilation is the purification of human impurities
(takhallt), while permanence is the adornment of divine attributes (fahalli). The one
who has attained permanence has united the Truth and people; he is the barzakh
between two seas. He does not deny either but rather gives each its rightful due. In

contrast, the one who remains in annihilation lacks this unifying capacity.>*

In this regard, al-Jamal quotes ‘Abd al-Rahman al-Majdzub, one of the figures in his
spiritual chain, saying, “Whoever sees existence with existence, console him for the
blindness of his insight. Whoever sees existence with its Creator has attained the
medicine of the heart.” Only those who have attained the state of permanence after
annihilation can distinguish between the two. Those who remain in the state of
annihilation possess the attribute of rubiibiyya, and therefore existence responds to
them with honor. Those who possess the state of permanence possess the attribute of

‘ubiidiyya, and therefore existence bows down to them.**

341 al-Jamal, Nasthat al-murid, 67, 159-160.

342 Ibid., 183

343 Ibid., 189.

34 He also quotes an anonymous poet within the same meaning, “I am with the Truth / I observe union
in the domain of separation” stating that the essence is to perish from the self and other beings, enter
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Therefore, what is essential for al-Jamal is the separation that arises after union. Those
who are in the state of annihilation are in a state of intoxication, so the attribute of
‘ubiidiyya has been removed from them, they are in a state of union, and therefore,
responsibility has been removed from them, indicating that what they say is
excusable.>* Here, al-Jamal asserts that just as corporeal death (mawt hissi) ends
religious obligations (taklif) , so too does the state of spiritual death (mawt ma ‘nawr)
remove such obligations. He references Abii Madyan’s saying to support this point “In

our drunkenness we have been absolved of responsibility”.34¢

Also, to highlights this issue, al-Jamal quotes a poem by Ibn ‘Arabi in two different

places:

The Lord is true, and the servant is true;

then who is responsible?

If one is called a servant, he is dead;

if one answers ‘Lord,” how is this possible?*

the realm of the Lord, and then return from there to know the Lord and the self and other beings. Ibid.,
48, 151.

3% Ibid., 52, 62. According to Ahmad al-‘Alawi, however, the gnostic knows God through His essence
and attributes and witnesses [Him] with his inward being, but his outward aspect observes the limits [of
the Law]. He possesses both sharT ‘a and hagiqa; both union and separation. Those who unite these two
stations are few indeed. But how can one who is lost in affirming the unity of the Truth observe creation
or affirm their existence? Those in this state are excused because they have lost their [proper]
witnessing. In this sense, he gives al-Hallaj and Abii Yazid al-Bistami as examples, and by placing al-
Shushtari’s saying, “I am a wondrous being to the beholder; lover and beloved are mine, there is no
second to me,” into this category, he states that what they said in a state of annihilation and immersion
(istighraq) meant the speaker was in reality the Truth, and that these [utterances] should not be
considered authoritative. See Ahmad al-‘Alawi, al-Minah al-qudsiyya, 31-33, 52; Ahmad al-‘Alawi, al-
Mawadd al-ghaythiyya, 2:119-123.

346 al-Jamal, Nasihat al-murid, 52, 260. This verse, from the al-Qasida al-Niniyya, conveys the
sentences: “Do not blame the drunkard for his state of drunkenness, for in our drunkenness we have
been absolved of responsibility.” See Shu‘ayb Abii Madyan. “al-Qasida al-Nianiyya” in The Way of Abu
Madyan: The Works of Abu Madyan Shu ‘ayb ibn al-Husayn al-Ansart (c. 509/1115-16-594/1198), ed.
and trans. by Vincent J. Cornell. (London: The Islamic Texts Society, 1996), 158.

347 al-Jamal, Nasthat al-murid, 31, 315. For this poem in Ibn ‘Arabi’s own works see Ibn ‘Arabi, al-
Futithat al-Makkiyya, 1:2; Abu ‘Abd Allah Muhyt al-Din Muhammad b. ‘Alr Ibn al-‘Arabi, al-
Tanazzulat al-mawsiliyya fi asvar al-taharat wa-I-salawat wa-l-ayyam al-asliyya: Tanazzul al-amlak fi
harakat al-aflak, ed. ‘Abd al-Rahman Hasan Mahmiid (Cairo: ‘Alam al-Fikr, 1986), 126; ‘Abd Allah
Salahi al-‘Ussaki, Sharh kitab Mawagqi * al-nujim li-I-shaykh al-akbar Muhyt al-Din Ibn ‘Arabi: Tawali
manafi * al- ‘ulim fi matalib Mawaqi * al-nujiom, ed. Mahmud Erol Kilig¢ and Muhammad Adib al-Jadir
(Damascus: Dar Ninawa, 2015), 1:61. Also, for a commentary on this poem by al-Tilimsani (b. 1961),
who belongs to the same spiritual lineage with Ali al-Jamal see Muhammad b. Ahmad b. HashimT al-
Hasan1 al-Tilimsant, Majmii * rasa’il al-‘allama al-‘arif bi-llah al-shaykh Muhammad al-Hashimi al-
Tilimsant, ed. ‘Abd al-Rahman al-Sha‘ar (Beirut: Kanz Nashirtin, 2023), 451-57.
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He then mentions that ‘Abd al-Rahman al-FasT**® of the Shadhili tradition responded
to this point, and that ‘Al1 al-Jamal also expressed his own position. This poem by al-

Fasi is as follows:

Yes, by establishing the servant,
the attribute of separation becomes responsible
The servant is dead without his Lord;

he is responsible through the secret of the help that comes from Him.>*

Therefore, the servant does not truly exist, but when God manifests Himself in the
forms of rubitbiyya and ‘ubudiyya, he is named servant in that form. From the
perspective of absolute manifestation, lordship continues.**® When immersed in the
Absolute Truth within itself, it remains in the state of union, but as ‘Abd al-Rahman
al-FasT states in his poem, even if it remains dead in relation to absolute existence,
affirming its own existence will bring the individual back to the state of separation,

and responsibility will follow.

4.2.3.2. The Second Poem

Don’t mind the vessels
dive into the seas of meaning,
Perhaps you will see me,

as the Sufis see with their gaze.351

Al-Jamal brings these verses in the context of union and separation. For him, “vessels”
represent emotions and separation, while the “meanings” signify union. Whoever
wants to perceive reality as a whole, needs the light of meanings that emerge through
the state of union and oppressing feelings. As a result, the truth can be observed. The
one who realizes this observation is the gnostic, and he can see it both in its
manifestation and in its entirety. According to Ibn “Ajiba, the greatest veil is being

deceived by the outward appearance which leads one away from the Truth. Whoever

348 For his life see al-Ghumari, al-Mu 'zin, 186-191.

349 al-Jamal, Nasthat al-murid, 31, 315.

330 Tbn “Ajiba, Sharh Naniyyat al-Shushtari, 69.

351 al-Jamal, Nasihat al-murid, 42, 69, 88, 272; al-Shushtari, Diwan, 137. Ibn ‘Ajiba states that in this
context, the word “meanings” (ma ‘ani), according to Sufi terminology, is used as a metonymy (kinaya)
for dhat; and that dhat is sometimes used for self-disclosure and attributes. He further mentions that just
as meaning is hidden, so too is dhat hidden, and it needs such forms/molds (gawalib) to be known. See
Ibn ‘Ajiba, Taqyidan fi wahdat al-wujid, 25.
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withdraws himself from them through his feelings remains alone with the lights

(anwar) and secrets (asrar).

Those special, perfect servants who reach this state become transient in their belief
that other beings possess fixed, not in terms of the truth being manifest in them. The
state of separation prevails for those who perceive God in some beings and not in
others. whereas the state of union prevails for those who find Him in everything and

see everything as one. Those who unite separation and union give everything its due.>>?

From this perspective, union and separation are both parts of reality. Union’s reality is
related to God’s absolute and true existence, while separation’s reality is related to the
existence of other beings, even if only metaphorically, through analogies such as
imagination, copy, form, and mirror. For this reason, ‘Al al-Jamal considers the
position that unites the two to be the highest rank: the true being is with the Truth,
while the apparent is with the Truth and people. Union is in the heart; while separation
is in the apparent. In this sense, he quotes Abu al-Hasan al-Shadhili as saying to Ibn
Sabbagh: “I had a friend who frequently spoke of unity. I told him, ‘If you want to

avoid criticism, let there be separation in your speech and union in your heart.””%3

After narrating this story, al-Jamal shows us the path he chose to attain union and
separation together, as described here, by offering a prayer.>>* Furthermore, he
emphasizes that the meaning expressed in poetry cannot be revealed without matter,

and matter (vessels) cannot exist without meaning. Meaning is related to the essence

352 Ahmad b. ‘Ajiba, “Sharh Salat al-Qutb Ibn Mashish,” in al-Lata 'if al-imaniyya al-malakiitiyya wa-
[-haqd’iq al-ihsaniyya al-jabaritiyya fi rasd’il al-shaykh Ahmad ibn ‘Ajiba, ed. ‘Asim Ibrahim al-
Kayyali (Beirut: Dar al-Kutub al-‘Tlmiyya, 2006), 151, 161-162, 167, 176-177; Ibn “Ajiba, “Sharh ba‘d
mugqtatafat,” 303-305, 310; For more detailed information on the relationships in Ibn ‘Ajiba in these
contexts between essence-attributes, meaning-feeling, annihilation-permanence, almost within the same
framework see Ibn “Ajiba, The Book of Ascension, 43-48, 61-63.

353 Although ‘Ali al-Jamal reports that al-Shadhili said this to Ibn al-Sabbagh, Ibn al-Sabbagh and al-
‘ImranT in their books relate it from a letter sent by al-Shadhili to ‘Al1 b. Makhlaf Bin Ttinus. See Ibn
al-Sabbagh, Durrat al-asrar, 47, al-‘Imrani, al-Taqyid, 64. Elsewhere, al-Shadhili said: “If you look
carefully with the eye of insight (basira), the existence of the cosmos resembles the existence of a
shadow. The shadow, when all degrees of existence are considered, does not exist. And yet, when all
degrees of existence are considered, neither is it non-existent. If you accept that beings are shadows,
you do not negate the unity of the Giver of Existence. The existence of beings as shadows does not
hinder the absolute unity of God. This is similar to the state of tree shadows falling on a river; these
shadows do not prevent boats from passing through the river.” That is, for al-Shadhilt too, the ideal is
to unite union and separation. See al-Iskandar1, Lata if al-minan, 153.

354 al-Jamal, Nasthat al-murid, 131, 236.
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of truth and can only be seen through manifestations. From this perspective, God is
manifest in His concealment and concealed in His manifestation. In other words, He
is hidden within the beings He has manifested and created, but when we look with the
eye of perception, it becomes clear that the true existence within this concealment is
none other than Him. That is why he says that the essence is an attribute, and the
attribute is the essence. According to him, God existed and nothing else did, and this
remains the case. And when the essence manifests, the attributes are present with it,
and when the attributes appear, the essence is present with them. In other words, there
is an unbreakable relationship between the two, but the veil of meaning prevents us
from perceiving the essence. In the state of union, however these veils are lifted
allowing one to grasp the truth of the absolute essence in this sense and to realize that

all other beings are, in truth, utterly non-existent.>*

What al-Jamal says about witnessing supports his statements on annihilation-
permanence and union-separation. He divides those skilled in observation into three
categories: first, those who recognize the act as originating from their own selves
(martabat al- ‘awamm); second, those who attribute the act to divine power (martabat
al-iman bi-I-ghayb); and third, those who attribute the act to the One who possesses
the power (gadir), perceiving the act as a path leading to Him, from Him, and to Him,
and who witness it are those immersed in witnessing God’s presence (ahl Allah al-
mustaghriqin fi shuhiid Allah). They speak, see, hear, and move with God.*>>® For them,

all causes have been removed and only the one and transcendent truth remains.>>’

355 The statement “God existed, and there was nothing with Him” recurs throughout al-Jamal’s work.
According to him, living by this utterance represents the state of the elite of the elite. These individuals
perceive themselves and all other existents as Him. However, as is evident from previous discussions,
this pertains to the inward state of union, while the outward aspect necessitates the state of separation.
The highest spiritual state requires the integration of both. See al-Jamal, Nasthat al-murid, 95,97, 131,
287. Haririzade (d. 1299/1882), using the same sentence, characterizes the station described herein as
the union of union (jam ‘ al-jam ), identifying it as the ultimate degree attainable by the gnostic. At this
stage, the gnostic emerges from the state of total immersion in unity and—through a process of spiritual
descent (tadalli or tanazzul)—witnesses the Truth within the multiplicity of divine manifestations
(baga). His designation of this station as the final among the stages of divine attraction (jadhba) is
consistent with the classification of al-Jamal, particularly in light of the emphasis on the intensity of the
jadhba associated with both al-Jamal himself and the Makhfiyya zawiya to which he was initiated by.
See Mahmad Kamal al-Din b. ‘Abd al-Rahman al-Har1r1 al-Istanbili (Haririzade), Madar-1 vahidiyya
wa markaz-1 ahadiyya, Istanbul: Siilleymaniye Library, MS Izmir 00818, 130a—132a.

3% Here, reference is made to the hadith concerning drawing near to God through supererogatory acts
of worship (nawadfil). See al-Bukhari, Kitab al-rigaq, 6502.

357 al-Jamal, Nasihat al-murid, 189-190, 265.
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It should be noted here that al-Jamal does not make an analogy between existence and
God, because according to him, there is no second, no similar, and no opposite to
Him.*® He existed and nothing else existed, and this state continues even now. In the
first and second categories, where causes do not disappear, the servant sees the illusion
at different levels. This is because only the Truth can perceive the Truth. In the third
level, the Truth himself manifests through means for the servant, and the servant’s
existence is erased, leaving no trace behind: “The truth has come, and falsehood has
passed away” (Q 17:81). After this, it is the Truth that sees, hears, and observes, because

imagination exists in the eyes of the common people, not in the eyes of the saint.>*

However, if we understand the hadith about seeing and hearing by God to mean that
everything other than Him is perishable and that He is found in everything, then this
is the highest level described by al-Jamal. According to him, this is the meaning of
Abi al-Hasan al-Shadhilt’s prayer, “Make us Your servants in all circumstances,”
because at this level, all things and their opposites are one, having returned to the same
source.’®® Therefore, the hadith about hearing and seeing with God has two distinct
meanings corresponding to annihilation and permanence. Just as every agent
presupposes an object, where the teacher needs the student to be a teacher, and the
student needs the teacher to be a student. Al-Jamal states that observing the resulting

work and observing the Creator of that work are two separate levels.>¢!

As noted earlier, although he praises observation on the third level, he considers the
separation and permanence that follow to be the ideal state. Al-Jamal mentions this
level elsewhere, saying that ‘Abd al-Salam bin Mashish named it “the very essence of
unity” (‘ayn al-wahda) and that it is the ultimate goal, which al-Jamal prays to reach.
Later, however, he says that he points to the state of permanence by through the

intercession of the prophet:

3%8 Ibid., 206.

3% Ibid., 136, 340-341.

360 Ibid., 54, 109,

361 Tbid., 193. Al-Jamal appears to share the same view as Ibn ‘Ata’ Allah. For Ibn ‘Ata’ Allah has said:
“Beings are the mirrors of God’s attributes. One who abandons the world of existence has also
abandoned the witnessing of the Truth therein. The world of existence was not made existent to see
itself, but to see the Lord in it... There are two types of sainthood: In the first, the saint is independent
of existence and sees nothing in existence but God. In the other, the saint finds annihilation in existence
and witnesses God in everything. This second one is more perfect.” See al-Iskandar, Lata ‘if al-minan,
37-38.
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In essence, the annihilated one (fani) is immersed in the very essence of absolute oneness ( ‘ayn
al-wahdaniyya), as Shaykh Mawlana ‘Abd al-Salam ibn Mashish (may God benefit us through
him) said: “Immerse me in the very essence of the ocean of oneness, so that I may neither see,
nor hear, nor find, nor perceive save by it,” and he then pointed to permanence and said: “Make

the greatest veil the life of my spirit, and its spirit the secret of my reality.” 362

Therefore, the ideal is to recognize the position of all beings in existence, the position
of the Truth in existence, and to treat everyone fairly, without allowing one to veil the
other.>® In this context, a narrative is presented by al-Jamal to illustrate the state of
permanence as a destination to be reached: Abii Bakr advised ‘A’isha to thank the
Prophet after she was cleared of calumny through him. However, she stated that she
would only offer gratitude to God Almighty. According to al-Jamal, Abt Bakr was
directing her towards the most perfect state, the state of permanence, which
necessitates the affirmation of the effect (athar). Yet, at that moment, ‘A’isha was in
the state of annihilation detached from existence, perceiving only the Efficient Cause

(mu aththir) and not its effect,>** al-ShushtarT says:

When see Existence (the Truth) itself revealed in your essence,

This is but a ruse; cling to denial and erase its attributes.

Strike the barriers with your shield and cast your staff away.365

362 al-Jamal, Nasthat al-murid, 165, 327. The context in which Ibn Mashish prays in this manner is his

Salat al-Mashishiyya, which is as famous in North Africa as al-Jaziili’s book Dala’il al-khayrat. But
there, he first prays for the obliteration of other existences, which are falsehood, in order to be immersed
in the ocean of unity (which is pure annihilation/ fana’ mahd). Then, he asks God to make him secure
and save him from the fearful aspects of this state of annihilation and intoxication (which is
permanence). Later, where the concept of ‘ayn al-wahda is mentioned, he requests to hear and see with
God but then unites both the states of annihilation and permanence by saying, “make the greatest veil
to this the life of my spirit, and its spirit the secret of my reality.” In this sense, we can say that the views
of al-Jamal and Ibn Mashish regarding annihilation and unity indicates compatibility. See Muhammad
Tayyib b. ‘Abd al-Majid b. ‘Abd al-Salam al-Fast al-Maliki Ibn Kiran, Sharh al-salat al-Mashishiyya,
ed. Bassam Muhammad Bariid (Abu Dabi: al-Majma‘ al-Thaqafi, 1999), 193-204; ‘Abd al-Halim
Mahmid, al-Qutb al-shahid ‘Abd al-Salam b. Mashish (Dar al-Ma'arif, 1996), 44-48; al-Qadir, al-
Magsad al-Ahmad, 268-269.

363 Ibn ‘Ajiba, while commentating on another of al-Shushtari’s poems, states that existence is in reality
pure non-existence (‘adam mahd), and that we only imagine it to exist. People have imagined it
alongside God. He likens existence apart from Him to dust motes in the air and alludes to the hadith:
“God was, and there was nothing with Him, and this state continues as it is now.” These things we see
are in reality nothing but Divine lights (anwar ilahiyya). And also, in a commentary on another poem
by al-Shushtari, Ibn ‘Ajiba defines the event where the effect and the effector are one, the witness and
the witnessed are one, and only one existence remains, as the stage of annihilation that must be traversed.
According to him, after this, the state of permanence is reached. And there, the two existences are
distinguished from each other, all of which occurs under the guidance of a shaykh murabbi. According
to him also, the ideal is to unite the states of union and separation. The second figure upon whom Ibn
‘Ajiba builds these views—that existence, in relation to the Truth, is actually illusion and falsehood —
is Ibn ‘Ata’ Allah al-IskandarT; he frequently refers to his aphorisms in this regard. For his detailed
views on this subject, see Ibn ‘Ajiba, Sharh Nuniyyat al-Shushtari, 55-58, 62-65, 68; Ibn “Ajiba, “Sharh
ba ‘d mugtatafat,” 310; Ibn ‘Ajiba, Iqaz al-himam, 65-72, 233, 270-278, 315-319, 393.

364 al-Jamal, Nasthat al-murid, 41, 211.

365 Ibid., 16, 133, 138, 340. al-Shushtari, Diwan, 311.
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He also discussed this in the context of annihilation. According to him, one must
distance oneself from everything that distances one from the Truth and from all the
reasons one relies on, so that the meaning of attributes, which are nothing but the
essence itself may be seen. Therefore, al-Shushtari sees everything other than the
Truth, including the attributes of the names, as a form of bondage. And when a person
sees that all these truths scattered among vessels are gathered within himself, he must
destroy these attributes after reaching the Truth through them, seeking the Truth within

himself,3%°

To clarify the differences between al-Jamal and al-ShushtarT in this regard; al-
Shushtari divides the state of annihilation into three;*’ the first is purifying oneself
from blameworthy traits and adopting divine attributes, the second is annihilation from
witnessing anything other than Him, and the third is annihilation from any other
existence, which is the ideal, the absolute annihilation, and remaining here is
praised.>®® Therefore, after annihilation, al-Shushtari discussed a form of permanence,
but this state of permanence still has a nature without his own existence,*® whereas in
al-Jamal, this permanence does not deny its own imaginary existence, that is, it is a
permanence which has separation (tafrig). In other words, while the phrase “huwa
huwa” in al-Jamal, which expresses the oneness of God, has a meaning that exalts Him
and implies His absolute existence; al-Shushtari expresses this unity through “huwa,
and wa anta,” meaning that existence is one and that you, I, and He (the Truth) are

one.

Regarding the distinction between annihilation and permanence, al-Jamal took a stance
in favor of annihilation as inherent in permanence, aligning with figures like ‘Abd al-
Salam bin Mashish, Abii al-Hasan al-Shadhili, Ibn “Ata’ Allah al-Iskandari, and others

from the Shadhili tradition, who embraced the ideas that the apparent is separation and

366 Tbn ‘Ajiba also states that the secker and the sought are the same, because there is no duality or
difference, but rather the Truth is one. Therefore, there is no incarnation or unification here, because
there is no other being besides Him with whom He could unite. And also, he perceives the intellect, the
customs and the pleasures of the nafs as all existing within these bonds. According to him, the disciple
must free himself from all these bonds; otherwise, he will imprison himself among created beings,
deprived of the ability to witness the Truth. See Ibn ‘Ajiba, Sharh Niniyyat al-Shushtari, 56-57, 101.
367 al- Adluni, Abii al-Hasan al-Shushtari, 247.

3%8 For examples concerning this, see al-Shushtari, Diwan, 241, 322-324, 338.

39 Ibid, 147-148, 327-328.

88



the hidden is union. Conversely, al-ShushtarT seems to have chosen the path of union

and annihilation both inwardly and outwardly.

4.2.3.3. The Third Poem

I am a wondrous being to the one who perceives,
Both the Beloved and the lover are mine,
There is no second to my essence.’”°

Al-Jamal seems to have brought this poem not so much to refer to absolute unity as to
explain the position of human being in existence. The poem begins by emphasizing to
the central role of the human being, saying that their place in existence is like the heart
in the human being. Nevertheless, the second context in which this poem appears is
directly related to unity. According to al-Jamal, in human being, the Truth has
manifested himself with perfection and has also been concealed with perfection, from
one perspective, human being is the Truth, and from another, he is a servant.’’! The
fact that he carries the attribute of the Truth is through manifestation and self-
disclosure, not in terms of his very existence. And since Man and the universe are
always mirror images of each other, God’s manifestation to other beings takes place
in the same manner. Therefore, the issue of the unity of the beloved and the lover in
al-Jamal’s view can be interpreted from this perspective. Or, as discussed earlier in the
division of annihilation, it can be interpreted as a statement by al-ShushtarT in a state
when responsibility is lifted and one is excused yet still oriented toward the goal of

attainment.>’?

370 al-Jamal, Nasthat al-murid, 145, 161. al-Shushtari, Diwan, 313. Al-Darqawi related that, in a similar
vein, ‘Al1 al-Jamal would frequently repeat al-Shushtari’s poem: “You are, You are, You; You are, You
are, You/ You are the Lover and the Beloved, You are the wusil”. See al-Darqawi, Majmii ‘at al-rasa’il,
316. For the similar verses of Muhammad Ibn al-Habib al-Biizidi from the same Shadhilt tradition -
uttered in the state of annihilation concerning the oneness of the lover and the beloved, the seeker (falib)
and the sought (matliab), and the drinker and the drink- and for the commentary on them by Ahmad al-
‘Alawi, see Ahmad b. Mustafa al-‘Alawi, Mi 7aj al-salikin wa-nihayat al-wasilin (Mostaganem: al-
Matba“at al-*Alawiyya, 1992), 11-15.

371 al-Jamal, Nasihat al-murid, 145.

372 Al-Jamal himself also appears to have experienced the state of union and to have spoken after
transcending it. During his spiritual journey, he said that the attributes of the Truth manifested upon
himself and upon all created beings. He fell in love (experienced ‘ishq) with himself, with everyone he
encountered -old, child, man, woman- even with animals, trees, and birds. He saw all of existence as
his own limbs. He said that people who witnessed this accused him of impious transgression (fisq) and
heresy (zandagqa). See al-Jamal, Nasihat al-murid, 330.
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4.2.3.4. The Fourth Poem

The cups are mine, and they revolve upon me;
After my death, you will see me alive.’”

This poem also refers to the concept of annihilation, and more specifically, to the idea
that whoever perceive something as true will perceive themselves as true, and whoever
perceive something as false will perceive themselves as false. This is because true and
falsehood are meanings that originate from human being and return to human being,
which explains the concepts of conjecture (zann) and illusion (wahm). According to
him, while true existence absolutely belongs solely to God, created beings are
imaginary beings in relation to Him. The phrase “in relation to” here indicates that he
does not completely deny their existence in the absolute sense. Rather that the denial
of their existence stems from understanding that existence is actually limited to the

manifestations (forms) of His attributes. Even so, these manifestations still exist.

His classification of existence into the categories of annihilation and permanence,
which we can be understood as recognizing absolute existence and the perception that
there is no other existence truly exists besides it. His recalling the distinguishing
between the created and the Creator also conveys the same meaning. Apart from this,
perceiving the reality of things as they are, that is, correctly understanding the
difference between these two types of existence or confusing them with each other, is
entirely related to the imagination and assumptions of the human being based on his
Sufi experience. This is because whatever exists is not fully observed in relation to the
truth, and only the Truth can know itself fully.’”* Therefore, contrary to the view held
by the people of shari’a, who believe that “whatever comes to mind is contrary to
God,” the people of hagiga maintain that “whatever comes to mind is the Truth.”?”
The second meaning of this poem is that the state of annihilation represents death, and
the state of permanence symbolizes resurrection, and just as one cannot enter paradise

without death, one cannot attain witnessing and permanence without undergoing

373 Ibid., 229, 249. al-Shushtart, Dwdn, 205-206.
374 al-Jamal, Nasihat al-murid, 136, 340.
5 Ibid., 320.
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annihilation.’”® Ibn ‘Ata’ Allah’s description of the state of annihilation as death is also

helpful in this regard.’”’

4.2.4. A Comparative Analysis and Conclusion

In summary, almost all of the poems that ‘Al al-Jamal quoted from al-ShushtarT that
as presented here, serve as evidence to reinforce the meaning that the universe is
imaginary and illusory in relation to God. If al-Jamal viewed the state of annihilation
as a stage intended to be attained and encouraged in order to comprehend the reality
of existence, we know that he regarded the subsequent stages of separation and
permanence as the true ideal. However, we can say that the meaning of permanence
exists in the poems that al-Jamal quoted from al-Shushtari, even if it is not as strongly
emphasized as al-Jamal presented it. Therefore, it is possible to interpret al-ShushtarT
as someone who stood at the state of annihilation, treating it as the ultimate goal and
speaking about its nature, but who later transcended it and reached the state of
permanence. This remains one possible interpretation. However, looking at al-
Shushtar1 himself, we find that he follows Ibn Sab‘mn’s path in affirming wahda
mutlaga meaning everything other than God is non-existent and illusory. Al-Jamal also
asserts that only God exists but qualifies this by adding “in the real sense.”’® The
universe, according to him, does not exist in the absolute sense; rather in relation to
true existence. Al-Jamal also considers the universe as imagination and conjecture, but
this is due to its shifting nature in human perception; not because it is illusory in the

absolute sense.

While al-ShushtarT establishes the relationship between existence and God as wujiidi
interpretation; al-Jamal establishes it through self-disclosure and manifestation (fajallr
and zuhiir). Accordingly, in the first case, knowing and looking at one’s self (and
therefore at the universe) is actually looking at and finding the real existence itself.>”’
In the second case, one gains knowledge of its attributes because God created it in His

own form.

376 Tbid., 164-165.

377 Ibid., 133, 240.

378 Ibid., 30.

379 al- Adluni, Abii al-Hasan al-Shushtari, 204.
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While al-Jamal by comparing this world to an illusion, emphasized that what is
observed is not the Absolute Truth, but rather the manifestation of Divine names as we
perceive them; unlike the school of wahda mutlaga to which al-Shushtart belonged,
which did not accept these intermediaries, and asserted that only God can be directly
witnessed.*® Therefore, the meaning of the statement “God existed, and there was
nothing else with Him, and this state continues now” means, in the school to which al-
Shushtar belongs, the absolute rejection of the existence of anything other than
God.?®! In contrast for al-Jamal, the first meaning refers to the absolute erasure of other
beings from perception in the state of union, and the second meaning to the
establishment of the idea that there is no other being in reality in the state of

permanence, and that other beings exist only as illusions.

Despite all these differences, al-Jamal’s use of al-ShushtarT’s poems suggests two
possibilities regarding his reception of al-Shushtari. Firstly, rather than viewing al-
ShushtarT as someone who had attained a state of permanence through the meaning he
had assigned to it in his own classification, al-Jamal used him, as he did with other
names, within his own concept of unity. For the names he refers to in this regard are
not limited to him alone; he quotes from Ibn ‘Arabi, ‘Abd al-Kartm al-Jil1, Ibn al-Farid,
‘Abd al-Rahman Majdhub, ‘Abd al-Qadir al-Jilani, ‘Abd al-Salam b. Mashish, Abii al-
‘Abbas al-Mursi, and Ibn ‘Ata’ Allah al-Iskandari. Similarly, al-Shushtari’s words
quoted above could be instrumentalized in the context of unity and annihilation, due
to the high quality of his expression.*? In fact, although al-Jamal praised al-Shushtari’s
idea of wahda mutlaga and fana’ mutlaga in this and most of his poems, he went
further by emphasizing the state of permanence, which is dominated by separation

(tafiiq), in order to assert that annihilation must be transcended.*®?

380 Bedirhan, “Vahdet-i viicud ekolii”, 168-169.

381 For a summary of the idea—central to the school to which al-Shushtari belonged—of secing
everything, including one’s own self, as God, see Balyani, Mutlak birlik, 101-116.

3821t is understood that Ahmad Zarriiq holds this view, because when he speaks about spiritual listening
(sama ), he states that there is a need for certain means (wasa 'it) that will stir the hearts of the disciples,
appeal to them emotionally, and present the Truth to them through forms that are not the Absolute
Reality itself (and thus, in a sense, falsehood). By saying that al-ShushtarT also did this in his poems,
Zarruq actually reveals the reason for his interest in him. See Ahmad Zarriiq, Qawa ‘id al-tasawwuf,
130.

383 In fact, in one of al-ShushtarT’s treatises, it is stated that, according to him, the highest degree of the
muhaqqiqin—who occupy the highest rank in the classification of human beings—is to be in the state
of sobriety after annihilation and intoxication. But still, since al-ShushtarT denies existences other than
the Truth, here the return from annihilation and permanence means a return from Him to Him, because
there is no other. In this sense, it can be claimed that the state of annihilation expresses a state that is
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A second possibility is that he interpreted al-Shushtari’s words by integrating him
within the Shadhilt tradition and perceiving him as aligned with his own concept of
unity in a general sense, rather than as a member of the wahda mutlaga school. The
fact that he mentions al-Hallaj as an example of someone who remained in the initial
state of annihilation and was unable to progress to the state of permanence, while not
mentioning al-ShushtarT in this context but including him among the “shaykhs of
reality” (mashayikh al-haqgiqa), alongside figures such as Ibn ‘Ata’ Allah, al-Ghazali,
al-Jazili, al-J1lani, al-Junayd and Abii Madyan, strengthens the second option.*%* Ibn

‘Ajiba*®® and al-Biizidi *®¢ also perceived al-Shushtar in this way.

As a result, al-Jamal refers to al-ShushtarT within the context of the Shadhili tradition,
rather than as a member of the wahda mutlaqa school and cites him accordingly. Those
who claim that al-Jamal is affiliated with the Shushtart’s school of thought on unity
are his later followers, all of whom belong to the Shadhiliyya order, who also seem to
have the same perception of al-Shushtari. Moreover, perhaps those who made this
attribution were not referring solely to unity and annihilation, but rather to the paths
of mujahada (especially the issue of tajrid), that lead to annihilation, as well as to the
definition and nature of the person who experiences it, all within the framework of the
Shushtar1 school of thought. This is one of the questions that we will address in the

following chapter.

tonally and emphatically stronger, and perhaps even more conscious in al-Shushtari. See al-ShushtarT,
al-Risala al-qadamiyya, 50a.

384 For the relevant statements, see al-Jamal, Nasthat al-murid, 19, 163, 230.

385 Tbn “Ajiba states that the state of annihilation definitely leads to the state of permanence. And for
this situation, he gives as examples those like al-ShushtarT who are shaykhs of spiritual training (shaykh
al-tarbiya). He indicates that al-ShushtarT was probably in a state of intoxication when uttering these
poems, and that he later completed this state. Therefore, according to him, al-ShushtarT transcended the
state of annihilation. Nevertheless, this too should be approached with caution, because Ibn ‘Ajiba states
his good opinion (husn al-zann) of such figures in the introduction to [his commentary on] the Nianiyya
qasida. So, it can be the result of this perception. See Ibn ‘Ajiba, “Sharh ba ‘d mugqtatafat,” 310; Ibn
‘Ajiba, Sharh Niniyyat al-Shushtari, 48-52.

386 According to al-Biizidi, al-Halldj, because he spoke excessively about the knowledge of reality he
had attained, lost the actual disposition (al-tasarruf al-fi‘li) of these manifestations. In this context,
comparing him with Ibn al-Farid, Abt al-Hasan al-Shushtari, and “Al1 al-Jamal; al-Btizid1 states that
they did not speak about these manifestations, but actualized their dispositions through action, and thus
they attained divinely imparted knowledge (‘ilm ladunni). See al-Biizidi, al-Adab al-mardiyya, 211-
212.
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CHAPTER V

THE METHOD OF MUJAHADA

5.1. A Renewal Within the Shadhilt Order: Tajrid as a Radical Interpretation of
Spiritual Poverty (Faqr)

The concept that encapsulates ‘Ali al-Jamal’s understanding of spiritual striving
(mujahada) is the term tajrid. Whether through the concept itself or the clusters of
meaning it encompasses tajrid is the most frequently repeated theme throughout his

book. The entire structure appears to revolve around this concept.

Our initial observation is that this concept gradually evolves into a broader meaning,
that encompasses its previous usages. For this reason, instead of beginning with
dictionary definitions or surveying its usage in classical Sufi works and the early to
middle Shadhili tradition, we choose to focus on how al-Jamal himself understood the
concept. In other words, we find it appropriate to derive the hermeneutical keys (al-

mafatih al-gira iyya)*®” from the author himself and read his work accordingly.

Given that the era in which our subject lived is often examined under headings such
as “Neo-Sufism” and “renewal” in the Islamic tradition and considering that he
genuinely offers original interpretations not only of this central concept but of others
as well, such a reading is consistent with the nature of this work, its historical period,

and the nature of academic inquiry. To do otherwise would be to reduce or confine

387 Shaqiqa Wa'il has employed this concept in the manner we have described in her study on al-Niffari.
She complains of the problem of not reading each figure on their own terms. For instance, she argues
that reading al-NiffarT through the lens of Ibn ‘Arabi is an injustice to the author, and that Ibn ‘Arab1’s
instrumentalization of al-NiffarT’s term mawgif within his own Sufi hermeneutic (in his thought on the
barzakh) is something entirely separate from al-Niffari’s own philosophy in which he established the
term. To understand an author, the hermeneutical keys must be derived from the usages within their
own works, without disregarding the significations of the language and the Sufi heritage. See Shaqiqa
Wa'il, “al-Lugha, al-tajriba, al-nass: Qira’a onto-dalaliyya li-I-nass al-NiffarT” (PhD diss., American
University of Beirut, 2016), 7-10, 88-100, 254-59, 311.
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him to the dictionary definitions or to the understanding of other Sufis, which would

be an injustice to the intellectual world of the figure under study.

After examining the concept internally and clarifying its meaning, we will then
compare it with the understanding of other shaykhs in the Shadhili tradition,
particularly those he himself cited. In this respect, our study will first present the
contexts in which the concept of tajrid is used, organized according to a logical
classification. Subsequently, we will analyze how the author reinterprets other related
concepts and themes in connection with this central concept. Following this, the
evidence he provides on the matter will be examined. Finally, the practical applications

of tajrid will then be discussed under a separate heading.

5.1.1. The Meanings of Tajrid

Al-Jamal, in the context of tajrid emphasizes five interconnected phrases: disciplining
the self within jalal, ruining the exterior (takhrib), humiliation (dhilla), the
extraordinary (kharg al- ‘awa’id), and the impossible (muhal). First, to understand his

conception of tajrid, these phrases will be examined in order.

5.1.1.1. Tajrid as Discipline by Jalal and the Ruin of the Exterior

Since the foundation of “All al-Jamal’s philosophy is the idea that things subsist
through their opposites, one who is not disciplined by the jalal of the shari‘a in the
beginning cannot attain the jamal of the hagiga in the end. A decrease in the sensory
realm (hissiyyat) brings about an increase in the intelligible (ma ‘ani), and conversely
a decrease in the intelligible leads to an increase in the sensory. Therefore, whoever
seeks to grow in the intelligible must “ruin” their sensory or exterior aspect. In this
regard he refers many times a saying by Abii al-Mawahib al-Tiinis1,**® the author of
the Qawanin: “Whoever claims to have witnessed jamal before being disciplined by

jalal, reject him, for he is a dajjal.”*®

388 About him see al-Tazi, Kitab tabagat al-Shadhiliyya al-kubra, 152-155.

389 Al-Darqaw states that al-Jamal was repeating this sentence frequently See al- Darqawi, Majmii ‘at
al-rasa’il, 162; For this saying, see Jamal al-Din Muhammad Abu al-Mawahib al-Shadhili, Qawanin
hikam al-ishraq ila kaffat al-sifiyya bi-jami* al-afaq, ed. ‘Abd al-Hakim b. Husayn (Dar al-Hady li-1-
Turath, 1998), 48.
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According to al-Jamal, the substance of the heart is luminous (nirani), while that of
the body is dark (zu/mani), when one is strengthened, the other diminishes or faces
complete effacement. Since the human heart by its nature cannot bear two orientations
at once (either sensory or intelligible), one must take a stance in favor of one. The
interior dominates the exterior, and the heart dominates the body. Indeed, the Prophet
has said: “Beware! There is a piece of flesh in the body which, if it is sound, the whole
body is sound, and if it is corrupt, the whole body is corrupt. Truly, it is the heart.”**°
And in a hadith qudst it is said: “I cannot be contained in My heavens or My earth, but

I am contained in the heart of My believing servant.”!

Al-Jamal uses the word “essence” (dhat) to signify jalal and states that the dhat is a
necessary prerequisite for attaining the attributes (sifar), which correspond to jamal.**?
According to him, this is why his path is also called the “path of the essence” (tarigat

al-dhat).*”

The discipline of jalal is named fajrid because just as silver is purified of all dross
when melted in fire, the disciple who adopts this path is purified of all their blemishes
and deficiencies. In this sense, tajrid entails the renunciation of the sensory in favor of
the intelligible.*** The foundation of this thought of al-Jamal’s stems from his view of
the sensory is a merely branch (far ‘), while the intelligible is the root (as/), and thus
the former must subordinate to the letter. Likewise, he considers the attribute of jalal
to be essential (as/7) and the attribute of jamal to be accidental ( ‘aridi) in the sensory
realm, while in the intelligible realm, he sees jamal is essential and jalal is

accidental >

3% For this narration see al-Bukhari, Iman, 39; Muslim, Musdqat, 107.

I al-Jamal, Nasihat al-murid, 51, 78, 88, 99—100, 199, 205, 237, 239, 272, 318—19. For this narration
see al-"Ajlant, Kashf al-khafa’, no. 2256.

392 For the places where he uses the words dhat and sifat in these senses, see al-Jamal, Nasihat al-murid,
150, 156, 279-82. Ibn ‘Ajiba also states that ‘Al al-Jamal used dhat in the sense of jalal and sifat in the
sense of jamal, and that he does not know if such a usage existed before him. See Ibn ‘Ajiba, The Book
of Ascension, 62—63.

393 al-Jamal, Nasthat al-murid, 69, 348.

¥4 1bid., 211, 316.

35 Ibid., 18, 124, 135, 229, 255, 358. Since ‘Alf al-Jamal believes God is both al-Jamil and al-Jalil, and
that He created existence based on both the sensory and the intelligible, he does not negate any of these
in an absolute sense. Instead, he argues for the necessity of knowing the rules established by God within
the hierarchy of being and acting accordingly, giving each aspect its due right. He even states that the
categorizations and distinctions he makes are relative to what is dominant and ascendant, and that
despite this, the opposite of the dominant quality continues to exist, albeit to a lesser degree. Indeed, he
says that the two opposites enter into a complementary relationship, where the absence of one would
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Therefore, in ‘Al al-Jamal’s thought, an understanding is developed based on the
opposition between the exterior and the interior. The superiority of the interior is
asserted, and as a condition for reaching the ultimate stations, and the “ruining” of the
exterior -that is, being disciplined by jalal- is presented as a necessary condition for

attaining the highest spiritual stations.

5.1.1.2. Tajrid in the Sense of Self-Abasement/Humiliation (Dhilla) as the Key to
Spiritual Honor (‘1zz)

According to al-Jamal, one who truly wishes to be among the elite (ahl al-khusiisiyya)
must adopt the attribute of dhilla, for this is the key to their inner honor ( izz batini).
Like fire softens iron, dhilla acts as a spiritual fire.**® One who wishes to gain an honor
greater than that of the common people must accept a humility lower than theirs. Inner
spiritual openings (futizhat) increase or decrease in proportion to humility, and whether
it is performed secretly or openly is also significant. Because the people of the exterior
practice humiliation secretly, their openings remain secret; whereas the people of the
interior practice it openly, their openings are great.>*” True dhilla is outward dhilla, for
inward dhilla is self-discontent. Dhilla is related to the attribute of servitude

(‘ubiidiyya), where a servant’s inner honor is corresponds to his dhilla.**®

According to al-Jamal, existence emerged from below, which indicates the superiority
of the “lower realities” (haga’ig sufliyya), that is, dhilla.>*® God has placed His
Greatest Name (al-Ism al-A zam) in dhilla; supplications made through it is

immediately answered.*”® According to him, the follower of this path is like a Gnawa;

lead to the absence of the other. His view here is that the exterior should be characterized by jalal, and
the interior by jamal, based on the idea that whatever one clings to in the exterior, its opposite will
manifest in the interior. However, although he chooses this path for himself, he accepts the reality that
God may manifest to some of His servants with jamal externally and jalal internally. Al-Jamal states
that “The people of the outward (akl al-zahir), to them the Truth manifested with His awe and majesty,
so they dedicated themselves to service and to ascending to His door. The people of the inward (ah! al-
batin), to them the Truth manifested with the attribute of jamal and love (mahabba). Their hearts became
attached to Him, and they were lost in the sea of His witnessing, becoming intoxicated with the delicious
wine of His proximity.” See ibid., 78, 165, 192-193, 315.

3% Ibid., 112.

37 Ibid., 226. 228, 238.

8 Ibid., 154, 227, 314.

3% Ibid., 367.

400 Tbid., 306. Al-Darqawi relates that his shaykh, al-Jamal, told him: “If people knew the secrets and
bounties in the state of neediness (ihtiyaj), they would need nothing else. It is at the station of the
Greatest Name (al-Ism al-A ‘zam).” See al- Darqaw1, Majmii ‘at al-rasa’il, 210, 270.
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the blacker his color, the higher his value, and conversely, the whiter the less his value.

The greater the degree of dhilla, the greater the person’s spiritual gains.*’!

The Jewish Ibn Sahl was asked: “Why do we find in your poems a sweetness that we do not
find in the words of others?” He said: “Yes, because the words of others contain a single
humiliation, that is, the humiliation of love. My words, however, contain two humiliations: the
humiliation of love and the humiliation of being Jewish. For that reason, my words are sweeter
than the words of others.”4%?

5.1.1.3. Tajrid in the Sense of Departing from the Customs of the People (Kharq
Al-"Awa’id or Muhal)

The concept of the “extraordinary” (kharq al- ‘awa’id), in ‘Al1 al-Jamal’s thought does
not appear in its customary and widespread usage in the science of kalam -related to
phenomena such as miracles (mu jiza) and karama- but rather in a sense consistent
with the word’s etymological/original meaning. This meaning is to break with the
customs of the common people. According to him, every prophet -and every spiritual
guide, murabbi- has, in fact, broken the customs of the society to which he was sent.*®
In this sense, he follows their path. The common people are bound in the prison of
custom. And only those elite servants, those whom God wills, are able to break free
from these customs, either through the guidance of a realized shaykh (s#litk) or by the
force of overpowering jadhba.*** Any magnificence (‘azama or kibriya’) that
manifests in a person reflects their custom from the “realm of primordiality” (bilad al-
awwaliyya), which has no beginning. In contrast, any weakness, lowliness, or poverty
that appears in them is, in this respect, a break from that primordial custom. While
most people continue to live according to these initial customs, those who break them

are very few because breaking them is extremely burdensome to the nafs.

One who continues on their way with customs remains in the circle of the common

people, whereas one who goes outside of custom enters the ranks of the elite. While

401 al-Jamal, Nasihat al-murid, 330. Although the word Gnawa is known today as a musical genre

identified with Morocco, it was previously used for black slaves. See Chouki El Hamel, Black Morocco:
A history of Slavery, Race, and Islam (Cambridge University Press: 2013), 270-296; Chouki El Hamel,
“Gnawa” in Encyclopedia of Islam Three Online ed. K. Fleet, G. Krdmer, D. Matringe, J. Nawas and
D. J. Stewart (Leiden: Brill, 2018) https://doi.org/10.1163/1573-3912 i3 COM_27488

402 al-Jamal, Nasthat al-murid, 358.

403 Ibid., 118.

404 Tbid., 346.
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breaking with custom is something astonishing in the view of the common people,
custom itself is something astonishing in the view of the elite. Whichever of these two
paths a person’s spiritual aspiration inclines toward, that is what they will find before
them.*®> The people of custom are the people of exterior worship and the people of
proof and demonstration (dalil wa burhan), whereas the people of the extraordinary
are the people of spiritual worship and of witnessing and direct vision. The degree to
which one actualizes the breaking of custom is the degree to which spiritual increase
(ziyada) manifests.**® As he reports from his shaykh, “As long as the servant engages
with the impossible (muhal) just as the common people engage with custom, God

rejoices in him as a woman rejoices in her son on his wedding night.”7

Consequently, the concept of the impossible is also used synonymously with the
extraordinary, in the sense of departing from the habits of the common people, as al-
Jamal states “For this reason, only the impossible is befitting for the follower of this
path... its meaning is to outwardly exit the customs of the common people; in their
words, their deeds, and their states. This state is named fajrid by the people of the path,
and it holds the station of the elixir.”**® Here, al-Jamal also recommends departing
from custom even in the matter of dhilla, because accustomed dhilla transforms into
izz. For example, since everyone -including the non-believer- partakes in the dhilla
shown towards God, it is necessary to break from this custom by showing dhilla
towards His servants.*® According to him, everything that is a custom of the people is
shari‘a. A haqiqa is a haqiga before people become accustomed to it. When they

become accustomed to it, it becomes shart ‘a.

Therefore, when a hagiga transforms into shari‘a, the wayfarer on this path must
replace it with another reality, that is, turn towards a new extraordinary state. He
interprets Buisti’s saying, “If the nafs finds the pasture sweet, do not let it graze,” in
this sense, according to the understanding he received from his shaykh, al-"Arabi. The

weakening of spiritual increase can only be remedied by this medicine.*!° The gnostics,

405 Tbid., 305
406 Tbid., 60, 137.
407 Ibid., 219.
408 Thid., 233.
409 Thid., 293.
410 Thid., 130.
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the moment they realize that servitude has become a custom -that is, that ja/al has
transformed into jamal- turn towards its opposite (a new extraordinary state). They
have adopted this method so that their journey may be continuous and their need for
God may persist, because “The gnostic’s neediness [for God] does not cease, nor does
he find rest with other-than-God.”*!! According to ‘Alf al-Jamal, who states that he
himself practiced in this manner, the people of the exterior, through their acts of
worship, are also breaking the customs of existence. However, the real issue is to break
the customs of the nafs, as the people of the interior do. For breaking the customs of
existence (since this has become a custom for everyone) unites a person with the

people, whereas the other unites one with the Truth.

5.1.2. Why Did ‘Ali Al-Jamal Choose the Path of Tajrid?

The reason for ‘Al al-Jamal’s choice of the path of tajrid, in the sense we have outlined
so far, is that many dervishes of his time used the Sufi path for reasons such as attaining
status (magam), leadership (riyasa), fame (shuhra), love of the world (hubb al-dunya),
and gaining prestige in the eyes of the people, and because they inverted the realities
of this path for their own benefit. For this reason, he resorted to practicing radical

applications that we can consider a form of renewal within the order:

This is in contrast to many of the dervishes of the day; the love of status, the love of the world,
the love of appearance, and the love of leadership have destroyed them. They thought that
inward humiliation, as a word and intention, was what was required of them, and they stopped
there, whereas the matter is the opposite. When the affair became difficult for them due to the
dominance of their souls, they were unable to move them from their familiar worlds and
natures—out of pity for their souls and for fear of their honor (murii ‘a) falling in the eyes of
the people. This led them to invert the realities of knowledge, in that they made the required
humiliation—which is outward and manifest—something inward and hidden. They used this
to attract the acceptance of the people, to magnify their status and honor, and to accumulate
the world and its dirhams, one upon the other. In doing so, they led their own souls astray from
the path of right guidance and led astray the common people who followed them. They did not
know that turning towards creation is to turn away and depart from the Truth... What a great
loss it is for one who adorns himself with the attire of those affiliated with God, while intending
by it only the acceptance of the people, status, leadership over them, the accumulation of the
world, the spreading of his fame, and the raising of his esteem in the eyes of governors and the
leaders of the people of the world. He becomes content with this and accepts it in place of the
honor that is with God and the independence that comes through Him from all else. God says:
“Say, [O Muhammad], ‘Shall we inform you of the greatest losers as to [their] deeds? [They
are] those whose effort is lost in worldly life, while they think that they are doing well in work.
(Q 18:103-105)"412

411 1bid., 94, 137.
412 1hid., 154.
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A second reason, connected to the first, is that al-Jamal had worked in the Makhzan
and his desire to break the greatness created in his self by this political and prestigious
past. A third, along with this, is the testing and realization of loyalty.*!* A fourth, as
we will discuss under a separate heading later, is to conceal his own state from others

through these practices, that is, a type of malama understanding.*!*

5.1.3. Practical Applications of Tajrid

The practices of tajrid will be examined in detail later under a separate heading.
However, for a holistic understanding of the subject, it is appropriate to touch upon

them briefly in this section where the theoretical framework is discussed.

As for the practical applications of fajrid, that is, what al-Jamal recommends in real
terms, for instance, he views silence as an exterior jalal, while speech is its opposite,
an exterior jamal. Similarly, to withdraw from clothes, to wear ragged clothes, or to
walk barefoot are all exterior jalal; conversely, to wear clothes, to dress elegantly, and
to wear shoes are their opposites in jamal. Seclusion from people is jalal, while being
together with them is jamal.*'> Other practices of tajrid that he relates (inheriting from
his shaykh as an idea) are as follows: mendicancy (si ‘@ya), hunger, journeying
(siyaha), giving water to the people, wandering in the markets with a tambourine
(bandir), speaking with people one encounters -whether elite or common- and

incensing people with frankincense (bakhiir) without asking for payment.*!®

5.1.4. Reinterpreting Sufi Concepts Through Tajrid
‘Alt al-Jamal seeks to integrate certain Sufi concepts into the framework of meanings

he assigns to fajrid and interpreting them within a parallel context. Identifying these

concepts, where they appear in his book, will allow them to be considered under the

43 1bid., 294, 311; al-Hawwat, al-Rawda al-maqsida, 470; Ibn ‘Ajiba, al-Futiihat al-ilahiyya, 446; al-
Ghumari, al-Mu zin, 166.

44 Mawlay al-‘Arabt al-Darqawi, “Rasa’il Ukhra” in al-Imam Mawlay al- ‘Arabi al-Dargawi ed. and
coll. Muhammad al-Tamsamani (Beirut: Dar al-Kutub al-‘Ilmiyya, 2007), 169.

415 al-Jamal, Nasthat al-murid, 56, 65, 315.

416 Tbid., 294.
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master-concept of tajrid, providing us with a hermeneutical key for understanding al-

Jamal and adding new dimensions to this matter.

For instance, al-Jamal associates the concept of union with custom, and the concept of
separation with the breaking of custom. According to him, the outward must reflect
separation, the extraordinary, and darkness, so that the inward may be characterized
by union, light, and the witnessing of God may be realized. A heart that is outwardly
in a state of custom and inwardly in a state of the extraordinary is not competent to
witness Him.*!'” Similarly, according to him, dhilla in the exterior is related to
annihilation and jalal, and as a result, permanence, that is, ‘izz and jamal, is unveiled

in the interior.*!8

What is considered right (ma ‘ritf) by the common people is that which is good, and
what is reprehensible (munkar) is that which they deem ugly. In the view of the elite
(khawdass), however, everything that unites them with God is ma 7iif, even if it appears
to the commonality as munkar or ugly.*'® His interpretation of goodness (khayr) and
evil (sharr) is of the same kind. For the perfected gnostics, just as goodness is
beneficial, so too is evil, because they are occupied with God in every state.**
Servitude ( ubiidiyya) is everything lowly (sufli) and humble (dhalil), whereas
Lordship (rubitbiyya) / freedom (hurriyya) is everything lofty (‘ulwi) and honorable
(‘aziz).**! Attributes of perfection are hidden within attributes of imperfection; all is
perfection. In what appears as corruption (fasad), there is goodness (salah), for God is
al-Jamil and all that He creates is beautiful.**? Consequently, ‘Alf al-Jamal’s favorable
view of embracing things that the common people see as humiliation, corruption,
reprehensible, or evil is due to his considering the divine attributes of Beauty and
Perfection as fundamental. ‘Abd al-Karim al-Jil1 said: “If you attribute every ugly

thing to His beauty, the meanings of beauty will come to you in it, hastening.”

417 Ibid., 188.

418 Thid., 228.

419 Ibid., 209.

420 1bid., 35, 55,210-211.

221 1bid., 65, 153, 154, 168-169.
422 Thid., 298.
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Al-Jamal reinterprets shari ‘a-haqiga in the regard of fajrid, as mentioned before.
According to him, everything that is a custom of the people is shari‘a. A haqiqa is a

hagqiqa before people become accustomed to it. When they become accustomed to it,

it becomes shari ‘a.**

He also interprets the concept of jadhba contrary to its accustomed usage in Sufi
literature, understanding it as breaking with or being pulled away from customs. This

jadhba requires a spiritual path (sulitk) and a shaykh to guide it:

The majdhiibs of the commonality -who are the people of the exterior- are the people of
sovereignty and leadership. It is through jadhba that they have attained sovereignty over the
common people. Jadhba is to depart from the customs of the commonality. Had they not
departed from the customs of the commonality, they would not have attained sovereignty over
them. The majdhiubs of the elite -who are the people of the interior- are the people of fajrid,
sovereignty, and leadership over the elite of the people, who are the righteous. Tajrid in the
context of the elite is to depart from the customs of the elite. Had they not departed from the
customs of the elite, they would not have attained sovereignty over them. Thus, the sovereigns
of the commonality are the majdhiibs of the commonality, and the sovereigns of the elite are
the majdhiibs of the elite. The reality of jadhba is to depart from customs, and for this, you
indispensably need a shaykh to show you its path. And success is from God.***

5.1.5. The Classification of Tajrid and the Purpose of It

‘Alf al-Jamal divides tajrid into two types: outward tajrid and inward tajrid.**> While
outward tajrid consists of “ruining” the exterior in a sensory manner and departing
from the customs of the people, inward fajrid is actualized by purifying the heart of all

that is other-than-God.*?® In this context, he cites a poem from al-ShushtarT:

1 have a beloved who is ever so jealous
You see him hovering in my heart like a timid bird
If he sees anything [else] in my heart, he refrains from visiting **7

423 Ibid., 94.

424 1bid., 124-125.

425 Ibn “Ajiba also makes the same classification. See Ibn ‘Ajiba, al-Futithat al-ilahiyya, 145-49.

426 Al-Darqawi makes the same distinction, and after stating that this path is the path of the Prophet and
his companions, he says that his shaykh, ‘Alt al-Jamal, united both paths. See al-Darqaw1, Majmii ‘at al-
rasa’il, 292.

47 al-Jamal, Nasthat al-murid, 221. Here, ‘All al-Jamal tells of a man who secludes himself in a cave.
One day, to overcome his loneliness, he approaches a tree in front of the cave to listen to the sound of
a bird. For this, he is veiled from his spiritual station for forty days. Al-Jamal presents this story as an
example of inward tajrid, in the context of not allowing anything other than God into one’s heart. See
Ibid., 221. This story is also similar to an incident experienced by Abu al-Hasan al-Shadhili, which also
took place in a cave. al-Iskandar1, Lata 'if al-minan, 69.
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This distinction al-Jamal makes is of great importance to fully grasp his idea of tajrid,
as it indicates that the primary purpose of “ruining” the exterior is to purify the heart
from other existences.*?® Outward tajrid alone is not sufficient, because many an
arrogant person may wear a patched cloak and many a humble person may wear fine
garments. The world can enter the spiritual poverty (fagr) of many a disciple (fagir).
The true ascetic may not perform these practices that oppose the outward customs of
the people, but for him, the presence and absence of the world are equal; he finds God

in both its coming (igbal) and its going (idbar).**

Likewise, he learned and related from his shaykh, when the heart of a wayfarer on this
path has reached and is content with Him, possessing thousands of dinars does no
harm; on the contrary, it may even be of benefit. This is for the perfected one
(muntahi). The novice disciple, however, must turn away from the world and its
people, refrain from speaking of it, to the extent that the world becomes like a corpse

in his eyes.**

The perfected one, having emerged from the hardships of the beginnings and become
firmly established in perfection, can unite both spiritual and material increase.*! In
this sense, he can milk the one that is to be milked and take its milk; but he can leave
the one that is squeezed (or rebellious) and remain safe.**? His relationship with the
world and its people is on the basis of jest (muzah). For the perfected ones, once they
have reached their Lord, ascent and descent are the same in their eyes. It matters not
whether their exterior or their interior is strengthened. As al-Shadhilt said, “O God,
make me a servant to You in all states,” the purpose in every state is to find God.** In
this sense, the world that is censured for the novice is in a different state for the

perfected.**

428 To observe the same theme, see also al-Darqawi, Majmii ‘at al-rasa’il, 136.

429 al-Jamal, Nasihat al-murid, 65, 285-86, 363-364; al-Darqawi, Majmii ‘at al-rasa’il, 95, 132. For a
similar distinction, see Ibn ‘Ata’ Allah al-Iskandari, 7aj al- ‘ariis al-hawr li-tahdhib al-nufiis, ed. Ahmad
Farid al-Mazidi (Beirut: Dar al-Kutub al-‘Tlmiyya, 2005), 11; al-Darqawi, Majmii ‘at al-rasa’il, 179-80.
430 al-Jamal, Nasthat al-murid, 194.

“1bid., 118-119.

432 Ibid., 352.

433 Ibid., 53, 188. ‘Abd al-Salam b. Mashish expressed the same meaning, saying: “He who directs you
to the world has deceived you. He who directs you only to action has exhausted you. He who directs
you to God has been sincere to you.” Ibn ‘Ajiba, al-Futihat al-ilahiyya, 232.

434 al-Jamal, Nasthat al-murid, 238.
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We can understand that the ultimate purpose is not these practices themselves but the
gnosis (ma rifa) of God from the distinction al-Jamal makes between the ascetic and
the gnostic. According to this distinction, the ascetics view their selves as enemies
because they labor under the illusion of its co-existence with God; this very illusion
becomes their veil and the source of their hardship and fatigue. The gnostics, on the
other hand, because they see nothing other than God—including in their own selves—
their selves become beloved to them and are purified of all defects. They are united
with their Beloved, and direct vision has been realized.**> For this reason, because they
see God as al-Jamil, as mentioned before, their selves and this world are not enemies,
and therefore the practices of tajrid are not a hardship for them, nor are they an end in

themselves.

Know, my brother, that the ascetics, may God be pleased with them, renounced their own
selves because they saw them as their fiercest enemies. This is because they imagine their
existence alongside Him, and by that very illusion they are veiled from Him. Thus they fell
into the most severe hardship and toil, wandering lost in the struggle against the darkness of
the veil, because they witness their own selves. And whoever witnesses his self is veiled from
his Lord, and whoever witnesses his Lord is veiled from his self. It is impossible to witness
Him and to witness other-than-Him alongside Him. As for the gnostics, may God be pleased
with them, they are immersed in the sea of His witnessing, to the point that they witness nothing
in existence but Him. They witnessed God in their own selves, and so their selves became the
most beloved of beloveds to them, because the gnostic of his Lord is the gnostic of his self. He
became the seeker and the sought, the lover and the beloved, purified of all defects. God was,
and there was nothing with Him, and He is now as He ever was. If your transaction with the
Beloved were sound, your fiercest enemy would become a beloved to you...*¢

As a result, the “ruining” of the exterior or sensory signifies self-gnosis (ma rifat al-
nafs); self-gnosis signifies the gnosis of God (ma rifat Allah). As the exterior is ruined
or darkened, the lights in the heart are strengthened, the secrets of the celestial ( ‘ulwi)
and terrestrial (sufli) spiritual realms (malakiit) are unveiled, and one attains intimacy
(unsiyya) with the Beloved in the “garden of Jamal” is attained.**” In this respect, the
primary purpose of the method of tajrid is the realization of gnosis and witnessing.

According to al-Jamal, the people of the Shadhilt order first proceed to dhilla, from it

435 For a similar attitude, see al-Iskandari, 7aj al- ‘ariis, 38-39.

436 al-Jamal, Nasihat al-murid, 353. For this reason, the true ascetics in this sense are the gnostics. See
ibid., 364. These statements and interpretations seem to be a direct commentary on an aphorism from
Ibn ‘Ata’ Allah. That aphorism is as follows: “The devotees (al- ubbad) and the ascetics (al-zuhhad)
are alienated from everything only because of their absence from God in everything. For had they
contemplated Him in everything, they would not have been alienated from anything!”. Ibn ‘Ata’illah,
Sufi Aphorisms (Kitab al-Hikam), trans. Victor Danner (Leiden: Brill, 1984), 40; Ibn ‘Ata’illah al-
Iskandari, “Hikam,” in Paul Nwyia, Ibn ‘Ata’ Allah et la naissance de la confrérie sadilite (Beirut: Dar
al-Mashriq, 2007), 133.

437 al-Jamal, Nasihat al-murid, 69, 308-309.
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to ‘izz, and then, departing from both, they reach their Lord. Thereafter, with steadiness
and certainty, they return to the people and continue to journey through the stations of

certainty.*8

However, as will be discussed in detail later, the point where al-Jamal—who states

that the ideal is to unite outward and inward tajrid**’

and that the purpose of outward
tajrid is to attain inward tajrid—diverges from the general Shadhilt tradition is his
positing of outward tajrid as an indispensable foundation. According to him, inward
tajrid alone is not sufficient; rather, outward tajrid (and consequently some Malamati
practices) is also necessary. Inward tajrid by itself yields no benefit, nor can judgment
be based upon it. He states, “We have been commanded to judge by the exterior, and

God is the one who knows what is in the hearts.”**

5.1.6. As a Conclusion of the Theoretical Framework

In conclusion, for ‘Alt al-Jamal, the concept of tajrid primarily signifies the exterior’s
embodiment of jalal, humiliation (dhilla), the extraordinary (kharq al- ‘awa’id), and
the impossible (muhal), and a departure from the customs of the common people. As
summarized by his shaykh, al-"Arabi, it is to completely oppose the people in those
permissible (mubah) acts for which there is neither punishment for their commission

nor for their omission.**!

It is not, therefore, renunciation of worldly occupations (asbab) as defined in the early

zuhd movement, later classical Sufi works, or the early Shadhilt order**?; on the

438 Ibid., 194.

439 Ibid., 186.

40 See ibid., 154, 192, 248; al-Darqawi, Majmii ‘at al-rasa’il, 228.

41 al-Jamal, Nasthat al-murid, 312.

42 For these usages, see Abii Hamid Farid al-Din Ibrahim-i Nisabiir1 ‘Attar, Tadhkirat al-Awliya’, trans.
Muhammad al-Asili al-Wasiti al-Shafi‘T, ed. Muhammad Adib al-Jadir (Damascus: Dar al-Maktabr,
2009), 452, 785, 795, 797; Abu Bakr Muhammad b. Ibrahim al-Bukhart al-Kalabadhi, al-Ta ‘arruf li-
madhhab ahl al-tasawwuf, ed. Ahmad Shams al-Din (Beirut: Dar al-Kutub al-‘Tlmiyya, 2001), 131; Abt
Nasr ‘Abd Allah b. “Alt al-Sarrdj, The Kitab al-Luma * fi’l-Tasawwuf, ed. Reynold Alleyne Nicholson
(Leiden: Brill, 1914), 348—49. Within the Shadhili tradition, for instance, Ahmad Zarriiq has defined
tajrid in this manner (renunciation of worldly occupations). The Egyptian scholar al-Taftazani, known
for his studies on the Shadhilt order, has also stated that the meaning in the works of Ibn ‘Ata’ Allah is
of this nature. See Ahmad Zarriq, al-Hikam al- ‘Ata iyya bi-sharhi Zarrig, ed. ‘Abd al-Haltm Mahmud
(Cairo: Dar al-Sha‘b, 1985), 26; Abu al-Wafa al-Taftazani, Ibn ‘Ata’ Allah al-Sakandart wa-
tasawwufuhii (Cairo, 1958), 172.
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contrary, in al-Jamal’s understanding, tajrid necessitates being among the people, as
it requires opposing their customs and being humiliated before them. For him, the
world is a beautiful manifestation of God, the Beautiful, and is praised as a means

leading to Him.**

The practice he advocates stems not from viewing the nafs and the world as evil and
disciplining them with harshness, but rather from the notion of opposing the customs
of the people and displaying humiliation; it is through this path that the nafs is
trained.*** The thing from which one practices tajrid is not worldly occupations -for,
as will be discussed later, permanent seclusion is not viewed favorably- but rather the
customs of the people.**> Even when he positions tajrid opposite to causes (ashab),
and even if we take its dictionary meaning as abstraction, the “causes” from which one
is to be abstracted are not worldly occupations but the sensory and intelligible customs

that unite one with the commonality.**¢

This is its primary meaning; sometimes, he uses it secondarily in its classical sense as
the opposite of worldly engagement (tasabbub/asbab).**” However, the meaning in
such usages (in the classical sense) is not outward fajrid but inward tajrid, in the sense

of removing the world from the heart.

443 al-Jamal, Nasihat al-murid, 298.

444 According to ‘Alf al-Jamal, if the nafs is disciplined, one must follow it; if it is undisciplined, one
must oppose it. It is sometimes an enemy and sometimes a beloved. If it is disciplined, transforms into
abeloved, and is freed from its darkness, it is named spirit (#izh). Therefore, it is not a matter of viewing
it as absolutely evil; rather, there is a perspective according to its changing states. “Whoever is an enemy
to his nafs obtains the acceptance of the people. Whoever is faithful to his nafs by correcting it, attains
the acceptance of the Exalted Lord. To be faithful to the nafs is to enter the company of a gnostic, if one
finds one... Man is an enemy to what he does not know.” Also, his statement, “As for the gnostics, may
God be pleased with them, they are engrossed in the sea of His witnessing, to the point that they witness
nothing in existence but Him. They witnessed God in their own selves, and so their selves became the
most beloved of beloveds to them,” is a manifestation of this view. For all the contexts we have
mentioned on this subject, see ibid., 142, 172, 241, 266, 281, 311, 353.

45 Al-Darqawi states that one of the features that distinguished them from some previous people of
tajrid was not going to the mountains and caves by withdrawing from the people but rather wandering
in the markets. See al-Darqawi, Majmii ‘at al-rasa’il, 226.

46 Sensory customs include such things as excessive eating, sleeping, dressing, and speaking. Spiritual
customs, on the other hand, include things like the love of status, pride, and anxiety over sustenance.
To break with these customs is to embody their opposites. See Ibn ‘Ajiba, Iqdz al-himam, 256-57.

47 Despite this being the case, D. Khalid’s reading of the early figures and the entire Shadhili tradition
through the usages of names like ‘Ali al-Jamal, al-Darqawi, al-Bizidi, and Ibn ‘Ajiba, and his
concluding that they were against engagement with secondary causes (tasabbub), appears to be a
prejudiced and reductionist approach. See Khalid b. Nasir al-"Utaybi, al-Tariga al-Shadhiliyya: ‘ard
wa naqd (Riyadh: Maktabat al-Rashad, 2011), 4: 1597, 1842—49.
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Al-Jamal’s point of divergence is his assertion that inward tajrid has no value without
outward tajrid, since people are judged only by their outward appearances. One gives
credence to the state (hal), not the speech (magal). Inward tajrid can be anyone’s
claim, and according to al-Jamal's Sufi philosophy, true tajrid is to oppose even this
custom.**® Secondly, his divergence lies in the specific ascetic practices he puts forth
for outward fajrid. Here, we find it necessary to state that departing from customs is
generally recommended within the framework of permissible (mubah) acts, not
forbidden (hardam) or makrith ones. In the saying he brings from Imam Malik, the ideal
is to unite haqiga and the shari‘a.**® Considering the “extraordinary” meaning he
attributes to the word hagqiqa, the boundaries of embodying this extraordinary state are
determined by the shari’a. The person who can do both together is “with God” both

outwardly and inwardly.*>°

5.1.7. Tajrid versus Asbab

‘Ali al-Jamal sometimes employs the concept of tajrid in opposition to the term asbab.
However, this should not be perceived solely within the framework of earlier
theological discussions, such as the debate over kasb versus tawakkul, nor as a simple

withdrawal from worldly occupations.*! Rather, it must be interpreted according to

448 al-Jamal, Nasihat al-murid, 154, 192, 248; al-Darqawi, Majmii ‘at al-rasa’il, 102.228.

449 al-Jamal, Nasthat al-murid 294, 312; al-Darqaw1, Majmii ‘at al-rasa il, 145, 240. Although this is the
general advice given by both his shaykh, al-‘Arabt al-Andalusi, and himself, ‘Al al-Jamal states
elsewhere that just as consuming what is forbidden becomes permissible to save one’s mortal life, so
too, to prevent the death of the eternal life -that is, the heart- forbidden things become permissible if no
other licit means are available. The gnostic he argues, can take sustenance from the “provision of
disobedience” (ma ‘siya) and thereby illuminate their hearts. See al-Jamal, Nasthat al-murid, 84.

40 7bid., 75, 179, 181.

41 The early zuhd movement in the formative period of Sufism emerged as a reaction against excessive
worldliness. The sacred texts were subjected to a new reading from this perspective, and the Sufis of
this period adopted a stance of absolute trust in God in opposition to worldly earning (kasb/asbab). As
a result, in the areas where this worldliness (or corruption) was experienced -such as clothing, work,
food and drink, housing, and social life- different practices were adopted that distinguished them from
the common people. Later, criticisms arose against this, especially on theological and jurisprudential
grounds, which pushed them (and, in a way, Sufism itself) outside the Sunni framework. In response,
understandings that reconciled these two tendencies -by viewing one as a spiritual state and the other as
the prophetic practice, or by making distinctions such as inward zuhd and outward zuhd- were
developed, particularly by figures who produced what can be considered the first classics of the
formative period of the science of Sufism, such as al-Muhasibi (d. 243/857), al-Tirmidhi (d. 320/932),
al-Sarraj (d. 378/988), al-Kalabadhi (d. 380/990), and al-HujwirT (d. 465/1072). In fact, during this
period, an independent literature written directly on this subject also emerged. See al-Hakim al-
Tirmidhi, Bayan al-kasb, ed. ‘Abd al-Fattah ‘Abd Allah Baraka (Cairo: Majma“ al-Buhtith al-Islamiyya;
al-Harith al-Muhasibi, al-Makasib, ed. ‘Abd al-Qadir Ahmad ‘Ata (Beirut: Mu’assasat al-Kutub al-
Thaqafiyya, 1987). In these books, the sharp distinction between tawakkul and kasb was softened by
making distinctions and gradations within them. The debate in question also developed in relation to
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the specific philosophy of tajrid outlined by al-Jamal himself. This is because tajrid,
in his thought, signifies an opposition to the outward customs of the people as much
as to their inward, spiritual customs. The ahl al-asbab, in contrast, are defined as those

who conform to these material and spiritual customs.*?

To understand the relationship between tajrid and asbab in al-Jamal’s thought, the
issues of sustenance (7izg) and remembrance (dhikr), which he gives as examples in
this regard, will be examined in more detail. Because according to him, the ahl al-
asbab are occupied with two causes: one is for the nourishment of their spirits, which
is the remembrance of God (dhikr). The other is for the nourishment of their bodies,
which are the causes to which the people of the world resort. The people of tajrid,
however, have abstracted themselves from these anxieties, become independent of
everything, and are occupied with intimate prayer (munajat) to the Causer of causes

and with witnessing. And God has become their guardian.**?

A primary example of a spiritual custom being anxiety over sustenance.*** His constant
emphasis on “anxiety” when discussing sustenance is evidence for this.*>> The ahl al-
asbab, whom he sets in opposition, try to earn their livelihood by clinging to worldly
means, but this is not the main point of divergence. Their point of divergence is the
anxiety they exhibit in this matter and their illusion that their wealth is the result of
their own efforts. The people of fajrid are not against working either, but they have

abstracted themselves from such anxieties**® and have entered into a state of complete

the theological discussions in kalam concerning whether human beings are free or determined in their
actions, namely the debates on kasb-jabr and legal responsibility (taklif). For details on the kasb-
tawakkul debates of this period, see Haci Bayram Baser, “Siinni Tasavvufun Tesekkiil Siirecinde Seriat-
Hakikat iliskisi Sorunu: Hicri 3. ve 4. Yiizyillar” (PhD diss., Istanbul University, 2015), 44—56; Diirdane
Zeynep Tekmen, “Erken Donem Tasavvufta Ziithd Anlayisi” (PhD diss., Istanbul University, 2024).

452 The use of the term asbab in the sense of customs rather than worldly occupations also influenced
later figures. For instance, Ibn ‘Ajiba’s statement, “The shaykh commands seclusion for one whom he
deems ready for it. And for one who has become accustomed to seclusion, he commands a return to the
people,” indicates that they saw anything that becomes a custom (‘@da) as a sabab, and that if
withdrawal from the world becomes a custom, this too is a state from which one must practice fajrid.
See Ibn ‘Ajiba, al-Futiuhat al-ilahiyya, 256.

453 al-Jamal, Nasthat al-murid, 107.

434 Ibn “Ajiba also counts the fear of poverty and anxiety over sustenance among the spiritual customs.
Ibn ‘Ajiba, Igaz al-himam, 256.

455 al-Jamal, Nasthat al-murid, 210-211, 328, 331.

436 Elsewhere, he defines the asbab as the “world of the self” and states that to exit from it (¢ajrid) means
to be with the Causer of these causes and to enter His world. This is also an example of his interpreting
the word asbab, which he places in opposition to tajrid, as spiritual customs. See ibid., 319-20.
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trust (tawakkul) that God is the guarantor of these things.**’ They trust in God’s
promise that “The sustenance of every living creature is upon God” (Q 11:6) and do
not ask from anyone but Him. For them, true wealth is proximity to God and trust in
Him. The ahl al-asbab, on the other hand, can become distanced from hagiga by
getting stuck on worldly causes. All these causes are veils (hijabs) stretched between
them and the Truth. According to al-Jamal, God is capable of giving His servants crops
without winter and satiating His creatures’ bellies without food, and he states that there
should be no anxiety over sustenance because He ordained and finalized everyone’s

sustenance in pre-eternity before creating existence.**

For al-Jamal, the honor of the ahl al-asbab is proportional to the righteousness (salah)
of their exterior; the more their outward righteousness and illumination increase, the
more their inward corruption (fasad) and ruin increase. In other words, their thinking
that they are the ones providing sustenance -an act belonging to God, the absolute
authority- and their not striving for spiritual sustenance is an expression of their
spiritual ruin. For the people of tajrid, however, the more corruption and ruin in their
exteriors, the more illumination and righteousness in their hearts. That is, their
opposing the customs of the people outwardly as well as inwardly -such as the custom
of anxiety over sustenance- indicates that they are among the people of the elite. In
this respect, even a lack of outward sustenance can be interpreted as a spiritual
sustenance for them. In this sense, the more tajrid is strengthened, the weaker the veil
becomes. The more the causes are strengthened, the greater the veil becomes. And as
the causes weaken, the veil also weakens and vanishes. This path of fajrid is the true

nourishment they seek.*>® From this perspective, the people of asbab are the people of

47 A classification made by ‘Alf al-Jamal on this subject shows that he is not against working (kasb).
According to him, God created spiritual sustenance (rizq ma ‘nawt) for the soul and sensory sustenance
(rizq hisst) for the body, and He commanded us to work for both. The common people have worked to
obtain sensory sustenance and have been deprived of the spiritual, not knowing that its absence means
the perishing of their souls. The elite, on the other hand, have worked for spiritual sustenance and have
been deprived of the sensory, not knowing that its absence means the perishing of their bodies. The elite
of the elite, however, have worked for both sensory and spiritual sustenance, have not attached their
hearts to either, have reached to God (wusiil), and are with Him. Al-Jamal presents this third group as
the ideal; therefore, he is not against kasb. See ibid., 133-34. When considered in light of this
classification, his elsewhere advising asceticism regarding sensory sustenance and stating that pursuing
spiritual sustenance also brings sensory sustenance, appears not as a rejection of work, but as an
approach that indicates the true point of occupation and recommends casting anxiety over sensory
sustenance from the heart. See ibid., 153. His statement that both tajrid and engagement with asbab are
good and that the determining factor is the heart strengthens this interpretation. See ibid., 220.

458 Ibid, 210.

49 Ibid., 22-23, 78, 220-221.
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the shari ‘a, while the people of tajrid are the people of haqdiq. Considering that he
gives the word fagiga the meaning of opposing the customs of the people, the meaning
of this statement can be understood to mean that they are in a state of complete
tawakkul, paying no heed to the general disposition of the masses, which anxiety

regarding sustenance.

In these contexts, al-Jamal references a saying from the Hikam: “Y our turning towards
creation is your turning away from the Truth.” According to him, the people have no
need of one’s good or evil, and therefore one must leave them to their Creator. God
created humans for servitude, and for this reason, to be occupied with creation instead
of the Creator is a form of hidden polytheism (shirk khafi). It is necessary to perform
worship and not to harbor anxiety about sustenance. Those who choose this path of
tajrid are always with their Lord, whereas the ahl al-asbab are always with creation.**°
Here, al-Jamal again makes an interesting allusive interpretation (ishari). He says,
regarding the hadith qudst, “Whoever draws near to Me a hand’s span, I draw near to
him a forearm’s length; and whoever draws near to Me a forearm’s length, I draw near
to him an arm’s length,”*®! that sustenance is one of God’s attributes. He states that as
one draws closer to God, that sustenance draws closer to the person, that creation is
more in love with man than man is with it, and that one should not harbor anxiety over

sustenance.*6?

As a second example of this issue, ‘Alt al-Jamal’s interpretation of dhikr itself as a
“sabab” signifies his desire to break from the customs of his time, which included the
dervishes. When we consider the stance of the elite of the elite, whom he presents as
the ideal in his classification of fajrid and asbab -that is, the idea of working for both
sensory and intelligible sustenance but not attaching the heart to either, and being
primarily occupied with God- it can be perceived that he is not against dhikr as a form
of spiritual nourishment. Rather, he is against it becoming an end in itself as a custom.
According to him, the idea that dhikr in itself is the path that leads to God is a “cause”

from which one must be liberated.

460 Tbid., 149, 211. In this context, al-Jamal refers this Quranic verse “Enjoin prayer upon your family
and be steadfast therein. We do not ask you for provision; We provide for you, and the [best] outcome
is for [the ones of] righteousness” (Q 20:132).

461 a]-Bukhari, Tawhid, 50; Muslim, Dhikr, 2675.

462 g)-Jamal, Nasihat al-murid, 328.
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Therefore, what al-Jamal opposes within his usage of tajrid in this sense is not the
sabab itself as is presented usually as a debate in old Sufi books; but its customary
aspect both in the sustenance and dhikr, which is very coherent with his theorical

framework of tajrid.

5.1.8. Comparison with Ibn ‘Ata’ Allah Al-Iskandart

These contexts—drawing a line with secondary causes to abandon self-direction
(tadbir), to be in a state of complete trust in God, and to be free from anxiety over
sustenance—that is, the realization of inward tajrid—remind us of Ibn ‘Ata’ Allah al-
Iskandari. This is one of the central axes around which his Sufi philosophy revolves.
The existence of his independent work about this subject, al-Tanwir fi isqat al-tadbir
(The Illumination on the Abandonment of Self-Direction) is evidence for this.*®* In
this sense, a brief comparison with him will reveal the differences or points of
convergence between the early Shadhilt period and the tradition to which “Alf al-Jamal
belonged in the 18th century. A second reason for specifically choosing Ibn ‘Ata’
Allah as a figure for comparison is the central role he played for ‘Alf al-Jamal and the
Darqawiyya,** and the fact that he is the third most frequently cited figure by al-Jamal
(forty-three times), after al-"Arabi1 and al-Shushtarf.

In al-Tanwir, Ibn “Ata’ Allah does not advocate for complete withdrawal from social
life; the life of fajrid he proposes is not in this sense. What he proposes is for the
wayfarer to abandon the illusion of being in complete control of his life and the anxiety
over the outcome of his actions, and to surrender authority in an absolute sense to

God.*® The story he narrates in this regard has great importance:

I once went to Shaykh Abii al-*Abbas al-Mursi. Within me was an intention towards tajrid. 1
was saying to myself: It is difficult to reach God Almighty in this way, since I am occupied
with exoteric knowledge ( ilm zahir) and mingling with people. [Shaykh al-Mursi], before I
even asked a question, said to me: “I had a friend who was engaged in the exoteric sciences.
He was quite advanced in this field. Then he tasted the sweetness of this path and came to me,
saying, ‘My master, I will leave the state I am in and devote myself completely to your
company.’ I told him, ‘That is not the issue. Remain in the state you are in. Your portion from

463 Tbn ‘Ata’ Allah al-Iskandari, al-Tanwir fi isqat al-tadbir (Damascus: Dar al-taqgwa and Dar al-
daga’iqg, 2021).

464 Biikari, al-Thya’ wa-t-tajdid, 1:116-20.

465 For detailed information on this subject, see Ozel, “Ibn Ataullah el-iskenderi’nin Tasavvuf
Felsefesi”, 72—-112.
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God that is with us will reach you.” Then he [al-Mursi] said: ‘This is the state of the truthful
ones (siddigin). They remain in the state they are in unless God removes them from it.”
Thereupon, those thoughts that had occurred to my heart vanished, and I became content with
the situation in which God had placed me.*%

‘Al1 al-Jamal’s idea on this matter—that many an arrogant person may wear a patched
cloak and many a humble person may wear fine garments—and his making a
distinction between outward and inward tajrid and then indicating that the inward is
the ultimate goal, that is, that the essential matter is the realization of unity and the
gnosis of God, indicates that he is in agreement with Ibn ‘Ata’ Allah on this point.
Another point of convergence is that sustenance, whether sought or not, is not
dependent on causes and that provisions from God are purely His gift. That is, neither
tajrid nor asbab are ends or principles in themselves. The point where they diverge is
that al-Jamal generally recommends the path of tajrid from causes and some practices
that oppose the outward customs of common people to abandon self-direction and thus
attain complete trust; whereas Ibn ‘Ata’ Allah draws a framework for the abandonment

of self-direction without resorting to these practices.*®’

In fact, if we consider that al-Jamal recommends the matter of renouncing social life
only for the novice and for a limited time, and that for the perfected, possessing
thousands of dinars after having reached God does no harm but on the contrary may
even be beneficial, and that in his division of seclusion -as will be discussed later- he
places seclusion of the heart while being physically with the people at the highest level,
it can be claimed that, apart from the specific practices of tajrid al-Jamal mentions, he
is in harmony with Ibn ‘Ata’ Allah. In other words, al-Jamal holds the same view on
inward tajrid -that is, on seeing only God in existence and perceiving the rest as
illusion, and on assigning the source of action and choice and their results absolutely
to God- which is, in a sense, the same as the abandonment of self-direction (isqat al-
tadbir) and complete trust (tawakkul), contentment (rid@), and entrustment (tafwid) in
Ibn ‘Ata’ Allah. The reason why both see tajrid and engagement with causes

(tasabbub) as a hagiga, yet one develops an understanding based on tajrid and the

466 al-Iskandari, Lata 'if al-minan, 87. For similar statements by Abi al-‘Abbas al-Mursi, see ibid., 89,
110, 154.

467 As with al-Jamal, in al-DarqawT’s thought as well, there is an understanding that views fajrid as
superior to engagement with secondary causes (tasabbub) and interprets religious texts and early
Shadhili texts accordingly. For example, regarding how he interprets al-Iskandar1’s saying, “God loves
the servant who has a craft/skill,” and related religious texts in this manner, see al-Darqawi, Majmii ‘at
al-rasa’il, 162, 333.
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other generally on fasabbub, may be that the former addresses a more limited

audience,**® while the latter sees the general populace as its addressee.

Additionally, the aforementioned idea of al-Jamal’s, that man was created only for
servitude and must focus on his duty, leaving the matter of sustenance to God who is

its master, exists in a similar fashion in al-Iskandart:

[Regarding sustenance,] the state of one who exercises self-direction despite God is like this
slave: His master sends him to a city to have a garment made. But when he enters the city, he
thinks, ‘Where will I stay, whom will I marry?’ and he becomes preoccupied with these things,
directs his attention to them, and disregards his master's command. Finally, his master
summons him back and punishes him. His punishment is dismissal and veiling. You are the
same, O believer! The Truth has sent you to this realm and commanded you to be occupied
with His service there. In return, as a grace, He has taken upon Himself the self-direction on
your behalf. If you are occupied there with your own self-direction instead of your master’s
right, you have deviated from the right path.*®®

As is understood from this quote, although Ibn ‘Ata” Allah encourages engaging with
causes, sustenance always and in every sense comes from God, and one should not
harbor anxiety about it. It should also be noted that although Ibn ‘Ata’ Allah
encourages engaging with causes, according to him, some servants whom God wills
can be people of fajrid, and they are superior.*’® Therefore, the difference here from
al-Jamal is that, with the intention of addressing the general populace, he developed
an understanding based on engaging with causes rather than on tajrid.*’' Al-Jamal, on
the other hand, emphasized that the results are always in God’s will and independent
of our actions, yet he resorted to the practices of tajrid because he wanted to separate
from the general public and the Sufi masses and planned to produce a solution to the

corruption they brought with this method.

To make an analogy, as we explained in the section on tawhid, just as they see God as
the Absolute Being and the rest of existence as illusion and falsehood but still

ultimately attribute existence to it, here too there is a dual understanding that identifies

468 Al-DarqawT’s statement that both his shaykh, ‘Alf al-Jamal, and he himself do not allow those who
are not of this art to read their books is evidence that they addressed a limited audience. al-Darqawi,
Majmii ‘at al-rasd’il, 405. We discussed the reasons for the small number of “Alf al-Jamal’s disciples in
the third chapter where we narrated his biography. Reference can be made to that section.

469 al-Iskandar, 7dj al- ‘aris, 36.

470 g]-Iskandari, “Hikam,” 85. Al-Darqawi also makes the same distinction and, after stating that this
path is the path of the Prophet and his companions, says that his shaykh, ‘Al al-Jamal, united both
paths. See al-Darqaw1, Majmii ‘at al-rasa’il, 115.

471 Ozel, “Ibn Ataullah el-Iskenderi’nin Tasavvuf Felsefesi”, 100.

114



causes as existing but also negates them in relation to God’s will, choice, and decree.
Al-Jamal advises the novice disciple to practice tajrid from this thing that is non-
existent yet appears to exist; for him, inward tajrid alone is not sufficient, but rather
outward tajrid is indispensable.*’? Ibn ‘Ata’ Allah, on the other hand, deems it
necessary to cling to these causes that are non-existent yet appear to exist, except for
those whom God wills. Despite this, both are in agreement that the ultimate Creator
provides sustenance independently of these, that is, on the essentiality of inward tajrid.
Nevertheless, let us state that while Ibn “Ata’ Allah uses the concept of asbab as
worldly occupations/affairs; in al-Jamal’s philosophy, it is used as the exact opposite
of tajrid or departing from the customs of the people, in the sense of being subject to
the customs of the people, including spiritual customs like anxiety over sustenance.
Accordingly, what he calls ajrid in these contexts is not the renunciation of the people
and worldly occupations, but the abandonment of engagement with the world in the

customary manner of the common people and the other dervishes he censures.

Thus far, we have examined the meaning of the concept of fajrid in “Al1 al-Jamal; the
ways in which it diverges from and aligns with classical usage; how he interprets other
Sufi concepts in light of his understanding of this concept; and how he categorizes it.
We will now turn to how he interpreted Quranic verses and hadiths, as well as the

Shadhili tradition, according to his conception of fajrid.

5.1.9. Al-Jamal’s Sufi Re-Interpretation of Islamic Tradition in the Regard of
Tajrid

Al-Jamal frequently makes citations to Quranic verses, hadiths, and prominent figures
of the Shadhili tradition, and interprets them in the favor of tajrid. In this section, these
citations and the contexts in which he interprets them will be presented. Subsequently,
the question of whether the early and middle period figures from the Shadhiliyya
whom al-Jamal cites were truly advancing on the path of tajrid as he presents it will
be discussed. Finally, a comparison will be made based on the commentaries of the
early, middle, and modern period commentators of the Hikam al- ‘Ata ‘iyya on some of

the aphorisms that ‘Alt al-Jamal quotes from it and interprets in the context of fajrid.

472 al-Darqawi, Majmii ‘at al-rasa’il, 228.
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The aim is to reveal how he drew on tradition to inform his path of tajrid and how he

interpreted the sayings of prominent Shadhiliyya figures within this framework.

5.1.9.1. How He Reinterpreted Some Quranic Verses and Prophetic Heritage

First and foremost, according to him, many Quranic verses and hadiths indicate this
point.*’® The verse he cites most frequently in this context, “And We wanted to confer
favor upon those who were oppressed in the land and make them leaders and make
them inheritors” (Q 28:5), is about them; those who weaken their exteriors become
leaders in the spiritual realm.*’* From the Sirat al-Qadr: “Indeed, We sent it [the
Quran] down during the Night of Decree. And what can make you know what is the
Night of Decree? The Night of Decree is better than a thousand months™ (Q 97:1-3).
In the manner he learned from his shaykh, al-‘Arabi, he perceives the word “qadr”
here as constriction (dig) and interprets it as choosing the path of hardship. Just as the
Quran was sent down in darkness, great lights are unveiled only after great darkness,
that is, after dhilla.*’> * Ali al-Jamal also interprets the verse, “And there is none of you
except he will come to it. This is upon your Lord an inevitability decreed” (Q 19:71),
to mean that one who does not pass through the fire of dhilla cannot attain the paradise
of wusla and honor.*’”® Also, God Almighty says: “Indeed, Allah has purchased from
the believers their lives and their properties [in exchange] for that they will have
Paradise” (Q 9:111). Consequently, he who desires it must renounce his property and
his self. “The people of the exterior understand this as the paradise of the Hereafter,
while the people of the interior understand it as the paradise of witnessing and direct
vision in both this world and the Hereafter.” That is, in the framework he draws in this
sense, he makes the renunciation of property and self a condition for witnessing.*”’
The Prophet, despite his past and future sins having been forgiven, said, “O God, let
me live as a humble man (miskin), let me die as a humble man, and resurrect me in the

99478

company of the humble, in order to teach those who would come after him.

According to him, the Prophet’s exterior was jalal while his interior was jamal, and

473 al-Jamal, Nasthat al-murid, 228-29.

474 Tbid., 108, 151, 178, 255-256.

475 Tbid., 49, 345.

476 Tbid., 106.

477 Ibid., 135.

478 Ibn Majah, Zuhd, 6; al-Tirmidhi, Zuhd, 37.
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the spiritual guides have always followed this path of humility.*” This is the swiftest
and most honorable of paths, for the Prophet himself walked it. According to al-Jamal,
the Prophet secretly entrusted this knowledge to some of his companions. If it had been
appropriate to declare it openly, he would have done so. The caliphs after him
continued this custom, receiving it secretly, and it has been transmitted in this manner
to the present day. Thus, al-Jamal finds the precedent for the necessity of this path’s

secrecy in the Prophet.**°

When God gave the Prophet the choice between being a
king-prophet and a servant-prophet, he, out of humility before his Lord, chose
servitude over kingship and said: “O Lord, let me be hungry one day and full the next.
When I am hungry, I will ask of You, and when I am full, I will thank You.”**! And
also, the Prophet said, “Both gatherings are good, but I have been commanded to sit

with these,” and he sat with the poor.**?

Another hadith in the regard of fajrid al-Jamal cites is: “Paradise is surrounded by
hardships (makarih), and Hellfire is surrounded by desires (shahawat).”*3* From this,
he concludes that choosing the path of hardships/the extraordinary is the path that leads

d.*** Al-Jamal cites the hadith qudsi concerning drawing near to God through

to goo
supererogatory acts (nawadfil): “My servant does not cease to draw near to me with
supererogatory acts until I love him. And when I love him, I am his hearing with which

he hears...”*%>

and he interprets the term nawafil here as the lofty and lowly realities,
departing from the customs of the people, that is, as the practices of tajrid.**¢ Al-Jamal
states that an excess of haga 'iq is a life after which there is no death, while an excess
of shara i “ is a death after which there is no life. In this sense, he uses the hadith, “The
best of matters is the middle way,” to argue for the necessity of establishing a balance
between the two (remembering that he uses hagiga for the extraordinary and shari‘a

for custom).*8’

479 al-Jamal, Nasthat al-murid, 109.

480 Tbid., 109, 116, 294, 348.

481 Tbid., 246. For this narration see Musnad, 36, 528; al-Tirmidhi, 2347.
482 al-Jamal, Nasthat al-murid, 121.

483 Muslim, al-Janna, 2822; al-Tirmidhi, 2559.

484 al-Jamal, Nasthat al-murid, 130. 221, 326.

485 al-Bukhari, al-Rigaq, 6502.

486 al-Jamal, Nasihat al-murid, 349, 354.

47 Ibid., 186.
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5.1.9.2. The Shadhilt Lineage of Tajrid According to Al-Jamal

Not only does “Alt al-Jamal reinterpret the Islamic primary sources to support the path
of tajrid, but he also subjects the Shadhili tradition to a new interpretation in the same
manner, constructing a continuity from himself back to al-Shadhilt and Abt Madyan.
‘Ali al-Jamal states that the perfect shaykh places the disciple on the path of deficiency
so that perfection may be unveiled in him, and those who do so are very few. However,
he points to certain figures from the salaf who walked this path. According to him, if
the sovereignty of honor were more powerful than the sovereignty of dhilla, the elite
would not have left this honor to the common people and clung to dhilla. He also notes
that those whom he calls “our masters” have informed them that the sweetness of the
path is only established through its bitterness, and its bitterness only through its

sweetness.*58

Dhilla, by the consensus of the people of verification (tahqiq) and scrutiny (tadqiqg)—who are
the masters of reality and its shaykhs—is the key to all spiritual openings and the source of all
good things. The shaykhs of reality (may God be pleased with them) are the famous ones, such
as Abi al-Hasan al-Shadhili, Abt al-Abbas al-Mursi, Ibn ‘Ata’ Allah, and the source of their
secret, our master ‘Abd al-Salam b. Mashish, as well as ‘Abd al-Qadir al-J1lant, Ibn Wafa, Abtu
Madyan al-Ghawth, Sidi Ahmad b. Yusuf, Mawlana ‘Abd Allah al-Ghazwani, al-Tabba’, al-
Jazuli, Sayyiduna ‘Abd al-Rahman al-Majdhiib, Sidi Yusuf al-Fasi, Shaykh al-Ghazali, Imam
al-Shushtari, and Imam al-Junayd, and the likes of these men.*®

In this sense, the saying he cites most frequently to provide continuity within his own
Sufi tradition -the Shadhiliyya- is that of Abi al-Hasan al-Shadhilt: “O God, You have
decreed humiliation for a people until they were honored; and You have decreed loss
(fagd) for them until they found You.” “Ali al-Jamal has interpreted this saying as
“outward, manifest humiliation in deed; not an inward matter of word and intention,”
which negates the possibility of interpreting these words as merely inward fajrid.
Those who perceive the saying in this way, as only inward and hidden humiliation,
have thereby sought the acceptance of the people, fame, and status.*® According to
him, whenever the follower of this path adopts the customs of the common people, he
exits from their ranks, because planting custom yields custom, while planting the
extraordinary and wondrous yields the wondrous. Also, from ‘Abd al-Salam b.

Mashish: “O God, indeed some people have asked You to make creation subservient

488 Thid., 343-344.
49 Thid., 19.
490 Tbid., 22, 72, 106, 112, 154, 178, 259, 305, 343.
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to them and were content with that from You. I, however, take refuge in You from
that... And I ask You for the aversion of creation towards me, so that I may have no
refuge or sanctuary except in You.” He perceives these words as their choosing this
path and turning away from all that is other-than-God.*’! “Abii al-‘ Abbas al-Mursi also
said in this regard: “I entered this path with a people who swept the garbage dumps

with their spirits.”*?

He interprets a saying from the Hikam of Ibn “Ata’ Allah in the same light: “He whose
beginning is illumined; his end will be illumined.” According to him, the meaning of
this is that he whose inner spiritual aspiration is great, while his exterior is in the
opposite state of humiliation, will find honor in the end and will attain wusi/. In the
reverse scenario, if one begins the path with outward honor and continues in it, the
destination reached will be inward humiliation. The first is the station of sovereignty,
the second is the station of servitude.*”* Another piece of wisdom from Ibn ‘Ata’ Allah
is this: “When a wayfarer’s spiritual aspiration desires to stop at what has been
unveiled to it, the voices of reality call out to it: “That which you seek is ahead of you.’
And when the outward forms of created things display their adornment, their realities
call out to you: ‘We are but a trial (fitna), so do not disbelieve.” The nafs, when it
obtains something, becomes content with it. He who becomes content on this path and
does not venture into other extraordinary states experiences deprivation.*** In this
context, another quotation he makes from Ibn ‘Ata’ Allah is this wisdom: “How can
extraordinary events happen for you when you have not broken your own customary
habits?” Breaking with custom occurs on the part of the servant, and in response, it
occurs on the part of the Truth.**> The breaking of custom is perfected by witnessing,
and witnessing is perfected by the breaking of custom. One of these customs that must
be broken is the matter of a person not seeing anyone superior to himself in knowledge,
insight, and intellect. Here, breaking the custom is for a person to purify himself of

such attributes.

91 1bid., 154, 246.

492 Tbid., 72.

493 Thid., 141, 228-229.337-338, 348-349.
494 Thid., 130.

495 Tbid., 115, 118, 127, 256, 305.
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Thus, when Abii al-Hasan al-Shadhilt met with ‘Abd al-Salam b. Mashish, he said, “O
God, I have washed myself of my knowledge and my action, so that I possess no
knowledge and no action except what comes to me from this shaykh,” thereby
abstracting himself and becoming an example for every novice who begins to walk
this path.** In this sense, S1di ‘Abd al-Rahman al-Fasi said: “I knew fourteen of the
exoteric sciences. When I entered into the science of God, all of those sciences
departed, until only two remained for me, with which I converse with our companions
at times: the science of hadith and the science of logic.”*” Again, another event related
about ‘Abd al-Rahman al-Fasi is that he saw Mawlay ‘Abd al-Salam b. Mashish in a
dream, who told him: “O my son, this path of ours is attained only through dhilla and

a little portion of the world.”**®

Also, he interprets the saying of Sidi ‘Abd al-Rahman al-Majdhib, “There is no lover
except with wusil,” to mean that love exists only if there is outward tajrid, that is,
discipline with the essence (dhdat) or jalal. Otherwise, for it to be merely a spiritual
state is not sufficient.*” ‘Al al-Jamal, citing his shaykh al-‘Arabi, states that Sidi
Qasim al-KhassasT also followed this path. In his beginnings, when his nafs overcame
him, he would go out to the mountain, circumambulate it from both sides, and then
return to the city. His nafs would become calm, and his purpose in this was to
“submerge his nafs in mud.” The more he submerged his nafs in mud, the more his
knowledge and action would increase. In defining the semantic boundaries of the
concept of fajrid, he further quotes from Abu al-Mawahib of the Shadhiliyya-
Wafa’iyya branch, to whom he frequently refers: “The station of a wali rises in
proportion to how he is diminished in the eyes of the common people.” He interprets
this to mean that turning towards God is to turn away from the people.’*® When we
read this point in reverse, it signifies that a wal/i’s being diminished in the eyes of the

people is an indication of his elevated station.’"!

4% Ibid., 140, 231, 304. For the related narration, see Ibn al-Sabbagh, Durrat al-asrar, 22.

497 al-Jamal, Nasihat al-murid, 73, 207.

4% Ibid., 334.

4 1bid., 192.

59 Ibid., 154.

01 Furthermore, in this context, he cites the saying of ‘Abd al-Qadir al-Jilani: “I came to all the gates
of the Truth and found them crowded. Finally, I came to the gate of dhilla and neediness (iftigar) and
found it empty. I entered through it, and when I looked, I had entered while leaving the people crowded
at the gates.” He also refers to the saying of Abu Yazid al-Bistami: “The Truth called to me and said,
‘O Abii Yazid!’ I said, ‘Yes, O Lord!” He said, ‘Our treasuries are full of service. If you desire Us, you
must embrace humiliation.” See ibid., 72.
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In conclusion, ‘Alt al-Jamal not only perceived the figures within his own silsila—
such as those of the Makhfiyya zawiya where he was trained, the preceding Fasiyya
zawiya, and ‘Abd al-Rahman al-Majdhtib—according to his philosophy of tajrid, but
also included the main middle and early period Shadhili figures in this interpretation,
presenting them as well as wayfarers on the path of fajrid within the framework he had

drawn.

5.1.9.3. Were the Early Figures of the Shadhiliyya Truly on the Path of Tajrid?

We would now like to summarize how the primary figures of the Shadhili tradition, to
whom al-Jamal refers, viewed the matter. Did al-Jamal interpret their words in the
favor of his own path which is a form of Sufi ijtihad, or did they genuinely follow the

path of tajrid as al-Jamal understood it?

We can state in general that the early Shadhilt shaykhs preferred to see and use the
world not as an absolute enemy, but as a means leading to God, and they chose to
avoid hardship.’? ‘Al1 al-Jamal’s attitude is also in favor of this. This stems from his
seeing the world as a manifestation of God, which is supported by his quotation of al-
GhazalT’s saying, “a better world is not possible.”>% His departure from these early
figures to whom he refers lies in the fact that, despite not adopting a hostile attitude
towards the world, he pursued the path of “ruining” the exterior/being disciplined by
jalal, whereas the early Shadhili figures did not resort to such antinomian practices.
They saw poverty, helplessness, and weakness shown towards God as a virtue, but
they censured dhilla shown towards His servants. For al-Jamal, however, the dhilla
shown towards God is a common point for everyone; it has become a custom, and it is
necessary to go beyond this by engaging in practices that make us humble before His
servants and creation. We can perceive this as an extreme interpretation of the concept

of poverty (fagr).>** The reason for this, as mentioned before, may be that other

502 Muhammad Ahmad Darniqa, al-Tarigat al-Shadhiliyya wa-a ‘lamuha (Beirut: al-Mu’assasat al-
Jami‘iyya, 1990), 198; ‘Abd al-Wahhab Farhat, Abi al-Hasan al-Shadhili: Hayatuhu wa-madrasatuhu
fi-l-tasawwuf (Cairo: Maktabat Madbili, 2003), 12636, 219-23.

303 al-Jamal, Nasihat al-murid, 265.

304 We have previously explained the idea that since everyone partakes in the humiliation shown towards
God, it is necessary to go beyond this custom by showing humiliation towards His servants. In
conjunction with this, his statement, “Know that: The station of dhilla for spiritual poverty is like that
of lime in a building. If there is no lime, there is no building, even if you see the building in the utmost
beauty and perfection. Likewise, fagr is not faqr if its owner does not enter it through the gate of dhilla,
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existing Shadhilt orders of his time were using the Sufi path for status, fame, and
worldly ambitions, thus emptying the customary practices of their meaning and
perhaps rendering them ineffective in achieving the ultimate goal. Initially, we can

point out these general differences.

Upon closer examination, the saying of the founding figure, Abii al-Hasan al-Shadhili,
“My son, cool the water. For when the servant drinks lukewarm water, he says a dry
‘al-hamdu li-I-Allah.” But when he drinks cold water, he says ‘al-hamdu li-I-Allah’

and all his limbs join him in this praise,”*%

or his words to a disciple wearing a coarse,
rough garment, “One who is a servant of God does not wear this robe you have on. My
robe says, ‘I have no need of you, do not grant me anything.” Your robe, however,

says, ‘I am in need of you, help me,””>%

essentially summarizes the general attitude of
the first Shadhili generation.’®’ This understanding involves establishing a relationship
with the world outwardly in the same way other people do, rather than an attitude that
detaches the wayfarer from the world and humiliates him before people through harsh
ascetic practices that attract their attention. Instead, it involves removing the world
from the heart, and the state of poverty or humiliation is directed only towards God,
not towards people. In al-Jamal’s thought, the idea of absolute seclusion, in the sense
of'a complete break from the world, is likewise viewed negatively; they too are within
society. However, their deliberately departing from the customs of the people and,
through the practices of 7ajrid they undertake, possessing dhilla not only towards God

but also towards creation -and even increasing it- is praised. Essentially, this is the

distinguishing factor.

The notion of spiritual poverty (faqr), helplessness (‘ajz), humiliation of the self
(dhullat al-nafs), and neediness is so dominant in Shadhili literature that the disciple

has come to be named “the poor one” (fagir); this cannot be denied.’®® However, the

even if you see him in the utmost beauty and perfection,” and the practices of humbling oneself that
they performed in public, are clear indicators of this phenomenon, which we have termed the “extreme
interpretation of poverty.” For the relevant saying, see ibid., 227.

395 al-Iskandari, Lata 'if al-minan, 154.

5% Ibid., 154.

597 For more detailed information on the stance of Abii al-Hasan al-ShadhilT -who said, “This path is not
a path of monasticism”- of not condoning humiliation towards people on this matter, see Ibn al-Sabbagh,
Durrat al-asrar, 108; al-‘Imrani, al-Taqyid, 54; Gliven, “Ebu’l-Hasan Sazili ve Saziliyye,” 166—71.

598 In fact, the phenomenon of spiritual poverty (fagr) in Sufism, and the disciple being seen as a fagir,
appears to have begun from the end of the third century of the Hijra. For the background of this process,
see Kahya, “Tasavvufun Tesekkiil Doneminde Sufiler ve Ticari Hayat”, 113—15. Abli Madyan also sees
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poverty of them is generally a state of absolute neediness (idtirar) towards God.>* In
the thought of “Alt al-Jamal, however, there is the phenomenon of taking this a step

further by putting it before the public as a necessity.

Making more clear, for instance, in Ibn “Ata’ Allah’s view, the more the fagir increases
his fagr -that is, his neediness- towards God, the richer he becomes through Him. In
al-Jamal’s view, however, the more humiliation towards creation increases, the more
the inner spiritual openings are realized. That is, as an extreme interpretation of the
term faqr, the humiliation of the nafs is to be displayed not only before God but also
before the creation. Accordingly, while the “poor” mentioned in the verse “The alms
are only for the poor (al-fugara’)” (Q 6:60) initially means the disciple who
demonstrates his helplessness and neediness before God and casts out all other
attachments from his heart, in Ibn ‘Ata’ Allah,’'? whereas in al-Jamal’s view, it means

the disciple who engages in practices that reveal his humiliation to creation.

Therefore, what al-Jamal does is, in a sense, subject the already Sufi/allusive (ishari)
sayings of the early shaykhs of the Shadhili tradition to a new allusive interpretation
according to the exigencies of his time; although a unity of purposes (magdasid)
remains, he undertakes a renewal in terms of means, that is, ascetic practices. When
we see that he even interprets Quranic verses and hadiths in a manner parallel to this
thought, as we have seen above, it is not surprising that he interprets these figures in

the same way.

5.1.9.4. Al-Jamal’s Reading of the Hikam Al-"Ata’iyya in Favor of the Path of
Tajrid

To fully understand the difference, or more accurately, how al-Jamal reinterprets the

earlier figures, we want to focus on the question of whether earlier commentators on

the disciple as a faqir, the meaning of which is: “The hand being empty of the world, the heart being
free from attachment to it, being occupied with God, yearning for Him, and being with Him alone.”
Shu‘ayb Abt Madyan, “Bidayat al-murid,” in The Way of Abu Madyan: The Works of Abu Madyan
Shuayb (Cambridge: The Islamic Texts Society, 1996), 73.

599 al-Iskandari, Lata’if al-minan, 116-17. Al-Shadhili opposed the phenomenon of begging for this
reason. See ibid., 165-66.

510 al-Iskandari, “Hikam,” 157; Ibn ‘Ata’ Allah al-Iskandari, Sharh qasidat Ma ladhdhat al- ‘aysh illa
suhbat al-fugara’, ed. Muhammad Mustafa Mansiir (Oujda: Markaz al-Imam al-Junayd, 2014), 71-72.
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the Hikam interpreted the two aphorisms he quotes and interprets in the context of

tajrid in the same way.

The first is the aphorism: “How can extraordinary events happen for you when you
have not broken your own customary habits?”” Ibn ‘Abbad al-Rundi understands the
“extraordinary” (kharq al- ‘awa’id) in this aphorism as a karama and says that unless
a person breaks the pleasures of the nafs and dissolves his will in the will of God, what
appears from him is not a karama but deception makr and istidraj. If a person regards
his own nafs as base and does not will for such extraordinary things to emerge from it,
he will attain the graces that God sends him.>!! Zarriiq, on the other hand, explains the
concept of breaking customs here more as embodying high attributes, freeing oneself
from hawa and wahm, being aware of one’s own attributes in the presence of God’s
attributes, and similarly, abandoning base habits.’'> When we look at commentaries
written in the modern period, it has been similarly interpreted in the sense of the nafs
purifying itself from blameworthy attributes such as pride and conceit, and as a result,

the unveiling of divine openings and charisms.’!3

The second is the aphorism: “He whose beginning is illumined; his end will be
illumined.” Al-Rundi briefly explains this aphorism to mean that if the disciple turns
to and trusts in God in his affairs at the beginning, he will have gained His proximity.>'*
Zarriiq exhibits a similar approach, saying that one who clings to the path at the
beginning and is annthilated in God will in the end attain reality and unveiling
(kashf).>'®> Abii al-Mawahib al-Ttinisi, for his part, comments that in the beginning, the
lights of the stations are unveiled to the wayfarer, and then, in the end, he attains the

secrets of the divine manifestations, holy gnoses, Lordly secrets, unveiled knowledge,

and intuitive perceptions.’'® Modern commentators have repeated the same meaning

S al-Rundi, al-Tanbih, 557-62.

312 7arrliq, al-Hikam al- ‘Atd iyva, 164-65; Zarriq, al-Futihat al-rahmaniyya, 257-58.

513 See al-Sharniibi, Sharh al-Hikam, 101; Fatih Yildiz (ed.), Hikem-i Atdiyye serhi, 97, 283; Ahmed
Mahir Efendi, Hikem-i Ataiyye serhi, 226—29. The commentator in the modern period who provides a
commentary close to that of “Alf al-Jamal is Hiisnii Geger. However, as his commentary is largely based
on that of Ibn ‘Ajiba, this is not surprising. Hiisnii Geger, Hikem-i Atdiyye serhi (Istanbul: Ketebe
Yayinlari, 2022), 353-54.

314 al-Rundi, al-Tanbih, 255.

315 Zarriq, al-Hikam al- ‘Ata iyya, 58; Zarruq, al-Futiihat al-rahmaniyya, 117.

316 a]-Tanis1, Sharh al-Hikam, 99.

124



in similar ways, saying that whoever gives importance to his worship and

remembrance with seriousness at the beginning will attain his goal to that degree.”!”

In conclusion, both early and modern commentators of the Hikam have made similar,
even identical, interpretations of both aphorisms in different ways. Al-Jamal’s
interpretation, however -that the disciple who clings to the practices of humiliation and
progresses on the path of tajrid will attain honor in the end and that God will send him
some extraordinary things (spiritual openings)- holds a unique parenthetical position
within the Shadhili tradition between these two historical periods. In this respect, his
interpretation of the Hikam is quite original in terms of how he uses them in his own
Sufi hermeneutics. Ibn “Ajiba, one of the continuators of this path, has made similar
interpretations of these aphorisms. For example, according to him, unless one departs
from the outward and inward customs of the people by wearing rough clothes,
preferring silence and seclusion, and deliberately lowering one’s value in the eyes of
the people through humiliation and secrecy, and by doing the opposite of what they

do, one will not be granted extraordinary gifts by God.’'®

5.1.10. A Malamatiyya Silsila Within the Shadhiliyya: ‘Abd Al-Rahman Al-
Majdhiib, and the Shaykhs of the Fasiyya and Makhfiyya Zawiyas

As mentioned above, ‘All al-Jamal interprets the shaykhs in his silsila from al-
Majdhiib up to his own master according to his own understanding of fajrid. Under
this heading, the six shaykhs in the silsila—excluding his direct master, al-'Arabi—
will be examined in order: ‘Abd al-Rahman al-Majdhiib, Abii al-Mahasin al-Fast, ‘Abd
al-Rahman al-Fasi, Muhammad b. ‘Abd Allah Ma‘'n, Qasim al-Khassasi, and Ahmad
b. ‘Abd Allah Ma'n. The nature of the malamati attitude attributed to them will be
discussed, as will its compatibility (or lack thereof) with ‘Al1 al-Jamal. His master, al-

‘Arabi, will be assessed under a separate heading.

When discussing the Malamatiyya in Fez, one could begin with “Al1 b. Hirzihim (d.
559/1162). Al-Tamimi (d. 603/1207) stated that he was the first to bring the

Malamatiyya path to Fez. This term was used in the sense that while he maintained

517 al-Sharniibi, Sharh al-Hikam, 39; Ahmed Mahir Efendi, Hikem-i Ataiyye Serhi, 70.
518 Ibn ‘Ajiba, Igaz al-himam, 256-257.
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good relations with people and did not oppose their general customs, he
simultaneously exhibited certain states that they would find objectionable.’’® Two
possibilities emerge regarding these objectionable states. The first is his zuhd and its
corresponding signs, such as wearing coarse clothing, sleeping on a rough mat, and
having nothing in his house save a single carpet. The second is the manifestation of
certain shatahdat during states of jadhba, for which there is no data. Therefore, his
being named an adherent of malama seems to stem mostly from his preference for an
extreme zuhd life. The proof of this is that people did not distance themselves from
him; on the contrary, he was in a position of being respected, consulted, and well-
regarded. The fact that those who witnessed his state particularly emphasized these
choices related to his life of zuhd also shows us that this was the situation the people
of Fez at that time found strange.>?° This attitude appears to have been transmitted to

him via al-Ghazal’s Ihya’ %!

In the 16th, 17th, and 18th centuries, however, the definition of the concept of malama
changed somewhat and was used differently. Muhammad b. ‘Abd al-Salam al-Qadir1
(d. 1187/1773), in determining the scope of the concept, mentions two fundamental
principles. The first is that the individual conceals his own inner state; the second is
the manifestation, without their own will, of states whose meaning is not understood
from their external appearance.’** For this reason, in books written during this period,
we frequently encounter phrases such as: “He was an adherent of malama, and states
of an incomprehensible exterior appeared from him,” and “Shatahdt and malamat

emanated from him.””>*

519« he was an ascetic, a recluse, and he followed the way of the Malamatiyya. This path was not

known in the Maghrib before him. People found some of his states to be strange.” See Abii ‘Abd Allah
Muhammad b. ‘Abd al-Karim al-Tamimi al-Fasi, al-Mustafad min manaqib al- ‘ubbad bi-madinati Fas
wa ma yaltha min al-bilad, ed. Muhammad al-Sharif (Tetouan: Jami‘at ‘Abd al-Malik al-Sa'di,
Manshirat Kulliyyat al-Adab wa-I-"Ulim al-Insaniyya, 2002), 2:15; Ysuf b. Yahya b. ‘Tsa Ibn al-
Zayyat al-Tadili, al-Tashawwuf'ila rijal al-tasawwuf wa akhbar Abt al- ‘Abbas al-Sabti, ed. Ahmad al-
Tawfiq (Rabat: Kulliyyat al-Adab wa’l- Ulami’l-Insaniyya, 1997), 169.

520 a]-Tamimi, al-Mustafad, 16-18.

521 See Abii al-Abbas Ahmad al-Khatib al-Qustantini, Uns al-fagir wa ‘izzu al-haqir, ed. Muhammad
al-Fast and Adolf Faure (Rabat: al-Markaz al-Jami ‘1 li-I-Bahth al-‘TIm1, 1965), 13, 42, 93; Vincent
Cornell, “Abu Madyan and Sufism in the Western Maghrib,” in The Way of Abu Madyan: the works of
Abu Madyan Shu'ayb, ed. and trans. Vincent J. Cornell (London: The Islamic Texts Society, 1996), 19-
21; Sanseverino, Fes et saintete, 160-190.

522 Muhammad b. ‘Abd al-Salam al-Qadiri, al-Zahr al-basim aw al- ‘Urf al-ndsim fi mandqib al-shaykh
sayyidi Qasim wa ma’athiri man lahu min al-ashyakh wa-l-atba“ ahl al-kard’im ed. Qamar al-
‘Abdalawt Ma‘n (Kirkuk: al-Zawiya al-‘Alawiyya, 2021), 49-50.

323 For this and similar statements, see al-Qadiri, al-Zahr al-basim, 47- 106, 111; ‘Abd al-Rahman al-
Fasi, Ibtihaj al-qulib 613; al-Mahdi al-Fasi, al-llma“, 95; al-Qadiri, al-Magsad al-Ahmad, 403, 422.

126



Based on this definition, we can say that being a malama has three aspects: avoiding
situations that would distinguish them from ordinary people; being an adherent of
intoxication and annihilation, as indicated by the phrase “without their own will”’; and,
as a result, the emanation from them of certain externally objectionable states
(shatahat, malamart). Therefore, the malama used here indicates a rank and spiritual
temperament (mashrab) rather than a specific order. These multi-layered meanings of
malama are also parallel to the definition of Ibn ‘Arabi, whom ‘Abd al-Rahman ibn
‘Abd al-Qadir al-Fasi (d. 1134/1721) references when using it in this manner.
According to Ibn ‘Arabi, the Malamatiyya are of a higher rank than the Sufis and the
worshippers; they conceal their states, and everything other than God has been effaced

from their inner beings.’**

This state of intoxication or annihilation can manifest in different ways. If it is strong
enough to suspend religious obligation, the terms bahliil, muwallah, and majniin are
used for them.’® If it does not suspend the obligation and they remain attentive to
performing religious duties, and if they control the warid that comes to them, the term
majdhitb is used.’’® The difference between being majdhiib and other states of
intoxication depends on whether or not they control the warid that comes to them and

whether they are overcome by it.

‘Abd al-Rahman al-Majdhiib’s being referred to as majdhiib in this sense indicates
both the strength of his state of absence (ghayba) in the witnessing of God, and that
the obligation was not suspended for him, that he fulfilled his religious duties, and that
he did not lose his reason or senses. For this reason, he stated in his various poems, “I

am majdhiib, not majniin.”>*’ Another concept used for ‘Abd al-Rahman al-Majdhiib

524 “ Abd al-Rahman al-Fasi, Ibtihaj al-qulib, 108.

525 Muhammad Ibn al-Hajj al-Ifrani, Safvat man intashara min akhbar sulaha’ al-qarn al-hadr ‘ashar,
ed. ‘Abd al-Majid Khayali (Casablanca: Markaz al-Turath al-Thaqafi al-Maghribi, 2004), 291; al-
Qadiri, al-Zahr al-basim, 101, 108, 109, 110; al-Qadiri, al-Magsad al-Ahmad, 417, 423. These
expressions are as follows: kana bahlilan muwallahan saqit al-taklif malamatiyyan.

526 al-Ifrani, Safwat man intashara 87, 278, 320; al-Qadiri, al-Zahr al-basim, 103, 111, 113; ‘Abd al-
Rahman al-Fasi, Ibtihaj al-quliub, 226; al-Qadir1, al-Magsad al-Ahmad, 424. For the various meanings
and types of jadhba, see Muhyt al-Din al-Tu'mi, “Kitab Tabaqat al-majadhib al-musamma Manazil al-
qurb fT ma‘rifat tabaqat ahl al-jadhb”, in al-Tabagat al-kubra (Beirut: al-Maktaba al-Thaqafiyya, 1994),
297-303.

527 ¢ Abd al-Rahman al-Fasi, Ibtihdj al-qulitb, 28-30, 40; al-Mahdi al-Fast, Mumti ‘ al-asma’, 143-144;
‘Abd Allah Shaqriin, Rubd iyyat ‘Abd al-Rahman al-Majdhab ‘abr al-athir (Tunis: Manshurat Ittihad
Idha‘at al-Duwal al-‘Arabiyya, 1987), 7; al-Hudayki, Tabagat, 440; Abi al-Mahasin al-FasT also
defined it this way: “When majdhub is used, it means being absent (ghd 'ib) in the witnessing of God.”
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is malamatt, which also includes the concept of majdhiib in the sense mentioned above.
He generally called for dressing like ordinary people and refraining from any behavior
that would distinguish him from them. It is said that outside of prayer times, he
concealed his state from both the common people and the elite, and that, being
malamati, he worked as a farmer and a butcher. He sought to earn a worldly living,
married, and had children.’?® Both the malamati attitude and the strong state of jadhba
in ‘Abd al-Rahman al-Majdhiib were transmitted to subsequent shaykhs in sequence
and referring to this collection of states in al-Majdhiib, they said, “Our path is the

Majdhiibiyya path.”>%

Abi al-Mahasin al-Fast inherited both this state of jadhba and the malamati attitude
from ‘Abd al-Rahman al-Majdhiib.>*° This attitude became established in the city of
Fez with him. He preferred to wear whatever clothing was customarily accepted by the
people of Fez at that time.>3! He adhered to secondary causes, did not outwardly
separate himself from people, followed their customs, sat with them, and spoke and
laughed as they did. He disliked even using the name fagir, as it would distinguish him
from others, and did not find it proper to bear any sign that would indicate this. He was
meticulous about shar ‘a rulings and disliked showing dhilla before anyone other than
God.** The malamati attitude passed from him to his brother and subsequent shaykh,
‘Abd al-Rahman al-Fasi. This state of jadhba was strong in him, yet he continued to

fulfill his religious duties. He also was someone who got along well with people and

We see that the terms malamati and majdhitb were used together for ‘AlT SinhajT (d. 941/1534) and
Ibrahim Afham (d. 926/1520) before ‘Abd al-Rahman al-Majdhib. See Muhammad b. ‘Askar al-Hasan1
al-Shafshawani, Dawhat al-nashir li-mahasini man kana bi-lI-Maghrib min mashayikh al-qarni al-
‘ashir, ed. Muhammad Hajji (Rabat: Dar al-Maghrib, 1977), 81; ‘Abd al-Rahman al-Fasi, Ibtihaj al-
qulitb, 99-101, 105-110; al-Mahdi al-Fasi, Mumti * al-asma’,131; al-Qadiri, al-Magsad al-Ahmad, 429.
528 al-Hudayki, Tabaqat, 439; ‘Abd al-Rahman al-FasT, /btihdj al-quliib, 363.
529 al-Qadiri, al-Zahr al-basim, 268-269; ‘Abd al-Rahman al-Fasi, Ibtihdj al-qulib, 363; al-Qadiri, al-
Magsad al-Ahmad, 426-427. Even if we read this without reference to ‘Abd al-Rahman al-Majdhub,
malama is already attached to majdhitbiyya, and majdhibiyya to malama in Maghribl Sufism, as
mentioned, by virtue of their definitions. Subsequent shaykhs also expressed, due to the strength of this
state of jadhba, “Our path is the Hallajiyya and the path of annihilation.” al-Mahd1 al-Fasi, a/-llma",
65; al-Mahdi al-Fasi, ‘Awarif al-minna, 23, 28; al-Qadiri, al-Magsad al-Ahmad, 84, 103; ‘Abd al-
Rahman al-Fasi, Fada’il al- ‘arif, 52; al-Mahdi al-Fast, Mumti ‘ al-asma’, 195, 202.
330 al-Fihri, Mir at al-mahdsin, 74, 76; Muhammad al-Mahd1 b. Ahmad al-Fasi, al-Jawahir al-safiyya
fi al-mahasin al-Yusufiyya (Kirkuk: al-Zawiya al-‘Alawiyya, 2021). For his description about how the
state of jadhba first came to him, see al-Fihri, Mir’at al-mahasin, 90; ‘Abd al-Rahman al-Fasi, Ibtihaj
al-quliih, 222.
331 These garments are the ghushshaba, ha ik, and burniis, traditional Moroccan clothes. See al-Fihri,
Mir’at al-mahasin, 88.
532 al-Fihri, Mir’at al-mahasin, 89, 98-99, 184; al-Mahdi al-Fasi, al-Jawahir al-safiyya, 11-13; ‘Abd al-
Rahman al-Fasi, Ibtihaj al-qulib, 225.
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whose dress was fine, like theirs. He continued to author works in various fields of

knowledge and to teach, and many jurists of the era attended his lessons.>*

The next shaykh in the silsila, Muhammad b. “Abd Allah Ma‘n, also opposed dressing
in a way that would separate him from the people’s outward customs. He emphasized
the outward sciences and the fulfillment of religious duties. He disliked a disciple who
did not have a trade, encouraged adhering to secondary causes, and he too looked
unfavorably on using the name fagir and having any pretensions, as it would attribute

a distinction to them.>3*

Qasim al-Khassasi benefited from both Muhammad b. ‘Abd Allah and ‘Abd al-
Rahman al-Fasi. He continued their majdhiib and malamati attitudes, and these terms
were used for him. Despite being far from pretension and being very devoted to
religious duties, his state of jadhba was so strong that at times, cries and shatahat
emanated from him. In such states, he would pass out, be unable to sleep, and would
ask about the noon and afternoon prayers at dawn. He, too, continued to work as a
cobbler in a shop in the old market, refused to accept goods from anyone else, and

encouraged his disciples to be engaged in a trade.’*

Ahmad b. ‘Abd Allah Ma‘n also took this malamatt attitude from both his father,
Muhammad b. ‘Abd Allah, and Qasim al-Khassasi. His state of jadhba was also strong,
for which Ahmad Yamani called him majdhiib and likened him to Abi Zayd al-
Bistami. On one occasion, while visiting ‘Abd al-Salam b. Mashish, this state
overcame him, and he fell to the ground and rolled down the mountain. He would
sometimes even forget his most well-known disciples, but he mostly knew how to
control this state, did not transgress the boundaries of the shari‘a, and stayed far from
pretension. He observed the outward and inward well-being of the people and behaved
according to their level. In dress, sitting, and standing, he avoided circumstances that

would distinguish him from the common people. In every situation, he chose secrecy

533 al-Hudayki, Tabagqat, 406-407; al-Mahdr al-Fasi, Mumti ‘ al-asma’, 191-192; al-Qadiri, al-Zahr al-
basim, 77-82; al-Qadir1, al-Magsad al-Ahmad, 441, 416; al-Fihri, Mir at al-mahasin, 212-214.

334 < Abd al-Rahman al-Fasi, Fada'il al- ‘arif, 37, 50; al-Mahdi al-Fasi, ‘Awarif al-minna, 16-17, 20-22,
29; al-Mahd1 al-Fasi, Mumti ‘ al-asma’, 199, 201; al-Qadir1, al-Zahr al-basim, 89-90.

535 al-Qadiri, al-Zahr al-basim, 40, 42-43, 45, 47, 52, 54-55, 58, 67; al-Qadiri, al-Magsad al-Ahmad,
391-403.
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(khumiil); he even viewed using the name faqgir as objectionable, as it contained
pretension. His zawiya became a center where various sciences were taught and to
which people flocked. Not content with one job, he worked in farming, beekeeping,
and at an olive press, among other tasks, and he said that the true people of distinction

were those who, like other people, adhered to secondary causes.’*¢

In summary, in the six figures from ‘Abd al-Rahman al-Majdhiib to al-Jamal’s master
al-"Arabi, it can be observed two common points: First, they took care not to
deliberately oppose the outward customs of the people, thereby concealing their states.
Second, their states of jadhba were strong, resulting in the manifestation of some
incomprehensible states called shatahat and malama. We see that they were very
cautious about this, striving not to leave the house when such states came, continuing
to fulfill their religious obligations; and condemning and disapproving of those who
were overcome by these states, unable to control them, and made them manifest among
the people. Or, at times, they said that because this situation occurred without their
will due to being enveloped by light, they should be excused, and that when such
situations occurred in them, they should not be emulated.’*” The occasional, deliberate
appearance of states that the populace would find strange was either due to the
incorrect transmission of some narrations>*® or were rare and special situations they

resorted to in order to measure the loyalty of their disciples and to test them.>*

The shaykhs discussed here bear a resemblance to the early Malamatis described by
al-Sulami (d. 412/1021) in that they avoided fame and pretension, concealed their inner
states while conforming to the customs of ordinary people in dress and other affairs,
possessed a profession and worked, placed importance on helping those in need
(futuwwa), and continued to fulfil religious duties.’*® The diverging and Fez-specific

aspect, however, is that states of jadhba were a common characteristic of all of them,

336 al-Mahdrt al-Fasi, al-llma‘, 56, 60-61, 65, 82, 95; al-Qadiri, al-Zahr al-basim, 124; al-Qadiri, al-
Magsad al-Ahmad, 59, 62, 81-82, 119, 127, 144-148, 156, 159, 161; al-Mahdi al-Fasi, ‘Awarif al-minna,
27; ‘Abd al-Rahman al-Fasi, Fada’il al- ‘arif, 49.

337 Abd al-Rahman al-Fasi, Ibtihdj al-quliih, 351, 613; al-Mahdi al-Fasi, al-Ilma‘, 95; al-Qadiri, al-
Magsad al-Ahmad, 83, 152; al-Hudayki, Tabagat, 355, 439; al-Qadir1, al-Zahr al-basim, 54-55.

338 < Abd al-Rahman al-Fasi, Ibtihaj al-qulib, 44.

539 < Abd al-Rahman al-Fasi, Ibtihaj al-qulib, 139-140, 173-175; al-Hudayki, Tabaqat, 436.

540 Abu al-‘Ala’ al-*Afifi, al-Malamatiyya wa-I-siifiyya wa-ahl al-futuwwa, (Cairo: Dar Thya’ al-Kutub
al-‘Arabiyya, 1945), 11-69, 86-120; Ali Bolat, Bir Tasavvuf Okulu Olarak Melametilik (Istanbul: insan
Yayinlari, 2003), 169-222.
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resulting in the emanation of some shatahat. As previously noted, this is part of the
definition of malama found in books written in Fez during this period, and the two

terms are generally used together.>*!

In conclusion, although we observe that al-Jamal shares with these figures the
characteristic of a strong state of jadhba,’* these figures diverge from him regarding
the sensitivity they showed in not deliberately opposing the customs of the common
people, in not adopting any attitude that would separate them from others, and in
avoiding the display of dhilla before creation rather than God. The quote attributed to
Abu al-"Abbas al-Murst, “I entered this path with a people who swept the garbage
dumps with their spirits,” is cited by Ahmad b. “Abd Allah in the context of humility
and gentleness towards people.>** In contrast, al-Jamal cites this saying in the context
of opposing the outward customs of the people and implementing practices of dhilla
before them (fajrid).>** This symbolically presents us with the difference between
them. From this perspective, we can say that al-Jamal subjected the reports about them

to anew for the sake of his own path of tajrid.

5.1.11. The Heritage from Al-Jamal’s Shaykh Al-‘Arabi

According to al-Jamal, S1d1 al-"Arab1 was among the people of fajrid both outwardly
and inwardly, and he himself received this tajrid from him in both these aspects.>* Al-

Jamal states this matter plainly:

When the Shaykh (may God benefit us with him) led me into the “lands of actions” (bilad al-
af al), the first thing he commanded me was fajrid from clothing. After that, he commanded
me to practice mendicancy in the markets. After that, he commanded me to spend from what I
received for two nights in a suitable manner, to give the remainder as charity, not to save
anything from my day for the morrow, and not to spend the night possessing even a single
dirham on the face of the earth. When I had attained these three stations and was established

41 For the transformations of the concept of malama in Morocco, see ‘Abd Allah al-Najmi, “al-

Malamatiyya fi Maghrib al-qarn al-‘ashir al-hijr1,” in al-Malamatiyya Mashrigan wa Maghriban (coll.)
(Casablanca: Matba‘at al-Najah al-Jadida, 2020), 81-117; Faouzi Skali, Saints et sanctuaires de Fes
(Rabat: Marsam, 2007), 123-196.

542 For examples such as his performing hadra and passing out in a shop he entered in the market, and
the people passing by condemning him; or his seeing himself in the forms of various different people
and beings, and the people who saw this accusing him of impious transgression and heresy; and for his
statements regarding the continuous persistence of a state of immersion in the ocean of meanings, see
al-Zabbadi, Sulik al-tarig al-wariya, 318; al-Jamal, Nasthat al-murid, 51, 126, 330.

33 a]l-Mahd1 al-Fasi, al-llma“, 75.

34 al-Jamal, Nasihat al-murid, 72.

% Ibid., 216; al-Darqawi, Majmii ‘at al-rasa’il, 170.
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in them, nothing remained for me thereafter but the results. I had drunk, both outwardly and
inwardly, in a sensory and intelligible manner. The gratitude is to you and to our masters, the
men [of God]. May God honor us with their mention.>*

Al-"Arabt enumerated for al-Jamal eight licit methods of mujahada that train the nafs
and bring one closer to God: begging, seclusion from people, hunger, spiritual
journeying, giving water to the people, wandering in the markets with a tambourine,
speaking with people one encounters—whether elite or common—incensing people
with frankincense without asking for payment, walking barefoot, and stripping away

[fine] clothes.’*’

Guiding al-Jamal to the path of tajrid, al-°Arabi said numerous aphorisms. To
summarize the most representative ones and common points: when al-"Arab1 saw al-
Jamal embodying the lofty states ( ‘u/wiyyar), he told him that his former state -that is,
embodying the lowly states (sufliyyat)- was a hundred times more beneficial.>*® He
likened the nafs to a seed, saying that it cannot be reformed and its good cannot
multiply unless it is sown in the most vile of things, like dust in manure.>* He also
likened the disciple an amir and said “When the amir of the world mingles with the
people in the bazar, does he not lose his distinction? Yes, of course, he becomes one
of them...whoever wants to stand out among people must go against their custom.”>*°
Furthermore, he said that a disciple cannot become a true disciple until he is like a

rotten bone to which no dog is tempted.>! In another metaphor, he said that the disciple

is one who has much “mud,” and that the spiritual opening is proportional to this.

One day at the al-Qarawiyyin mosque, he told al-Jamal: “O my son, this which I see
you seeking is attained only through that from which I see you fleeing, which is dhilla;
whether you like it or not. There is no other way to it, no other way to it, no other way
to it.”>>? And at another time: “O my son, if God lengthens your life and you persevere

in these realities, you will see, God willing, where you will arrive with them. And you

346 al-Jamal, Nasihat al-murid, 115.
347 Tbid., 296.

348 Tbid., 76.

349 Tbid., 329.

350 Ibid., 312-313.

551 bid., 337.

552 Tbid., 333.
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will see, both outwardly and inwardly, extraordinary things that have no limit or

count 9553

However, he did not teach this path to everyone; on the contrary, he saw it as a
condition that the number of its followers should remain small, for the sake of secrecy
and to avoid creating a disturbance among the people.®>* In fact, to a disciple who
asked him for additional spiritual practices for the sake of increase, he said, “Your
coming to us every day is sufficient,” thus recommending the path of ease and non-

exertion (‘adam al-kulfa) to other disciples.>>

To conclude al-Jamal learned this path from his shaykh. For this reason, al-Jilali al-
Karim argued that he was the first founder of the Darqawiyya.>*® He asked al-Jamal if
he wanted to revive a sect whose traces had been erased since the time of al-Junayd,
and he said yes, so he put on torn clothes and started begging.’>’ According to Ibn
‘Ajiba, al-‘Arabi, after seeing the loyalty and divine intoxication at al-Jamal, set him
upon a path which no one else before him had been able to endure, and began to make
him beg.>*® Therefore, although al-‘Arabi gave him instructions for fajrid, we first

observe this idea with its practices in al-Jamal.

5.2. Some Practices of Tajrid

In this section, we will examine the key practices of fajrid that are most prominent in
‘Alf al-Jamal’s work and compare them with those of earlier and later figures, in order

to better appreciate his unique contribution and the distinct features of his approach.

First, it should be noted that some of these are lifelong practices for the disciple, though
their forms may change form, while others are of a temporary nature. This distinction
arises from al-Jamal’s view that each land has its own distinctive attire, and in order

to adopt it, one must first remove one’s own garments. Just as a person cannot enter

333 Ibid., 347. For similar sentences see ibid., 201, 312, 346.

34 1bid., 293, 347

353 Ibid., 348.

536 al-Jilal1 al-Kartm, Dirasat fi tarikh al-tasawwuf bi-I-Maghrib (Rabat: Dar Ab1 Raqraq li-1-Tiba‘a wa-
1-Nashr, 2017), 73.

557 al-Darqawi, Majmii ‘at al-rasa’il, 42.

538 Ibn ‘Ajiba, al-Futihat al-ilahiyya, 446.
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paradise without dying, the nafs cannot enter the paradise of gnosis without dying to
its desires, its self-direction (tadbir), personal choice (ikhtiyar), and its worldly
volitions and lusts—that is, without reaching the state of annihilation. Thus, some
practices are designed to break and remove the established habits of the novice

disciple.’®

5.2.1. Seclusion (‘Uzla)

‘Al1 al-Jamal describes ‘wuzla as a jalali quality, while companionship with others is
characterized as jamali. For him, the honor of the one who follows the path of tajrid
lies in withdrawing from people, especially those he considers deficient (ah!/ al-
nugsan), and finding refuge in the presence of the Truth. He regards this state as the
essence of all goodness, so profound that, even if books were written to fill the space
between heaven and earth, their words would still fall short of capturing its true
worth.’® In this context, he likens the path of the wayfarer to that of sovereignty. Just
as the worldly king maintains a distance from the common people, associating only
with those who work in his realm, and would lose his distinction were he to mingle
with the common people and adopt their ways, so too must the sovereigns of the inner
world (i.e., themselves) distance themselves in order to preserve their spiritual
distinction. This separation manifests both outwardly through wuzla and spiritually
though the embodiment of the extraordinary. Their souls are those of kings, even if
their outward state appears humble. Whatever befits a king in the exterior realm also

befits for the “inward” king in the interior realm.’®!

‘Uzla 1s not only a method of tajrid but also a result of it. For he whose exterior is
darkened and whose interior is filled with light, the people will distance themselves
from him. After this withdrawal, all that remains for him is the acceptance (igbal) of
the Truth. In this sense, he who turns away from the people turns towards the Truth.>%2
Here, ‘Alt al-Jamal brings the concept to life through a metaphor: birds. He

distinguishes between two types, birds of the sense and birds of the meaning. While

359 al-Jamal, Nasihat al-murid, 181, 336, 362.
560 Thid., 310.

561 Tbid., 28, 311.

562 Ibid.. 39,
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birds of the sense are captured with nets of rope, fluttering through the world of
appearances in search of bodily nourishment, birds of the meaning, however, are
caught by the net of seclusion, contemplation (tafakkur), or by the company of the
gnostic. They travel to the spiritual kingdom (malakiit) of the inner realities, seeking
nourishment for the soul. Without doubt, ‘Alt al-Jamal aligns himself with the birds of

meaning.>%

For al-Jamal, who speaks of a strict experience of seclusion when he first entered the
path,’%* the wayfarer on the path of tajrid is one who flees from the external world as
one flees from a lion. Having attained the intended fruits in this way, he thereafter
takes from the external world only what is unavoidable.’®> The interior dwells is in the
presence of the Truth, while the exterior remains among the people. Al-Jamal describes
this as “the very essence of cream mixed with honey” and refers to it as “seclusion of
the heart without seclusion of the body,” and he also relates that some have defined it

as “The body is in the marketplace, but the heart is in the malakiit.”>%®

After stating that the most honorable of stations in this matter is for the exterior to be
with the people through God, while the interior to be with God in truth, al-Jamal refers
to al-Shadhil1’s statement, “Union is witnessed in your innermost being, and separation
is present on your tongue.” Because when it is so, outwardly, the people recognize and
accept the wayfarer, and inwardly he becomes a medium between them and God. The
true deficiency arises when having separation in the exterior without having union in

the interior.>®’

363 Ibid., 23.

364 Ibid., 50-51.

565 Tbn ‘Ata’ Allah also states that after initially fleeing from the people and being alone with God, once
rootedness (rusitkh) and certainty (yagin) are established and one has arrived from the state of
annihilation to the state of permanence, his affair is then up to God. He may, if He wishes, make him
manifest, or He may conceal him. See al-Iskandart, Lata 'if al-minan, 49. Abu al-Hasan al-Shadhili, as
well, after initially living a long life of seclusion in caves, was told by God, “Mix with the people, so
that they may benefit from you... We have granted you safety (sal/ama) and removed from you blame
(malama).” Thereafter, first in Tunis and later in Egypt, he lived a Sufi life that was not separate from
the people. After this, he would only recommend retreat (khalwa) to a disciple who was struggling with
five things: following the commands, avoiding the prohibitions, gathering one’s spiritual aspiration,
keeping the heart pure, and the state of neediness. See Ibn al-Sabbagh, Durrat al-asrar, 27, 87; al-
‘Imrani, al-Taqyid, 31.

366 al-Jamal, Nasihat al-murid, 73.

57 Ibid., 236. For the related saying see Ibn al-Sabbagh, Durrat al-asrar, 47.
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‘Al1 al-Jamal further classifies uzla as abandon the company of the deficient and
keeping the company of those whose purpose is to witness God. This is seclusion of
the heart, rather than the body, and is the attribute of the powerful and skilled who
dwell in the world of spirits. By contrast, minor seclusion is to withdraw to the
wilderness away from all people, friend and foe alike, without making such distinction.
This is a seclusion of the body, not the heart, and it characterizes ascetics who flee
with their souls to the world of the unseen. A third category consists of those who are
in seclusion with both heart and body, while they are safe from all afflictions, and have
attained the virtue of solitude while missing the virtue of the community.’®*® According
to him, the first station that the wayfarer reaches is the gaining acceptance of the
people, while the first station that the man of jadhba reaches — here understood as
walking the path of tajrid- is the complete withdrawal of creation from him; both of
these are the greatest of calamities.’® A balance must be maintained between these
two sides. In this regard, al-Jamal likens people to clothing, saying that no one can do
without them; rather, one must sometimes take off this clothing (i.e., go into seclusion),
but it is necessary to return to the people once the purpose has been fulfilled.’”®
According to him, keeping company with the gnostics is superior to seclusion,
seclusion is superior to keeping company with the general public, and keeping
company with the general public is superior to keeping company with ignorant
dervishes.’”! Therefore, his positive view of one who prefers retreat (khalwa) over
social interaction (ijtimda ‘) and his negative view of one who prefers social interaction
over khalwa, applies to the novice and in situations where there are no other disciples

with whom to associate.’”?

The position of his shaykh, al-"Arabi, on this matter is similar. He said, “O my son,
the engagement of a disciple who is secluded from the people with his heart is like one
who engraves on stone. The inner state of a disciple who mingles with the people,

however, is never purified; he is like one who engraves on water, his work never

368 al-Jamal, Nasihat al-murid, 23-34.

59 Ibid., 237-238.

570 Ibid., 266.

ST 1bid., 281; Ibn ‘Ajiba, al-Futithat al-ilahiyya, 468.

572 For al-Jamal’s related saying on this subject, see Ibn ‘Ajiba, Igaz al-himam. 51-52. We find this
saying which Ibn ‘Ajiba narrated as the only place where al-Jamal uses the word khalwa literally. This,
in turn, strengthens our view that he uses the word ‘uzla at times in place of khalwa and at other times
in its sense of purifying the heart from that which is other-than-God.
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settles,”’® thus presenting seclusion as the goal and praising it. However, he also
forbade the disciples from appearing cheerful when they were embodying the realities
of jalal instructing them to follow jalal with a reality of jamal. In this way, he
explained the people would not reject them, and the divine support (madad) flowing

through them would not be cut off.>’*

The statement that best summarizes that al-Jamal’s view that relationship with the
people should not be one of absolute seclusion but a limited and inward seclusion is
this: “The issue is not in avoiding the bee because of its sting; the real issue lies with
the one who has mastered the bee, eats its honey, and has avoids its sting.”>’> Those
who have moved beyond the novice stage and are people of perfection and rootedness
(rusitkh) are able to combine both worldly benefit and spiritual benefit.’’® According
to him, the weak on this path benefit only by gathering with people of their own craft,
while the perfected benefit equally from everyone. Therefore, their frequent mingling

with the people and their travels are also a practice that generates spiritual increase.’’’

In conclusion, al-Jamal’s position on this matter is that one should maintain seclusion
of the heart while remaining among the people, but in order to reach the capacity for
such inward seclusion, the novice must first physically withdraw from people in a real
sense for a specific period of time (khalwa). According to him, the true purpose of this
real seclusion is to attain contemplation, which establishes seclusion of the heart within
aperson. In this regard, he refers to Ibn “Ata’ Allah’s statement in the Hikam: “Nothing
is more beneficial to the heart than a seclusion by which it enters a field of
contemplation,’® as well as the hadith: “An hour of contemplation is better than a

year of worship.” On the same subject, he also refers to Junayd’s saying: “If you

373 al-Jamal, Nasihat al-murid, 316.

74 Ibid., 125.

575 Ibid., 102.

576 Ibid., 57.

577 1bid., 141, 181, 274, 294. He relates the following anecdote about how the perfected one benefits
from other people in the same way: “Ahmad b. “‘Abd Allah was sitting one day in a place on the outskirts
of the city. A man from among the people of sin was singing a song of the ‘people of the taverns’ (ah!/
al-kharabat). S1di Ahmad b. ‘Abd Allah was listening to him without the man being aware. When the
man turned, he saw the shaykh, and out of shame, he fell silent. The shaykh said to him, “Continue, I
am more in need of this song than you are. You sing as you know how, and I listen as I know how (i.e.,
I understand it in my own way).” The man, with the shaykh’s permission, continued the song from
where he had left off. See ibid., 84. For more on this subject, see also ibid., 211, 268, 296.

378 al-Iskandari, “Hikam,” 89.
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possess a secret, perform ablution with the water of the Unseen; otherwise, perform a

2579

dry ablution (tayammum) with dust or stone,”’” expressing the view that the actions

of the heart are more powerful than the actions of the limbs, and that the difference is

like that between ablution with water and tayammum.>*°

Ibn “Ajiba comments on al-IskandarT’s saying, “Nothing is more beneficial to the heart
than a seclusion by which it enters a field of contemplation.” According to him, ‘uzla
is the heart’s occupation with God, while khalwa is the body’s withdrawal from
people. He states that the term ‘uzla in this aphorism is used in the sense of khalwa.
The purpose of khalwa, is to attain the state of contemplation in which direct vision
and witnessing occur, and to empty the heart of all things other than God ( ‘uz/a). He
then enumerates ten benefits of khalwa. The common point in all of these benefits is
the idea that this temporary khalwa is not the ultimate goal, rather, its purpose is to
attain ‘wzla, which means later mixing with the people while having a heart purified of
other thoughts. Ibn ‘Ajiba also interprets uzla as distancing oneself from people of
deficiency and preferring the company of the disciples.’®! Therefore, for him too, the
ideal is for the novice, after entering into khalwa for a specific period, then to be
physically present among the people, while remaining spiritually connected to God
within. Continuous seclusion occupies a lower level in this hierarchy, consistent with
al-Jamal’s classification. In these respects, Ibn “Ajiba, drawing on similar metaphors

and references, shares the same views as ‘Alf al-Jamal.>®?

Ibn ‘Ajiba’s shaykh, al-Buzidi, and his shaykh, al-Darqawi, employed the same
classifications and sometimes used the words ‘wzla and khalwa with the same
meanings.’®> Accordingly, in ‘Alf al-Jamal’s approach, ‘uzla is at times used in the
sense of khalwa, temporarily withdrawing the novice from the outward world.

However, on the spiritual path, this withdrawal ultimately returns him to the midst of

57 For further commentaries on this poem, see “Sharh al-abyat al-thalatha li-1-Junayd,” in al-Lata 'if al-
imaniyya al-malakiitiyya wa-I-haqd’iq al-ihsaniyya al-jabaritiyya fi rasa’il al-shaykh Ahmad ibn
‘Ajiba, ed. ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Ilmiyya, 2006), 321-324; ‘Udda b.
Tunus, Majalis al-tadhkir fi tahdhib al-rith wa-tarbiyat al-damir, ed. Muhammad al-Had1 b. Tiinus and
Yahya al-Tahir Burga (Mostaganem: al-Matba‘a al-*Alawiyya, 1995), 41-44.

380 al-Jamal, Nasihat al-murid, 307.

381 Ibn ‘Ajiba, Igaz al-himam, 50-55.

582 Ibn ‘Ajiba, al-Bahr al-madid, 2:494, 612.

583 See Kizilkaya, “Bizidi ve el-Adabu’l-Mardiyye’si,” 101-105; Babadag, “Mulay el-Arabi ed-
Derkavi,”34-36. For related contexts, see al-DarqawT, “Rasa’il ukhra,”183—184; al-Darqawi, Majmii ‘at
al-rasa’il, 180, 217; al-Bizidi, al-Adab al-mardiyya, 125, 302-304, 349-350.

138



people once “contemplation” -that is, the realization of inward tajrid- mentioned in

Ibn ‘Ata’ Allah’s aphorism is achieved and interprets ‘uzla mainly in this sense.’®*

This understanding of ‘wuzla regards preferring the company and discussion of the
disciples and gnostic as something that strengthens the “contemplation” cultivated in
khalwa. Yet, this gives rise to a certain contradiction: in al-Jamal’s view, wuzla (in the
sense of khalwa) is treated as outward tajrid -a jalali attribute involving opposing the
customs of the people- and is practiced as such, while at the same time, the subsequent
stage after khalwa is a return to society, in effect a re-engagement with those very
customs. In this respect, although al-Jamal’s approach might appear to depart from his
philosophy of fajrid - seeming, at first glance, to conform to the customs of the people,
his insistence on keeping company only with the elite, the disciples, and the gnostics
at this stage still separates him from the general populace. Moreover, since al-Jamal’s
understanding of tajrid requires being in a state of humiliation toward God’s servants,
being among the people is, on the contrary, a necessary condition and indispensable
for the practices of fajrid. From these perspectives, it appears that he is in agreement
with the early Shadhili shaykhs regarding the concepts of khalwa and ‘uzla.>®> Where
he diverges from them is in situating this practice within his own philosophy of tajrid
- framing it in terms of conforming to or opposing the customs of the people - and

subjecting it to such a reading.

5.2.2. Mendicancy (Si‘aya) and Wandering in the Markets

‘Alf al-Jamal considers mendicancy as one of the methods of tajrid. In his view, there
are two qualities in mendicancy more honorable than anything else in the realm of
existence. The first is the humiliation of the nafs before God and its being weakened
by the hands of creation before the Creator. The second is the remembrance of God
(dhikr Allah), for when a mendicant says, “Give something for the sake of God,” he

combines these two states. This kind of humiliation, in the view of the people of

584 Ibn al-Banna summarized this phenomenon with the sentence, “The tongue falls silent, and the heart
continues to remember.” Therefore, the ideal is for ‘uzla to accompany the khalwa and for ‘uzla to
continue after emerging from khalwa. See Ibn ‘Ajiba, al-Futihat al-ilahiyya, 484—485.

385 For instance, for the views and states of Abii al-Hasan al-Shadhili on this subject, see Ibn al-Sabbagh,
Durrat al-asrar, 25, 91-96; al-Iskandari, Lata’if al-minan, 69-70; Giiven, “Ebu’l-Hasan Sazili ve
Saziliyye,” 289-291.
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verification (ahl al-tahqiq), is the key to all spiritual openings.’*® Al-Jamal recounts
that in his childhood, he heard worldly people jesting with each other, saying,
“Mendicancy is the lesser sovereignty.” When he grew older and his intellect and
understanding matured, he realized that it was, by God, the greater sovereignty. For he
found nothing that killed the nafs more swiftly than humbling it before its peers.
Humiliation before God is a state experienced by everyone, including the non-believer;
for this reason, it has become a custom, and God, the Majestic, has no need of it.
Therefore, the true humiliation that is sought is that which is shown towards the

servant.’®’

Considering that they immediately distributed whatever they collected, mendicancy in
this sense falls within the scope of both generosity of the self and generosity of wealth.
For one who desires God, it is a condition to renounce them.’®® As the Quran states:
“Indeed, Allah has purchased from the believers their lives and their properties [in

exchange] for that they will have Paradise” (Q 9:111).

Al-Darqawrt states that although Shaykh al-Jamal was over 80 years old, he would go
from shop to shop in old Fez as if he was in great need, yet he kept nothing of what he
acquired, distributing it immediately. According to al-Darqawi, the purpose of this
practice, which al-Jamal bequeathed to his followers, was to oppose the nafs and bow
down before the Truth. It also signified his conviction that tajrid was superior to
engaging with causes (fasabbub). Immediately after this statement, al-Darqawi’s
saying that the Prophet was a person of both fasabbub and tajarrud indicates that he
also perceives mendicancy as both tasabbub and tajrid -that is, in the act of begging,
there is fajrid in the sense of opposing the customs of the people and tasabbub in the
sense of making an effort.’® That is, they do not engage in the act of begging out of
opposition to earning a livelihood (kasb), but, rather, to habituate oneself to the
extraordinary, to remove love of wealth from the heart, and to restrain the nafs in this

respect. Al-Darqaw1’s giving the example of ‘Alt al-Jamal immediately distributing or

386 al-Jamal, Nasihat al-murid, 19.

%7 Ibid., 293.
388 Ibid., 115, 191.
389 al-Darqawi, Majmii ‘at al-rasa'il, 162, 255; al-Ghumari, al-Mu zin, 166.
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getting rid of what he collected, in a letter sent to al-Buizidi, reflects this principle, as

he says:

[Shaykh al-Jamal] Once traveled to the East, as you know. His companions gave him noble
horses, camels, caravans, properties, cattle, sheep, and more. Yet, he sold everything that came
into his hands, keeping only a small silver box, which he exchanged for gold to make it lighter.
He placed it in a saddlebag and returned home as poor and solitary as when he had left them.
This is a state appropriate to our current condition, O my master.>°

According to Ibn ‘Ajiba’s narrative, mendicancy was introduced into the order as a
method of mujahada by ‘All al-Jamal.>®' Having held position as a vizier and
administrative roles, he was a person of high esteem. When he became affiliated with
his shaykh, al-‘Arabi, and proved his sincerity and dedication, his shaykh said to him,
“I see in you a love that has not been granted to anyone before; if I had not witnessed
your sincerity and effort, I would not have directed you to this affair,” thus guiding
him toward the practice of mendicancy. His shaykh told him that he could attain his
goal only through this form of humiliation. He entered this path and found tranquility
in it until his death.’®> Al-Jamal himself regarded this among the first practices of tajrid
that his shaykh al-‘Arab1 had commanded; to wander through the markets, give away
whatever he collected in charity, and keep not even a single dirham. He practiced
that,>>* and later confirmed that mendicancy was not practiced out of opposition to

earning a livelihood.

So, he maintained that the most fitting place for the people of hagiga is there, and
whoever wishes for the lights of reality to be kindled in his heart should remain there,
leaving only at the time of rest. Mastery over the people, he said, comes through
frequent interaction with them. In this regard, al-Jamal, citing al-ShushtarT’s words,
“The center of the crowd (ziham) is the path to our neighborhood (4ayy). Enter the

market, get warm; enter the market, get warm; enter the market, get warm,” affirming

5% al-Darqawi, “Rasa’il ukhra,” 169-70. Regarding mendicancy, it is encouraged that after keeping

enough of what is obtained to satisfy one’s hunger, the rest should be spent in charity. See al-Biizidi,
al-Adab al-mardiyya, 159.

391 Therefore, on account of this testimony and the statements we have provided on this subject so far,
the thesis of Mahmut Ay, who claims that this practice was first introduced into the order by al-Darqawi,
proves to be incorrect. For the relevant view, see Mahmut Ay, “Ahmed b. Acibe ve Isari Tefsir
Agisindan el-Bahru’l-Medid” (PhD diss., Marmara University, 2010), 35-36.

32 See Ibn ‘Ajiba, al-Futithat al-ilahiyya, 446; Al-Bizidi, al-Adab al-mardiyya, 261. Tbn ‘Ajiba counts
‘Abd al-Rahman al-Majdhiib and al-ShushtarT among the mendicant dervishes, which also shows us the
chain of influence in this matter. See Ibn ‘Ajiba, al-Futithat al-ilahiyya, 447.

393 al-Jamal, Nasihat al-murid, 115.
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that frequently the markets is itself one of the realities.’** He later required those
disciples whom he considered sincere to practice this. Al-Darqaw1’s testimony at this

point is significant:

Know (may God have mercy on you) that the first benefit I received from my master was when
he handed me two baskets full of mulberries. I carried them in my hands, rather than placing
them on my back as my companions did. Yet, this was extremely hard on my nafs. It was so
hard on me that I felt constricted, shaken, weakened, and deeply saddened. I almost cried. By
God, I cried because of the humiliation, smallness, and insignificance that had befallen me. My
nafs would not be pleased with this or anything like it, nor would it ever bow its head to it. I
had been unaware of its arrogance, its claim to greatness, its evil, and its stubbornness. I did
not know the arrogance of my nafs, and none of the jurists (fugaha’) from whom I had studied
had told me about it... The shaykh discovered my state. He came to me, took the baskets from
my hands, and placed them on my back; just like my friends, whose faces were more handsome
than mine, and who were in a better state than me, and who were unconcerned with their nafs,
and who were not arrogant, tyrannical, or malicious. As he placed them on my back, he said,
“This is better for you to get rid of some of your pride.” At that moment, the spiritual opening
(fath) came to me, guiding me to the right path. That is, I distinguished the people of pride
from the people of humility, the people of seriousness from the people of jest, and the people
of knowledge from the people of ignorance.>*>

Both the act of begging and that of wandering in the markets in a manner that people
would find reprehensible were continued by prominent figures of the later Darqawiyya
order, starting with al-Darqawi, and including figures such as al-Biizidi and Ibn
‘Ajiba.*® Since such arduous practices were absent in the earlier Shadhiliyya order,
and in fact, those who practiced them were censured,*” it is possible to perceive this
as a renewal introduced into the order in this century. Although Zarriiq also mentions
the act of begging, we do not find a definitive answer as to whether it existed as a

practice in his time.>*®

3% 1bid., 269, 312. The full sentence is as follows: “Among the realities (haga 'iq) are also these: frequent
sitting in the mosque, frequent standing, frequent walking between the walls of the mosque, and lying
down there; frequent stopping in the markets, sleeping (ragad), and walking. All of these are realities.”
595 al-Darqawi, Majmii ‘at al-rasa'il, 72.

3% al-Darqawi, Majmii ‘at al-rasa'il, 74-77, 143-144, 338; al-Biizid1, al-Adab al-mardiyya, 63, 147-166,
236-237, 318; Ibn ‘Ajiba, Fahrasa, 55-56; Ibn ‘Ajiba, Iqaz al-himam, 257.

397 See al-Iskandari, Latd if al-minan, 62, 110, 168.

398 Zarriiq, al-Lawa 'ih al-Fasiyya, 219-20. The researcher Zeynep Kizilkaya posits the possibility that
the reason Zarriiq addresses the subject of mendicancy in his book al-Lawa’ih al-Fasiyya is due to it
being a necessity, as the matter is mentioned in the work he is commenting upon. The fact that we did
not encounter references to Zarriiq in the tradition of al-Jamal and the Darqawiyya regarding the issue
of mendicancy justifies this possibility. For the related claim, see Kizilkaya, “Bizidi ve el-Adabu’l-
Mardiyye’si,” 109.
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5.2.3. Silence and Hunger

According to ‘Ali al-Jamal, “speech is jamal for the people, but jalal for the self.
Silence, however, is jamal for the self and jalal for the people.” Speech is like the tree
of honor, he who plants it often reaps humiliation; while silence is like the tree of
humiliation, yet it yields the fruit of honor for him who plants it.>*> As speech
increases, wisdom decreases. As speech decreases, wisdom increases, for “Silence can
gather a thousand wisdoms in a single word, while speech can scatter one wisdom into
a thousand words.” From this perspective, silence is among the most beneficial

provisions a dervish can acquire.

The claim of the speaker diminishes in proportion to their words, while the claim of
the silent one grows.®® Since speech is honor and loftiness, it is an attribute of the
Truth; silence, being humiliation and lowliness, is an attribute of the servant. When
the speaker and the silent one meet, judgment, being lowly, belongs to the silent one.®°!
If silence stems from knowledge, it is all the more honorable than speech. Conversely,
if speech stems from ignorance, it is baser than silence. What is truly and absolutely
lowly is to speak from ignorance, and he who does so is a hyena, both outwardly and
inwardly, in essence and in word. By contrast, what is truly and absolutely lofty is to
be silent with knowledge, and he who does so is a lion, both outwardly and inwardly,
in essence and in word. He who is silent out of ignorance is like a hyena in a lion's
skin, while he who speaks with knowledge, is like a lion in a hyena’s skin.®%

‘Alf al-Jamal, who himself generally preferred silence,®”

states that speech is one of
the attributes of the people of annihilation, while silence is one of the attributes of the
people of permanence.®* Therefore, the divine gifts (mawahib) that come with silence

are more powerful than those that come with speech. For a disciple who has turned

399 al-Jamal, Nasthat al-murid, 56, 149.

690 Ibid., 127, 221, 257.

60! Ibid., 18.

692 Ibid., 23.

603 Further evidence that they did this to oppose the customs of the people is that they would not return
a greeting (salam) when offered one on the road, nor would they greet those they encountered. See al-
Nasir1, al-Mazaya fi-ma uhditha min al-bida ", 137.

604 al-Jamal, Nasihat al-murid, 63.
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towards this path, speaking about the world is as ugly as exposing one’s nakedness

while people are watching.®%

His condemnation of speech to this extent is, again, for the novice. For the perfected,
since he speaks with God and is silent with God, there is no difference between the
two; in both, he is honored. Conversely, for a person of deficiency, whether he speaks
or remains silent, both are a deficiency, for speech is the interpreter of the interior.%%
The principle that al-Jamal adopts for himself, following the example of his shaykh al-
‘Arabi, is to refrain from speaking about worldly matters; when speech is necessary,

he chooses to speak in jest.%"’

Among the jalali practices, al-Jamal also includes hunger, which he regards as a

prophetic method:

The hungrier your stomach, the more satisfied all your limbs become; the fuller your stomach,
the hungrier all your limbs feel. Indeed, as related from the Messenger of God (peace be upon
him), he said: ‘Overeating (bitna) kills intelligence (fitna).” He whose stomach abstains (eats
little), his intelligence comes to life. Hunger brings enlightenment to the heart and a health to
the body. For hunger bequeaths wisdom, while satiety bequeaths indigestion and
heedlessness. %

Al-Dargawt also, on the subject of tajrid, recommends neglecting the body and the
stomach. Or, since the purpose is to oppose the people, he advises eating products that
others would find repugnant or opening one’s mouth very wide while eating,

indications that he was influenced in this regard by his shaykh, al-Jamal.5"

These assessments of silence and hunger, apart from al-Jamal’a view of them as jalali
practice, are points upon which the Shadhili literature is generally in agreement.5!°
Abii Madyan stated that for the people of reality, the path passes through hunger, and

that those of the salaf who attained union with God did so by means of this practice.

605 Tbid., 199. Here, refraining from speaking about the world also appears as a reaction to the
worldliness of the dervishes of that period. See ibid., 267.

69 Ibid., 218-220.

697 Ibid., 313.

68 Ibid., 363.

09 al-Darqawi, Majmii ‘at al-rasa'il, 143-144.

610 Ibn ‘Ajiba also mentions that for some, speech is more burdensome, while for others, silence is more
so. He says that one must choose whichever is more difficult for the nafs, thereby also viewing this as
a jalali practice against the nafs. See Ibn ‘Ajiba, Iqgaz al-himam, 356.
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Together with hunger, speaking only as much as necessary are signs of being true
disciple (fagr).®'! Ibn ‘Ata’ Allah al-Iskandari said: “Four things aid you in
illuminating the heart: abundant remembrance, silence, seclusion, and eating and
drinking little.”®!? Zarriiq likewise addresses these matters, setting the limit of silence

and hunger at a degree that does not harm one’s thought and wisdom.®!?

5.2.4. Wearing Patched (Muraqqa‘a) and Old Clothing

According to ‘Al al-Jamal, wearing a patched cloak is one of the attributes of
‘ubiidiyya, and ‘ubiidiyya is the key to all spiritual openings (futizhat). Conversely, one
who wishes for the inner openings to be effaced from him should continue to wear
beautiful garments and speak frequently with the people of the world. In such a state,
the condition of separation takes possession of him, causing him to forget his own self

and, consequently, his Lord.

For al-Jamal, the likeness of jalal is a coarse garment, that is, one of wool,®'* while the
likeness of jamal is a fine garment, such as brocade (dibaj) and the like. Likewise, it
is the characteristic of the murabbi shaykh, in relation to his disciples, to divest himself
of the garments of sovereignty -which are the garments of jamal- and set them aside,
donning instead the coarse woolen garments -which are the garments of ja/al- in order
to devote himself to the training of the disciples. He also likens murabbi shaykh to a
woman, just as a woman does not raise her children in fine garments but in coarse ones
of wool or the like, for this clothing is appropriate for fledglings in their state of
childhood, so too does a shaykh raises his disciples. When they grow, their age
advances, and they become rational men capable of distinguishing between things and
their opposites, their mother then clothes them in the most honorable attire she
possesses. Similarly, when the disciple’s station rises, the beauty and quality of the

clothes he wears also increase. For the gnostic, however, wearing or not wearing such

811 Abli Madyan, “Bidayat al-murid,” 56-63, 86-87.

612 al-Iskandari, Taj al- ‘aris, 18.

613 Zarrliq, al-Lawd ’ih al-Fasiyya, 232. Also, Zarriiq, defines the practice of hunger as the provision of
the wayfarer, the most virtuous deed of the zahid, and the best state of the gnostic in disciplining the
nafs. See Abu al-'Abbas Ahmad Zarrtq, Usial al-tariga al-Shadhiliyya, ed. Muhammad “Abd al-Qadir
Nassar (Cairo: Darat al-Karaz, 2008), 60. Ibn “Ajiba also shares these ideas; see Ibn ‘Ajiba, al-Futihat
al-ilahiyya, 472-73.

614 al-Jamal, Nasihat al-murid, 65.
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garment is all the same.®'® Thus, the practice of wearing old and patched clothing is a
temporary practice in the life of the disciple. By saying that many an arrogant person
may have worn a patched cloak and many a humble person may have worn fine
garments, he in fact draws attention to the idea that the ultimate goal is neither to wear

nor not to wear this garment.®!6

Al-Dargawi relates that when ‘Ali al-Jamal recognized his sincerity in the path, he
commanded him to depart from the customs of the nafs and took hold of the garment

617 then al-Jamal uncovered his head, twisted the garment

he was wearing (the ha ik
and hung it around his neck. Al-Darqawi then describes the initial psychological
distress this state caused him.®'® He himself recommends uncovering the head and
baring parts of the body, except for the private parts, in order to oppose the people.®?®
Al-Biizidi stated that when they met, he was wearing a patched frock (khirqa) and that
he had never seen a finer frock than that.®° Consequently, this practice continued in

different forms after al-Jamal.%?!

Resorting to such practices in the name of fajrid and training the nafs is not a situation
we encounter among the early Shadhilt shaykhs. As mentioned before, Abu al-Hasan
al-Shadhil1’s once said to a person wearing such clothes, “One who is a servant of God
does not wear this robe you have on... Your robe, however, says, ‘I am in need of you,

99622

help me. This statement reflects his view, which does not favor hardship and

humiliation towards creation.

615 Ibid., 92-93.

616 Ibid., 65, 363-364.

817 The ha ik is a traditional Moroccan cloth. See Rajab ‘Abd al-Jawwad Ibrahim, Kitab al-mu jjam al-
‘Arabi li-asma’ al-malabis (Cairo: Dar al-Afaq al-‘Arabiyya, 2002), 142-143. For a description also see
al-Fihri, Mir at al-mahasin, 88.

18 Darqawi, Majmii ‘at al-rasa'il, 317.

619 Ibid., 144.

20 a1-Biizidi, al-Adab al-mardiyya, 60.

621 In fact, this happened in different ways with ‘Alf al-Jamal himself. For instance, it is the testimony
of those who saw him that he wore the traditional red Fez cap (sharbil) and pulled up his linen garment.
See al-Nasir1, al-Mazaya fi-ma uhditha min al-bida ‘, 137.

622 al-Iskandari, Lata if al-minan, 154.

146



5.3. As a Conclusion to the Chapter: Can We Consider Al-Jamal a Malamati?

In summary, the tajrid practices we have examined—seclusion, begging and
wandering in the bazaars, silence and hunger, and wearing old and strange-looking
clothes—were implemented and taught by al-Jamal. Although such practices, apart
from silence and hunger, carry the meaning of accusing the self and disregarding
public opinion, they are not found in the middle or early periods of the Shadhili
order.%>* However, al-Jamal reinterpreted their sayings about dhilla in this way,
adapting them to his own hermeneutic. As mentioned earlier, the relevant Quranic
verses and hadiths were also interpreted within this framework, thus providing
legitimacy. In this sense, while continuity was ensured through connections and
references, he also used them in a completely new way within his own philosophy of
tajrid, and there is a renewal in the practices resulting from this. Therefore, it becomes
clear that it is incorrect to initiate these practices, seen as a renewal within the Shadhilt
order, and the philosophy of fajrid we have outlined, with Mawlay al-Darqawi.®** He
received all of these from ‘Ali al-Jamal, and they were transmitted, respectively, to
figures such as al-Biizid1 and Ibn ‘Ajiba, who in turn added new practices within this

framework.%?

As mentioned above, al-Jamal also inherited fajrid as an understanding from his
shaykh. However, its first appearance combined with practice seems to be with al-
Jamal. Indeed, his shaykh asked him, “Do you want to revive a path that has been
finished since Junayd?”.%*¢ This is clearly illustrating that fajrid within its practices

genuinely started with al-Jamal.

The intention behind the tajrid practices can be summarized as: opposing the customs

of the people and other Sufis due to the corruption in the Sufism of Fez at that time

623 Abii Madyan, “Bidayat al-murid,” 86-89; Zarriiq, Usiil, 57-60; al-Iskandari, Lata if al-minan, 163.
624 For instances in these books: Trimingham, The Sufi Orders in Islam, 105-106; Knysh, Islamic
Mpysticism, 148, 216.

625 Hanging thick prayer beads around the neck, walking barefoot, using a stafT, sitting in rubbish dumps,
eating in the marketplace in front of honorable people, taking large mouthfuls, opening one’s mouth
wide and sitting in the street with one’s legs spread apart, are some of these practices. See al-Nasir1, al-
Mazaya fi-ma uhditha min al-bida ‘, 137, Muhammad b. ‘Abd Allah al-Makkadi, al-Irshad wa-I-tibyan
fi radd ma ankarahu al-ru’asa’ min ahl Titwan, ed. ‘Abd al-Majid al-Bukar1 (Tetouan: Manshtirat
Jam ‘iyyat Titwan Asmir, 2008), 89; al-Mu‘askari, Kanz al-asrar, 235. al-Bizidi, al-Adab al-mardiyya,
125.

626 al-Darqawi, Majmii ‘at al-rasa’il, 42.
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and removing oneself from them; breaking the habits of the self by humiliating oneself
in front of others; and thirdly, testing the loyalty of the disciples. Just as there were
disciples like al-Darqaw1 who continued this path, there were also those who criticized,

condemned, and made heavy accusations against him.®’

Mawlay al-Darqawi states that the main motivation behind his shaykh al-Jamal’s
initiation of such a path was to hide from people, to conceal his state from them.
According to him, al-Jamal hid himself from them by begging and performing other
tajrid practices; “Sidi al-Jamal hid himself from the people with the adornment of the

people of tajrid, he hid himself by begging.”%?

Consequently, the phenomenon we see in al-Majdhiib, and the Fasiyya and Makhfiyya
zawiyas, of concealing one’s state from people by not opposing their customs,
transformed with al-Jamal into the phenomenon of concealing one’s state by opposing
their customs, which—although different from the customary Malamati figures in Fez
at that time—falls within the definition of Malamatiyya. Therefore, due to both the
presence of a state of jadhba and his concealment of his state from people—even if his
way of doing so was different from previous shaykhs—al-Jamal can be named a
malamati, just as the previous shaykhs in his silsila were so named. This can be
described as a different interpretation of maldma in Fez at that time, which is an ijtihad
according to the conditions of the time and his own situation—keeping in mind that
al-Jamal’s story extending from the vizierate to Sufism. Therefore, it represents

continuity and flexibility, not a rupture.

Al-Hujwiri (d. 465/1072) classifies malama into three types: First, malama in the form
of rectitude (malamat-i rast kardan), which is when a person continues to perform his

religious obligations, paying no heed to whether people are pleased with him or not.

627 For instance, the shaykh of the Nasiri zawiya, who lived in the same period and saw ‘Alf al-Jamal,
uses the term “Jamaliyyt” for the group affiliated with al-Jamal, describing them as a misguided faction
and criticizing them for some of the tajrid practices we have mentioned. See al-Nasir1, al-Mazaya fi-ma
uhditha min al-bida‘, 137-38. For the responses of al-Darqawi’s disciple, al-Makkidi, to these
criticisms, see al-Makkudi, al-Irshad wa-I-tibyan, 89-131. Interestingly, al-Zabbadi, who was a
contemporary and friend of ‘Al al-Jamal, makes the same criticisms after al-Jamal’s death, but for al-
Dargawt and his disciples, while always trying to except al-Jamal from them. We surmise that the reason
for this is that these practices became more popular and were performed more widely with the expanding
circle of disciples after al-Darqaw1. See al-Zabbadi, Sulitk al-tariq al-wariya, 316—19.

628 al-Darqawi, “Rasa’il Ukhra,” 169.
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Second, intentional malama (malamat-i qasd kardan), which is when a person who is
held in high reputation by people performs actions that are not contrary to the shari‘a
but that people will find strange, in order to cleanse his heart from the diseases caused
by this reputation. The third is the malama of abandonment (malamat-i tark kardan),
which is the understanding that engages in some practices contrary to the shari‘a,
which al-Hujwiri views as apostasy.®?° From this perspective, al-Majdhiib, the shaykhs
of Fasiyya, and Makhfiyya zawiyas fall into al-Hujwir1’s definition of the malama of
rectitude, while al-Jamal is included in the definition of intentional malama. Ibn “Ajiba
states as follows: “Al-Jamal held status, position, and the vizierate in the city of Fez.
When he became affiliated with the shaykh (al-‘Arabt), and the shaykh perceived the
loyalty and seriousness in him, he said to him, ‘I see in you a divine intoxication which
those before you were not able to endure. Had I not seen this in you, I would not have
directed you to begging.”®*° This statement confirms our decision to categorize him

as Al-Hujwirt second type, intentional malama.

A second issue, when tajrid is read as a path leading the wayfarer to unity and
annihilation, concerns the question of whether there was an influence from al-
ShushtarT in this matter—as in the issue of unity. His citations®! and his division of
tajrid in the same way as al-Shushtari—as outward, inward, and both outward and
inward; and the shared understanding in both, which does not consider inward fajrid
sufficient on its own and instead posits outward tajrid as an indispensable condition,
give the impression that such an influence exists.®*? Thirdly, the characteristics that al-
ShushtarT enumerates among the attributes of al-fugara’ al-mutajarridiin, such as
traveling, wearing simple and coarse garments, begging, being subjected to criticism,
not possessing property, hunger, not starting a family, and not engaging in any

633

trade®>—with the exception of the last two®*—are also present as practices in al-

629 “Ali b. ‘Uthman b. ‘AlT Hujwiri, Kashf al-mahjib, ed. Ahmad Rabbani (Lahore: [n.p.], 1967), 60-
63; Abil al-Hasan Data Ganjbakhsh ‘Al1b. ‘Uthman b. ‘Alt Hujwiri, The Kashf al-mahjib: The Oldest
Persian Treatise on Sufism, trans. Reynold Alleyne Nicholson (Karachi: Dar al-Isha‘at, 1990), 63—-66.

630 Tbn “Ajiba, al-Futiihat al-ilahiyya, 446.

31 For his citations to al-ShushtarT in the context of fajrid and its practices see al-Jamal, Nasihat al-
murid, 54, 61, 109, 165-66, 173, 175, 179, 221, 252, 258-59, 299, 311, 343-44.

632 Abii al-Hasan ‘AlT b. ‘Abd Allah al-Numayr1 al-Andalus al-Shushtari, al-Risala al-Shushtariyya:
Al-risala al- ilmiyya fi-I-tasawwuf, abridged by Abt ‘Uthman Sa‘d b. Ahmad b. Ibrahtm al-Tujib1 Ibn
Liytin (Casablanca: Dar al-Thaqafa, 2004), 51-53.

633 al-Shushtari, al-Risala al-Shushtariyya, 45-46, 57-60, 77-80, 84-85, 90-91; al-Shushtari, a/-
Magqalid al-wujudiyya, 85-86.

634 Both of these are also present in al-Buzidi. See al-Buzidi, al-Adab al-mardiyya, 15758, 345-47.
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Jamal. Fourthly, despite such practices, there is a common emphasis on the shari‘a.
Sixthly, there is a similarity with al-ShushtarT in terms of adopting a moderate outward
tajrid, with understandings such as not recommending absolute seclusion or excessive
hunger or prolonged silence.®*> From these perspectives, the possibility emerges that

al-Jamal benefited from him.

Shushtari calls al-fugara’ al-mutajarridiin who possess these characteristics we have
listed above as Qalandariyya.®*¢ Considering that the Qalandaris have a completely
antinomian character, they appear to be in perfect parallel with the concept of tajrid
that al-Jamal adopted as a method. However, there is no such Qalandariyya silsila or
direct attribution to them in al-Jamal, so it does not seem appropriate to include him in
this class. Nevertheless, this antinomian understanding of him and these practices can

be included in the phenomenon that Karamustafa defines as “new asceticism.”%*’

635 For a collective evaluation of these contexts in al-Shushtari, see Ozel, Hikayem Ne Tuhaftir, 182—
93.

636 al-Shushtari, al-Risala al-Shushtariyya, 138; Karamustafa, God’s Unruly Friends, 17-23.
Qalandariyya represents a radical interpretation of Malami ethics and, in terms of its etymology, carries
meanings such as detachment and opposition to social customs. According to the definition of al-
Suhrawardi (d. 632/1234), whereas the fundamental principle in Malamatiyya is concealing one’s pious
deeds, the fundamental principle of Qalandariyya is flouting the customs and a conscious effort to act
contrary to them. Consequently, while the Malamatis prioritize concealing their inner state with their
outward appearance and actions, the Qalandaris—by virtue of their opposition to everything established
and accepted—on the contrary, have become conspicuous in both their appearance and their actions.
Nevertheless, after the emergence of Qalandariyya, Malamatiyya also was not limited to the framework
drawn by al-Sulamt and al-Suhrawardi of concealing good states from people, avoiding hypocrisy, and
accusing the self; different tendencies have also been identified within it, which oppose people’s
customs and carry the antinomian character found in the Qalandaris. See Shihab al-Din Abii Hafs ‘Umar
al-Suhrawardi, ‘Awarif al-ma ‘arif, ed. Muhammad ‘Abd al-‘Aziz al-Khalidi (Beirut: Dar al-Kutub al-
‘Tlmiyya, 2016), 51; Bolat, Melametilik, 222-235, 299, 320; Ahmet Yasar Ocak, Osmanli
Imparatorlugu'nda Marjinal Sufilik: Kalenderiler: XIV-XVII. Yiizyillar (Istanbul: Timas Yayinlari,
2020), 56-58, 63-68; Eyiip Oztiirk, Velilik ile Delilik Arasinda: Ibnu’s-Serrac’in Goziinden Muvelleh
Dervigler (Istanbul: Kitap Yayinevi, 2013), 65-66, 88-89.

657 Ahmet T. Karamustafa, God’s Unruly Friends: Dervish Groups in the Islamic Later Middle Period,
1200-1550 (Salt Lake City: University of Utah Press, 1994), 2-4. This categorization is in relation to
the first, earlier ascetic (zuhd) movement. As we have mentioned before, some ascetics resorted to such
radical practices from the first century of the Hijra as a reaction to excessive worldliness. As a result, a
debate arose between fajrid and engagement with secondary causes (fasabbub), and as Sufism was being
established as a science, it faced a problem of legitimacy in the face of theology and jurisprudence.
Later, understandings that established a balance between the two, created a hierarchy between them
based on the sacred texts (nusits), brought the Sufis back into the city, and saved them from being
considered heretical, were developed and addressed in the works that can be called the first classics of
Sufism. For the debates and transitions on this subject, see Tekmen, “Erken Donem Tasavvufta Ziihd
Anlayis1,” 20-274; Kahya, “Tasavvufun Tesekkiill Doneminde Sufiler ve Ticari Hayat” (PhD diss.,
Istanbul University, 2023); Karamustafa, Sufism: The Formative Period, 19-38.
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CHAPTER VI

OTHER MAIN CONTEXTS: SOME ETIQUETTES
(ADAB) AND PILLARS (ARKAN)

Beyond the tajrid practices discussed above, there exist additional aspects pertaining
to the disciple that warrant careful examination Undoubtedly, particularly for the
novice disciple at the outset of the spiritual path (sulitk), the aforementioned practices
were implemented under the supervision of a shaykh. Beyond this, al-Jamal repeatedly
-often with considerable emphasis- addressed specific topics throughout his book to
guide the disciple, the aspirant to be among the elite, how to approach them. These
include companionship (suhba), reverence (ta zim), the relationship between
remembrance (dhikr) and contemplation (fikr), and the relationship between
knowledge ( ilm) and action ( ‘amal). In this chapter, these concepts will be examined
in the order presented by al-Jamal, with an attempt to compare them to the early and

modern Shadhili shaykhs.
6.1. Companionship

This word is used here to mean not only mutual conversation but also, more generally,
spending time together. According to al-Jamal, continued association with the masters
of one’s art is the foundation upon which the path is built, and within it lies the entirety
of g00d.®*® Recalling the earlier classification of seclusion, he maintains that
companionship with gnostics is most beneficial for the novice disciple. If such

companionship is not possible, one should prefer seclusion and devote oneself to dhikr,

638 “To produce [the art] with the self means: frequent conversation with the people of one’s art, frequent
listening to their words, frequent looking at them, frequent smelling of their scents, and constantly going
to them on foot. Part of producing [the art] is also to imitate them and to adopt their attire and states.”
See al-Jamal, Nasthat al-murid, 141.
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avoiding the company of the common people and especially that of the ignorant

disciple. Companionship with him is, above all, what darkens the heart.®’

According to al-Jamal, the elite state has both a body and a spirit: its body is tajrid,
and its spirit is companionship. One cannot stand without the other.®*’ For the novice
disciple to reach the stations attained by the great gnostics, to acquire the knowledge
of God, and for witnessing and direct vision -which he describes as the “greatest
remembrance” (al-dhikr al-akbar)- to be realized, it is necessary to maintain
companionship with the gnostics who possess such knowledge. “For if there were no
intermediary (wdsita), as has been said, the one reached through the intermediary (the
goal) would be lost.”%*! The “intermediary” here, in the sense of the shaykh, is the root
and key to spiritual increase. Without such increase, a person remains in a state of

deficiency.®*

Without continuity in companionship, there is no permanence in wisdom, and without
wisdom, there is no permanence in gnosis. Honor, sincerity, verification (tahgqiq), and
certainty (yagin) are only obtained through continuous companionship with the
gnostics.®* “The lands (spiritual realms) are conquered both by him who knows them
and by him who does not—on the condition that it is in the company of one who knows
them.” Therefore, according to al-Jamal, who considers companionship with shaykhs
as an indispensable intermediary, if the disciple tries to advance without someone to

show him the realities of the path, he will meet with ruin. The intermediaries who

639 Zarriiq also identifies companionship with the shaykh and the disciples who are masters of his art as
one of the fundamental principles of the Shadhili order. See Zarriiq, Usiil, 49-51. Abi al-Hasan al-
Shadhili, too, ties the realization of the love of God -which he sees as the foundation that gathers all
good things and charisms within itself- to four things: sincere piety (war ), beautiful intention, sincere
action, and the love of knowledge. He has stated that these are only actualized through the suhba of a
righteous friend or a sincere, advising shaykh, thereby indicating that companionship is the path to the
greatest goal. Ibn al-Sabbagh, Durrat al-asrar, 120-21.

640 al-Jamal, Nasihat al-murid, 281

641 This sentence is taken from al-Salat al-Mashishiyya. See Mahmid, al-Qutb al-shahid ‘Abd al-Salam
b. Mashish, 41; ‘Abd al-Samad al-‘Ashshab, Mawla ‘Abd al-Salam b. Mashish: Al-qutb al-rabbant
(Rabat: Rabitat al-Muhammadiyya li-1-‘Ulama’; Markaz al-Imam al-Junayd, 2012), 53.

642 al-Jamal, Nasihat al-murid, 58, 82,97, 122, 141, 181, 252-254. 275. In this regard, al-Jamal cites the
Quranic verses, “And God increases in guidance those who are guided” (Q 19:76) and “The alms are
only for the poor and the needy” (Q 9:60), arguing that “he who is content has no share in increase. And
when increase is absent, deficiency appears.” He also invokes the hadith, “Both gatherings are good,
but I have been commanded to sit with these,” referring to the Prophet’s sitting with the poor, and the
hadith, “O God, let me live as a humble man, let me die as a humble man, and resurrect me in the
company of the humble,” in support of sitting with shaykhs and one’s spiritual kin. See ibid., 120-121.
43 Ibid., 51, 321-322, 332.
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reveal these realities are the masters of that art, who themselves are firmly established

in the station of the shart ‘a.

Therefore, it is necessary for the novice disciple to be accompanied by the shari‘a so
lest he become, lost on the path of hagiga. For what he perceives as evil may turn out
to be good, and what he perceives as good may turn out to be evil. If he enters without
the company of its people, he becomes an innovator (mubdi). As al-Jamal states
“Servitude to the shard’i“ is the gate to servitude to the haqd ig. He who is a servant

of the shard’i ‘ is also a servant of the haga 'ig.”®*

When the disciple’s nafs submits with the submission of witnessing and direct vision (shuhiid
wa ‘yan), it becomes obligatory for him to follow his nafs. At this station, it is forbidden for
him to follow his group (jins). However, as long as the disciple’s submission is the submission
of proof and demonstration (dalil wa burhan), it is forbidden for him to follow his nafs and
obligatory for him to follow his group, who are the masters of his art. This is because the
submission of direct vision is the “greatest remembrance” (al-dhikr al-akbar). When the
greatest remembrance occurs in a nafs, that nafs is annihilated and only the Truth remains.
Thus, he who follows his nafs after annihilation has followed the Truth, just as he who follows
his nafs before annihilation has followed falsehood.®*

According to al-Jamal, the disciple can enter the nafs only through the shaykhs, who
are in the station of the gates of existence. The shaykhs, in turn, gain mastery over
existence by entering through the gates of their own selves. Therefore, the gates
opened before him are many, for he has unlocked the talisman of his own self, and the
self 1s equivalent to all of existence. The disciple, however, has not yet achieved this,
and for him, there is only one gate, which is the shaykh.®*® Therefore, it is obligatory
for him to enter through this gate. Companionship with the masters of the path is one
of the three conditions of this path. The second and third, connected to it, are listening

to them and affiliating with them through imitation.®¥’

In this context, al-Jamal interprets the words of “Abd al-Rahman al-Majdhtb “There
is no lover except with wusiil, and there is no wusil except that which is precious.
There is no wine except that which is sealed, and there is no station except that which

is lofty” in this context. According to him, wusiil is of two kinds. The first is the wusil

644 Ibid., 49, 322-323, 352
645 Ibid., 335.

646 Ibid., 256-257.

647 Ibid., 74.
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of the group, which comes through constantly visitation of the masters of this art; this
is the foundation. The second is the wusil of the nafs, which as a result is attained
through imitate of them. When this occurs, wusii/ is unveiled.®*® Therefore, the
essential purpose of companionship, in the first stage, is imitation, which itself is also
divided into two. The first is sensory imitation, which is to sit with its masters and to
wear the garments of this art. The second is intelligible imitation, which is engage in

conversation with its masters and become conversant with its subtleties.®*’

Here, al-Jamal also connects the subject of companionship with that of contemplation-
remembrance (dhikr-fikr), presenting companionship with the masters of one’s art -
which he terms the dhikr of the group- as being more powerful than the fikr that arises
in the heart as a result of dhikr. The difference between the fikr of the self, that occurs
in a person, and the fikr of the group that occurs through companionship, is like the
difference between individual prayer and congregational prayer.® Establishing
proximity with the masters of the Sufi art and continuing in their company also enables
a person to know their own self and to gain companionship with it, which, according

to him, is the entirety of good.®!

Al-Jamal also interprets the concept of intention (niyya) in this framework. According
to him, intention is of two kinds: the inward intention as commonly understood and
the outward intention, which is to sit with the people of one’s art. Both must come
together for true benefit to arise.*>? Conversely, companionship with evil ones and with
those unable to protect themselves from their own harm cause for God’s wrath.%>* For
the disciple, this is like the exposure of his heart’s nakedness, just as when the faults

of normal people are exposed, it is as if their clothes have been removed.%*

As we have mentioned before, in the context of seclusion and other practices, although

speaking with others -except for the masters of one’s art- is considered problematic for

648 Ibid., 196.

49 Al-Biiz1di is also of the opinion that outward imitation of the shaykh will, after a time, bring about
inward, spiritual imitation. See al-Biizidi, al-Adab al-mardiyya, 67-68 For more extensive information
on the benefits of companionship in these contexts, see Ibn “Ajiba, al-Futihat al-ilahiyya, 468—470.
650 al-Jamal, Nasihat al-murid, 244-245.

851 Ibid., 117.

632 Ibid, 127.

653 For the same meaning see al-Darqawi, Majmii ‘at al-rasa'il, 207.

654 al-Jamal, Nasihat al-murid, 166-167, 363.
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the novice -except in cases of necessity- when a person reaches the level of the
perfected and the high and low aspects of existence become one in his sight,
conversing with worldly people also does them no harm. What is essential throughout
the spiritual path is to keep one’s thought and gaze away from them, maintaining one’s
true companionship with those who share in one’s own art.® What is worse than
sitting and mingling with the commonality is to sit with false disciples (al-
mutafaqqira). For the ignorant disciple and the disciple who is content with his own
self is like a pot smeared with tar; it cannot be cleansed and is unfit for holding

anything pure.®¢

Al-Jamal explains, narrating from al-‘Arabi, the necessity of the disciple’s
companionship with the shaykh by likening their relationship to that of an egg and a
hen. According to him, just as an egg does not mature unless the hen broods over it -
and is spoiled if it moves even slightly away from its feathers- so too the state of the
disciple does not become sound without the shaykh’s outward companionship and
inward spiritual aspiration.®>’ Therefore, until the disciple reaches the state of
witnessing and direct vision, it is obligatory for him to follow the masters of the art.
When the nafs is annihilated and only the Truth remains, then it becomes obligatory
to follow the nafs. “The key to following the nafs is to follow the jins; that is, the
intermediaries (shaykhs). For if there were no intermediary, as has been said, the one

reached through the intermediary (the goal) would be lost.”%>8

To summarize the section described so far, al-Jamal regards sitting with shaykhs and
sincere disciples and studying the Sufi realities with them as a fundamental principle.
He considers it a condition for a person to walk this path with steadfastness, to become
like the people of this path (tashabbuh), to know his own nafs, and from there to reach
God (wusil) and the state of permanence. Conversely, he warns that engaging in
worldly conversation with whose outside of the path and sitting with ignorant disciples

will produce the opposite effects. This emphasis on companionship, interpreted in this

655 Tbid., 240, 249.

656 Ibid., 252-254. For similar views of Ibn ‘Allan on this subject, see Muhammad b. ‘Alf b. Muhammad
‘Allan al-Bakr al-Siddiqt Ibn “Allan, Sharh al-Hikam al-Ghawthiyya, ed. Ibrahim al-Kayyalt (Beirut:
Kitab Nashiriin, 2019), 31-32, 118-119.

657 al-Jamal, Nasihat al-murid, 37.

638 [bid., 253.
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way, is an existing reality in the Shadhili order. For example, Ahmad b. ‘Aliwa, in his
commentaries on Abii Madyan’s aphorisms on this subject, states that companionship
with ignorant Sufis, innovators, heedless scholars, and immature novices on the Sufi
path will destroy the heart of the disciple, and that, over time, he will become like them
and be led astray. Yet, like al-Jamal, he makes an exception for the gnostic who has
reached the station of steadfastness, saying that there is no harm in his sitting and
conversing with such people if the purpose is to benefit them. He gives the example of
Mawlay al-Darqaw1 hosting and serving Jewish visitors to his zawiya and conversing

with them.°

Another point that al-Jamal raises is the situation where companionship and benefit
are sometimes reciprocal. For the shaykhs also become spiritually hungry and need
nourishment. Thus, the shaykh needs the disciple just as the disciple needs the shaykh.
The establishment of zawiyas and gathering in them serves to satisfy the hunger of
whichever side is in need.®®® Within this in mind, al-Jamal does not find it correct for
the disciple to be constantly silent in the presence of the shaykh. Just as arrogance has
no place on this path, neither does excessive shyness. If the child does not speak, the
father cannot understand his problem.%®! On this subject he remarks: “At the time of
discussion (a/-mudhakara), none remains silent except he whose heart is like a dark
house fulfilled with bats.”%6?

6.2. Reverence

According to ‘Al al-Jamal, reverence, along with companionship, is like a spiritual

fire that softens the iron of the nafs. Without them, the nafs remain hard, the gates stay

659 al-*Alawi, al-Mawadd al-ghaythiyya, 75-78, 81-85, 87-91. On this subject, Ibn al-Banna, Ibn
‘Ajiba, and Ahmad Zarriiq also hold the same views. See Ibn ‘Ajiba, al-Futithat al-ilahiyya, 277-285;
Zarriq, al-Lawa 'ih al-Fasiyya, 147-150.

660 al-Jamal, Nasihat al-murid, 119-120.

661 < Abd al-Qadir Isa also counts al-mudhakara among the five foundations of the order. See ‘Abd al-
Qadir Isa, Haqd'iq ‘an al-tasawwuf (Aleppo: Dar al-‘Irfan, 2007), 193—194.

662 Al-Dargawi relates that al-Jamal did not look favorably upon those who remained silent during
discussions, would get angry, and at such times would recite the verse, “So the word has come into
effect upon them for their wrongdoing, and they do not speak.” (Q 27:85) Al-Darqawi, who shared the
same view, once told those who did so, “Either speak or get up.” He said that knowledge would emanate
from the shaykh in proportion to the questions he was asked and the dialogue that was engaged in with
him. See al-Darqaw1, Majmii ‘at al-rasa’il, 187.
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closed, and the shaykh cannot shape it as he wills.®®> For this reason, the more a
disciple’s etiquette towards the shaykh increases, the more his proximity to the Lord
increases.®®* He who does not thank people does not thank God. The “intermediaries”,
namely the shaykhs, are like the gatekeepers to the presence of the Truth. Whoever
serves the gatekeeper will, in turn, be admitted by him into that presence. Therefore,
al-Jamal strongly advises the disciples to whom he addresses his book not to neglect
reverence for the shaykhs, through whom spiritual openings occur. This is the key to

divine graces.®® In this matter, he follows the path of his master:

The gate of reverence is a great gate. I heard the Shaykh (may God benefit us through him)
narrate from his father (may God be pleased with him), who said: “Reverence has no end. It
leads you to the most sublime station, and the spiritual opening is granted to the disciple in
proportion to his reverence. The disciple begins his journey upon the path with reverence, until
reverence become firmly established in both his outward and inward states. At that point, the
path itself begins to seek him. When he realizes that the path seeks him, he finds rest and

becomes a gnostic. When gnosis is attained, ignorance vanishes, and this is the ultimate

goal 666

His shaykh also told him that the most feared thing on this path is a person’s failure to
observe proper etiquette towards his parents, his shaykh, his own self, and his Lord.
Disrespect towards the shaykh arises from self-admiration and a sense of self-
sufficiency in one’s intellect, after the shaykh, through his guidance in knowledge and
action, has delivered the disciple from ignorance and raised him to the station of the
men [of God]. This leads to a state of contempt and disdain for the shaykh, which
amounts to ingratitude for blessings. For such a disciple, the blessings he has received
will vanish. He will fall into a state of contentment (gana ‘a), which on this path, is in

fact deprivation.®®’

As noted earlier, al-Jamal employs the concept of servitude ( ubiidiyya)
metaphorically not only in the sense of worship offered to God but also in the sense of
showing reverence toward the masters of the order. In this respect, the seeker’s entry
into the path of the elect is the reverence shown towards the people of the order,

especially the shaykhs. As a result of this, complete servitude to God is ultimately

663 al-Jamal, Nasihat al-murid, 60.

664 Ahmad al-*Alaw1 also sees violating the rights of the shaykh as one of the reasons for being expelled
and distanced from the presence of God. See al-"Alawi, al-Minah al-qudsiyya, 98.

665 al-Jamal, Nasihat al-murid, 55, 204, 266.

666 Ibid., 350.

667 Ibid., 245-246.
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d 668

realized, and the veil is lifte Conversely, one who fail to show due reverence to

these intermediaries cannot attain union with the Divine Presence:

Servitude is of two kinds: servitude before annihilation, which is the servitude of the disciples
towards the shaykhs of the order and serves as a prerequisite for the states of the path. If this
is nullified, entry into the path itself is nullified. The other is servitude after annihilation, which
is called permanence and is referred to as the ‘servitude of the people of the final stations,’
which is the degree of sovereignty (martabat al-mulk). The servitude of the people of the
beginnings consists in proper etiquette toward the shaykhs of the order while the servitude of
the people of the final stations consists of proper etiquette toward the Truth, in the presence of
witnessing upon the carpet of verification... ‘He whose beginning is illumined; his end will be
illumined. %%

According to al-Jamal, it is necessary to show gratitude to the shaykhs, who occupy
the degree of “fathers of goodness.” Just as a child relies on his father and a patient
relies on his doctor, so too should the disciple rely on his shaykh. While the father and
the doctor preserve a person’s mortal life, the shaykh preserves the life of the heart,
which is the eternal life.®’® For this reason, the etiquette and reverence shown to him
should surpass all others, and his value should be superior to all. This is why Ytsuf al-
Fasi told a disciple whose parents forbade him from attending to the gathering: “My
son, obey your parents in all matters. But if they tell you; do not come to us (anymore),

do not obey them in this. Come to us even if it angers them.”¢”!

Sidi al-Jamal also provides some practical examples of such discourtesies. These
include eating with him, sleeping in his presence, laughing before him, and speaking
without his permission. The occurrence of any of these indicate a lack of reverence,
which is a great loss.®’? The disciple should be like the deceased in the hands of the
washer (ghassal); even if he is commanded to do what seems impossible, he should

not object.®”® Rather, as Abii al-Hasan al-Shadhili did when he met with ‘Abd al-Salam

668 Ibid., 252-254.

669 Ibid., 147-148.

670 Ibid., 319, 351.

71 Ibid., 271-272.

672 Tbid., 40. Al-Bizidi also expands upon these practices of reverence towards the shaykh and
comments on them in detail. See al-Biizidi, al-Adab al-mardiyya, 37-87; Kizilkaya, “Biizidi ve el-
Adabu’l-Mardiyye’si,” 63—67.

673 Al-Biizid1 similarly states that one who does things the shaykh disapproves of or objects to his
recommendations cannot arrive at the presence of God. See al-Biizidi, al-Adab al-mardiyya, 68. Zarriiq
enumerated these points regarding etiquette towards the shaykh and said that the most important is not
to disobey the shaykh’s command, even if it goes against oneself. See Zarriiq, Usii/, 78. The expression
“to be like a corpse in the hands of the washer” (ka-I-mayyit bayna yaday al-ghassal) in the presence of
the shaykh seems to be taken from the ‘Ayniyya ode of ‘Abd al-Karim al-J1li. Considering his citations
to him elsewhere, this seems possible. See‘Abd al-Kartm al-Jil1, “al-Qasidat al-*Ayniyya,” in /bda ‘ al-
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b. Mashish, he should allow himself to be “washed” of his own knowledge, actions,

and claims.®’*

Another aspect of showing reverence to the shaykh is holding a good opinion (husn
al-zann) of him and maintaining complete trust in him -an area where many disciples
have gone astray. Al-Sharishi says: “Do not leave him until you believe that he is a
spiritual guide and that there is no one more worthy than him in this age. For the guard
of looking at another says to the beloved of the secrets, ‘Do not travel.””%”> In this
context, he offers a metaphor of a cow and its calf: just as a cow softens and gives its
milk only because of its calf, so too does a shaykh’s heart show compassion for a
sincere disciple who holds a good opinion of him, desires no other, and recognize no
one of a higher station before God. Thus, meanings and secrets flow from him. This is
one of the key etiquettes toward the shaykh. It is also necessary to accept the shaykh
as human being like everyone else, not to condemn him if human frailties appear, and
not to harbor ill thoughts. The degree to which one benefits from a wali corresponds
to the good opinion one holds of him, while the degree to which one is harmed or
spiritually “destroyed” corresponds to the ill opinion one holds. As God says: “I am as

My servant thinks I am.”®7®

6.3. The Disciple’s Dhikr and Fikr
‘Alf al-Jamal does not provide specific numbers or counts for dhikr.®”’ Rather, in his

book he emphasizes the importance of dhikr and its relationship with contemplation

(tafakkur or fikr) and witnessing.

kitaba wa-kitabat al-ibda ‘: ‘Aynun ‘ala al- ‘Ayniyya... Sharh ma ‘asir li- ‘Ayniyyat al-Imam al-Suft ‘Abd
al-Karim al-Jili, by Su‘ad al-Hakim (Beirut: Dar al-Buraq, 2004), 104.

674 al-Jamal, Nasihat al-murid, 351.

675 Ibid., 231-232. Ahmad b. al-*Alaw also cites this saying of al-Sharishi. According to him as well,
one who sees a deficiency in his shaykh cannot benefit from him. He is the gate to God for the disciple,
and this gate is only opened by preserving reverence. See al-‘Alawi, al-Mawadd al-ghaythiyya, 113—
115.

676 al-Jamal, Nasihat al-murid, 171, 261, 310. On this subject, Abli Madyan said: “He who sees a
deficiency in his shaykh cannot benefit from him,” and “God afflicts with hatred and anger among the
people whomever is deprived of reverence for awliya’.” See Abt Madyan, “Uns al-wahid,” 133, 135.
In fact, there is a poem by Abi Madyan that addresses most of the topics we have discussed so far
regarding companionship and reverence, and Ibn ‘Ata’ Allah has written a commentary explaining the
principles therein. We can say that these are in complete harmony with the contexts in al-Jamal. See al-
Iskandari, Sharh Qasidat Abt Madyan, 65-101.

677 Just he states that in the first three years after entering the path, during which he preferred seclusion,
he would perform twenty thousand dhikr from morning until noon, and that after this, his tongue was
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According to al-Jamal, when one remembers God—since the Divine Name is the
essence of the attributes— everything is transformed, evil becomes good, and the
reprehensible becomes approved. It is like alchemy; a small amount of it, when added
to other metals, turns them all into gold. Similarly, dhikr brings imperfections to
perfection. As the Quran states: “Nay, We hurl the truth against falsehood, and it
destroys it, and behold, it is vanquished.” (Q 21:18) and “And say, ‘Truth has come,
and falsehood has vanished. Indeed, is falsehood, [by nature], ever bound to vanish’”
(Q 17:81). However, it is also a condition that there be a wise and gnostic teacher guide

the dhikr, who can teach the disciples how to use this spiritual alchemy effectively.®’

According to al-Jamal, the elite state is the remembrance of God, and it is of two kinds.
The first is sensory dhikr accompanied by intelligible meanings, while the second is
intelligible dhikr accompanied by sensory feelings. In the first form, the exterior of the
acts of worship is dominant: in the second, the intelligible aspect of the worship is
dominant. For al-Jamal, the ideal is, of course, the second form, that is, dhikr that does
not break from sensory acts of worship but in which the intelligible aspect is

primary.®”

Similarly, he distinguishes sensory or outward dhikr as the dhikr of the tongue,
performed audibly (jahri) and inward dhikr as the dhikr performed in the heart with
thought. The outward dhikr witnesses the Name, while the inward dhikr witnesses the
Essence. Both are beautiful. “The water is one, but the flowers are of many colors.”%
However, if the outward form occurs while the inward aspect is deficient, no true

attainment is possible. But still, persistence in the outward form may eventually lead

never idle from remembrance, day or night. al-Jamal, Nasihat al-murid, 51. Al-Darqawt reports that
the wird with which he was instructed by his master, ‘Alf al-Jamal, consisted of one hundred repetitions
of “astaghfir Allah”, one hundred repetitions of “AllGhumma salli ‘ald sayyidind Muhammadin al-
nabiyyi wa-‘ala alihi wa-sahbihi wa-sallim”, and one hundred repetitions of “La ilaha illa Allah”. To
each set of one hundred, the phrase “sayyiduna Muhammadun rasul Allah, salla Allahu ‘alayhi wa-
sallama wa- ‘ald alihi” was to be added. This wird was performed after the morning and evening prayers.
Following this, ‘Al al-Jamal instructed al-Darqawt in the Supreme Name (al-Ism al-A zam) without
stipulating a specific number of repetitions. al-Darqawi, Majmii ‘at al-rasd’il, 63. Consequently, it can
be stated that the wird transmitted by ‘Alr al-Jamal—with the exception of the instruction in the
Supreme Name—is identical to the foundational dhikr that has been continuously practiced within the
Shadhiliyya order throughout its history. See Muhammad Zafir, al-Anwar al-qudsiyya, 165; Giiven,
“Ebu’l-Hasan es-Sazili ve Saziliyye,” 263.

678 al-Jamal, Nasthat al-murid, 43, 359.

67 Ibid., 32.

680 Ibid., 93, 113-114.
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to spiritual benefit.®8! If the outward and the inward are united in the dhikr, that is what
is sought. Above these is the inward dhikr without the outward expression, in which a

person is fully immersed in witnessing and direct vision.5®?

Dhikr gives rise to fikr, and fikr gives rise to dhikr. When the two are united (tandakuh),
the suns of union arise.®®* To enter the state of the elite, it is necessary to pass through
the two gates of annihilation: the outer gate, which is dhikr, and the inner gate, which
is fikr. In fact, both are dhikr, but the dhikr of the heart has been called fikr.®%* Al-
Jamal likens the people of dhikr to artisans and the people of fikr to merchants. Just as
the former comparatively weak in acquiring worldly goods, so too are the people of
dhikr comparatively deficient in spiritual attainment relative to the people of fikr. The
dhikr of the tongue is for the novice, while the dhikr of the heart (i.e., fikr) is the
attribute of the perfected.

81 Ahmad al-‘Alawt also holds the view that preoccupation with the Name will, after a time, lead to the
Named. See al-‘Alawi, al-Mawadd al-Ghaythiyya, 1:153.

682 al-Jamal, Nasthat al-murid, 217.

683 Ibid., 152. Al-Jamal, who experienced these stages himself, recounts his experience extending from
dhikr to fikr as follows: “Also: Know that one of the things with which God graced me at the beginning
of my path was that He bestowed upon me the dhikr. Then, from dhikr, He brought forth for me presence
(hudiir). Then, from presence, He brought forth for me knowledge, that is, the knowledge of inspiration
(ilham). Then, from knowledge, He brought forth for me absence (ghayba) from all that is other-than-
God. Then, from absence from other-than-Him, He brought forth the gnosis of God. Upon us is only
the grace of our masters, by whom God supported us and who accompanied us in all these states. May
God reward them with good on our behalf; they guided us, aided us, taught us etiquette, and purified
us. Upon us is only their grace. May God, by His grace and beneficence, make us among those who
follow their straight path and cause us to die in their love. Amen.” Ibid., 98.

684 Ibid., 244-45. Another method for the transition from dhikr to fikr is visualization (tashkhis). Mawlay
al-Darqawt relates that ‘Alt al-Jamal taught him to visualize the five letters of the name “Allah” in his
mind’s eye while performing dhikr (tashkhis, istihdar). Al-Darqawi, who persisted in this practice even
if it was broken a thousand times, states that a very powerful contemplation (fikra) arose in him as a
result, and he recommends this to his own disciples. al-Darqawi, Majmi ‘at al-rasa’il, 89, 414, 417.
Ahmad al-‘Alawt also emphasizes the importance of this subject in one of his poems, saying: “If you
wish to be annihilated in Him, turn not to another / Make your heart present in His name, visualize that
name and understand its meaning.” See Ahmad b. Mustafa al-‘Alawi, Diwan al-Ustadh Mawlana al-
Shaykh Ahmad b. Mustafa al- ‘Alawi al-Mustaghanimi, ed. ‘Abd Allah al-Haddad (Mu’assasat al-
Risala), 53; ‘Udda b. Tuanus, al-Durra al-bahiyya fi awrad wa-sanad al-tariga al-‘Alawiyya
(Mostaganem: al-Matba‘a al-‘Alawiyya, n.d.), 16—18. Tashkhis later became one of the fundamentals
of the spiritual path in other branches of the Darqawiyya, especially the ‘Alawiyya. See ‘Abd al-Baqt
al-Miftah, “Kayfiyyat al-Tarbiyya al-Ruhiyya f1 al-Madrasa al-‘Alawiyya al-Darqawiyya al-
Shadhiliyya ta’silan wa-tajdidan” (paper presented in Mostaganem for the 100th year of the foundation
of the ‘Alawiyya zawiya, 2009), 11-13. I want to thank Ustadh ‘Abd al-Baqt Miftah for providing us
with this valuable content.
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In fact, this broad use of dhikr is in fact not new. For instance, Ibn ‘Ata’ Allah wrote
an independent work on this subject, Miftah al-Falah.®® In which, he likewise drew a
path leading from dhikr to fikr. According to him, the lowest level is the dhikr of the
common people, performed only with the tongue. Yet even so, it should not be
abandoned, for it is better to be heedless during dhikr than to be completely heedless
of dhikr. The second level is the dhikr of the heart, the station of the elite, he calls it
tadhakkur. This is the dhikr performed with the divine presence in the heart. The third
is the dhikr of the elite of the elite, where they are annihilated from the dhikr, leaving
only the Remembered (al-madhkiir) and witnessing.%%® Abii al-Hasan al-Shadhili and
Shu‘ayb Abii Madyan share the same views and classification regarding this matter.
al-Shadhili, who said, “The reality of dhikr is to be cut off from dhikr and from
everything else, and to remain only with the Remembered,” also draws a route leading
from dhikr to fikr, and from there to reach God, which occurs through poverty and

love, where everything else is effaced and only the Remembered remains. 5’

Therefore, a clear parallel can be seen between ‘Ali al-Jamal’s classification and
thoughts on dhikr and both his personal experience, and that of the early shaykhs. His
citation of Ibn ‘Ata’ Allah in this regard is already an indication of this connection.®®

6.4. The Relationship Between Knowledge and Action

One of the main topics addressed in the work of al-Jamal is the relationship between

knowledge ( ilm) and action ( ‘amal), as well as that between knowledge and ignorance

%85 See Ibn ‘Ata’ Allah al-Iskandari, Mifiah al-falah wa-misbah al-arwah fi dhikr Allah al-Karim al-
Fattah ed. Muhammad al-Tayyib b. Baha’ al-Din al-Hind1 (Damascus: Dar al-Farfur, 2000).

68 Regarding dhikr in the thought of Ibn ‘Ata’ Allah, for all these contexts, see Ozel, “Ibn Ataullah el-
Iskenderi ve Tasavvuf Felsefesi,” 235-236.

%87 See Ibn al-Sabbagh, Durrat al-asrar, 90, 142, 144, 149. Shu‘ayb Abii Madyan, with his sayings,
“Remembrance is the witnessing of the Remembered and the continuity of being in the Presence,”
“Remembrance is the vision of reality and the effacement and annihilation of created beings,” and
“Remembrance is that which, with its existence, makes you lose yourself from yourself, and with its
witnessing, takes you from yourself,” has stated that true remembrance possesses a nature through
which annihilation and witnessing are realized. See Abti Madyan, “Uns al-wahid,” 86, 145.

688 Abil al-Mahasin al-FasT and Ibn ‘Ajiba also continue the same sequence: from the tongue to the heart,
and from there to the effacement and annihilation of all existence, leaving only the Remembered
remaining. See al-Fihr1, Mir'at al-mahdasin 160-162; Ibn ‘Ajiba, al-Futihat al-ilahiyya, 484—-487.
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(fahl). Indeed, ‘Al al-Jamal presents a comprehensive framework outlining how the

disciple should approach this matter.5%

Al-Jamal frequently uses the saying, “Make your action salt, and your etiquette (adab)
flour.” He presents the term adab in the sense of intelligible realities (ma ‘ani) and
knowledge, while he associates ‘amal with the sensory aspect of human existence. In
this respect, the ideal is for knowledge (ma ‘a@ni) to serve as a person’s essential
provision, with action (kiss) subordinate to it. As the Noble Quran states: “Only those

fear Allah, from among His servants, who have knowledge” (Q 35:28).

For this reason, knowledge is light, and action is darkness. Darkness cannot exist
without light, nor light without darkness. However, if knowledge predominates, one
attains the station of the people of witnessing (ahl al-mushahada). If action
predominates, one is in the station of the people of spiritual struggle (ahl al-mujahada).
One is sovereign (malik), the other is subject (mamliik). The first represent the state of

the elite, and the second that of the commonality.®°

Undoubtedly, the knowledge and ma ‘@ni mentioned and praised here are the Sufi
realities acquired through maintaining companionship with a shaykh, as discussed

above®!

We have previously noted al-Jama’s view that exoteric and worldly
knowledge and action are of lesser value in comparison. He holds that one purpose of
rigorous ascetic practices is to strip the disciple of attributes acquired in his previous
state; echoing his idea that before one can wear the clothes of a new country, one must
first remove one’s old clothes. Once purified of these, the one who acts according to
the knowledge he has learned and seen as a result of companionship, God teaches him
what he did not previously know, “Whoever acts upon what he knows, God will grant
him knowledge of what he did not know.” In this way, knowledge and action are in a
mutually necessary relationship. Knowledge is the spirit, and action is its body; neither

can exist without the other. Action without knowledge has no standing, And the

reverse is also true. For the art of Sufism to manifest, both must be present. One who

%89 In this matter as well, he seems to have been influenced by his shaykh, al-*Arabi. He constantly told
al-Jamal, “The capital of the disciple is intelligible realities (ma ‘ani), and the essence of ma ‘ani is
knowledge.” See al-Jamal, Nasthat al-murid, 34.

60 Ibid., 32-34, 275-276.

1 Ibid., 166.
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possesses knowledge but lacks action cannot considered among the people of this path-
for this is mere falsehood. Knowledge without action carries no spiritual distinction
(khususiyya). The Prophet sought refuge in God from knowledge that brings no
benefit. As it has been said: “Knowledge without action is like a foundation buried in

the earth, with no building raised upon it.”*?

The one who acts without knowledge is ignorant. The one whose action is
accompanied by a little knowledge is a novice. The one whose knowledge is
accompanied by only a little action is a perfected one. Knowledge is a tree of lights,
and action is its fruit; and until the fruits appear, one cannot considered to have entered
into the art.®>® The proper order is as follows: the disciple must first be purified of the
knowledge and action he has already acquired, and then be equipped with knowledge
and action according to what he observes from the states and guidance of the perfected
ones- those who have reached the level of being able to receive knowledge from their
own selves—the true masters of the art. However, in action, he should adhere to the
Sunna, choosing neither too much nor too little, but rather the middle path, so that his
effort is not extinguished from the outset and his spiritual aspiration is not broken.
When one who continues in companionship and acts in accordance with the meanings
he receives therein, he remains in a state of continual spiritual increase, moving from
state to state, and the world becomes a mount for him. Later, the murabbi shaykh
disciplines him with jalali practices. When this is combined with continued
companionship, the fruits begin to appear. These are the gifts of knowledge and action
bestowed upon the elect from the unseen, emerging from the realm of witnessing and
direct vision, and referred to as divine inspirations (waridat), gnoses (ma ‘arif), and

tastes (adhwag) emerging.®*

692 Ibid., 302. The inseparable unity of knowledge and action is a constantly emphasized phenomenon

in the Shadhili tradition. For instance, Abli Madyan said: “He who contents himself with the word of
knowledge without being imbued with its essence becomes a heretic (zindig) and is left behind on the
path. He who contents himself with worship without jurisprudence (figh) deviates and commits
innovation (bid ‘a). And he who contents himself with jurisprudence without scrupulous piety (war )
becomes arrogant and is deceived.” See Abli Madyan, “Uns al-wahid,” 96-98, 147. For a commentary
on these words, see al-"Alawi, al-Mawadd al-ghaythiyya, 1:138-43.

93 al-Jamal, Nasthat al-murid, 116, 123, 175, 214-215, 293.

94 Ibid., 45, 80, 138-139, 212, 276-277. He himself states that when, at the beginning of his Sufi life,
he performed the practices of tajrid / sensory actions for about three years in accordance with the
guidance he received from his shaykh, the intelligible realities (ma ‘ani) enveloped him, and he plunged
into a shoreless sea. This state continued for him thereafter. See ibid., 65, 126. For more extensive
information on this sequence, which can be summarized as knowledge, action, the middle path,
continuity in companionship, the transition to spiritual struggle, and then attaining new dimensions in
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The proofs cited by of al-Jamal- who maintains that knowledge, whether exoteric
(shar 7) or esoteric (ilhami), is in any case superior to ignorance- are as follows:*%>
“Only those fear Allah, from among His servants, who have knowledge” (Q 35:28);
“Say, ‘Are those who know equal to those who do not know?’”” (Q 39:9); “The scholars
of my community are like the prophets of the Children of Israel” (hadith);**® “The
scholars are the inheritors of the prophets” (hadith).®®’ However, he establishes a
hierarchy among them. According to him, the people of the exoteric sciences are of a
lower degree than the others. To support this, he brings further proofs: From the book
Qiit al-Quliih, he cited the narration of the Prophet saying, “Ask the righteous about
matters you cannot find in the Sunna.” He also refers to another hadith from Mu‘adh
b. Jabal: “The nearest of people to the rank of prophethood are the people of
knowledge, and then the people of jihad. As for the people of knowledge, they guided
others to what the prophets had brought and explained it for them. As for the people
of jihad, they fought with their swords and sacrificed their lives for the sake of what
the Messengers brought. The scholars of this world (‘ulama’ al-dunya), however, will
be resurrected alongside governors and sultans.”®*® Some of the salaf scholars have
said: “The scholars will be resurrected in the company of the prophets (peace be upon
them), while the judges (qudat) will be resurrected in the company of the sultans.”
Again, one day when someone addressed one of the great Sufis as “O scholar,” he

replied, “O jurist (faqih). For the true scholar is only he who fears God Almighty.”*”

As can be understood from the proofs he presents, al-Jamal identified as ideal the
knowledge that embodies the Sunna of the Prophet and bequeaths piety (tagwa). In
contrast, he criticizes the knowledge of judges and jurists who lack these qualities. Al-
Jamal names the first as gnostics of God ( ‘arifiin bi-llah), For between them and the
Truth is no veil; they are annihilated in Him. The second- those who content with the

exoteric religious sciences- he defines, together with the people of leadership, as those

knowledge, spiritual secrets, and realities, see Ibn ‘Ajiba, al-Futiihat al-ilahiyya, 469-481; Zarruq, al-
Lawa’ih al-Fasiyya, 229-233.

95 Al-Shadhili also said, “Knowledge is the most virtuous degree, while ignorance is the ugliest
attribute.” See Ibn al-Sabbagh, Durrat al-asrar, 158.

696 al-* Ajliini, Kashf al-khafa, no. 1744.

7 al-JTamal, Nasihat al-murid, 105-106, 303-304. al-Bukhari, ‘I/m, 10; al-Tirmidhi, 2682, 19; Ibn
Majah, 223.

8 Abi Talib al-Makki, Qiit al-qulib fi mu ‘amalat al-mahbib wa-wasf tariq al-murid ila magam al-
tawhid, ed. ‘Asim Ibrahim al-Kayyali, (Beirut: Dar al-Kutub al-‘Tlmiyya, 2005), 1: 269-270.

9 al-Jamal, Nasihat al-murid, 166-167.
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who act with the created (‘amilin bi-lI-makhliiq) or those who know through the
created (‘alimiin bi-I-makhliiq). His avoidance of calling them ‘alimiin bi-llah, reflects
his view that their worldly deeds prevent them from witnessing the Truth. Their
worldly knowledge is also included in the darkness of their deeds. Thus, they lost sight

of the Truth in the darkness of created things and their own attributes.

To these groups, al-Jamal adds a fourth: the disciple who acts without knowledge (the
ignorant Sufi). Shaykh Zarriiq stated that: “A gnostic once advised one of his
companions, saying: ‘O my son, beware the company of three kinds of people: first,
the heedless tyrants; second, the fawning reciters; and third, the ignorant Sufis.”
According to al-Jamal, the ignorant Sufis (al-mutafaqqira) are uglier and more astray
than the first two groups.’®® However, he who does not deny anyone and follows the
tracks of the gnostics is an exception, for if such a person perseveres, in time he may

join their group.”"!

Therefore, those who confine themselves to the exoteric religious sciences are subject
to al-Jamal’s criticism, as are the ignorant Sufis.”*> According to him, tajrid has both,
an interior aspect, which is knowledge, and an exterior aspect, which is action. Most
of the disciples of his time, however, merely imitate the outward practices of their
shaykhs without possessing knowledge or understanding their intentions. For al-Jamal,
it is impermissible to act upon something without knowing God’s ruling concerning
it.” However, he considers that no harm if a gnostic continuously informs them of
the meanings of this art.”* Such knowledge, which he termed the knowledge of reports

(khabar), is necessary to instructing novice disciple in the states of the path.”®

790 Ahmad al-*Alawi also agrees that the ignorant Sufi is worse and more harmful than the heedless
scholar. They have a claim, but it does not go beyond speech. Outwardly they are Sufis, but inwardly
they are separate from them. See al-‘Alawi, al-Mawadd al-ghaythiyya, 1:89-90.

01 al-Jamal, Nasihat al-murid, 183-184, 253.

702 His stance on this matter is like a commentary on this aphorism by Shu‘ayb Abii Madyan: “The most
harmful thing is to have companionship with a heedless scholar, an ignorant Sufi, or a sycophantic
preacher.” See Abii Madyan, “Uns al-wahid,” 119.

703 Zarrtiq, known in the Maghrib as the “Mufii of the Sufis,” also states that it is not correct to undertake
an action without knowing its ruling. See Zarriiq, Usiul, 48. Abu al-Hasan al-Shadhilt also adds the
condition of knowledge to action, seeing it as necessary for the rectification of one’s will. See al-
Sabbagh, Durrat al-asrar, 111, 149.

704 al-Jamal, Nasihat al-murid, 216.

705 Ibid., 284.

166



We have formulated the expression as “those who content themselves with the exoteric
religious sciences,” for al-Jamal does not regard the study of such sciences as
objectionable, provided that one does not content oneself with them.”®® He names it
the science of proof and demonstration (al-dalil wa-I- burhan). The Sufi knowledge
that a person either acquires or that arises within him in the manner al-Jamal describes,
he names the science of witnessing and direct vision (al-shuhiid wa-I- ‘iyan).”®’ There
is a relationship of mutual necessity between the two. We know that “Al1r al-Jamal
himself continued to attend different circles of learning.”®® A practice that reflects this

view of his.

The people of proof and demonstration are the commonality, and they are veiled from
God. The people of witnessing and direct vision are the elite, who have reached God
without a veil. “A report is not like direct vision.” Yet the highest ideal for him is the
knowledge of the elite of the elite, those who have combined both types of knowledge,
becoming a barzakh between them. They possess both the indication of the knowledge

and its results, which are the actions, and neither veils the other.”®

706 Al-Darqawi is of the same opinion. The fact that later, scholarly figures such as Ibn ‘Ajiba and
Muhammad Harraq joined the order and were not prevented from [pursuing] the exoteric religious
sciences is evidence of this. See al-Darqawi, Majmii ‘at al-rasa’il, 192. Abu al-Hasan al-Shadhili’s
giving importance to the reading of certain books from different Islamic sciences and his praise for the
scholarly circles of his time are also indicators of his holding the same approach. See Giiven, “Ebu’l-
Hasan $azili ve Saziliyye,” 108—112.

707 This distinction between the people of proof and demonstration (ak/ al-dalil wa-I-burhan) and the
people of direct vision and witnessing (ah/ al- ‘iyan wa-I-shuhiid) also exists in the early figures of the
Shadhilt order. See al-Iskandar1, Lata ‘if al-Minan, 38—40; Ibn al-Sabbagh, Durrat al-asrar, 121-122;
Giiven, “Ebu’l-Hasan Sazill ve Saziliyye,” 131-137. Al-Jamal places the people of the religious
sciences (ahl al- ‘uliim al-shar ‘iyya), whom he sees merely as people of proof and demonstration, and
the people of leadership (ah! al-riyasa), whom he sees merely as people of action, in opposition to the
possessor of inward knowledge, and speaks of overpowering them by uniting and transcending all of
these aspects: “The dominion of the possessor of the interior does not reach perfection and become
established until he overpowers the masters of his time. The masters of the time are the jurists, who are
the people of exoteric knowledge, and the people of leadership, who are the people of exoteric action.
When he gains mastery over these two factions, the time becomes his time.” See al-Jamal, Nasthat al-
murid, 284.

798 These gatherings were lessons on al-Bukhari and al-Hikam. See al-Kattani, Salwat al-anfas, 1:409;
al-Zabbadi, Sulitk al-tariq al-wariya, 317. The relationship of the shaykhs of the Fasiyya and Makhfiyya
zawiyas with the exoteric sciences is likewise. They, as well, held lessons in their zawiyas in these
various branches of the Islamic sciences, placed particular importance on the teaching certain books,
and themselves authored works in different sciences. ‘Abd al-Rahman al-Fasi, Ibtihaj al-qulub, 225;
al-Fihr1, Mir’at al-mahasin, 109; al-Qadir1, al-Zahr al-basim, 77; al-Qadir1, al-Magsad al-Ahmad, 132.
799 al-Jamal, Nasihat al-murid, 180, 182-183, 275, 284-285, 303-304. Ibn ‘Ajiba agrees that the ideal is
to unite the exoteric and religious sciences. Like the analogies used by al-Jamal to show the inseparable
relationship between the two, he also said, “a pair of shoes fit each other; they are in harmony with one
another.” In a place where he explains the hierarchy between them, he makes the following statement:
“One who investigates the true Shadhiliyya order sees that it combines both paths within itself. These
two paths are illumination (ishrdg) that comes with spiritual purification, and knowledge based on
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To summarize, the phenomenon of renewal observed in the context of fajrid does not
feature in this section. Instead, the discussion on companionship, reverence,
remembrance-contemplation, and knowledge-action, all of which are treated in
continuity with the Shadhili tradition and interpreted and classified in a parallel manner

accordingly.

burhan.” For his detailed views on this subject, see Ibn ‘Ajiba, al-Futihat al-ilahiyya, 196—199, 609—
620. Abt al-Hasan al-Shadhilt also made a similar classification when interpreting verses 49-50 of Sirat
al-Shura. See Ibn al-Sabbagh, Durrat al-asrar, 39.
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CHAPTER VII

CONCLUSION

In this study, centered on ‘Al1 al-Jamal’s work, Nasihat al-murid fi tariq ahl al-sulik
wa-I-tajrid, our aim was to understand his position within the Shadhili tradition. In this
respect, although our priority was to derive hermeneutical keys from his own work or
from his sayings preserved in the writings of later figures, we also endeavored to
compare him with the classics of the early (Abi Madyan, Ibn Mashish, al-Shadhili, al-
IskandarT), middle (al-Rundi, al-Tunist, Zarrtiq, Abii al-Mahasin, Ahmad Ma‘n ), pre-
modern (al-Darqawi, al-Biizidi, Ibn “Ajiba), and modern (Ahmad al-"Alaw1) periods
of the Shadhili tradition.

Since the 18th century is the period in question, we sought to address whether there
was a renewal (tajdid) and how justified the claims of the Neo-Sufism theory are. We
observed that although ‘Ali al-Jamal does not employ the technical terms of the
Akbarian tradition in the matter of unity, his frequent use of the term barzakh—in the
sense found in Ibn ‘Arabi; the implicit presence of concepts -in meaning and content,
if not by name- such as the Perfect Man (al-insan al-kamil), the god of belief (ilah al-
mu ‘taqad), and wajh al-khass; his use of very similar, sometimes nearly identical,
sentences about Man; and the view that everyone, even non-believers who worship
other beings, ultimately serve God, all point to persistence of this influence in the
background, albeit in a modified form. Although it is not possible to situate him fully
within this tradition, his four explicit citations of Ibn ‘Arabi, along with reference other
Akbarian figures such as al-JilT about twenty-five times, alongside the parallels noted
above, refute the claim, first put forward by the Neo-Sufism theory and later disproven,

that Ibn “Arabi was abandoned in this century.
Some authors have claimed that “Ali al-Jamal, who cites al-Shushtari nearly fifty times

throughout his book, belongs his school in the matter of unity. To assess the validity

of this claim, we selected four of al-Shushtari’s poems that are high representative in
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this context and examined how al-Jamal interpreted them. Our analysis shows that al-
Jamal did not interpret these poems in line with the ideas of wahda mutlaga
characteristic of al-Shushtari’s school. Instead, he offered a new interpretation from a
perspective that emphasizes the states of permanence and separation reached after the
states of annihilation and union, regarding them as the essential goal to be reached.
Therefore, he instrumentalized these poems within his own intellectual framework.
Additionally, the perception of al-Shushtar1 in al-Jamal’s mind when referencing him
is not so much that of a figure belonging to the school of Ibn Sab‘in, but rather his
Shadhili-ized form. Later figures perceived al-Jamal as belonging to the “Shushtart
school” regarding the matter of unity, which stems from al-Jamal’s engagement with

him in this manner and the existence of such an image in their minds.

On the subjects of pillars and etiquettes there is complete harmony with the Shadhilt
tradition. However, if we are to speak of a renewal in al-Jamal’s work, we can say that
it is in the meaning he attributes to the concept of tajrid and, correspondingly, in the
practices that he both, personally applied and had his disciples adopt. The concept of
tajrid in al-Jamal, unlike the notion expressed by the dichotomies of tajarrud-tasabbub
and tajarrud-kasb in the early zuhd movement, early classical Sufi texts, and the
Shadhili tradition, takes on a new dimension. It signifies opposition to both the
outward and the inward customs of the people and embodies humiliation not only
before God but also before people. He uses this concept as a synonym for phrases such
as the exterior’s embodiment of jalal and dhilla, the ruining of the exterior (takrib),
the extraordinary (kharq al- ‘awa’id), and the impossible (muhal). Practices such as
mendicancy, wearing patched and old clothes, seclusion, hunger, and silence are the
concrete expressions of this meaning. When these meanings and some practices are
considered together, fajrid emerges as a form of antinomianism characteristic of the
Malamatis. Al-Jamal reinterpreted almost the entire Shadhili tradition and the sacred
texts (nusiis) within this framework—even when the texts themselves do not explicitly
express these meanings— thereby providing them with legitimacy. Therefore, in terms
of both reinterpreting of this concept and in terms of the practices it entails, a clear

renewal is evident within the general flow of the Shadhiliyya.

Al-Jamal’s turn toward this Malamati tendency is closely intertwined with his personal

past and the worldliness that characterized the Sufi orders of the period. His turn
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toward Sufism occurred in 1737-1738, during the period known as the fitna, following
the bloody conflict between the Idrist sharifs and the other social groups of Fez. Al-
Jamal, being an Idris1 sharif and someone who had served in the Makhzen, was forced
to withdraw from this life when a rival prince—with whom the prince he served was
in conflict—became sultan. After drawing spiritual benefit from certain Sufi figures in
Tunis, Wazzan, and Tetouan, he finally settled at the Makhfiyya zawiya in Fez. His
shaykh there, al-‘Arabi, recognizing his sincerity and knowing his background,
directed him—unlike his other disciples—toward Malamati practices, such as begging
and wearing strange clothes that people would find bizarre. The aim of this was to
break the habits of the nafs, to fully actualize the loyalty that is the essential condition

for progressing on the order, and also to conceal one’s spiritual state.

The Malamatt tendency observed in al-Jamal can be traced back through the shaykhs
of the Makhfiyya zawiya, where he underwent spiritual training, to ‘Abd al-Rahman
al-Majdhiib. During these centuries in Morocco, malama acquired a specific meaning;
it was used not only to refer to concealing one’s state and shunning the markers of
renown, but also to describe a powerful state of jadhba. The Malamatt tendency in his
silsila, as seen in figures such as Ahmad b. “‘Abd Allah Ma‘n, Qasim al-KhassasT,
Muhammad b. ‘Abd Allah Ma‘n, ‘Abd al-Rahman al-Fas1, Abi al-Mahasin al-Fast and
‘Abd al-Rahman al-Majdhiib, manifested primarily through concealing their inner
states. This was achieved by not contravening the outward customs of the people,
dressing like others, avoiding any behavior that would distinguish them and appearing
outwardly normal. They were so meticulous in this regard that they abstained from
using the designation fagqir, as they felt it implied a claim and a form of distinction.

Alongside this, they were all known for possessing powerful states of jadhba.

Although al-Jamal shared the concept of jadhba with them, he realized the idea of
“concealing one’s state” by deliberately contravening the exoteric customs of the
people — that is, by a method opposite to that of previous shaykhs. This constitutes
an ijtihad within the order, adapted to the conditions of the era and his personal history.
Rather than representing a rupture, it represents a flexible reinterpretation of the
preceding Shadhili tradition, thereby ensuring its continuity. This attitude also falls

under the definition of “intentional malama” in al-HujwrT’s tripartite distinction.
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While the directive towards practices such as begging and wearing unusual clothing,
and the concept of fajrid, may have originated with his shaykh, al-"Arabi, al-Jamal is
the first figure in whom we observe these elements combined an manifested in
application. After Him, this philosophy of tajrid gained further popularity through
figures such as al-Darqawi, al-Biizidi, and Ibn “Ajiba, who also introduced similar new
practices. When all this is taken into consideration, it is incorrect to posit that this
change within the order begins with al-Darqaw1 -as Trimingham in The Sufi Orders
and Knysh in Islamic Mysticism have done- given that he received this entire

framework from his shaykh, al-Jamal.

In addition, since the precise meaning of fajrid in this tradition has not been properly
fully established, the concept in the works of the Darqawiyya has often been
interpreted reductively, detached from its earlier lexical and conceptual meaning. In
our opinion, the works of the figures who came after al-Jamal should be re-evaluated
in light of his conception of tajrid, taking into account the meaning of this concept in
al-Jamal, which we have presented along with its full network of associated meanings

and practices.
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APPENDICES

APPENDIX A

THE ZAWIYAS IN FEZ, FROM THE ‘ADWAT AL-ANDALUS

1. Zawiyat *All « al-Jamal »

2. Jami* Kaddan

3. Zawiya Ja‘far al-Kattant

4, Jami' al-Anwar (ancicnnement Jami® al-Ashyakh )

5. Madrasat al-Sabi‘in
6. Madrasat al-Sahrij
7. Jami' Lranja (anciennement Madrasat al-Wadi)

Bab Sidi Ba Jida 8- Masjid Darras [bn Isma'il

9. Zawiyat Aba Ghalib

10. Zawiyat Abi al-Mahasin Yosuf al-Fasi

11. Zawiyat al-*Attar

12. Zawiyat (Masjid) Ahmad b. *Abdallah Ma‘an

13. al-Zawiyat (al-Rawdat) al-Dila'iyya

14. Darih (Rawda) Ibn ‘Abbad

15. Darih *Abd al-*Aziz al-Dabbagh

16. Darih *Alf Ibn Hirzihim

Figure A.1. The Zawiya of Sidi ‘Ali Al-Jamal, the Zawiya of ‘Abd Allah
b. Ma‘n (Makhfiyya), and the Zawiya of Abii Al-Mahasin Al-Fasi; from the
‘Adwat Al-Andalus Along with Other Sacred Places’!’

710 Sanseverino, Fés et sainteté, 621.
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APPENDIX B

THE ZAWIYAS IN FEZ, FROM THE ‘ADWAT AL-QARAWIYYIN

1. Zawiyat 'Umar al-Saqulli 26. Mayjid al-Sharrsbiliyym

2, Zawiyat ‘Alf «al-Jamal» 27, Zawiyat Abmad Ibn Yahya al-Lamts @ TR
3. Darth'Abd al“'Azizal-Tujibi  28. Madrasa Bab 'Ajisa tombeaux mérinicEs"'I Y v G
v > . . .
4, Zawiyat Ahmad Sagallt 29, Dar Damanat (al-Wazzaniyym) w C\',met;s[fe Bab
5. Madrasat al-Masbahiyya 30. Zawiyat Abmad Ibn 'Alr o v
6. Madrasat al-‘Attarin 31. Rawdat al-Khigr
7. Masjid al-Diwan 32. al-Zawiyat al-Wazzsniyya (al-Khayyst al-Raq'i)
8. Madrasat al-Saffarin 33. Masjid Zarriq
9. Madrasa al-Sharratm 34. al-Zawiyat al-Wazziniyya
10. al-Zawiya al-Ghaziyya 35. Zawiya Muhammad b, Tbrhim
11 Jami* *Abd al-Rahman Ml 36. Masjid al-Khayyat
12, Jami* al-Fawwara 37. Masjid Ya'la
13. Jami* al-Makhfiyya 38. al-Zawiyat al-Tijaniyya
14, al-Zawiya al-Katuniyya 39. Madrasa Ba "Inaniyya
15. Zawiya Tawdi Ibn Siida 40. Zawiyat 'Azziz
16. Zawiyat Ibn Fqih 41. Jami' Qasbat al-Nuwwar

17. Zawiyat *Abd al-Qadir al-Fisi 42. Jami' Ba Jlad
18. Zawiyat Ayyob (Masjid "Ayn al-Bghal)
19. Zawiyat (Masjid) Ahmad al-Shawi
20. Zawiya Muhammad al-Hsjj

21. Zawiyat (Jami’) Ahmad Ibn Nasir

22. al-Zawiya al-Nasiriyya
23, Zawiyat 'Abd al-Wahid al-Dabbigh
24 Zawiyat Tbn Rahman
25. Khalwat "Abd al-Qadir

L
¥
Cimetiére ,

AN SIS

Figure B.1. The Zawiya of Sid1 ‘All Al-Jamal, and the Makhfiyya Zawiya; from

the ‘Adwat Al-Qarawiyyin Along with Other Sacred Places’'!

7l Sanseverino, Feés et sainteté, 622.
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