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1 Introduction and methodological questions

Ṣadr al-Dīn al-Qūnawī (d. 673/1274), the spiritual heir of the Andalusian mystic and philosopher

Ibn ʿArabī1, was not a prolific author, but on the other hand he wrote books that “you really don’t

read on the train”2,  meaning they require serious attention to even begin to grasp what he is

talking about. This difficulty has been noted by several scholars.3Firstly the distance in time and

space  is  considerable,  but  apart  from  inherent  difficulties  of  the  subject  matter  and  the

presentation  of  it  there  are  further  complications  for  a  modern reader.  Both  Ibn  ʿArabī  and

Qūnawī presuppose a type of education that is very different from the one received in Sweden in

the  early  21:st  century  in  content,  depth  and  emphasis.  Presumably  they  had  mastered  the

linguistic sciences4 of the Arabic language at an early age, and they, in most cases, spoke and

wrote at  least  three languages fluently.5 Then they  had memorized quite  sizable  amounts  of

religious  texts,  first  and  foremost  the  Qurʿān.  This  was  considered  a  starting  point  before

beginning higher studies in the so called philosophical sciences and continuing in the religious

sciences.  Qurʿān,  ḥadīṯ and Islamic history were taken for granted in the sense that all readers

could  be  presumed to  have  read and heard  them before.  When reading  their  texts  one  also

understands that they wrote in an environment used to decipher and analyze complex Arabic

texts. 

But how did earlier generations read the texts of, for example, Qūnawī? Well, first of all they

would have been read in a much more religious setting, probably within the context of a Sufi

order, most likely the  Šādilīya,  Naqšbandīya,  Mawlawīya or the  Ḫalwatīya in Ottoman times. But

given the interest the house of Osman showed Ibn ʿArabī they would certainly have been read

amongst the upper classes in their wooden mansions (yalı)  facing the Bosporus as well.6More

importantly,  how did they see the internal  relationship between Qūnawī  and Ibn ʿArabī?  Ibn

ʿArabī was simply the šayḫ, or the master. Qūnawī never could, and never wanted to, compete with

that,  instead  he  was  the  undisputed  mediator  and  conveyor  of  the  master’s  thoughts  and

writings.  ʿAbd al-Raḥmān al-Ǧāmī famously claimed that  it  was impossible  to understand Ibn

1 For a brief biography and discussion of Ibn ʿArabī see Alexander Knysh, Islamic Mysticism: A Short History, Themes 
in Islamic Studies 1 (Leiden: Brill, 2000), 163–68.

2 As mentioned jokingly by the Turkish scholar Ekrem Demirli, “Kitapları trende falan okumak mümkün değil”.
3 Richard Todd, The Sufi Doctrine of Man : Ṣadr Al-Dī̄n Al-Qūnawī’s Metaphysical Anthropology   (Leiden: Brill, 2014), 1; 

William Chittick, ‘The Last Will and Testament of Ibn ’Arabi’s Foremost Disciple and Some Notes on Its Author’, 
Sopha Perennis 1978, no. 4 (1978): 43; Ekrem Demirli, Sadreddin Konevî’de Bilgi ve Varlık (Istanbul: Kapı Yayınları, 
2015), 11–12.

4 Ṣarf, naḥw, balāġa to begin with.
5 Qūnawī wrote almost all of his works in Arabic, but the oral classes were usually done in Persian. Apart from this 

he also spoke at least some variety of Turkish.
6 See for example Mustafa Tahrali, ‘A General Outline of the Influence of Ibn ’Arabi on the Ottoman Era’, Journal of 

the Muhyiddin Ibn ’Arabi Society 1999, no. XXVI (1999): 43–54.
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ʿArabī in accordance with reason and Islamic law without studying Qūnawī.7This was always the

relationship; Ibn ʿArabī was studied through the works of Qūnawī. A Turkish scholar whose ideas

have  been  of  paramount  importance  for  the  present  study  says  this  about  the  relationship

between them and how they should be studied: 

But Qūnawī’s method is based on a language that is difficult to understand, hard and
complicated.   In  the  same  way  that  Qūnawī  created  new  terms  he  also  enriched
widespread and known terms with new meanings and aspects, this also creates new
difficulties in understanding him. As for the problems in Qūnawī’s method and the
language he uses, a way to overcome them is to return to the writings of Ibn ʿArabī. In
this way understanding the commentator Qūnawī becomes easier with the help of Ibn
ʿArabī and both Sufis then become the commentator of each other.8  

For the present study this way of reading has not been possible to engage in to the extent that

could have been hoped, given the restraints of time and the enormous output of Ibn ʿArabī. But as

an overarching idea on how best to understand Qūnawī and Ibn ʿArabī it is and has been given

much thought. Naturally Ibn ʿArabī will be referred to throughout the study. Another important

figure  in  Islamic  intellectual  history,  Imām  al-Ġazālī  (d.  505/1111)  will  also  be  referred  to

throughout the study.  This  way of action has been chosen in order to place the thoughts of

Qūnawī in a proper historical and religious context and on some occasions differences between

the two have been highlighted. Naturally other authors could have been chosen, but given the

enormous influence of al-Ġazālī it seemed quite natural to choose him. He died around 150 years

earlier and this might be kept in mind when reflecting over what binds them together and what

separates them. 

When it comes to studies of Qūnawī there has been progress in the last couple of years with one

monograph by Richard Todd9 and one study which takes one of his books as its basis.10The first

studies in western languages to emphasize the role of Qūnawī was Henri Corbin’s 11 and Osman

Yahya’s.12Later on William Chittick wrote a series of articles covering various aspects of Qūnawī

7 Todd, The Sufi Doctrine of Man, 45.
8 Demirli, Sadreddin Konevî’de Bilgi ve Varlık, 12. The Turkish reads: “Ancak Konevî’nin üslubu anlaşılması zor, ağır ve

karmaşık bir dile dayanır. Bu yönüyle Konevî pek çok kavram ürettiği gibi bazen yaygın olarak bilinen 
kavramlara da yeni anlamlar ve boyutlar kazandırmıştır ki bu, Konevî'yi anlamada çeşitli güçlüklere yol açar. 
Konevî'nin üslubundaki ve kullandığı dildeki problemler aşmanın bir yolu ise İbnü'l -Arabî'nin eserlerine 
dönmektir. Bu itibarla şarih Konevî'yi anlamak, İbnü'l-Arabî sayesinde kolaylaşır ve iki sûfi birbirleri için şarih 
haline gelir."

9 Todd, The Sufi Doctrine of Man.
10 Anthony F. Shaker, Thinking in the Language of Reality: Ṣadr Al-Dīn Qūnavī (1207-74 CE) and the Mystical Philosophy of 

Reason (United States of America: Xlibris, 2015).
11 Henry Corbin, Creative Imagination in the Sūfism of Ibn ʻArabī (Princeton, N.J.: Princeton Univiversity Press, 1969).
12 ʻUthmān Yaḥyá, Histoire et Classification de l’oeuvre d’Ibn ʻArabī (Damas: Centre national de la recherche scientifique,

1964).
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and his relationship to Ibn ʿArabī.13Then we also have the Journal of the Muhyiddin Ibn 'Arabi

Society which had an issue entirely devoted to him (volume 49).  Of most importance for the

present study has the monograph by Richard Todd and the articles by William Chittick been.

William Chittick’s  comprehensive work14 on Ibn ʿArabī  has  also been influential  in  forming a

general  understanding  of  the  subjects  at  hand.  When  it  comes  to  Turkish  studies  the  first

monograph to appear was Nihat Keklik’s in 196715, but that has been criticized by later scholars.

The same can be said about Mikâil Bayram’s studies.16But of utmost importance are the studies by

Ekrem Demirli17,  first and foremost in forming a general understanding of the period and the

place that Qūnawī occupies in it. Likewise his way of sifting through information to get to the

important issue at hand and his way of asking the right questions to a text. Apart from that, Betül

Güçlü and Hülya Küçük’s work must be mentioned, even if little of it made it into the present

study.

When it comes to issues of translation the original texts themselves were read and a rough

translation was begun of al-Risāla al-Muršidīya without consulting other translations of Qūnawī or

Ibn ʿArabī, especially the French translation by Valsan. This to get a general feel of the original

Arabic without interference from English or French. After this several different translations were

looked at,  and when it seemed appropriate to use a established term, especially one used by

William Chittick, it was used. However, in line with the considerations of William Chittick in his

The Self-Disclosure of God care has been taken to not superimpose a philosophical or highly abstract

language  which  several  translators  of  Ibn  ʿArabī  are  prone  to  do.18The  French  translation  of

Valsan has a tendency to use the established, often highly abstract, philosophical terminology of

the  French  tradition.  This  has  to  a  certain  extent  been  avoided  in  the  present  study. All

translations of verses from the Qurʾān are Arberry’s.

The main focus of this study is the epistemological principle of integration of theory and practice,

or rather the impossibility of  separating them in the mind of Qūnawī and his master.  It  also

13 For example see William C. Chittick, ‘The Circle of Spiritual Ascent According to Al-Qunawi’, in Neoplatonism and
Islamic Thought, Studies in Neoplatonism: Ancient and Modern, Volume 5 (Albany: State Univ. of New York 
Press, 1992), 179–209; William C. Chittick, ‘The Five Divine Presences: From Al-Qunawi to Al-Qaysari’, The Muslim 
World 04/1982, no. 72 (n.d.): 107–28; Chittick, ‘The Last Will and Testament of Ibn “Arabi”s Foremost Disciple and 
Some Notes on Its Author’.

14 For example William C. Chittick, The Sufi Path of Knowledge : Ibn Al-ʻArabi’s Metaphysics of Imagination   (Albany, N.Y.: 
State University of New York Press, 1989); William C. Chittick, The Self-Disclosure of God : Principles of Ibn Al-ʿArabī’s  
Cosmology, SUNY Series in Islam, 99-0801864-7 (Albany: State University of New York Press, 1998).

15 Nihat Keklik, Sadreddîn Konevî’nin Felsefesinde Allah-Kâinât ve Insan (Istanbul: Edebiyat Fakültesi Matbaası, 1967).
16 Mikâil Bayram, Sadru’d-Din-i Konevî: Hayatı, Çevresi ve Eserleri (Istanbul: Hikmetevi yayınları, 2012).
17 For example Ekrem Demirli, İslam Metafiziğinde Tanrı ve İnsan, Inceleme Dizisi 10 (Istanbul: Kabalcı Yayıncılık, 

2012); Demirli, Sadreddin Konevî’de Bilgi ve Varlık; Ekrem Demirli, İslam Düşüncesi Üzerine: Söyleşiler ve Konuşmalar 
(Istanbul: Sufi Kitap, 2016).

18 Chittick, The Self-Disclosure of God, xxxv–xl, 387-388.
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addresses the related issue of the integration of the  whole  human being, seen as the mediator

between all degrees of existence, forming a knowing and learning subject, when he is ‘in touch’

with all  aspects of  his  being.  These rather abstract  theoretical  issues will  be explored in the

context of two key doctrines; the two Faces of God, especially the Specific (or Private) Face (al-

waǧh al-ḫāṣṣ), and the related idea of orientation or facing (tawaǧǧuh) the Face of God. This is done

by looking, first and foremost, at a small work called the Epistle of Spiritual Guidance (al-Risāla al-

Muršidīya) but references to other works of Qūnawī will be made throughout. The aim of the study

is to show the interconnectedness of the metaphysical principles as expounded by Qūnawī and

the human experience of them as a living, breathing person and as a traveler on the spiritual path

(al-ṭarīq). 

The first part of the study gives a background aimed at making the later parts of the study

easier to comprehend. It starts with some general remarks on the life and legacy of Qūnawī and

moves on to describe the important works that have been read for the present study. Finally part

one  is  concluded  by  a  very  brief  summary  of  the  different  schools  of  thought  in  Islamic

intellectual history and how Qūnawī engaged with them. Part two will describe the work that has

been the main focus. Part three will give a theoretical background to understand a key doctrine in

the works of Qūnawī; the Faces of God, and the Specific Face. This is done by relating them to the

idea of the hierarchical ordering of the world and it’s different degrees. Part four will  mostly

focus on Qūnawī’s conception of the practical aspect of realization of these levels of existence,

especially the ‘non-delimited’ Specific Face, as a part of the spiritual path. The main focus will be

the concept of orientation (tawaǧǧuh). Finally part five contains some closing remarks and part six

is an appendix containing the Arabic text of the Risāla.

1.2 Life and legacy of  al-Šayḫ al-Kabīr

Ṣadr al-Dīn Muḥammad ibn Isḥāq ibn Yūsuf al-Qūnawī was born in Konya around 605/1209 into a

family of Persian speaking aristocrats close to the circles of power. He was a religious scholar of

some repute and in this as well as in other ways he followed his father, Maǧd al-Dīn Isḥāq, who

bore the title  al-Šayḫ al-ʾIslām,  which meant that he was the highest religious authority in the

Seljuq Sultanate. Not only was Maǧd al-Dīn a religious scholar, he also had very close ties to two

of the Seljuk sultans, Kaykhusraw I and his heir ʿIzz al-Dīn Kaykāʾūs. As his son also would be,

Maǧd al-Dīn was one of the leaders of the newly established futuwwa orders. In fact Maǧd al-Dīn

was granted permission to initiate new disciples into the order, and this honor was passed on to
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his son Ṣadr al-Dīn after his death.19 In 600/1204 Maǧd al-Dīn met Ibn ʿArabī in Mecca and they

quickly  developed  a  deep  affinity  for  each  other,  something  which  the  commentators

stress.20With the  help  of  the  connections  and influence  of  Maǧd al-Dīn,  Ibn  ʿArabī  moved to

Anatolia in 602/1205 with his family. The unsettled situation in Spain led to the emigration of

significant  portions  of,  in  particular  the  learned classes,  so  Ibn  ʿArabī  was  not  alone  in  this

decision. At the same time refugees and immigrants were coming to the central lands of Islam

from all corners of the Islamic world, which created a very chaotic but also dynamic political and

cultural situation.21That Ibn ʿArabī moved east and finally came to settle, first in Anatolia and

later on in Damascus,  was a move as symbolic as it was concrete. Anthony F. Shaker writes that

the departure of the šayḫ was a “signal development, as if the very soul of that society had left

it.”.22No  doubt  Islamic  history,  and  world  history,  stood  at  a  crossroads  and  later  Islamic

intellectual and spiritual trends took another turn, in part because of the move of Ibn ʿArabī from

Andalusia to the Levant.23 And one key figure in this intellectual transformation was his closest

disciple, Ṣadr al-Dīn. Qūnawī also took up the mantle of the spiritual path (al-ṭarīq) and acquired a

gathering of students around him that was composed of highly accomplished saints, writers and

poets.  These  included  Muʿayyid  al-Dīn  al-Jandī  who  wrote  the  first  of  several  important

commentaries on  the Fuṣūṣ al-Ḥikam Ibn ʿArabī, the poet ʿAfīf al-Dīn al-Tilimsānī and the famous

Persian poet Faḫr al-Dīn ʿIrāqī who wrote the Lamaʿāt.24

According to Todd, Maǧd al-Dīn must have died somewhere between 611/1214 and 618/1220, but

as  of  yet  no record of  his  death has  been found.25 After  that  it  is  mentioned that  Ibn ʿArabī

married  the  mother  of  Qūnawī,  but  the  discussion  about  the  marriage  has  not  reached  any

definitive conclusions, however it does seem likely that the marriage did take place considering it

is mentioned in several early Persian and Arab sources.26 Even if it did not take place it is well

established that Qūnawī must have spent at least a part of his adolescence as part of Ibn ʿArabī’s

household. Qūnawī received a comprehensive education in both the ʿulūm ʿaqlīya, or intellectual

sciences, and the ʿulūm naqlīya, the transmitted sciences, under the supervision of both his father

19 Claude Addas and Peter Kingsley, Quest for the Red Sulphur (Cambridge: Islamic Texts Society, 1993), 226.
20 Jane Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, Journal of the Muhyiddin Ibn ’Arabi Society 2011, no. 49 

(2011): 7.
21 Ibid., 6.
22 Shaker, Thinking in the Language of Reality: Ṣadr Al-Dīn Qūnavī (1207-74 CE) and the Mystical Philosophy of Reason, 3.
23 Ekrem Demirli calls this period a renewal of the metaphysical tradition and the “period of maturity” of Sufism 

(“Tasavvufun Olgunluk Dönemi”), see Ekrem Demirli, İslam Düşüncesi Üzerine: Söyleşiler ve Konuşmalar 
(Istanbul: Sufi Kitap, 2016), 85–126.

24 Todd, The Sufi Doctrine of Man, 23–25.
25 Ibid., 14.
26 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 7–8.
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and his šayḫ, Ibn ʿArabī. He seems to have had a special affinity with the science of ḥadīṯ, teaching,

among other books, the  Ǧāmiʿ  al-Uṣūl of Ibn al-Aṯīr and writing an unfinished collection of 40

commented ʾahādīṯ.27 The honorific title ‘the Great Shaykh’ (al-Šayḫ al-Kabīr) seems to have come

about partly because of his high standing in the sciences of ḥadīṯ. Later on, and especially during

Ottoman times,  this  title  came to be mentioned together with Ibn ʿArabī’s  title  ‘the Greatest

Shaykh’ (al-Šayḫ al-ʾAkbar),  indicating the relationship between the two.  He also studied over

forty works of Ibn ʿArabī under the  šayḫ’s direct guidance, including the first recension of the

Futūḥāt al-Makkīya.28 Ibn ʿArabī granted Qūnawī a general  ʾijāza to transmit and teach all of his

works  when he  was still  quite  young.29 Adding to  this  the close  relationship  of  the  two and

Qūnawī’s role as ‘literary executor’ of the šayḫ30, there has never been any doubt that Qūnawī was

the spiritual and intellectual heir of Ibn ʿArabī.

In  his  early  thirties  Qūnawī  had already  been giving  classes  in  various sciences.  He is,  for

example, mentioned to have been giving classes in Cairo expounding the Naẓm al-Sulūk of Ibn al-

Fāriḍ,  classes  which  became  quite  famous  and  resulted  in  Saʿīd  al-Dīn  Saʿd  al-Farġānī’s

commentary on the poem, first written in Persian and later on translated into Arabic.31 Qūnawī

recommended his students to hold fast to this famous poem and memorize it if possible. 32 Later

on in his life his house would be the intellectual center of Konya, the old Latin Iconium. Every

Friday after the communal prayer scholars and Sufis would gather at his house to discuss various

issues under his guiding care. Ǧalāl al-Dīn al-Rūmī was a close friend and Qūnawī even led the

prayer  after  Rūmī’s  demise.  Although  it  seems  that  they  did  not  have  a  teacher-student

relationship  when  it  came  to  the  spiritual  life,  Qūnawī  taught  Mawlāna  some  of  the  outer

sciences.33But the presence of two such intellectual and spiritual luminaries in one city at the

same time says something about the Islamic civilization of the 13th century. They both lived in

the Seljuq Sultanate of Rūm that had Konya as its financial as well as its political center. The

Sultanate  was  in  Qūnawī’s  lifetime  a  remnant  of  the  once  far-stretching  Seljuq  Empire.  The

Seljuqs stemmed from the Oghuz turks but they were heavily influenced by the culture of the

27 Ibid., 10; Stephen Hirtenstein, ‘The Image of Guidance: Ṣadr Al-Dīn Al-Qūnawī as Ḥadīth Commentator’, Journal of 
the Muhyiddin Ibn ’Arabi Society 2011, no. 49 (2011): 69–82.

28 For a detailed description of this see Gerald Elmore, ‘Ṣadr Al-Dīn Al-Qūnawī’s Personal Study-List of Books by Ibn 
Al-ʿArabī’, Journal of Near Eastern Studies 56, no. 3 (1997): 161–81, doi:10.2307/545643.

29 Ibid., 171.
30 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 12.
31 Mašāriq al-Darārī and Muntahā al-Madārik respectively. 
32 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 19.
33 Semih Ceyhan, ‘Al-Qunawi’s Influence on the Ottoman Mathnawi Commentary Tradition: History, Intellectual 

Context and the Case of Abdullah Al-Bosnawi’, Journal of the Muhyiddin Ibn ’Arabi Society 2011, no. 49 (2011): 38–40.
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Persian speaking elite.34 And by this time, the first half of  the 13th century,  they had moved

westwards both culturally and geographically. About the Seljuq court Tamara Talbot Rice writes:

Jewish  doctors  as  well  as  Greek  and Armenian scholars  continued to  be  made as
welcome at court as were the sages and poets of Islam. Something of the chivalrous
spirit of Saladin and the intellectual curiosity of Frederick II Hohenstaufen ennobled
the  outlook  of  the  Seljukid  rulers.  Though  unimaginative  by  temperament  and
somewhat  puritanical  in  their  views,  they  responded  to  visual  beauty  and  to
distinction of mind.35

Another aspect of the friendship of Qūnawī and Rūmī is the bridging of Arabic and Persian Sufi

tradition in the person of Qūnawī. The Arabic tradition of Ibn ʿArabī spread through Qūnawī in

the Persian speaking lands and beyond. Qūnawī came to be the defining boundary between the

two forms of Sufism and the intermediary between them.36 He himself used to say that he had

tasted  milk  from the breasts  of  two mothers,  which has  been interpreted as  the  Arabic  and

Persian tradition. And here Rūmī was not the only link he had to Persian Sufism, he also had a

very close relationship to Awḥad al-Dīn al-Kirmānī, a Sufi  and poet of some repute.37That the

massive, sober commentary on the Fuṣūṣ of al-Jandī and the Persian verses of the Lamaʿāt of ʿIrāqī

emanated from the same circle is proof enough that this bridging of the seas did take place.    

Richard Todd mentions that it seems likely that all of Qūnawī’s major works were written in the

later part of his life, most likely the last ten years.38 It is said that at least some of his books were

written  at  his  student’s  insistence,  and this  is  especially  obvious in  the  case  of  the  Fukūk,  a

commentary on the Fuṣūṣ al-Ḥikam of Ibn ʿArabī, a book he had been giving oral classes on for a

long time before writing the commentary.39Below is a brief survey of the most important works of

Qūnawī.

1.3 Written works

34 Marshall G. S. Hodgson, The Venture of Islam: Conscience and History in World Civilization. Vol. 2, The Expansion of Islam 
in the Middle Periods, n.d., 293–94.

35 Tamara Talbot Rice, The Seljuks in Asia Minor, Ancient Peoples and Places 20 (London: Thames and Hudson, 1961), 
113.

36 Shaker, Thinking in the Language of Reality: Ṣadr Al-Dīn Qūnavī (1207-74 CE) and the Mystical Philosophy of Reason, 27.
37 Addas and Kingsley, Quest for the Red Sulphur, 229–31.
38 Todd, The Sufi Doctrine of Man, 29.
39 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 26,30.
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First  of  all  a  complete list  of  Qūnawī’s  works will  not  be offered here40,  rather some general

remarks on the most important ones used in the present paper; posing the questions: what are

the important themes, have any special studies been devoted to them, are they published? This is

offered for the reader to get ‘a feel’ for what kind of author he was, the state of the field and most

importantly how we should look at al-Risāla al-Muršidīya, which will be examined more closely in

part 2 of the present paper, in light of his entire oeuvre.

When compared to the writings of his  šayḫ, Qūnawī was not a prolific author. According to

Richard Todd he probably wrote “no more than twenty works in total”.41 Jane Clark on the other

hand mentions that they are “probably about twenty-five overall”.42 Of these Richard Todd chose

12 works for his study, maintaining that they made up the “doctrinal and quantitative core” of

Qūnawī’s works.43 Compare that to Ibn ʿArabī who wrote profusely. And even if we only compare

the main works of Ibn ʿArabī to Qūnawī’s we find ourselves in a much more manageable situation.

Only the Futūḥāt al-Makkīya of Ibn ʿArabī taken in itself is more than the entire oeuvre of Qūnawī.

In what other ways do they differ from each other? The most apparent difference is in language

and style.  Ibn ʿArabī  seems to want to exhaust the possibilities of  the Arabic language in his

exposition, from technical terminology of the sciences to the poetry that intersperses his works.

The text is always open for digressions of various kind. James Winston Morris is among several

scholars  who  have  pointed  out  that  the  structure  and  rhetorical  composition  of,  first  and

foremost, the Futūhāt al-Makkīya is based on the Qurʿān and the ʾaḥādīṯ. He writes: 

Virtually  every  line  of  that  monumental  work,  even  where  there  is  no  explicit
reference to a specific hadith or passage of the Qur’an, in fact constitutes a kind of
complex  spiritual  ‘hologram’,  simultaneously  interweaving  allusions  to  dozens  of
Qur’anic verses and hadith (as well as many later Islamic religious disciplines) ..44

Qūnawī  also  presupposes  a  thorough knowledge  and understanding  of  the  Qurʿān  and the

Prophetic tradition, but maybe not to the extent that Ibn ʿArabī does. Qūnawī instead has a more

‘logical’ structure and seems to focus more on the particular subject at hand. Nevertheless he

seems less affected by the stylistic ideals of logical composition particularly noticeable in the

40 The most comprehensive discussions are found in the following three works. The most fruitful way to read them 
is to compare the diligent work of Betül Güçlü and the findings of Todd in his monograph. The older works of 
Nihat Keklik and Osman Ergin in Turkish are not as detailed or accurate. I have not been able to look at Ruspoli’s 
thesis, but according to Todd the list of works he provides in it are not that accurate either. See Mikâil Bayram, 
Sadru’d-Din-I Konevî: Hayatı, Çevresi ve Eserleri (Istanbul: Hikmetevi yayınları, 2012), 113–21; Betül Güçlü, ‘The 
Writings of Sadraddîn Qunawî’, in The Meram Book: Mawlana - Qunawi - Meram, ed. Dilaver Gürer and Bekir 
Şahin, Publications of Meram Municipality Sadraddin Qunawi Research Center 3 (Istanbul: Efsane Ajans Reklam, 
Yayın, Tanıtım, 2008), 187–98; Todd, The Sufi Doctrine of Man, 28–44, 179-194.

41 Todd, The Sufi Doctrine of Man, 28.
42 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 27.
43 Todd, The Sufi Doctrine of Man, 28.
44 James Winston Morris, ‘“Seeking God’s Face”: Ibn ’Arabi on Right Action and Theophanic Vision. Part 1.’, Journal 

of the Muhyiddin Ibn ’Arabi Society 1994, no. Volume XVI (1994): 3.
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later tradition of systematic theology, for example Taftazānī (d. 797/1395). A style that reminds

one of geometrical structures rather than the expressive and allusive style of the  Qur’ān.  The

ʾIḥyāʾ of ʾImām al-Ġazālī  also has a more logical composition than Qūnawī, mirroring the deep

conversance with the Greek tradition that the author possessed. Summarily it might be stated

that Qūnawī wrote a prose that could appeal to the intellectual elite that was well-versed both in

the religious and the philosophical  sciences.  This issue will  be discussed later  in the present

paper. Here the most important works will be listed and briefly discussed.

• Miftāḥ  ġayb  al-ǧamʿ  wa  tafṣīlihi (The  Key to  the  Non-Manifest  Side of  Synthesis  and its

Manifest Detail).45 After the  Risālat al-Nuṣūṣ this is the most widely disseminated of his

works, and probably the most influential. The work is divided into three sections, the first

dealing with the question of what science is and listing the various sciences. According to

the Peripatetic principle that the nobility of a science is determined by the nobility of its

subject, Qūnawī places metaphysics, or divine science, highest. After this it proceeds to

the middle section, which is also the longest one. Here Qūnawī discusses the degrees of

existence in various ways. Lastly, in the third section, he discuss the notion of the Perfect

Man, al-ʾInsān al-Kāmil, which is seen as the aim of creation and also the aim of the book.

This work is quite unique in that it was studied both in Sunni and Shi’i Islam. 46Several

commentaries were written on it and studied as well, the most famous one being Miṣbāh

al-Uns by the first šayḫ al-ʾIslām of the Ottomans, Hamza Fanārī, more commonly known in

Turkey as Molla Fenari. A critical edition was made by Stéphane Ruspoli at the Sorbonne

in 1976, but this has not been found for the present paper. The full title is La clef du monde

suprasensible (traite de métaphysique) de Sadroddîn Qonyawî (ob. 672/1274): Introduction, édition

critique et traduction de la première partie du texte arabe munie d'un commentaire sous forme de

notes  analytiques.  The  edition  edited  by  Ḫvaǧavī  published  together  with  Fanārī’s

commentary has been used.47 For a comprehensive list of editions and commentaries see

Güçlü.48

• ʾIʿǧāz  al-bayān fī  tafsīr  ʾumm al-Qurʾān (The inimitability  of  the Divine Exposition in the

Interpretation of the Mother of the Qurʾān). This is the longest of Qūnawī’s works. It is a

detailed interpretation of the opening chapter of the Qurʾān,  al-Fātiḥa. It operates on the

assumption  that  there  are  analogies  between  the  ‘book  of  the  world’  and  the  Divine

45 Some translations of the titles based on Richard Todd’s in The Sufi Doctrine of Man.
46 Todd, The Sufi Doctrine of Man, 31.
47 Ṣadr al-Dīn al-Qūnawī and Hamza al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns (Tehran, n.d.).
48 Güçlü, ‘The Writings of Sadraddîn Qunawî’, 190.
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Speech in the  Qurʾān and that the synthetic principle of the world can be found in the

Qurʾān. Likewise the synthetic principle of the Qurʾān can be found in al-Fātiḥa. The work

deals with several intricate issues in the philosophy of language and the science of letters

(ʿilm al-ḥurūf). Five different editions has been published, the first in Hyderabad 1892 and

the last  one in Tehran 2002 (second edition 2008).49 For  the present paper the edition

printed in Tehran 2008 has mostly been used, and on one or two occasions the Cairo-

edition of 1969.50Anthony F. Shaker’s study Thinking in the Language of Reality51 is to a large

extent based on this work.

• Šerḥ al-ʾAḥādīṯ al-ʾArbaʿīna (Commentary upon 40 ʾaḥādīṯ). This was a well-established genre

of the time. Qūnawī passed away before finishing all 40, but it was still widely read and

circulated, and is probably one the most read of his works.52 The 29 traditions that he

finished are commented upon in the same vein as his other works.  Two good Turkish

editions have been published, and the present paper uses them both.53 The first one has a

useful introduction, while the second one has been the preferred one in this study when it

comes to the Arabic text.

• Al-Nuṣūṣ fī taḥqīq al-Ṭawr al-Maḫṣūṣ (Texts on the verification of the distinguished degree).

This is a quite short work of a very dense philosophical prose. It contains 20 ‘texts’ of

varying lengths, said to contain key metaphysical principles. It was considered a summary

(muḫtaṣar) or the quintessence of Qūnawī’s teachings. Several commentaries were written

on it. Unfortunately the preferred edition, edited by Aštiyānī has not been available and

for  that  reason  an  edition  printed  in  Beirut  has  been  used.54 William  Chittick  has

translated the text but it has not been published nor has the  Nuṣūṣ been studied in any

European language. 

• Al-Fukūk fī ʾAsrār Mustanadāt Ḥikam al-Fuṣūṣ (The Unravelling of the Mysteries behind the

Wisdoms of  the Fuṣūṣ).  Written at  the request of  his  disciples.  Commentary upon the

sometimes extremely obscure Fuṣūṣ al-Ḥikam of Ibn ʿArabī. The commentary focuses on the

titles of chapters, which are seen as keys to unravel the mystery of the chapter, and the

prophet described in it. Ḫvaǧavī has edited an edition which is, unfortunately, not used

49 Ṣadr al-Dīn al-Qūnawī, ʾIʿǧāz Al-Bayān Fī Tafsīr ʾumm Al-Qurʾān, 2nd ed. (Tehran, 2008).
50 Muḥammad ibn Isḥāq Ṣadr al-Dīn al-Qūnawī and ʻAbd al-Qādir Aḥmad ʻAṭā, Al-Tafsīr Al-Ṣūfī Lil-Qurʼān : Dirāsāh Wa- 

Taḥqīq Li-Kitāb Iʻjāz Al-Bayān Fī Taʼwīl Umm Al-Qurʼān (al-Qāhirah: Dār al-Kutub al-Ḥadīthah, 1969).
51 Shaker, Thinking in the Language of Reality: Ṣadr Al-Dīn Qūnavī (1207-74 CE) and the Mystical Philosophy of Reason.
52 Todd, The Sufi Doctrine of Man, 44.
53 Muḥammad ibn Isḥāq Ṣadr al-Dīn al-Qūnawī and H. Kâmil Yılmaz, Sharḥ Al-Arbaʻīn Ḥadīthan = Kırk Hadîs Şerhi ve 

Tercümesi (Konya: MEBKAM, 2010); Ṣadr al-Dīn al-Qūnawī and Abdullah Aydınlı, Šerḥ Al-ʾAḥādīṯ Al-ʾArbaʿīna = Kırk 
Hadis Şerhi (Istanbul: M.Ü. İlâhiyat Fakültesi Vakfi Yayınları, 2015).

54 Ṣadr al-Dīn al-Qūnawī, Al-Sirr Al-Rabbānī Al-Maʿrūf Bi-l-Nuṣūṣ (Beirut: Dār al-kutub al-ʿilmiyyah, 2007).
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here. Instead an edition published in Beirut has been used.55 The editor, ʿĀṣim ʾIbrāhīm al-

Kayyālī has done a much better job than is normal in the religious printings from the

cheap printing houses of Beirut however.

• Al-  Murāsalāt  bayna  Ṣadr  al-Dīn  al-Qūnawī  wa-Naṣīr  al-Dīn  al-Ṭūsī (The  Correspondence

between Ṣadr al-Dīn al-Qūnawī and Naṣīr al-Dīn al-Ṭūsī). A correspondence made up of

seven  parts  between  Qūnawī  and  one  of  the  famous  scientists,  mathematicians  and

philosophers of his day. It was widely read and was seen as a work in its own right. In the

first letter Qūnawī says that he had heard a lot about al-Ṭūsī and had hoped to meet him in

person, but considering that a meeting was not possible, he wrote to him instead. Some

Turkish  scholars  have  maintaned  some  quite  strange  positions  considering  the

correspondence. Firstly Nihat Keklik did not consider Qūnawī to be the author at all 56and

Mikâil  Bayram  claimed  that  he  corresponded  with  a  legendary  saint  called  Ahi

Evren.57This  has  been  completely  discounted  by  almost  all  other  scholars,  be  they

European or from Turkey.58The critical edition done by Gudrun Schubert, published with a

thorough introduction in German, is the obvious choice of text. As the work in question is

used as a reference point for situating Qūnawī intellectually later on in the paper this brief

discussion will suffice here.

1.4 The relationship between Philosophy, Theology and Sufism in Qūnawī’s time

Throughout the present paper references will  be made to different schools of  thought which

might be described as the Schools of Philosophy, Theology and Sufism. These schools of thought

should more be seen as a tendencies in Islamic intellectual history without any actual clear-cut

boundaries. A thorough discussion of the subject is not possible here, and for that the reader is

advised  to  look  at,  for  example,  Ibn  al-ʻArabi  and  Islamic  Intellectual  Culture:  From  Mysticism  to

Philosophy by Caner K. Dagli, which has a succinct and to the point-discussion of the issues at

hand.59William Chittick is another author that has pondered these questions in depth, especially

55 Ṣadr al-Dīn al-Qūnawī, Al-Fukūk Fī ʾAsrār Mustanadāt Ḥikam Al-Fuṣūṣ (Beirut: Dār al-kutub al-ʿilmiyyah, 2013).
56 Keklik, Sadreddîn Konevî’nin Felsefesinde Allah-Kâinât ve Insan, XXIII.
57 Bayram, Sadru’d-Din-i Konevî: Hayatı, Çevresi ve Eserleri, 116.
58 Ekrem Demirli, Konevî Ile Tûsî Arasında Metafizik Üzerine Mektuplaşmalar, Sadreddin Konevî Kitaplığı 5 

(Istanbul: Kapı Yayınları, 2014); Todd, The Sufi Doctrine of Man, 40; Güçlü, ‘The Writings of Sadraddîn Qunawî’, 
193; Especially the arguments put forth by Gudrun Schubert in the critical edition, see Muḥammad ibn Isḥāq Ṣadr
al-Dīn al-Qūnawī, Naṣīr al-Dīn Muḥammad ibn Muḥammad Ṭūsī, and Gudrun Schubert, Al- Murāsalāt Bayna Ṣadr 
Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī (Shtūtgārt: Shtāynar, 1995), XI–XII.

59 Caner K. Dagli, Ibn Al-ʻArabi and Islamic Intellectual Culture: From Mysticism to Philosophy (New York;London; 
Routledge, 2016).
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in his later works which reflect his vast knowledge of the Islamic intellectual heritage.60If the

reader can read Turkish works there are several authors of interest, but especially Ekrem Demirli

can be recommended without hesitation. But still some rudimentary definitions must be offered.  

As can be seen in the correspondence between Qūnawī and Nāsir al-Dīn al-Ṭūsī (d. 672/1274),

the great philosopher and polymath in the tradition of Ibn Sīnā, they, in a quite casual way, refer

to the philosophers,  theologians and the Sufis,  although Qūnawī  refers  to  his  own school  of

thought as the school of realization61 rather than that of the Sufis. This means that the different

traditions were by this time seen as clearly demarcated perspectives, possible to engage with

critically. The correspondence between Qūnawī and al-Ṭūsī also shows that the perspectives were

not seen as completely mutually exclusive. What, then, are the main differences between them in

their developed state? The main differences are at root epistemological in nature; in what way

and under what circumstances can a person claim to ‘know’ something? And what does it mean to

‘know’ something? At this point it must be said that a lot of thinkers of the different schools of

thought have always been rather hard to pin down to one or the other of the perspectives. Later

Islamic intellectual history is also, to a large extent, a history of increasing integration of the

different perspectives and a search for synthesis,62 a process, it might be said, Qūnawī is very

much a  part  of.  But  summarily  the theologians  cling  to  ‘external’  revelation  as  the  ultimate

source of truth, and the intellect is viewed as a tool rather than a source of truth in itself. They

don’t  deny the intuitive knowledge of the mystics and the existence of  direct,  supra-rational

mystical visions, but they don’t see those states as carrying any authority in matters of faith and

ultimate truth. They are seen as limited and subjective, no matter how important they might

seem to the person experiencing them. The philosophers, on the other hand, see the individual

intellect63 as a source of truth. They don’t deny the truths of revelation, nor the mystical visions,

but they see them as not cutting to the core of things, and also open for errors of various kinds. 64

Even though they often see the acquisition of knowledge as a process whereby the individual

intellect is illuminated by the Active Intellect (al-ʿaql al-faʿʿāl)65, a notion which bears resemblance

to  the  Illuminationist  philosophy of  Suhrawardī66for  example,  the  emphasis  is  rather  on  the

60 See for example William C. Chittick et al., In Search of the Lost Heart : Explorations in Islamic Thought   (Albany, N.Y. :  
SUNY Press ;, 2012). 

61 Maḏhab al-taḥqīq or mašrab al-muḥaqqiqīn. For Qūnawī’s view and a discussion about this by one of the modern 
Iranian authorities, Šeyh Aštiyānī, see Ṣadr al-Dīn al-Qūnawī, ʾIʿǧāz Al-Bayān Fī Tafsīr ʾumm Al-Qurʾān, 2nd ed. 
(Tehran, 2008), 25–27.

62 Dagli, Ibn Al-ʻArabi and Islamic Intellectual Culture: From Mysticism to Philosophy, 144.
63 Sometimes the distinction is made between ‘kullī’, universal, and ‘juzʾī’, individual or particular, when it comes to 

the intellect.
64 Oliver Leaman, A Brief Introduction to Islamic Philosophy (Malden, MA: Polity Press, 1999), 58.
65 Ibid., 64.
66 Arguably also existing in the writings of Ibn Sīnā. See Ibid., 64–68.
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rational faculty and knowledge which can be attained by everyone and which also can be clearly

demonstrated. 

Lastly the Sufis did not trust man’s limited individual intellect to be able to understand the

deeper meanings and truths, rather they put forth a way of cleansing oneself which resulted in a

direct illumination by God, the direct unveiling and removal of the obstacles which stood in the

way of understanding. This illumination had to be in harmony with the revelation of the Qurʾān,

which acted as an external safeguard against deviation and subjective fancies.67The Way that the

Sufis discuss is not extraneous to the act of knowing, rather it is seen as an integrated part. 68 This

very important point will be discussed later.

The  correspondence  between  Qūnawī  and  al-Ṭūsī  is  not  unique;  several  works  that  brought

together the positions of the various schools and examined their arguments were written around

this time. Most famous is perhaps al-Ǧurǧānī’s commentary on al-ʾĪjī’s text, called Šarḥ al-mawāqif.

Qūnawī and al-Ṭūsi’s al-Murāsalāt is probably unique in one way though, in that the interlocutor is

actually there in the text, and not, as was normally the case, absent and unable to defend himself.

All too often this meant that the temptation to distort the opponents views often proved too

great. The correspondence between them is very cordial, and one can even sense a willingness to

reconsider, or at least reflect upon the positions of the school followed. Although quite short 69,

the letters really cut to the core of all important subjects. They can be read as an introduction to

medieval metaphysics. One important point is that Qūnawī is quite explicit in his support of the

philosophers in most questions. He even states that the “verifiers hardly ever agree with them

[the theologians]” (fa-ʾinna al-muḥaqqiqūna lā yuwāfiqūnahum ʾillā fī al-nādir).70 This stands out as

quite  radical  when  contrasted  to  earlier  ideas  that  the  Sufi  should  not  involve  himself  in

theological  speculation,  instead  he  should  follow  the  orthodox  Sunni-beliefs,  preferably  the

Ashari-school.71Taftāzānī  mentions  that  the  philosophers  and  the  Sufis  share  certain

characteristics,  not  only beliefs.  He  mentions  for  example  that  the  old  philosophers  used to

express  themselves  by  allusions  and  symbolic  expressions  (yatakallamūna  bi-l-ʾišāra)  like  the

Sufis.72Some questions of terminology will be discussed later on. First some words will be devoted

67 William C. Chittick, ‘Mysticism Versus Philosophy In Earlier Islamic History: The Al-Tūsī, Al-Qūnawī 
Correspondence’, Religious Studies 17, no. 1 (1981): 89, doi:10.1017/S0034412500012804.

68 Dagli, Ibn Al-ʻArabi and Islamic Intellectual Culture: From Mysticism to Philosophy, 7–10.
69 160 pages in the Schubert-edition. 
70 Ṣadr al-Dīn al-Qūnawī, Ṭūsī, and Schubert, Al- Murāsalāt Bayna Ṣadr Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī, 166.
71 Demirli, Sadreddin Konevî’de Bilgi ve Varlık, 39.
72 Al-ʿAllāmah Sʿad al-Dīn al-Taftāzānī, Šerḥ Al-ʿAqāʾid Al-Nasafīya (Karachi: Al-Bushra, 2015), 38–39.
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to the small treatise of Qūnawī that has been the main work that has been studied in the present

paper.

2 Introduction

This part consists of a general description of the text that the present study has taken as it’s basis.

First a description of the text seen in the context of Qūnawī’s complete oeuvre and the structure

of it will be given. After that a description of the manuscripts and editions available. 

2.1 Al-Risāla al-Muršidīya or al-Tawaǧǧuh al-ʾAtamm al-ʾAʿlā naḥwa al-Ḥaqq Ǧalla wa ʿAlā

As mentioned before, around twenty works can be attributed to Qūnawī with some certainty, and

from among those,  twelve were singled out by Richard Todd as ”form[ing] the doctrinal and

quantitative  core  of  his  corpus”.73Al-Risāla  al-Muršidīya is  considered  one  of  these.  Qūnawī

describes it in this way:

العزيمة وتحرير تخليص  وكيفية  الأولى نحو الحق جل وعلا  الأتمّ  التوجه  بكيفية  التعريف  العجالة تتضمن  فهذه 
يق الأقصد الأتم الذي اختاره المطلب حال القصد إليه والإقبال بوجه القلب عليه وبيان الصراط الأقوم والطر
الحق لصفوته من الأنام

This brief sketch (ʿuǧāla) contains a description of the way of the most complete and
highest orientation towards the Real - Glorious and Majestic -, and how to purify the
resolve, rectify (taḥrīr) the goal (maṭlab) the purpose being to approach it through the
face of the heart. It also contains an explication of the straightest path (al-ṣirāṭ al-
ʾaqwam) and the more direct and complete way that the Real chooses for the elite of
human kind.

Now, on the one hand Qūnawī describes it as an ʿujāla74,  a ‘brief sketch’, and comparing it to his

longer works  this would certainly be a good description, but on the other hand Qūnawī singled it

out as being of special importance. In the last will of Qūnawī he emphasizes spiritual practice and

that his students and disciples should avoid problematic questions, hold fast to the Qurʿān and the

Sunnah and occupy themselves with the method of invocation and tawaǧǧuh that is described in

73 Todd, The Sufi Doctrine of Man, 28.
74 The root letters conveys swiftness, haste and a state of hurriedness. It is common to use  ʿujālah in this sense to 

denote something written in haste, a ‘rush job’. But given the context the word does not carry any negative 
connotations as such, rather, it gives the sense of a brief summary, some important points more developed 
elsewhere. 
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the  Risāla.75 This is the only work mentioned in the will and should in light of this be seen as

forming an important part of his oeuvre even if several of the important subjects that he deals

with in detail in the longer works are only mentioned briefly or not at all.76

  The length of the text in the manuscripts varies between around 8 pages to approximately 20

pages  depending on the  scribe,  the existence  of  marginal  glossing  etc.  The available  printed

edition of the Arabic text is 32 pages long, but this edition is heavily annotated. A printed edition

without footnotes would approximately be around 15-20 pages. Richard Todd translate the name

Al-Risāla al-Muršidīya as ‘The Epistle of Spiritual Guidance’. Probably epistle is a good choice, but it

does not entirely capture the Arabic meaning of  Risāla.  In modern Arabic it is usually a letter,

plain and simple, but also retains some other meanings, such as ‘a message’. In this it is connected

to other words of the same root such as rasūl, messenger. In the history of Arabic literature we

find several famous works of various length named risāla such as the Risāla of al-Šāfiʿī.  There is no

indication in al-Risāla  al-Muršidīya that it  was actually sent as a  letter,  so in this context it is

probably a title given because of the length, which is, so to speak, suitable to be sent as a letter.

And it is also written as a summary of a subject, which is common with works with risāla in the

title. They are also usually written at the request of someone, like a student or disciple. The text is

first and foremost addressed to Qūnawī’s ’Divine brethren’ (ʾiḫwān ʾilāhīyūn), meaning followers of

the Sufi path or people sympathetic to it, in a general sense and, if we look at his last will, it is

probably written for his disciples. 

The style resembles in some ways the genre of spiritual letters that came to be very popular in

later Sufism in that Qūnawī in some passages talks directly to a ‘you’, even if it was not intended

for a specific person. When compared to  the  Maktūbāt of  Aḥmad al-Sirhindī  (d.  1033/1624)77-

which is a collection of letters containing spiritual advice that were sent to specific disciples and

later on collected and  distributed as a work in it’s own right – one notices that, although Qūnawī

definitely is more personal in his tone than in certain other of his works, it is less personal than

the Maktūbāt. The pronoun used changes from ‘I say to you’ or ‘We say to you’ to an impersonal

third  person;  ‘one  taking  these  advices’.  Sometimes,  although  rarely,  he  also  uses  passive

constructions. The Nuṣūṣ is in some manuscripts given the name al-Risāla al-Nuṣūṣ and the reason

for giving it that title would probably be the length and the explicit intention to summarize the

teachings. But the Nuṣūṣ is stylistically an obvious example of a muḫtaṣar, a concise summary of

the important principles of a subject. But al-Risāla al-Muršidīya has a style which resembles other

collections of spiritual advice, which the Nuṣūṣ does not. 

75 Chittick, ‘The Last Will and Testament of Ibn ’Arabi’s Foremost Disciple and Some Notes on Its Author’.
76 For example are the subject of taʿayyun only touched upon very briefly. See part 3.
77 Imām Rabbānī. Very influential reformer of the Naqšbandīya.
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When compared to one of his more central works, the  Miftāḥ, it is much less structured and

logically ordered. The Miftāḥ has a clear cut tripartite structure summarized above. But that was a

work intended to give the reader ‘pure’ metaphysics, ideas which in the Risāla are not spelled out

completely. Qūnawī is alluding to ideas which are more elaborately explained in other works.

This can also be said about all of his works, in that the same basic themes are repeated in all of

them, but the emphasize differs (sometimes radically). But it could be argued that there do exist a

structure in the  Risāla which is centered upon a duality between theory and practice. The first

third is more centered on, apart from the prayers, salutations and general remarks, establishing

certain principles regarding the nature of the human being and, especially, the human heart. This

theme is developed later on as well but then the main thrust of the argument is aimed towards

practical  application  and  then  the  separation  between  theory  and  practice  becomes  almost

impossible as they are completely interwoven. Richard Todd mentions that it “differs from his

other works in that it deals directly with a technical, or methodological, aspect of the spiritual

journey.”78In the same sense Jane Clark calls it a “teaching text”.79 This focus on the practical

aspects of  the spiritual  life is  much more defined in the  Risāla when compared to his longer

works, which do contain these elements, but the main focus is on theoretical considerations. All

in all, the Risāla puts more emphasize on the ‘doing’-part of religion and his other works on the

‘thinking’-part, but no where is the vision of integration of the two lost sight of. 

 

2.2 The text

The Risāla has been published three times, the last one by Dār al-ʾIḥsān, a small publishing house

in Cairo which mostly publish works concerning the Islamic spiritual and intellectual tradition.

There it is mentioned that it has been published two times before. The first by Dār ʿĀlam al-Fikr in

Cairo 1987, but wrongly attributed to Ibn ʿArabī. The editing was done by ʿAbd al-Raḥmān Ḥasan

Maḥmūd.   The second edition 2015 in  Jordan,  published by Dār ʿĀlam al-Kutub al-Ḥadīṯ,  was

edited by a Dr. ʾAmīn Yūsuf with the title  Ǧamāliyat al-Taʿbīr wa-l-Muḥtawā fī al-Risāla al-Ṣūfīya.80

The last published edition, and the only one used in the present paper, was done by Muḥammad

ʿAbd al-Qādir Naṣṣār  and it was published in 2016. First there are some introductory remarks on

some important key points of the text, with references taken mainly from the  Qurʿān and the

ḥadīṯ. After that the editor explains briefly his method when editing, Five different manuscripts

78 Todd, The Sufi Doctrine of Man, 41.
79 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 29.
80 Ṣadr al-Dīn al-Qūnawī, Al-Risāla Al-Muršidīya (Dār al-ʾIḥsān, 2016), 15–16.
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were used, but one of them is a printed edition. The others are chosen based on quality of the

writing and availability. No manuscripts in Turkey has been used. The edited text would not be

considered a critical edition, but when compared briefly to a couple of manuscripts from Turkish

libraries  the  published  edition  is  nicely  done.  It  also  notes  all  variant  readings  from  the

manuscripts used, and is generally not riddled with mistakes as some other publications from

Egypt and Lebanon. The publishing house seems to live up to it’s name. The text is annotated with

references mostly to other Sufis, especially from the Naqšbandīya-order. One would presume that

the editor has some connection to the order. 

When perusing the libraries in Istanbul around 20 manuscripts were found under different

names, the most common being  al-Risāla al-Muršidīya and al-Tawaǧǧuh al-ʾAtamm al-ʾAʿlā naḥwa al-

Ḥaqq Ǧalla wa ʿAlā. Risāla fī taʿrīf kayfīya al-Tawaǧǧuh (for example Bağdatlı Vehbi 2087) were also

found in several manuscripts, also just Risāla fī tawaǧǧuh al-ʾAtamm (for example Aya Sofya 1691).

Other variants were al-Ḥadīya al-Muršidīya (Ibrahim Efendi 0870),  which were first thought to be

one of the letters in the Murāsalāt, which usually is called al-Hạdīya. Other titles were also present.

The editor of the published volume says that he settled on the title after looking at the will of

Qūnawī.81The Risāla was mainly found together with other works by the same author or together

with other works of the same school of thought, most often together with works by Ibn ʿArabī. It

was  also  wrongly  attributed  to  Ibn  ʿArabī  in  some  of  the  manuscripts.  No  monograph  or

holograph were found, and from the one’s dated no early manuscript were found either, but a

detailed study of all the different manuscripts have not been done. Considering the amount of

available manuscripts this would be one of the most widely spread of Qūnawī’s works, and it also

confirms that Qūnawī must have been a widely read author. Mikâil Bayram confirms this and says

that  the manuscripts  of  the  Risāla are  “very widespread”.82 Unfortunately the manuscripts in

Konya have not been examined, but no mention of any holograph or autograph is made in the

listing done by the Muhyiddin Ibn ‘Arabi Society83 or in Todd’s critical list of Qūnawī’s works.84

The  Risāla has been translated into Persian under the title  Maqālāt in Qūnawī’s lifetime.85And

then another time by Lârî Sâfî according to Betül Güçlü86, but none of these has been looked at.

Michel  Valsan  has  also  translated  it  into  French  and  published  it  in  the  journal  Etudes

81 Ibid., 13.
82 “Gayet yaygındır”, see Bayram, Sadru’d-Din-I Konevî: Hayatı, Çevresi ve Eserleri, 115.
83 See http://www.ibnarabisociety.org/archive.html for the Society’s project.
84 Todd, The Sufi Doctrine of Man, 187.
85 Clark, ‘Towards a Biography of Ṣadr Al-Dīn Al-Qūnawī’, 29.
86 Güçlü, ‘The Writings of Sadraddîn Qunawî’, 195.
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Traditionelles 1968.87Apart from this no study has been done in any European language or, at the

least, no published studies exist. That is also the case in Turkish and Persian.

3 Introduction

If the ‘structure’-part of the description of the Risāla tried to capture the outer contour of it seen

as a text, the thematic duality of it alluded to before will be explored in part 3 and 4. Taking the

concept of the ‘two faces’ (al-waǧhayn), the general and the specific, as it’s basis the present paper

will  through  this  and  the  relationship  between  ‘the  face’  (al-waǧh)  and  ‘the  orientation’

(tawaǧǧuh),  also  reflect  upon  the  epistemological  principle  of  integration  of  knowledge  and

action, theory and practice, as a defining theme of Qūnawī’s work. First some general remarks on

the language of Qūnawī will be offered. 

3.1 Language and metaphysics

The vision of integration and synthesis is a hall-mark of all the writings of this school, visible in

the  effort  to  integrate  all  the  Islamic  disciplines,  in  the  reaching  out  to  exponents  of  other

schools, as in the correspondence between Qūnawī and al-Ṭūsī, but maybe most of all in how they

used language  to  convey their  spiritual  vision.  This,  however,  also presents  itself  as  a  major

obstacle to understanding the texts correctly. Reading Qūnawī gives one the sense of being in the

presence of a serious thinker, obviously aiming for precision in his use of language, but given the

subject matter, a kind of mathematical precision is out of the question.88 Rather, it seems to be a

kind of contextual precision and a type of hierarchical structuring of the discourse that Qūnawī

sought.89 Meaning that he could use the language of the Qurʾān where that seemed appropriate,

and the language of the philosophers where that seemed appropriate. Appropriateness here can

only mean a kind of provisional attempt to convey something that is impossible to fully put into

words, considering that he claimed that his writings had direct inspiration, kašf, as their ultimate

87 Michel Valsan, trans., ‘L’Epitre Sur Orientation Parfaite (R. Al-Tawajjuh Al-Atamm)’, Etudes Traditionelles 1968, no. 
67 (1968): 241–68.

88 For a discussion of this issue see: Adam Dupré, ‘Expression and the Inexpressible’, Journal of the Muhyiddin Ibn 
’Arabi Society 1989, no. Vol VIII (n.d.): 59–70.

89 Shaker, Thinking in the Language of Reality: Ṣadr Al-Dīn Qūnavī (1207-74 CE) and the Mystical Philosophy of Reason, 122.
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source. This meant that all that can possibly be expressed is in a state of constant tension with

regards to what Qūnawī calls the constrictions of the “belt of expression” (niṭāq al-ʿibārāt).90 The

problem, as Qūnawī saw it, is that this direct inspiration comes from a different domain of reality

and functions according to different laws. The inspiration is in a sense predicated on the nature

of God himself, especially His aspect of transcendence and non-delimitation [iṭlāq]: 

لا يحيط بسره عقل ولا فكر ولا وهم ولا فهم بل هو كما أخبر وأشهد وعّرف وظهر لكل من شاء كما شاء إن 
شاء ظهر في صورة وإن لم يشأ لا ينظاف إليه صورة ولا اسم ولا رسم وإن شاء صدق عليه كل حكم وسمّي بكل 
اسم وأضيف إليه كل وصف
No intellect, no thought, no imagination nor any type of understanding encompasses
His  Secret.  Rather,  He is  in Himself  as  He has  informed,  taken to witness  [ʾišhād],
characterized and manifested [Himself to] all whom He wishes, in the way that He
wishes. If He chooses to, He manifests Himself as a form, and if He chooses not to, no
form attaches to Him, nor any name or image. If He wants, all rulings apply [ṣadaqa] to
Him, He is named by every name, and every attribute is connected to him.

In view of this, how can attempts to convey experiential knowledge of the limitlessness of the

Divine Essence be anything more than mere “appromixations” (taqrīb)?91But this also means, if we

take Qūnawī’s word for it, that his writings are virtually impossible to understand in one or two

readings  alone,  unless  one  is  accompanied  by  “the  rule  of  unveiling  (kašf)  and  an  elevated

spiritual opening (fatḥ)”.92

But these considerations only gives a certain understanding of the inherent limitations in all

human expression of the Divine Reality as such, so it is necessary to return to the question of

appropriate terminology in the often messy situations of concrete human interaction, be it in

writing  or  otherwise.  In  his  effort  to  communicate  something  of  that  ineffable  quality  of

‘subjective’  experience Qūnawī made use of  a  variety of  discourses,  ranging from the natural

sciences,  theology,  philosophy  and  the  religious  language  of  the  Qurʾān and  the  prophetic

traditions.93 He was certainly not the first person to do this, it can even be seen as a general trend

in the Islamic intellectual life of this period. In this context the obvious example is the Proof of the

religion94, al-Ġazālī95, who engaged with both the philosophical as well as the natural sciences. See

90 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 56.
91 Ibid., 39.
92 Ibid., 67.
93 For example the way he uses marātib and ḥaḍarāt to denote basically the same thing. Marātib would be the more 

'philosophical' of the two, but both are speaking about the degrees of existence. 
94 Ḥuǧǧa al-ʾIslām, honorific title given to al-Ġazālī.
95 For a brief discussion on the differences between Ǧazālī and Qūnawī, see Ekrem Demirli, Sadreddin Konevî’de 

Bilgi ve Varlık (Istanbul: Kapı Yayınları, 2015), 57–67.
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for example the close resemblance between the descriptions of  the human heart in his  Kitāb

ʿAǧāʾib al-Qalb and the Risāla of Qūnawī, both describing it first as a physical reality in accordance

with the natural sciences of the day, using descriptions as ‘a pine cone-shaped piece of flesh’ 96 (al-

laḥm  al-ṣanawbarī  al-šakl),  the  ‘hollowness’97 (taǧwīf)  and  the  ‘mist’  (ḍabāb),  also  developing  a

description in accordance with the four elements (ʿanāṣir). After that they devote most of the

explanation to the the spiritual heart, although here Qūnawī’s dense and more ‘philosophical’

style makes the descriptions differ somewhat. Al-Ġazālī introduces his discussion on the spiritual

heart with this description: “it is a subtlety of a lordly and spiritual [sort]”98 (laṭīfa rabbānīya wa-

rūḥānīya). Compare that to Qūnawī: 

والأحوال الخصائص  وبين  بانية  الر والشؤون  بين الأوصاف  الجامعة  القلب الإنساني عبارة عن الحقيقة  وإنما 
اللكونية الروحانية منها والطبيعية

The human heart is a composite reality in between the lordly qualities and matters
and the characteristics and states of the created order, be they spiritual or natural.

There are certainly not any obvious disagreements as to the content, but Qūnawī used a

language  that  most  philosophers  would  be  perfectly  comfortable  with.  The  modes  of

philosophical discourse in the Arabic language had at this time become established. Other

sciences,  such  as  the  principles  of  jurisprudence,  usūl  al-fiqh,  had  also  developed  a

terminology of it’s own. In several ways the era that he lived in offered a kind of birds eye-

view over the intellectual currents as they had been passed down.

Another aspect of the problem of terminology is that, although both Qūnawī and Ibn ʿArabī

could, and did, use the terminology of the philosophers, it is certainly not the case that they

used them in exactly the same way as the philosophers themselves. This, it has to be told, is

more of an issue with Ibn ʿArabī than with Qūnawī though.  The same issues were often

discussed in the different theoretical schools of thought, and one could presume that the

same terminology were used, but this is not always the case, especially in the first three or

four centuries of Islamic history. And even when the same terms are used, they can be used

in different contexts and in different ways hence many problems can ensue. Ekrem Demirli

comments on how Ibn ʿArabī uses the established terminology in this way: 

96 al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm Al-Dīn, vol. 5 (Jeddah: Dār al-Minhaǧ, 2013), 13.
97 Ibid.
98 Ibid., 5:14.
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But when a certain issue is dealt with in the context of ethics and morality, we see
that the central terms which have been established are turned into terms of taṣawwuf
or that they are used in both ways at the same time.99 

Ekrem Demirli  finds that this way of operating is  enriching the language and builds internal

connections between different fields of knowledge and life in general. He finds this especially

important in that this way of writing connects the rather abstract and inaccessible writings of the

theologians and philosophers with the practical orientation of the early Sufi's.100 

This  naturally  leads  to  another  important  distinction.  To  understand Qūnawī  and his  master

before  him it  is  necessary  to  understand that  their  general  considerations,  both  where  they

agreed with other schools of thought and where they disagreed, was situated in a quite different

context. First and foremost the writings of the Akbarīya101 were all seen as integrated into a life of

spiritual  realization.102 As  mentioned  before  Qūnawī  maintained  in  the  Miftāḥ that  it  was

impossible to grasp the meaning of it in one or two readings alone, but he also mentions that:

Through humility and poverty towards God, and with a heart stripped of blemish, the
veils over that which is contained in the principles expounded in this work will be
lifted, little by little.103

The important attributes Qūnawī sees as a prerequisite to understanding his works are not a

brilliant analytical mind, nor a proper grounding in the transmitted sciences, although both can

certainly help. For Qūnawī a proper understanding can only come about by actually living the

principles  themselves,  and in  this  way  ‘verifying’  (taḥqīq)  them.  In  the  same way Dāwūd al-

Qayṣarī104 saw  the  metaphysical  principles  described  in  the  writings  of  the  school  as  the

theoretical  side  of  the  spiritual  life,  being  both  a  precondition  and  a  foundation  for  correct

action.105 In  this  he  is  in  alignment  with  the  more  general  principle  of  all  Islamic  sciences,

especially the various manifestations of Islamic jurisprudence, which teaches that action must be

99 Demirli, İslam Metafiziğinde Tanrı ve İnsan, 177. The turkish text: "Fakat sorunu ahlaki çerçevede ele aldığı yerlerde,
Ibnü'l-Arabî'nin konu ekseninde üretilmiş kavramları tasavvufi terimlere dönüştürdüğüne ya da her ikisini bir 
arada kullandığına tanık oluruz."

100 Ibid., 179.
101 One of the names used for this school of thought. Comes from Ibn ʿArabī’s honorific title al-Shaykh al-Akbar.
102 As noted before the very term muḥaqqiq alludes to the fact that these are truths that must be ’verified’and not 

only be passively transmitted. This does not mean that they are facts that should be verified in the sense that 
logical syllogisms does. Al-Ġazāli called this ‘verification’ ḏawq, tasting.  

103 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 67; Todd, The Sufi Doctrine of Man, 30.The 
translation based on Todd’s.

104 Ṣharaf al-Dīn Dāwūd b. Maḥmūd b. Muḥammad al-Qayṣarī (d. 751/1350).One of the main exponents of this 
perspective during early Ottoman times. See EI. For an article about the relationship between Qunawi and 
Qayṣarī see:  Prof. Dr. Mehmet Bayraktar, ‘Sadreddin Konevî ve Davud El-Kayserî’, in Uluslararası Sadreddîn 
Konevî Sempozyumu Bildirileri, Mebkam Yayınları 7 (Konya: Meram Belediyesi Yayınları, 2008), 33–37.

105 Todd, The Sufi Doctrine of Man, 31; Dagli, Ibn Al-ʻArabi and Islamic Intellectual Culture: From Mysticism to Philosophy, 142.
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preceded by knowledge.106 This means for example that your fasting during Ramadan is only valid

if it conforms to the way the Prophet fasted, as this has been handed down by the ʿulamā, and this

information is seen as being on a ‘need to know’-basis. If you want to fast, you have to know how

to fast.107 But Qayṣarī also saw metaphysical principles, and, one can presume, the applications of

these as they pertain to the spiritual states and variegated conditions a human being can find

himself in, as foundational for the spiritual life. He also saw the theoretical considerations as

being in the same type of relationship to the practice as the descriptions of the actions done by

the jurists to the action itself. This view can be summarized as: no action without knowledge. On

the  other  hand  it  is  possible  to  view  the  relationship  between  theoretical  speculation  and

practical application according to the importance placed upon them by the Sufi masters: 

Sufism is first and foremost a spiritual way. Only in a secondary sense does it present
itself  as an intellectual  perspective (even though, from another point of  view, the
perspective precedes the way).108

The conclusions one can draw is that this perspective seeks balance, and in this one can neither

deny the role of knowledge nor that of action. Qūnawī expresses this ideal when discussing the

preparatory preconditions for spiritual realization in the Risāla in this way: 

والعلوم والأخلاق  المتحصلة من تآلف الصفات  أحدية جمع الهيئة  ثم تهيئته أعني يهيئة القلب بموجب حكم 
والاعتقادات والمقاصد والبواعث والتوجهات الناشئة من اتصال نفس الإنسان بالبدن العنصري وامتزاج قوى
كل واحد منهما بالآخر

After  that,  the hearts  preparation in accordance with the ruling of  the integrated
form of unity obtained through harmonizing the qualities and character traits, the
sciences, the articles of faith, the objectives and motives [of the law], the orientation
that  emerges from the union of  the human soul  and the elemental  body and the
mixing of the strengths of each one with the other..

The sciences and the articles of faith, denoting, for Qūnawī, the various intellectual as well as the

transmitted modes of knowledge. All this needs to be balanced by proper action. 

When looked at in this way one can understand why the human being plays such a central role

in the writings of Ibn ʿArabī and Qūnawī. The human being is the acting and the knowing subject.

But  the relationship between knowledge and action is  just  one aspect  of  the anthropological

doctrine of the Perfect Man, al-Insān al-Kāmil , that Ekrem Demirli has described as the connecting

thread that runs through the whole of the Futūḥāt of Ibn ʿArabī, a book sometimes presumed to be

106 Aḥmad ibn Lulu Ibn al-Naqīb and Nuh Ha Mim Keller, Reliance of the Traveller : A Classic Manual of Islamic Sacred Law   
(Beltsville, MD: Amana Publications, 1997), 11. 

107 Sachiko Murata and William Chittick, The Vision of Islam : The Foundations of Muslim Faith and Practice   (London: 
Tauris, 1996), 24–25.

108 Chittick, ‘The Circle of Spiritual Ascent According to Al-Qunawi’, 180.
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without a real inner unity and more encyclopedic in nature.109 William C. Chittick also concludes

that the same is true for Qūnawī: “All of al-Qūnawī’s teachings revolve around the concept of the

Perfect  Man  (al-insān  al-kāmil)”.110As  the  doctrine  of  the  Perfect  Man  is  so  tied  up  with  the

doctrine of God it is very difficult to summarize, but it can be seen as the fabric that the rest of

the theoretical speculations is woven of. Oliver Leaman sees the Perfect Man as the one who

“exemplifies all the virtuous moral qualities, which in turn represent the qualities which exist in

God”111, and this is a very important point. The human being is the connecting bridge, the barzaḫ,

between the world and God, sharing in both realities. This is what Qūnawī, when describing the

human heart, called a “composite reality  in between the lordly qualities and matters and the

characteristics and states of the created order”. 

So  the  questions112 that  metaphysics  deals  with  -  succinctly  described  by  Richard  Todd  as

”knowing  how  the  world  is  connected  to  the  cause  of  its  existence,  and  how  the  latter  is

connected to the world”113- are all viewed as being related to the human state, and in the end the

spiritual journey man is on. In summarizing the questions of metaphysics as ‘the questions of

how the world is connected to it’s  source’,  Richard Todd echoes a view put forth by Qūnawī

himself in his metaphysical  summa, Miftāḥ al-Ġayb.114For Qūnawī the question of how the world is

connected to it’s source is also one intimately connected to the question of the limitations of

knowledge. The question then becomes: is this at all possible to know, and if so, in what way?

Ekrem Demirli adds that, for Qūnawī, the definition of metaphysical inquiry and the questions

which this science discusses must also contain clear demarcations and limits, and concludes that:

“[arising] from the connections [between the world and it’s source], which questions are possible

to know and which are not are also the questions of metaphysics.”115 One could even say that the

most important issue of all is which questions are possible to know and which are not. This is a

general  issue in  all  philosophical  inquiry.  But if,  according to  the  Akbarīya,  the metaphysical

principles  in  a  certain  sense  are  impossible  to  detach  from  the  lived  spiritual  life  which

’actualizes’  them  and  gives  them  life,  it  is  likewise  impossible  to  envisage  the  spiritual  life

109 Ekrem Demirli, İbnü’l Arabî Metafiziği (Istanbul: Sufi Kitap, 2013), 299; For an in-depth discussion of the issue in 
the writings of Qūnawī and Ibn ‘Arabi see: Ekrem Demirli, İslam Metafiziğinde Tanrı ve İnsan, Inceleme Dizisi 10 
(Istanbul: Kabalcı Yayıncılık, 2012), 235–306.

110 Chittick, ‘The Circle of Spiritual Ascent According to Al-Qunawi’, 188.
111 Leaman, A Brief Introduction to Islamic Philosophy, 83.
112 Osman Bakar, Classification of Knowledge in Islam : A Study in Islamic Philosophies of Science   (Cambridge: Islamic Texts 

Society, 1998), 97–99.
113 Todd, The Sufi Doctrine of Man, 56.
114 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 6; Demirli, Sadreddin Konevî’de Bilgi ve Varlık, 98.
115 Ekrem Demirli, Sadreddin Konevî’de Bilgi ve Varlık (Istanbul: Kapı Yayınları, 2015), 98. The Turkish reads: “Bu 

irtibatlardan bilinebilir ve bilinemez hususlar da Metafizik'in meseleleridir.”
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detached from the theories underlying it. So the limits of knowledge is seen as limits inherent in

the method (rational, discursive, inspirational etc.) but also the moral rectitude and way of life

are seen as having a large impact on the possibilities to understand certain types of knowledge. 

3.2 The degrees of existence : determination and non-determination

Almost without exception all premodern systems of thought take as their basis or starting point a

Supreme Being. The reasons for basing one’s speculations on a such a Being or Principle, as well

as  the  explanations  and  viewpoints  adopted  to  understand  It,  are  manifold  indeed.  But  the

existence of this Supreme Being can almost be said to be axiomatic in medieval thought. Qūnawī

mentions for example in his discussion with Naṣīr al-Dīn al-Ṭūsī that the ’verifiers’ (muḥaqqiqūn)

hardly ever agree with the theologians (mutakallimūn),  except on the most straightforward of

issues.116 One can presume that this would be one of those. So-called rational proofs of God were

discussed by both philosophers and theologians alike,117but the question that concerned most of

them were rather  how  this Supreme Principle were connected to the world, not  if it were. Ibn

ʿArabī or Qūnawī did not bring any new rational proofs for the existence of God to the table,

rather, they saw the existence of God as something beyond doubt or question, an “undeniable

reality”118,  and instead focused on the different perspectives and types of relationships human

beings could have with this Supreme Being. Qūnawī also took efforts criticizing the limitations of

the rational proofs of God in the context of a general critique of rational inquiry, or rather it’s

possible  limits  and proper usage.119 If  we can say that  the existence of  a  Supreme Being had

developed  into  a  kind  of  axiomatic  presupposition,  it  was  also  the  case  that  certain  other

doctrines  connected  to  this  one  also  had  reached  this  state,  especially  among  the  more

philosophically  inclined.  One such presupposition held by most thinkers  by the time Qūnawī

wrote, was the doctrine usually called the  Great Chain of Being  in the European tradition.120 This

doctrine is especially well-suited for proponents of the theory of emanation rather than creation to

emphasize that the Supreme Principle by necessity emanates or radiates out, forming a hierarchy

116 Ṣadr al-Dīn al-Qūnawī, Ṭūsī, and Schubert, Al- Murāsalāt Bayna Ṣadr Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī, 166.
117 Ayman Shihadeh, ‘The Existence of God’, in The Cambridge Companion to Classical Islamic Theology, ed. Tim Winter, 

Cambridge Companions to Religion (Cambridge: Cambridge University Press, 2008), 197–217.
118 Demirli, İslam Metafiziğinde Tanrı ve İnsan, 178. The Turkish: “inkar edilemeyecek bir gerçek”.
119 Ṣadr al-Dīn al-Qūnawī, Ṭūsī, and Schubert, Al- Murāsalāt Bayna Ṣadr Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī, 26–27, 

148; Todd, The Sufi Doctrine of Man, 51–55, 83–84.
120 See Arthur O. Lovejoy, The Great Chain of Being: A Study of the History of an Idea. In Latin this was usually called  scala 

naturae.

26



where the different degrees correspond to varying degrees of proximity to the Source.121Qūnawī

discusses this doctrine in several different ways, among them the common Neoplatonic scheme

beginning with the First Intellect, moving through the hierarchy of universal principles finally

arriving at the human being. To a large extent this model was of Greek origin, but by this time it

had been thoroughly ’Islamised’ and it was common to identify the Neoplatonic concepts with

scriptural equivalents.122 On the other hand it was also possible for Qūnawī to discuss the degrees

of  manifestation  in  this  way:  ”Although  the  levels  are  numerous,  they  are  reducible  to  the

Unseen, the Visible and the reality which comprehends these two.”123 This would seem to indicate

that for Qūnawī this was a question where different viewpoints could be adopted, probably to a

large extent depending on the context or the point being made. A perspective more in line with

the Neoplatonic tradition would for example naturally lend itself to usage of terms like ‘degrees

of existence’ (marātib al-wujūd). 

But if it is possible to single out one viewpoint accorded more prominence in the writings of

Qūnawī, as well as being a doctrine which accords with the general considerations of the Akbarīya

concerning the question of Oneness and manyness, it would be the doctrine of the Five Divine

Presences (al-ḥaḍarāt al-ilāhīya al-ḫams). The Five Divine Presences as a specific doctrine on the

degrees of existence is not mentioned as such by Ibn ʿArabī, however, as William Chittick has

pointed out, he does discuss the general concept of various Divine Presences, especially in the

context of trying to define the ”mode and location” where a certain Divine Name exercises its

influence.124 As with several other key Akbarīyan doctrines the general concept is present in the

writing of Ibn ʿArabī but Qūnawī is the one giving contour and form to them. But this should not

be thought of as a passive transmission, on the contrary Qūnawī is partaking in the formulation

and creation of the doctrinal foundations of the school.

Another reason why the mode of explanation can vary, and a much more important than mere

expediency, is that the important point for Qūnawī is not to analyze the different degrees of

existence in detail. He is much more interested in the metaphysical principles that cuts through

all the models and perspectives possible to adopt. The most important concept here is the whole

complex  of  ideas  which  fall  under  the  term  taʿayyun,  ‘entification’125,  or  ‘determination’  or

‘identification’126. Form V of the root letters ʿayn, yā and nūn, it usually, in literary Arabic, gives

121 For a summary on the discussions see David B. Burrell CSC, ‘Creation’, in The Cambridge Companion to Classical 
Islamic Theology, ed. Tim Winter, Cambridge Companions to Religion (Cambridge: Cambridge University Press, 
2008), 141–60.

122 Todd, The Sufi Doctrine of Man, 65–80; Demirli, Sadreddin Konevî’de Bilgi ve Varlık, 281–82.
123 Ṣadr al-Dīn al-Qūnawī and ʻAṭā, Al-Tafsīr Al-Ṣūfī Lil-Qurʼān, 221.
124 Chittick, ‘The Five Divine Presences: From Al-Qunawi to Al-Qaysari’, 108.
125 Translation of William Chittick.
126 Translation of Caner K. Dagli.
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the meaning of, ‘to be appointed’, ‘to be reserved’ or ‘to be obligatory’. Qūnawī focuses on the

connection to the word  ʿayn,  denoting essence or substance with a connection to ‘spring’ and

‘source’,  or,  even more  basic,  denoting  ‘a  thing’,  in  this  meaning  being  synonymous  to  šayʾ.

According to this doctrine, God - at the highest level - cannot be envisaged as having specific

qualities  and  attributes,  rather  He  is  completely  ‘indeterminate’  (iṭlāq).  When  He  manifests

Himself  the  process  is  sometimes  called  taʿayyun,  a  kind  of  self-determination,  marking  a

successive descent from the higher to the lower.127 The first ‘entification’ is God as He is described

in, for example, the revealed books, possible for us to have some kind of grasp of. So every Divine

Presence,  or level  of  existence if  that vocabulary is to be preferred, is a ‘entification’  or self-

disclosure  of  the  completely  nondelimited  Essence.128 But,  contrary  to  several  of  the

philosophers129,  all  things  also  have  a  direct  relationship  to  the  completely  non-determined

reality  of  the  Essence,  but  they  are  usually  veiled  from  it.  This  window  unto  something

completely ‘non-entified’  is  what  makes a direct  relationship to God (or  rather Being,  or  the

Essence) possible. This can be described as the two faces (waǧhayn), the ‘general’ face having a

connection to the worlds, or presences, in all it’s modalities and levels, subject to the law of cause

and effect and the states of the particular order of creation that one exists in. The other having a

direct, unmediated, connection to the Divine as such. Sometimes the connection between the

Divine Presences and the concept of the Face is made explicit, in that Qūnawī talks about the Five

Faces (al-wujūh al-ḫams) of the heart. The Five Faces will be discussed further in the next section,

dealing with the all-comprehensive Middle Presence of the Perfect Man, and later be revisited in

the context of the practical implications of ‘facing’ (tawaǧǧuh) these faces.

3.3 The Middle Presence

When philosophers  and theologians of  different  schools  discussed the  idea  of  the degrees  of

existence, they usually defined these as being in a quite strict hierarchical relationship to each

other, the spiritual worlds being categorically and principally superior to the physical world for

example. Qūnawī would not disagree with this notion as such, but is much more subtle in his

discussion of the relationship between them. First of all, the Middle Presence is none other than

the human being, but his place in the grand scheme of things can be described in different ways.

Usually Qūnawī places him in the middle, between the essential  and spiritual  worlds and the

127 Dagli, Ibn Al-ʻArabi and Islamic Intellectual Culture: From Mysticism to Philosophy, 60–62.
128 Chittick, ‘The Five Divine Presences: From Al-Qunawi to Al-Qaysari’, 111.
129 Todd, The Sufi Doctrine of Man, 57.
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imaginal and sensorial worlds. In this way he is ‘facing’ all the different ‘presences’ or ‘worlds’. He

is for example describing it in this way in his ʾIʿǧāz al-Bayān. In the same book this ‘location’, the

Middle Presence, is called ‘the presence of synthesis and being’ (ḥaḍra al-jamʿ wa-l-wuǧūd).130This

symbolism puts emphasize on the liminal state of  the human being,  being first and foremost

defined as a creature occupying a position in between all the boundaries (barāziḫ), being defined

by them but at the same time transcending them all. It is also possible to see the Divine Presences

as forming a hierarchy. Then four of them are usually seen as different levels of existence and the

fifth, and lowest, is the presence that embraces all of the preceding ones. The different levels of

the human being, mirroring the Divine Presences, can be described in this way:

His “reality” or “meaning” - i.e., his Divine level – is his immutable entity.131 His spirit
corresponds to the World of the Spirits132, his soul to the World of Image-Exemplars133,
and his body to the sensory world134. Then as a unity he reflects the Perfect Man.135

All human beings are composed of these levels virtually, but the true realization of the perfection

of the Middle Presence is only achieved by the Perfect Man who are not only virtually connecting

all these different threads of his being, but are actualizing them all. 

In a more simplified manner al-Ġazālī is making the same point in his ʾIḥyā when he says that

human beings occupy a rank in between beasts (bahāʾim) and angels. In the realization of the

‘angelic’  qualities  he  becomes,  so  to  speak,  like  an  angel  himself.136Various  manifestations  of

Sufism has always tried to capture this double nature of man, the sheer breadth of which is quite

mind-boggling.137 In this they based themselves on, among other things, the following famous

verses from sūrat al-Tīn:

We indeed created Man in the fairest stature / then We restored him the lowest of the low / save
those who believe, and do righteous deeds; they shall have a wage unfailing. 95:4-6

The Qurʾānic verses emphasize both knowledge (or belief) and action as a means to hinder the

downward motion. This is in accordance with the epistemology of the Sufis in that they maintain

that proper conduct is essential for the regaining of that ‘fairest stature’ (aḥsan taqwīm) the first

verse is talking about. Al-Ġazālī states that the specific hallmark of this high standing and what

separates man from beast is that he has “knowledge of the essences of things” (maʿrifa ḥaqāʾiq al-

130 al-Qūnawī, ʾIʿǧāz Al-Bayān Fī Tafsīr ʾumm Al-Qurʾān, 10.
131 ʿAyn ṯābit.
132 ʿĀlam al-ʾarwāḥ.
133 ʿĀlam al-miṯāl. Henry Corbin is probably the scholar who has devoted most time to this question. See for example

Henry Corbin, Creative Imagination in the Sūfism of Ibn ʻArabī (Princeton, N.J.: Princeton Univiversity Press, 
1969).

134 Usually ʿālam al-ḥiss.
135 Chittick, ‘The Five Divine Presences: From Al-Qunawi to Al-Qaysari’, 113.
136 al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm Al-Dīn, 2013, 5:35.
137 Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill: Univ. of North Carolina P., 1975), 187–90.
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ʾašyāʾ).138 This might seem strange, but it has to be seen in light of the general interpretation of

the  Sufis  of  the  verse:  {I  have  not  created  jinn  and  mankind  except  to  serve  Me.}  51:56.  Arberry

translates the Arabic verb ʿa-ba-da as ‘to serve’ here, but it could also be translated as ‘to worship’.

The Sufis connected worship with knowledge (maʿrifa) of God, because, among other things, they

maintained that you have to  know  what you are worshiping. So the supreme goal becomes to

worship God in full consciousness of  what you are worshiping. This was the view taken by al-

Ġazālī139, and is also in harmony with what Qūnawī states in the Risāla:

ّله عليهم أنه خلقنا لعبادته وأراد منا لنا التحقق بعبوديته ومعرفته ولقد أخبرنا على ألسنة سفرائه صلوات الل

He has informed us upon the tongues of the Messengers – may Allah be pleased with
them – that He created us for worshiping Him, and that He wants us to realize our
slavehood to Him, and to recognize Him in knowledge - and all of this is for our sake
[and not His].

But the way this is done, for Qūnawī, is tied up with his doctrine of the Perfect Man, and his

realization of  all  the various aspects  and qualities  of  his  being.  And this,  finally,  is  an act  of

knowledge according to Qūnawī. But before moving on to the actual doing, the following question

must be answered: if man encompasses all the different states and levels of existence, where is

the meeting place of them all? Where is this ‘boundary of boundaries’ (barzaḫ al-barāziḫ) situated?

Stated in another way: what makes man a composite reality as opposed to being defined solely by

his animal nature, or possessing all the different qualities without any sort of integration and

unity? The answer for Qūnawī is the heart. But not the physical heart that was mentioned before,

the ‘pine cone-shaped piece of flesh’, even though they bear the same name and also has a certain

connection to each other.140The heart in question can maybe be called the ‘spiritual heart’ but

that  would  be  to  limit  quite  drastically  what  it  is  Qūnawī  is  trying  to  describe.  The  all-

comprehensive quality of the heart is described in this way in the Risāla: 

من العلية  القربة في المراتب  مقام  تحصيل  خلاص نفسه راغب في  عاقل منا طالب  على كل مؤمن  فوجب 
يعزم على التوجه إليه سبحانه وتعالى بقلبه الذي هو أشرف ما فيه لأنه المتبوع لما تشتمل حضرات قدسه أن يهتم و
عليه نسخة وجوده من صور العالم ومعانيه ولأنه كما أخبرنا محل نظر الحق ومنصة تجليه ومهبط أمره ومتنزل تدليه

And he made it encumbent on every intelligent believer from among us, who seek to
purify himself and is desirous of attaining a station of nearness in the highest degrees
of His blessed presence, to be concerned with (yahtamma) and determined to orient
himself  towards  Him –  Glorified  and  Exalted  –  with  his  heart,  which  is  the  most

138 al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm Al-Dīn, 2013, 5:35.
139 William Chittick, ‘Worship’, in The Cambridge Companion to Classical Islamic Theology, ed. Tim Winter, vol. 2008, 

Cambridge Companions to Religion (Cambridge: Cambridge University Press, 2008), 221–22.
140 Todd, The Sufi Doctrine of Man, 119; Adem Ergül, Kur’an ve Sünnet’te Kalbî Hayat (Istanbul: Altınoluk, 2000), 97–99.
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honorable thing in him. Because it is the thing [in us] being followed (matbūʿ), in that
the  inscription  [nusḫa]  of  His  Being  in  the  forms  and  meanings  of  the  world  is
comprised within it. And also because – as we have been informed – it is the locus
upon which the Real  looks,  the stage upon which His  self-disclosure descend,  the
place  where  His  command  falls  (mahbiṭ),  and  place  of  descent  of  His  revelation
(mutanazzal tadallīhī).

Given the centrality of the heart in the Qurʾān and the Prophetic traditions141 it is not strange that

it quickly became a central part of the vocabulary of the Sufis. All the different interpretations

and intricacies of this word and it’s etymology cannot be discussed here. 142But if we look at how

al-Ġazālī  continues his definition we might be able to discern some differences in emphasize

between him and Qūnawī. He writes that the heart is the “essence of man” (ḥaqīqa al-ʾinsān) and

the “part of man that percieves and knows and experiences” (huwa al-mudriku al-ʿālimu al-ʿārifu

min al-ʾinsān) and then he goes on to state that it is the part of the human being that is “addressed,

punished, rebuked, and held responsible” (huwa al-muḫāṭabu wa-l-muʿāqabu wa-l-muʿātabu wa-l-

muṭālabu), however to go beyond these general considerations when trying to define the nature

of the heart goes against what he sees as good etiquette, and it also belongs to the “sciences

[based on] inspiration” (ʿulūm al-mukāšafa) and those, he says, he does not delve into.143Al-Ġazālī

first  uses  three active participles  and then goes on  to  describe the  heart  with three  passive

participles, which emphasizes the idea of the heart being a meeting place of God and man, but the

notion of the heart as the meeting place of all the worlds, seen or unseen, is not explicit but might

be said to be implicit in the phrasing. However, by using a language which emphasizes action, be

it as a subject of the action or as the object, al-Ġazālī gives a more practical definition of the

human heart than Qūnawī, which is just what he himself says he set out to do in the ʾIḥyāʾ, which

focuses on the “sciences of human interaction” (ʿulūm al-muʿāmala).144 

Qūnawī would not disagree with anything stated by al-Ġazālī in his definition, but for him the

most important thing seems to be that the heart is the ‘location’ where the Real discloses Himself,

using a key term of his school of thought: taǧǧalī,  which William Chittick usually translates as

‘self-disclosure’. This also means, for Qūnawī, that the heart is capable of bearing all the ‘forms

and meanings’ of this self-disclosure. Later on he refers to the famous tradition of the Prophet

that God says: “My earth and My heaven does not contain me [mā wasaʿanī], but the heart of my believing,

141 The noun qalb occurs 132 times in the Qurʾān. See James Winston Morris, ‘Listening for God: Prayer and the Heart 
in the Futûhât’, Journal of the Muhyiddin Ibn ’Arabi Society 1993, no. XIII (n.d.): 20.

142 Some good places to start are al-Ḥakīm, Al-Muʿjam Al-Ṣūfī : Al-Ḥikma Fī Ḥudūd Al-Kalima, 916–21; Ergül, Kur’an  
ve Sünnet’te Kalbî Hayat.

143 al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm Al-Dīn, 2013, 5:14.
144 Ibid.
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godfearing, pure and gentle servant does contain Me.”145Qūnawī states that it is not the physical heart

that can contain God, but rather the heart can ‘contain’ or be the locus of the self-disclosure and

the manifestation of God, the maḥall or minaṣṣa.  As a summary of the idea of the Middle Presence,

and the human heart as the all-embracing meeting place of the different degrees of existence it

would be suitable to once again quote the Risāla before moving on to the different ‘faces of the

heart’. Here Qūnawī is describing the ‘reality of the heart’ (ḥaqīqa al-qalb al-ʾinsān):

بين الواقعة  من بين الهيئة الاجتماعية  شأنها وتظهر  أحكام  وتنبسط  عرصتها  القلب تنشأ  حقيقة  وهي أعني 
الصفات الملازمة

It – the reality of the heart -, its courtyard is emerging (tanshʾu ʿarṣatuha)146, the rulings
of its  affairs are extending (tanbasiṭu)  and manifesting [itself]  amidst the synthetic
form present (wāqiʿa) between [the lordly and created qualities and what these two
foundational principles comprise] of abiding qualities.

3.4 The General and the Specific Face

In both the works of Ibn ʿArabī and Qūnawī the Face of God (waǧh Allāh) plays an important role.

This decidedly Qurʾānic symbolism is developed and used by both authors to expound on both

cosmological doctrines and also several themes of a more practical nature. The word waǧh has a

wide semantic range, employed both in a very concrete sense; face, and as an extension of this,

meanings like front, outer part (of something) or appearance. According to William Chittick this

is the preferred range of meanings for Ibn ʿArabī. On the other hand it can also denote, and is

interpreted as meaning this by Ibn ʿArabī from time to time, the essence, reality or inner meaning

of something.147 This seems to be the two immediate senses which comes to mind when thinking

of the word ‘face’; first we interpret it as meaning the concrete face of, for example, a friend but

we directly make the connection between his concrete physical face and the inner reality that it

expresses. It is difficult to envisage a deep connection to another human being if he or she did not

have a face that we in turn ourselves could face. But at the same time a face can hide or veil the

inner meaning. The face being the gateway or boundary between two realities, the inner and the

outer, which both reveals and hides. 

145 The ḥadīṯ is mentioned in the ʾIḥyāʾ of al-Ġazālī, but considered weak by the famous commentator al-ʿIrāqi.
146 A way of expression that seems a bit strange. The courtyard of a house in most Islamic countries would have 

large walls surrounding it, creating a safe, open and free space for the inhabitants. In the same way God can 
disclose himself in the open space of the heart. The word ʿarṣa can also in a more general sense mean ‘open space 
(without any buildings)’ which enforces the meaning most probably intended by Qūnawī. See Lane.

147 Chittick, The Self-Disclosure of God, 91.
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The verses from the  Qurʾān most frequently quoted, and the verses that naturally comes to

mind for anyone acquainted with the Qurʾān are firstly verse 115 from Surah al-Baqarah:

To God belong the East and the West; whithersoever you turn, there is the Face of God; God is
All-embracing, All-knowing. 2:115

Here Qūnawī and Ibn ʿArabī interpret it as meaning that the self-disclosure of God is, so to speak,

ever present and everywhere. This does not mean that the Essence Itself is present everywhere,

so here the connection between the ‘face’ and the inner reality is indirect, but on the other hand

the Face of God also reveals the Essence in It’s eternal self-disclosure.148 James Winston Morris

maintains that the enormous (no exaggeration) output of Ibn ʿArabī and all subsequent writers in

the same tradition can be seen as a “vast, ongoing commentary on that single verse”.149The other

verse from the  Qurʾān that is frequently quoted when pondering over the Face of God is from

sūrat al-Qaṣaṣ:

And call not upon another god with God; there is no god but He. All things perish, except His
Face. His is the Judgment, and unto Him you shall be returned. 28:88

Now,  the  usual  reading is  as  Arberry  has  translated  it  above,  which  Ibn ʾArabī  interprets  as

meaning that everything perishes except the Being of God, His Being is the only real Being in

existence and all other modes of existence are only borrowed from His Being, and through this

they are constantly perishing and constantly being renewed. But it is also possible to read it as All

things perish, except its face,  the pronoun referring to the noun closest to it, in this case ‘thing’

(šayʾ).  This  reading  is  actually  more  in  harmony  with  the  Arabic  language,  although,  for

theological reasons, the verse is seldom read in this way. Ibn ʿArabī thought that both readings

were acceptable and pointed to two different set of ideas.150

The first idea is connected to the self-disclosure of the Real through the intermediaries of the

different degrees of existence; the Real’s self-disclosure in all the Divine Presences. All of this is in

a state of perpetual perishment and effacement in front of the only Being actually existing. If we

choose the other reading of the verse we stumble upon the doctrine of the Specific Face (waǧh

ḫāṣṣ) which is of supreme importance for both Ibn ʿArabī and Qūnawī. According to this:

148 Ibid., 92.
149 Morris, ‘“Seeking God’s Face”: Ibn ’Arabi on Right Action and Theophanic Vision. Part 1.’, 1.
150 Chittick, The Self-Disclosure of God, 92–93; Sometimes, but rarely, does Qūnawī make the connection between 

the five Divine Presences and the heart having ‘five faces’, each one facing or being to connected to each degree 
of existence. This way of expressing the connection between the heart and the different levels of reality 
strengthens the idea of the human heart being a meeting place of all levels of reality. This idea is expressed most 
clearly in the Fukūk, see Ṣadr al-Dīn al-Qūnawī, Al-Fukūk Fī ʾAsrār Mustanadāt Ḥikam Al-Fuṣūṣ (Beirut: Dār al-
kutub al-ʿilmiyyah, 2013), 70.
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Every created thing has two faces. With one face it looks at the occasions, with the
other it looks at the Real. The occasions are intermediaries (wasāʾiṭ) between the thing
and the Real.151

Qūnawī speaks of this Face in several places, for example in the correspondence with al-Ṭūsī he

says that from this face the servant takes from God without any intermediary (bi-dūn wāsiṭa)  and

from the other he takes through the “chain of succession and intermediaries” (silsila al-tartīb wa-l-

wasāʾiṭ)  ,  the first  of  the intermediaries  being  the First  Intellect  (al-ʿaql  al-ʾawwal).152Ibn ʿArabī

describes the same thing using a different terminology, saying that man possesses two relations,

through the first he enters into the Presence of Divinity (al-ḥaḍra al-ʾilāhīya)  and through the

second he enters into the Presence of Created153 Existence (al-ḥaḍra al-kiyānīya).154 

The term  ḫāṣṣ,  ʾism fāʿil from the root letter ḫ ṣ ṣ,  has a wide range of meanings, all  of them

connected to specificity, delimitation, particularity. It has to be seen, though, in it’s contrasting

relationship to to the word ʿāmm. Something specific has as it’s counterpart something general, in

the same way as something private has as it’s counterpart something public. The two words are

used by Ibn ʿArabī in several different contexts but always with this relational meaning in mind.

One of these is the discussion about the relationship between the elite (or the ‘elite of the elite’)

and the general group of the believers. Ibn ‘Arabi, and Qūnawī, discusses how the interpretation

of the articles of  faith and the spiritual  life differs  between the elite  and the general  public.

Ekrem Demirli has collected all the discussions about this subject present in the  Futūḥāt in one

volume in Turkish.155Now this has a bearing on the present subject in so far as the majority is seen

as following the ‘general’ way of revelation, as well as the general way that God manifests himself

in creation through the different degrees of existence and the laws of cause and effect. All of this

entails  externality  in  relation  to  the  hiddenness  of  the  Specific  (or  ‘private’)  Face.  Stephen

Hirtenstein focuses in his article Between the Secret Chamber and the Well-trodden Path156 on, among

other things, the uniqueness of this ‘private’ or ‘specific’ face. This also applies to the realization

of it, about which Hirtenstein writes:

In one sense, as it is completely different and unique for everyone, we cannot possibly
delineate  its  contours:  the  ways  that  God  manifests  Himself  to  the  creatures  are
infinite and fathomless. 157

151 Chittick, The Self-Disclosure of God, 135.
152 Ṣadr al-Dīn al-Qūnawī, Ṭūsī, and Schubert, Al- Murāsalāt Bayna Ṣadr Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī, 156.
153 Or ‘Engendered’.
154 Ibn al-ʻArabī and H. S. Nyberg, ‘Kleinere Schriften des Ibn al-ʻArabī’ (Brill, 1919), 22.
155 Muhyiddin Ibn Arabi, Havas ve Avam İtikadı, trans. Ekrem Demirli, 1st ed. (Li̇tera Yayincilik, 2015).
156 Stephen Hirtenstein, ‘Between the Secret Chamber and the Well-Trodden Path: Ibn ʿArabī’s Exposition of the 

Wajh Al-Khâss’, Journal of the Muhyiddin Ibn ’Arabi Society Volume XVIII (1995): 41–56.
157 Ibid., 46.
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This is in accordance with Qūnawī’s conception of the Specific Face as that ‘thing’ in all created

beings,  and  especially  human  beings,  that  is  specific  to  it,  being  a  determination  based  on

specificity (ḫuṣūṣīya) and uniqueness. It is that ‘thing’ which “makes the child distinct from it’s

parents” (kull mā yatafarradu bihi al-waladu dūn al-wālidayn).158The Specific Face does not change, as

it has a direct link to the Essence Itself which is beyond time, space and any type of change. But it

has a connection with this world, forming a kind of ‘ontological nexus’, to borrow a phrase from

William  Chittick159,  that  mediates  between  states  but  at  the  same  time  remains  completely

unchanged and undisturbed.  It  is  the  principle  of  uniqueness,  not  it’s  development  in  every

particular human being. 

Qūnawī sees these two ways God is connected to human beings as both together composing the

science of metaphysics (al-ʿilm al-ʾilāhī), and states that this is one the doctrines that separates the

‘verifiers’ (al-muḥaqqiqūn) from the philosophers and the theologians.160The importance of this

doctrine when it comes to epistemology is not hard to discern. If it is possible to establish a direct

contact with the transcendent Essence, it is also possible to ‘obtain’ knowledge directly, not going

through the chain of intermediaries. In this way it is possible to be given knowledge directly and

internally as opposed to indirectly and externally. Here, as we shall see later, it is not a question

of ‘taking’ anything, even if it is possible to explain it as this metaphorically. Rather, it is a special

kind of self-disclosure, only available to those whose Specific Face, or Divine Secret, is unveiled

and open. That it is at all  possible to envisage man ‘taking’ knowledge from God without any

intermediary is because he is, once again, occupying the most central position in creation, being

in contact with all states, even the uncreated ones, and finally even being in communion with the

Supreme Principle Itself: 

Man is an ”isthmus” (barzakh), i.e., something that stands between two other things,
yet possesses the attributes of  both.  Hence man is ”all-comprehensive” (jāmiʿ),  for
there is nothing on either side – God and the world – that escapes him.161

158 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 50.
159 Chittick, ‘The Circle of Spiritual Ascent According to Al-Qunawi’, 196.
160 Ṣadr al-Dīn al-Qūnawī, Ṭūsī, and Schubert, Al- Murāsalāt Bayna Ṣadr Al-Dīn Al-Qūnawī Wa-Naṣīr Al-Dīn Al-Ṭūsī, 156; 

Demirli, Sadreddin Konevî’de Bilgi ve Varlık, 100.
161 Chittick, ‘The Five Divine Presences: From Al-Qunawi to Al-Qaysari’, 110.
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4 Introduction

Here the concept of tawaǧǧuh, orientation or facing, will be discussed in the works al-Ġazālī and 

Qūnawī with a special emphasize on al-Risāla al-Muršidīya. The term will be discussed in the 

context of its connection the term waǧh and the spiritual life. 

4.1 Tawaǧǧuh and the symbolism of turning and orientation

The word tawaǧǧuh,  from the same root as waǧh, is used by Qūnawī and other Sufis. It should be

understood in its concrete sense if the meaning is not entirely compromised.162 The immediate

sense is that of ‘facing’, or turning of the face towards something. It also has extended meanings

such as ‘repairing’ or ‘tending to’ and the more general sense of ‘giving attention to something’,

the verbal noun also conveying the more abstract meaning of ‘attentiveness’. William Chittick

translated it as ‘attentiveness’ in his The Sufi Path of Knowledge but gave it a much more concrete

sense in his later book  The Self-Disclosure  of  God:  ‘face-turning’.163Connected to the meaning of

attention is ‘to do something well’. Lane and Lisān al-ʿArab gives the following example: “A stupid

man, who does not accomplish his affair well” (ʾAḥmaqu mā yatawaǧǧahu).164In verse 79 of sūrat al-

ʾAnʿām the prophet Abraham speaks like this:

I have turned my face to Him who originated the heavens and the earth, a man of pure faith; I
am not of the idolaters. 6:79

So if the concrete sense is to turn one’s face toward something, the more abstract sense is to turn

one’s attention towards something. The turning spoken of here is both a turning to and a turning

away,  as  the  commentators  of  the  verse  states.  According  to  some,  for  example  a  famous

grammarian of the city of Homs who passed away in 2009, it is also done with the  whole  body

(ǧamīʿ al-badan).165  In the same vein, and using a synonym, it is related in one of the collections of

Tirmiḏī that when the Prophet would turn, he would turn to face with his whole body (wa ʾiḏa

ʾiltafata166 ʾiltafata maʿan).167If one can discern any nuances here it would be that in the verse of the

Qurʿān above  the  extended  meaning  would  seem  to  be  purity  and  singularity  of  intention,

162 In later Sufism one can sometimes come across the term used describing a type of orientation towards the 
spiritual master. A quite controversial topic. None of the authors mentioned in the present paper use it in this 
way. See Schimmel, Mystical Dimensions of Islam, 205, 237, 366.

163 Chittick, The Self-Disclosure of God, 388.
164 The translation from Lane.
165 Muḥammad ʿAlī Ṭaha al-Durra, Tafsīr Al-Qurʾān Al-Karīm Wa ʿIrābuhu Wa Bayānuhu, vol. 3 (Damascus: Dār ʾIbn Kaṯīr, 

2009), 331.
166 Qūnawī uses ʾiltafata in the Risāla where one would have expected tawaǧǧuh:  “ التفات إلى أمر حينئذ تثبت المناسبة بينك

”وبين حضرة القدس
167 ʾImām ʾAbū ʿĪsā Muḥammad ʾIbn ʿĪsā al-Tirmiḏī, Al-Šamāʾil Al-Muḥammadīya (Jeddah: Dār al-Minhaǧ, 2015), 47.
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synonymous with  qaṣd. In the prophetic tradition it would seem to be singularity of focus and

attention that is the extended meaning apart from the concrete one.

Al-Ġazālī  uses  tawaǧǧuh in  several  instances,  some  of  them  concrete,  for  example  when

speaking of the outer aspects of the five daily prayers he says:

The one praying should  straighten up, standing and facing the direction of prayer.168

Here using the active participle mutawaǧǧih to describe the concrete action of facing the Qibla. But

when commenting on the verse mentioned above he writes that “The intended meaning of ‘face’

is not the outer face” (laysa al-murādu bi-l-waǧhi al-waǧha al-ẓāhira), instead it is the “face of the

heart”  (waǧhu  al-qalb)  that  is  intended,  because  it  is  with  this  face  that  one  turns  towards

(tawaǧǧuh) the originator of the heavens and the earth.169In his Book on Intention and Sincerity

(Kitāb  al-nīya  wa-l-ʾiḫlāṣ)  he  mentions  that  the  most  beautiful  ‘thing’  that  the  servant  turns

towards God with is truthfulness (ṣidq)  and the ugliest is insincerity or falsehood (kiḏb).170The

central theme of the whole of the ʾIḥyāʾ, especially visible in books like The Book of the Secrets of

Prayer (Kitāb ʾasrār al-ṣalāt), is the idea of the interconnectedness of the outer form and the inner

meaning. Turning towards the direction of prayer is an external act, but in perfecting it it also

becomes an internal reality. The quality of the external act is conditioned upon the truthfulness

and singularity of intention in the act of turning. In accordance with this the concept of the Face

of God is also a dominant theme in his Book of the Secrets of Prayer. To ‘seek’ the Face of God

alone becomes synonymous with  ʾIḫlāṣ, sincerity or purity of intention. And the way to do it is

through the concrete turning away from heedlessness and sin and facing the qibla in prayer. Even

though one can speak of a categorical superiority of the inner over the outer 171, it is not, in the

mind of al-Ġazālī, really possible to separate the two. The interconnectedness of the concrete and

the metaphorical meanings inherent in language would also be a sign of this.172

168 The Arabic: “yanbaġī li-l-muṣallī ʾan yantaṣiba qāʾiman mutawaǧǧihan ʾilā al-qibla” see al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm 
Al-Dīn, vol. 1 (Jeddah: Dār al-Minhaǧ, 2013), 567.

169 Ibid., 1:618.
170 al-ʾImam al-Ġazālī, ʾIḥyāʾ ʿulūm Al-Dīn, vol. 9 (Jeddah: Dār al-Minhaǧ, n.d.), 93.
171 See for example the first ḥadīṯ of Nawawi’s collection: “Actions are according to intentions” (ʾinnamā al-ʾaʿmālu bi-

l-niyyāt).
172 James Winston Morris writes insightfully about the Qurʿān’s usage of the word ‘face’ to connect the outer and 

inner meanings of actions, and the connection to the writings of Ibn ʿArabī, see Morris, ‘“Seeking God”s Face’: Ibn
’Arabi on Right Action and Theophanic Vision. Part 1.’, 5–9.
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4.1 Qūnawī and tawaǧǧuh

After the initial prayers and salutations Qūnawī begins by establishing the main theme of the

Risāla as a description of the way of “the most complete and highest orientation towards the Real”

(al-tawaǧǧuh al-ʾatamm al-ʾūla naḥwa al-haqq) and this through the “face of the heart” (waǧh al-qalb).

Stating, in the same way as al-Ġazālī, that it is through the face of the heart that this orientation

or ‘facing’ is done. Then he moves on to say that he will explicate the “secret of the invocation

and the presence” (sirr al-ḏikr wa-l-ḥuḍūr).173 But first Qūnawī’s usage of the word tawaǧǧuh must

be looked at a bit closer. In the writings of al-Ġazālī it was seen that it was used both in a very

concrete sense and then as  an extension of  this as  a  metaphor or  synonym to sincerity  and

singularity of purpose. In this more ‘inner’ sense it is possible to say that the direction you are

facing to a certain extent excludes all other possible directions, but on the other hand the outer

direction  you  are  facing  physically  does  not  exclude  that  you  sometimes  face  something

completely different inwardly. But looking at Qūnawī’s usage in the Risāla he speaks of a definite

type of ‘facing’, namely the “highest”, “the most complete” “the supreme”. When speaking of a

specific  form of  tawaǧǧuh, even if it is very abstract, the English word ‘orientation’ seems more

appropriate. But that does not mean that the more concrete sense is lost on Qūnawī. One has to

understand that the concrete imagery of the Qurʾān and ḥadīṯ is always present in the works of

Qūnawī and Ibn ʿArabī and one would be quite foolish to always see philosophical terms where

the real cultural and linguistic context is quite far removed from, for example, modern analytical

philosophy and it’s obsession with correct terminology and clarity of expression. 

Qūnawī begins by describing who will benefit from this method that he will describe:

ّله فإن وأشير أيضا إلى أن هذا التوجه مما ينتفع به المبتدئ والمتوسط والعارف المحقّق ما عدا اللكمّل من عباد الل
لكل منهم شأنا يخصه وخبرا يخفيه وقتا وينصه ليس هذا موضع ذكره ولا هذا مقام بيانه وكشف سرّه

I also show that this way of orientation benefits the beginner, the intermediate and
the accomplished gnostic (al-ʿārif al-muḥaqqiq). It benefits all except the perfect among
the servants of God (al-kummāl min ʿibād Allāh); for all of them there is an affair that is
singled out, a story that is concealed, a time that is appointed, and this is not the
object of his invocation.

But even though this method is suitable for all apart from the perfect saints174, it is made

incumbent “on every intelligent believer (muʾmin ʿāqil) from among us, who seek to purify

himself and is desirous of attaining a station of nearness (maqām al-qurba) in the highest

173 al-Qūnawī, Al-Risāla Al-Muršidīya, 30–31.
174 For a description of these most perfect amongst saints see al-Qūnawī, Al-Sirr Al-Rabbānī Al-Maʿrūf Bi-L-Nuṣūṣ, 

30–31.
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degrees of His blessed presence” to pursue this method.175 If he was speaking of the daily

prayers  or  some  other  established  part  of  the  religion  it  would  have  been  more

understandable,  but  -  not  counting the almost  obligatory hyperbolic  language –  in this

description it would seem that he talks about the general principles of ‘facing God’, and not

a specific method connected to a group of people or tradition. As was mentioned in the

previous part of the paper the location of this orientation is the heart, which is seen as both

the locus of the self-disclosure of God, and the consciousness that is able to orient or face

God, the integrated entity that is capable of forming intentions. The heart is facing God, but

at the same time God is facing it. And when the first impulse to orient oneself towards God

makes itself present, Qūnawī describes that a certain “quality that is demanded for asking

[from God]” (ḥukm al-ṣifa al-muqtaḍiyya li-l-ṭalab) triumphs over the other qualities of the

persons  essence,  and  this  means  that  his  “determination  and  will  unifies”  (tawaḥḥadat

ʿazīmatuhu wa ʾirādatuhu).176 Both Qūnawī and al-Ġazālī puts emphasize on the unification as

an integral part of truly facing God. But according to Qūnawī this first impulse must first be

made  dominant,  and  it  seems  that  the  initial  push  is  beyond  the  will  of  the  person

experiencing it. It is a question of divine providence (ʿināya), which has a special connection

to the divine secret177 (al-sirr al-ʾilāhī) embedded in the human being.178 Qūnawī explains this

kind of attraction or inner pull when speaking about ‘the first orientation’:

والعلة ليس لها متعلق متعين عند المتوجه في بدء السبب  لمحبة ذاتية غير معلومة  فالتوجه الأول هو توجه جملي 
أمره وطلبه وهذا العلامة أصح العلامات بانسبة إلى أهل الاستعداد التام فإن أحكام المناسبات الذاتية غير معللة

As for the first type of orientation, it is a complete orientation, for the sake of love of
the Essence and not  for  any other known reason or  cause.  It  has  no determining
connection on the part of the one orienting at its commencement and it is not asked
for. This is the surest of signs of an affiliation with the folk of a perfect predisposition
(ʾahl al-ʾistiʿdād al-tāmm), because the rulings of harmonious relations with the Essence
does not depend on anything (ġayr muʿallala).179

This is a kind of jaḏb or pull which is usually reserved in the vocabulary of Qūnawī for the things

that pull the human being in this or that direction and thereby damage the inner equilibrium and

harmony. But if this inner pull is beyond the will of the human being, what possible use can the

spiritual path and the struggles it entails have? This paradox cuts to the core both of the spiritual

wanderer but also the human being as such. Because Qūnawī’s vision of the spiritual path does

175 al-Qūnawī, Al-Risāla Al-Muršidīya, 33.
176 Ibid., 37.
177 Often the divine secret is synonymous with the specific face.
178 Todd, The Sufi Doctrine of Man, 138–39.
179 See infra p. 45.

39



not entail leaving any aspect of human life completely, instead what is required is struggle to

bring order and harmony to them. This goes back to the concept of the Perfect Man, al-ʾInsān al-

Kāmil, which demands integration of all the natural qualities of the human being. As for human

beings who do not reach to the pinnacle of human existence, as described by Qūnawī, they are (or

let themselves be) dominated by certain aspects to the detriment of others. They are dominated

by Divine Names (qualities) of ‘lesser importance’ and more ‘central’ Divine Names are obscured.

This can also be described using the symbolism of the Divine Presences, in which one aspect of

the human being are predominantly defined by a certain Presence and therefore veiled from

others. When speaking of this imbalanced manifestation of the human condition it is common to

refer to the symbolism of coloring; the human being being ‘colored’ ( ʾinṣibāġ) by certain Divine

Names. When this happens the human being loses the balance required by the human state:

But when man takes on the color  of  a  particular  Name,  he moves away from the
centrality  (wasaṭiyyah,  markaziyyah)  and  equilibrium  (iʿtidāl)  peculiar  to  the  all-
comprehensive human condition.180

Qūnawī even criticizes the ‘later philosphers’ (mutaʾaḫḫirī al-ḥukamāʾ) for believing that the

natural world of creation is ‘darkness and turbidity’ (ẓulma wa kudūra) that you have to cast

off (ʾinsilāḫ) in order to reach enlightenment. First of all Qūnawī finds this impossible. Of

more importance though is that he also finds that reaching the higher planes of perfection

demands  the  spirit’s  companionship  (muṣāḥaba)  with  the  natural  body.181The ideal  then

becomes to occupy the equilibrium of every degree of existence or Divine Presence, the

middle point of the circle. Continuing in the vein of circular symbolism, in all states there

are things that pull and attract (jaḏabāt and mujāḏabāt) the seeker of perfection away from

the calmness of the central point of each level. So from one perspective you achieve this

balanced state through several things, all of them required, as stated in the Risāla:  

ياضة من كل سالك هو لتحصيل الهيئة الاجتماعية الاعتدالية الواقعة بين أحكام ثم أقول فالسير والسلوك والر
العلم والاعتقاد الصحيح وبين الأعمال والأخلاق والصفات على مقتضى الموازين العقلية والشرعية

Then I say: The wayfaring, manners and training of every spiritual traveler is for the
attainment  of  the  balanced  synthetic  form  realized  partly  from  the  rulings  of
knowledge,  partly  from  correct  belief,  partly  from  works,  and  partly  from  good
character traits and qualities - judged according to what the two scales of the law and
the intellect demands [..]

180 Chittick, ‘The Circle of Spiritual Ascent According to Al-Qunawi’, 189.
181 al-Qūnawī and Aydınlı, Šerḥ Al-ʾAḥādīṯ Al-ʾArbaʿīna = Kırk Hadis Şerhi, 165.
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What happens in all cases where these pulls and attractions are given free rein is that the

equilibrium  is  lost  and  different  states  of  deviation  ( ʾaḥkām  al-inḥirāfīya) predominates

instead. Given the predominating symbolism of ‘facing’, ‘turning’ and ‘orienting’ it is not

difficult to see that a disturbance in the equilibrium entails a loss of ‘focus’ and becomes,

metaphorically, like a person who cannot keep his gaze on one thing. The outer framework

of Islamic law is seen as the main external help in creating internal harmony, because it is

based on giving every part of the human being it’s due (ḥaqq182) and also because it is the

codified  way  of  Muhammad,  the  supreme  example  of  the  Perfect  Man,  the  ‘balanced

synthetic form’.183 But striving to uphold this balance can seem like an impossible task, and

require all the energy a person has. Here one might say that the supreme method is not war

with the things pulling and attracting one away from the center, but changing the rules of

the game. It is to “close the door” to everything that actively pulls you away, but this is first

and foremost seen as an inner state, not necessarily a physical act.184Qūnawī also states in

the Risāla that this is what must be done: 

فإذا اقتصر الإنسان في أول أمره على ما حوته ذاته مما أودع الحق فيه وحفظ قلبه وسره الكلي من التوزع 
والتثتت والتشعب

If the human being limits himself (ʾiqtaṣara) initially to that which his essence contains
- from what the Real  has entrusted to it – and guards his heart and universal secret 
from division (tawazzʿu), dispersion (tašattut) and seperation (tašaʿʿub) [..]

The focus being on limitation and withdrawal in the beginning of the path. But, and this is

an  important  point,  the  goal  is  not  the  withdrawal  but  the  state  which  follows  it:

integration and harmony. 

For Qūnawī the supreme method for achieving this inner withdrawal and balanced state

is the presence of the heart in all acts of obedience generally, but to achieve this one has to

practice  the  invocation,  the  first  step  being:  “pushing  back  the  stream  of  thoughts  by

diligently  continuing  the  outer  invocation”  (dafʿu  al-ḫawāṭir  bi-dawām  al-ḏikr  al-ẓāhir  bi-

ǧadd).185 After that Qūnawī goes into some detail on how to keep this invocation alive and

turn  the  outer  invocation  into  an  inner  reality.  If  outer  actions  are  necessary  –  and

sometimes it is just the absence of them that is required – they are seen as bridges that lead

from the outer action to the inner reality. Another aspect of this development is that, he

says,   the invocation will  strengthen the other  parts  of  the character  and a  process  of

182 Chittick, ‘Worship’, 224.
183 Schimmel, Mystical Dimensions of Islam, 272.
184 Hirtenstein, ‘Between the Secret Chamber and the Well-Trodden Path’, 50.
185 al-Qūnawī, Al-Risāla Al-Muršidīya, 44.
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unification begin: “your qualities and character traits becomes purified (taṭahharat), your

soul  becomes  purified,  and  the  mirror  of  your  heart  expands  ( ʾittasaʿt)  and  straightens

through the unification of its manyness (tawaḥḥud kaṯratihā)”.186 This is also done in degrees:

“Firstly,  it  is  necessary  to  start  from  the  state  he  is  in,  [and  move]  to  the  separation

(mufāraqa) from the image of manyness (ṣūra al-kaṯra) one degree at a time.”187 And if man

stands  between  two  worlds,  mediates  between  them  and  must  actualize  all  aspects  of

himself pertaining to both, this is also true of the invocation, which makes it the supreme

method for facing God:

وإنه إي الذكر من وجه كوني ومن وجه رباني لأنه من حيث لفظه والنطق به هو كون ومن حيث مدلوله هو
حق فهو كالبرزخ بين الحق واللكون

Verily, the invocation has a created and a lordly aspect [waǧh], because in view of the
pronounciation and articulation it is of the created order, and in view of it’s meaning
[madlūl] it is of the Real. It is in this way like an isthmus [barzaḫ] between the Real and
creation.

The action, be it the invocation or the prayer, is the means to connect to different spheres

because they become the meeting place of  God and man. In this it is common, but not

necessary, to start from outside and work “one degree at a time” to the inner reality. But,

just as man is composed of all the different levels of reality mentioned the action is also

made up of an inner and an outer. It is not possible to completely neglect any of them.

So the traveler wishing to traverse the path Qūnawī describes must focus on, first and

foremost, the invocation and trying to face the Real with the face of his heart with full

presence. This orientation means that by orienting himself towards the Face of God or the

Specific Face, he indirectly faces all the other Divine Presences at the same time, but only by

being  present  in  the  Middle  Presence  can  he  maintain  equilibrium  in  all  other  states.

Because,  when  he  is  granted  this  presence  (ḥuḍūr)  he  will  “know  all  the  homelands

(mawāṭin) into which he passes”.188This state is a state of knowledge, a knowledge that is

granted to the servant which is harmony with the Real and all  the different degrees of

existence. Knowledge is both a key, in the sense that you have to know what to do, and you

have to know what you worship. But it is also the result, because the knowledge you receive

is embedded in the character traits and qualities that you have acquired – that you have

become: 

186 Ibid., 47.
187 Ibid., 53.
188 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 113.
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Knowledge is the door to actualization and realization. True vicegerents have eminent
and exalted characters  because they have assimilated the character  traits  of  their
Lord.189

It seems like this state is defined by being both active and passive at the same time, when

seen in it’s relationship with the Real. This is because the final state is to be completely

open to receive the “self-disclosure of  the Specific Face” (taǧallī  al-waǧh al-ḫāṣṣ).190In the

Miftāḥ Qūnawī states that this orientation from the servants perspective (ṭaraf al-ʿabd) is

called  tawaǧǧuh,  and from the perspective of  the Real  it  is  called descent  (tadallī191)  and

revelation  (tanazzul192).193Through  invocation  one  can  purify  the  inner  locus  of

consciousness, the heart, to make it ready to receive from a realm that is very different than

the created order. In the Risāla it is called the ‘second orientation’:

يه المسموع أو المظنون وأما هذا التوجه الثاني فهو عبارة عن التوجه إلى الحق على ما يعلم نفسه غير متقيد بالتنز
وكذلك التشبيه بل يكون توجها مطلقا جمليا هيولانيّ الوصف قابلا كل صورة وأمر يرد عليه من الحق ظاهرا عن
 نفس كل اعتقاد مستحسن أو مستنكر

As for  the second orientation,  it  is  the orientation towards the Real  as  He knows
Himself,  not  in  way  limited  (muqayyid)  by  the  Real’s  perceptible  or  supposed
incomparability. And the same is true regarding the comparability [of the Real]. On
the contrary it is an unconditional and complete orientation, characterized by the
quality of primordial matter (hayūlānī al-waṣf194) which is susceptible to every form and
command arriving to it from the Real - far removed in Himself from every proper or
reprehensible belief [about Him].

This receptive state that is the hall-mark of the ‘presence’ is also defined by the nature of

God himself.  Qūnawī writes that it is defined by being:  “wide [saʿa],  unrestricted [ʾiṭlāq],

sanctified (taqdīs), and far above the turbidity [kadūrāt] of the manifold relations of loving

the creation in a soiling way [..]”.195 He also states that this kind of orientation should be the

way one orients in all orientations (fī kull tawaǧǧuh tatawaǧǧahu bihi).196

Qūnawī uses tawaǧǧuh slightly different than al-Ġazālī in that the later uses it more often

in the very concrete sense of actually facing something physically, especially in the context

of the ritual prayer and the pilgrimage. But the extended sense in which he uses it is more

189 Chittick, ‘Worship’, 234.
190 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 109.
191 Has the meaning of ‘to dangle’, ‘to hang’ but can also mean descent or ‘coming down’ both literally and 

metaphorically.
192 Also has the meaning of debasement and to lower oneself below what is appropriate. But the word is often used 

in religious contexts to mean revelation, probably less so than the more common nuzūl though.
193 al-Qūnawī and al-Fanārī, Miftāḥ Al-Ġayb Wa-Šarḥihi Miṣbāḥ Al-ʾUns, 247.
194 From the Greek hȳlē it denotes primordial matter that the entire cosmos arose from, especially the four elements 

according to Aristotle and other Greek philosophers. In Arabic you usually see it in the form hayūlānī al-waṣf.
195 al-Qūnawī, Al-Risāla Al-Muršidīya, 47.
196 Ibid.
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connected to  the idea of  sincerity  (ʾiḫlāṣ)  and singularity  of  intention.  This is  obviously

connected to the way the Face of God is used in the Qurʿān also.197Qūnawī on the other hand

still retains something of the concreteness of the word, but much less so. He uses it first and

foremost to describe an inner state which could also be described by sincerity, but that

would be too imprecise. Rather this inner state is given various qualities and descriptions

which might be described as singularity of focus rather than singularity of intention, even if

the difference is rather small. But this state is also seen in it’s relationship to the interaction

between  God  and  man;  God’s  attention  and  orientation  towards  man  preceding  man’s

orientation towards God. The emphasize in the Risāla is on this state of being and orienting

oneself towards God. But there is also a more concrete usage of the word in connection to

the invocation and the connection here is that outer action of invoking some formula (like

the Divine Name) is  a  way of  orienting oneself  in a certain sense physically before the

qualitative change in the inner orientation can take place. 

5 Conclusion

This study has tried to take two specific doctrines of the school of realization ( mašrab al-taḥqīq)

and show how they are connected to each other and how in a characteristic way they help to

bridge the gap between theoretical knowledge and lived experience. One of the felt difficulties

was the way that every part of the whole weltanschauung of Qūnawī is connected to every other

part,  and  that  his  mode  of  exposition  might  serve  as  a  reminder  of  the  hopelessness  of

compartmentalizing everything, especially knowledge, but on the other hand also makes it very

difficult to separate between different issues. What has been established without a doubt is that

the key to understanding the doctrines of Qūnawī is to understand the position occupied by man,

and in  which type of  relationship man stands to  God.  This is  the key to  unlock every other

mystery, if they are at all possible to understand. Man is the meeting-place of all the worlds, the

vicegerent  on earth  because  of  it.  But  he is  also  the  one  who worships  and knows his  Lord

through his unique position and through the specific uniqueness inherent in his particularity –

and this is where he faces the Real Itself.

As Ibn ʿAṭāʾillah said in one his aphorisms: 

َأْظهَرَ كّلَ شيءٍ لأنه الباطن، وطوى وجودَ كل شيء لأنه الظاهر
197 For example 92:19-20, 76:8-9. All describing doing actions “for the Face of God”.
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6 Appendix

بسم الله الرحمن الرحيم

يل المنح وسوابغ النعماء، الذي أخرجهم من باطن الحمد لله المنعم على الصفوة من عباده بمزيد الاجتباء، الباذل لهم جز
الوجود العلمي والظلام الإمكاني العدمي إلى ظاهر عرصة الوجود العيني مجتمع الأنوار والأضواء وقطع بهم الأطوار والأدوار

رسوم مراتب الاستيداع والاستقرار المنبّه عليها في أشرف الأنباء

ثم نقلهم من ضيق السّد البشري وتشعيبه وُسدفَة اللج الطبيعي وتركيبه فسفن العناية والتصديق على براق العمل الصالح والتوفيق
حتى حطوا رحالهم وألقوا مراسيهم بمقام حق اليقين والجلاء وكحّل أبصارهم وبصائرهم بنوره وعّرفهم بسر جمعه بين أوليته

يته وبطونه وظهوره فرأوا أنه الوجهة والمعبود في كل افتراق وائتلاف المقصود بكل اتفاق واختلاف واقع بين العالمين وآخر
من أهل السعادة وشقاء. فخلصوا من غياهب الشكوك والمراء واهتدوا لما اختلف فيه من الحق بإذنه بل به فشفوا من كل

هِ هُمُ الْمُْفلُِحوَن } الأسقام والأدواء َّ هِ ۚ َألَا ِإّنَ ِحْزَب الل َّ َك ِحْزُب الل ٰئِ [٢٢ ]المجادلة { ُأولَئ

وصلوات الله تترى على إمامهم وقدوتهم وعلّامهم مفتاح قفل الإنشاء وخاتم دورة السيادة والاعتلاء محدم سيد الأنبياء وعلى آله
واللكمل من إخوانه وورثته حاملي الأمانة الإلهية واللواء وحّفاظ جميع طرق التلقي والإلقاء وعلى أهل التحقيق والولاء، إلى يوم

الجمع واللقاء

أما بعد
يمة وتحرير المطلب حال يف بكيفية التوجه الأتمّ الأولى نحو الحق جل وعلا وكيفية تخليص العز فهذه العجالة تتضمن التعر

يق الأقصد الأتم الذي اختاره الحق لصفوته من الأنام ونبه القصد إليه والإقبال بوجه القلب عليه وبيان الصراط الأقوم والطر
عليه في شرعه الذي أرسل به نبيه محمدا خير الأنبياء عليه وعليهم الصلاة والسلام.
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يغ المحل لمواجهة حضرة الحق العلّي اللكبير وكيفية الانتقال من ظاهر الذكر وأوّضح فيها إن شاء الله تعالى سّر الذكر والحضور وتفر
إلى باطنه ثم الجمع بين ما بطن وظهر وتعدي ذلك إلى الفراغ الآتي ذكره لاستجلاء الحق المستور عن الخلق سّره بقلب خال

ياه عما سواه، ليس لصاحبه وجهة إلا إ
وأشير أيضا إلى أن هذا التوجه مما ينتفع به المبتدئ والمتوسط والعارف المحّقق ما عدا اللكمّل من عباد الله فإن لكل منهم شأنا

يخصه وخبرا يخفيه وقتا وينصه ليس هذا موضع ذكره ولا هذا مقام بيانه وكشف سّره
يق والله ولي الإحسان والتوفيق، لأحمد نهج وطر

المقدمة التي يبتني عليها تقرير كيفية التوجه الأعلى وشرائطه ولوازمه

:اعلم  أيدنا الله وإياك بستيده ونظمنا في سلك المقربين من عبيده  أننا لا نشك بأجمعنا أن لنا مستندا في وجودنا، هو خالقنا

وخالق كل شيء

يانا بما به بقاؤنا ثانيا، وما ولا نشك أيضا أنه أشرف منّا سّيما من حيث افتقارنا إليه في استفادة وجودنا منه أولا وفي إمداده إ
نحتاج إليه في تخليص نفوسنا من الشقاء وموجباته وتحصيلنا أسباب الفوز بالسعادة ومقام القرب منه ومعرفة كيفية قرع باب

حضرته العليا التي بالدخول فيها تحصل السعادة القصوى فإنه الغنّي عنا وعن مثل ما افتقرنا إليه ذاتا وصفة، فإن النقص 
والفقر والانفعال من صفاتنا كما أن الفعل والغنى واللكمال ذاتي له ومن صفاته

ولقد أخبرنا على ألسنة سفرائه صلوات الله عليهم أنه خلقنا لعبادته وأراد منا لنا التحقق بعبوديته ومعرفته وأمرنا بتوحيده ورّغبنا
في الحظوة به وطلب السعادة بالإقبال عليه والتوجه الأخلص من الشرك الخفي والجلي إليه سبحانه وتعالى

يل النفس الأمارة بالسوء ووساوس الشتطان وحذرنا من الغفلة والنسيان والاغترار تتساو

وندبنا للتعرض لنفحات وجوده ووعدنا بالإجابة إذا دعوناه وبذل لنا منحه الخالصة المخزونة في غيب خزائن جوده
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فوجب على كل مؤمن عاقل منا طالب خلاص نفسه راغب في تحصيل مقام القربة في المراتب العلية من حضرات قدسه أن
يعزم على التوجه إليه سبحانه وتعالى بقلبه الذي هو أشرف ما فيه لأنه المتبوع لما تشتمل عليه نسخة وجوده من صور يهتم و

العالم ومعانيه ولأنه كما أخبرنا محل نظر الحق ومنصة تجليه ومهبط أمره ومتنزل تدليه

ية فإنها وإن سميت قلبا فإنها تلك التسمية على سبيل المجاز للكن ينبغي لك أن تعلم أن القلب ليس عبارة عن المضغة الصنوبر
وباعتبار تسمية الصفة والحامل باسم الموصوف والمحمول وإلا فكل عاقل يعلم أن القلب الذي أخبر الحق على لسان نبيه بقوله
<<ما وسعني أرضي ولا سمائي، ووسعني قلب عبدي المؤمن التقي النقي الوادع ليس هو هذا اللحم الصنوبرّي الشكل <<

فإنه أحقر من حيث صورته أن يكون محل سّره جّل جلاله فضلا عن أن يسعه، فيكون مطمح نظره الأعلى ومستواه

حقيقة القلب الإنساني

بانية وبين الخصائص والأحوال اللكونية الروحانية وإنما القلب الإنساني عبارة عن الحقيقة الجامعة بين الأوصاف والشؤون الر
منها والطبيعية وهي أعني حقيقة القلب تنشأ عرصتها وتنبسط أحكام شأنها وتظهر من بين الهيئة الاجتماعية الواقعة بين

باني الصفات الملازمة وما يتولد من بينهما بعد الارتياض والتحنك والتزكية وزوال الأحكام الانحرافية بغلبة الاعتدال الر
الحاكمة على العتدال الروحاني والطبيعي الصوري والعلوي المللكي والفللكي والاعتدال السفلي العنصري فتظهر الحقيقة القلبية

ظهور السواد بين الزاج والعفص والماء وكظهور النار بين الحجر والحديد

فتلك الصورة الظاهرة من بين ما ذكرنا هي صورة الحقيقة القلبية الموصوفة بما وصف به الحق والعالم
والقلب الصنوبري منزل تدلي تلك الصورة ومراتبها

يمان والولاية والنبوة والرسالة والناس فيما ذكرت على درجات عظيمة التفاوت من عرف كليتها عرف حقيقة الإسلام والإ
والخلافة واللكمال والقدر المشترك بين جميعها وما يميز كل واحدة من هذه عن الأخرى فافهم
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ياضة من كل سالك هو لتحصيل الهيئة الاجتماعية الاعتدالية الواقعة بين أحكام العلم والاعتقاد ثم أقول فالسير والسلوك والر
الصحيح وبين الأعمال والأخلاق والصفات على مقتضى الموازين العقلية والشرعية لظهور عين الصورة القلبية وحكمها

فإذا ظهرت من حيثية صفة الطالب المتوجه غلب عليه حكم الصفة المقتضية للطلب على باقي صفاته التي اشتملت عليها ذاته
يغ قلبه بطرز آخر وتوحدت عزيمته وإرادته بموجب الأمر الباعث له على الطلب فقصد حالتئذ تفر

فالتوجه الأول هو توجه جملي لمحبة ذاتية غير معلومة السبب والعلة ليس لها متعلق متعين عند المتوجه في بدء أمره وطلبه وهذا
العلامة أصح العلامات بانسبة إلى أهل الاستعداد التام فإن أحكام المناسبات الذاتية غير معللة

يه المسموع أو المظنون وكذلك التشبيه وأما هذا التوجه الثاني فهو عبارة عن التوجه إلى الحق على ما يعلم نفسه غير متقيد بالتنز
بل يكون توجها مطلقا جمليا هيولانّي الوصف قابلا كل صورة وأمر يرد عليه من الحق ظاهرا عن نفس كل اعتقاد مستحسن
أو مستنكر جازما أن الحق كماله ذاتي مستوعب جميع الأوصاف الظاهرة الحسن والخفية منها لا يحيط بسره عقل ولا فكر ولا
وهم ولا فهم بل هو كما أخبر وأشهد وعّرف وظهر لكل من شاء كما شاء إن شاء ظهر في صورة وإن لم يشأ لا ينظاف إليه

صورة ولا اسم ولا رسم وإن شاء صدق عليه كل حكم وسمّي بكل اسم وأضيف إليه كل وصف

وهو المقدس على كل حال عما لا يليق بجلاله ليس بمنزه عن ما هو ثابت له لذاته بشرط أو بشروط أو بدونها

فإذا صرت يا أخي كذلك وتقرر هذا العقد في نفسك وانمحت كثرة أحكامك المختلفة في وحدة توجهك دون نقش وتعشق
بشيء أو التفات إلى أمر حينئذ تثبت المناسبة بينك وبين حضرة القدس

وحالتئذ تكون قد تهيأت لتجلي الحق ولأن تكون منزل تدليه ومنصة تجليه فافهم

ثم اعلم أن منبع قوى الإنسان الطبيعية والمزاجية وما يتبعها من الصفات والأخلاق والأفعال قلبه وهو مرآة الروح الإلهّي
يف الأيسر من القلب الصنوبري العارف المدبر للبدن بواسطة الروح الحيواني المحمول في الصورة الضبابية الحاصلة في التجو
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المذكور وروح الإلهّي المشار إليه من حيث القلب المذكور الجامع بين خواص الروح وخواص المزاج مرآة للسر الإلهّي
ووسعني قلب عبدي الحديث <<المشار إليه بقوله  <<

فمن شعبه للمطالب اللكونية شعبا فرقه شيعا بحيث إنه يصير مخصصا لكل مطلب جزئي من تلك المطالب منه حصة فإنه يهزل
يا كما يهزل البدن لفرط التحليل الذي لا يخلف بدل ما يتحلل وكما يضعف ماء النهر العظيم إذا قسم جداول شتى هزالا معنو

يصالها إلى نفسه واتصالها به كما هو الأمر في المتغذي مع الغذاء وتأبى فيضطر إلى طلب الاستمداد وتقوي بأمور خارجية طالبا إ
الحقيقة من حيث المعنى ذلك كالضعيف المعدة والساقط القوى إذا رام إخلاف ما تحلل منه بغذاء يقصد تناوله فإنه لا ينتفع

به لعدم مساعدة الطبيعة على تحصيل المقصود منه
ونظير الطبيعة في عالم الحقائق الاستعداد فإن لم يكن استعداد لا يبدي اجتهاد

فإذا اقتصر الإنسان في أول أمره على ما حوته ذاته مما أودع الحق فيه وحفظ قلبه وسره الكلي من التوزع والتثتت والتشعب
بالتعلقات بالمطالب الجزئية اللكونية كان غناه وقواه الطبيعية والروحانية ثم الإلهية وثمراتها أوفر وأتم مما قصد الاستمداد والتقوي

به من خارجه

وإنما جهل كماله الذاتي المستجن فيه فتعدى لطلبه وتحصيله من خارج ولو اهتدى سواء السبيل لعلم أن متعلق الطلب الأصلي
تفصيل مجملاته وبروز مستجناته بخروج ما في القوة إلى الفعل وجمع ما انبث من صفاته وقواه بالتوزع وتكثر والاختلاف

الانحرافي إلى والتوحد العتدالي والرجوع إلى أصل كل اعتدال من الاعتدالات الأربع المذكورة ثم إلى الأصل الأحدي
د الأصول بأصل الأصول وتكمل الأجزاء بالكل وللكن حجب عن ذلك لظهور حكم تمييز الجامع للجميع ليلحق كل فرع بأصله وتتح

القبضتين وتحقيق الكلمتين ليقدي الله أمرا كان مفعولا

فافهم واعرف ما ينبغي لك أن تطلبه وتحصله تنمية وتثميرا وما ينبغي لك أن تنسلخ وتتجرد عنه تزكية وتطهيرا يقرب لك الأمر
يق بعون الله ومنته ويختصر لك الطر
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فصل في كيفية التنقل في مراتب الذكر ولوازمه

الدرجة الأولى دفع الخواطر بدوام الذكر الظاهر بجد وجمعية دون انزعاج المزاج بل بحضور مع الحق ومراقبة له على ما يعلم
نفسه كما مر

فإذا خفت الخواطر وزالت نطق القلب بالذكر الذي أنت عليه أو بذكر آخر تعينه لك من الحق حالك لعلمه سبحانه أنه الأنفع لك
حالتئذ فحضرت معه وتركت الذكر الظاهر هكذا حتى تحس بإمكان خلو الباطن من الذكر المتجدد أيضا متى شئت وتشعر بأنك

قادر على ذلك

يغ باطنك من الذكر الباطن واستعمل نفسك في الفراغ من الذكر الظاهر والباطن معا فإنك تجدك قادرا عليه ساعة فاجتهد في تفر
أو دون ساعة

ثم تزاحمك الخواطر فإن قدرت على دفعها بعزيمتك وإعراضك عنها وعن ما يوجبها فادفعها بذلك وإلا فعد إلى الذكر بقلبك
بتعقل الحروف لا بتخيلها كما تحدث نفسك بما تريد أن نفعله وإن قويت زهمة الخواطر فاجمع بين ذكر الظاهر وحضور الباطن معا

دون فترة أو في غالب الأوقات هكذا وكلما واظبت على ما ذكرت لك يزيد فراغك وينمو حتى تغلب الخواطر وتدفعها

واستعمل نفسك وقلبك فيها ذكرت لك دائما ولو كنت فيها عسى أن تكون فيه من الأشغال ماعدا زمان نطقك بالحديث مع
الناس فإن تعينت لك قضية توجب الاشتغال بشيء غير ما أنت فيه أو مصلحة فسم الله بحضور وتوجه في أول الأمر ثم اشرع

يد الشروع فيه من حديث أو فكر أ فعل وقل   اللهم كن وجهتي في كل وجهة ومقصدي في كل قصد وغايتي في كل :فيها تر

سعي وملجئي وملاذي في كل شدة ومهم ووكيلي في كل أمر وتولني تولي محبة وعناية في كل حال

ية التيقظ بالذكر والالتفات إلى الحق مما أنت فيه كما قال سبحانه ثم باشر ما قدر لك مباشرته واقصد في خلال أحوالك الدنياو
عًا وَِخيفَةً وَدُوَن اْلجَْهرِ مَِن الْقَوِْل بِالْغُدُّوِ وَاْلآَصاِل وَلَا تَُكن ّمَِن الْغَافِلِيَن  َك فِي نَْفِسَك تَضَّرُ َّ ب <<لحبيبه   وَاذْكُر ّرَ << :
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[ يعني بين الغذو والآصال أي لا تقتصر على حفظ الطرفين اللذين هما الأول والآخر وإن كان ذلك مجديا٢٠٥]الأعراف 
وكافيا لغيرك

ٌ ]الأحزاب  هِ ُأْسوَةٌ َحسَنَة َّ َّقَْد كَاَن للَكُْم فِي رَُسوِل الل ل <<واذكر قوله تعالى   << [ واتبع ولاتبتدع٢١:

ومتى جعلت هذا ديدنك نما حضورك وتقوت سلطنة ذكرك وظهر ولد قلبك من مشيمة طبعك وتطهر صفاتكا وأخلاقك وزكت
نفسك واتسعت مرآة قلبك واعتدل سطحها بتوحد كثرتها وصحة شكلها وهيئتها فسلمت وخلصت من النتوء والتقعير وناسبت

حضرة ربك في الوحدة والسعة والإطلاق والتقديس وتنزهت عن كدورات كثرة التعلقات العشقية اللكونية والتدنيس

فإن تمكنت فيها ذكرت لك فتح لك باب آخر بينك وبين ربك لا حكم للوسائط فيه وعليه منه تعلم ما أنت فيه وما تكون عليه
وما تعامل به الحق والخلق وما تؤول إليه

وليكن هذا التوجه المذكور حالك في كل توجه تتوجه به إلى ربك في عبادتك على اختلاف ضروبها وفي دعائك والتجائك إلى
ربك في مهماتك الجزئية والكلية

بِيَل ]الأحزاب  هُ يَقُوُل اْلحَّقَ وَهُوَ َيهْدِي الّسَ َّ [٤وَالل

يضاح لما أجمل ذكره من قبل تتمة تتضمن مزيد إ

اعلم أن سر التدرج في الذكر والتوجه والترقي هو لإحياء حقيقة المناسبة الثابتة أزلا بين الحق وعبده أعني المستهللكة الآن
بة بأحكام الخلقية والخواص والصفات المختلفة الإمكانية وإنما هي تصح تحصل تخلص بقطع التعلقات الظاهرة والباطنة والمحجو
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يغ القلب من جملة الارتباطات الحاصلة بعد الإيجاد بين الإنسان وبين الأشياء كلها ما علم منها وما لم يعلم ثم تهيئته أعني وتفر
يهيئة القلب بموجب حكم أحدية جمع الهيئة المتحصلة من تآلف الصفات والأخلاق والعلوم والاعتقادات والمقاصد والبواعث

والتوجهات الناشئة من اتصال نفس الإنسان بالبدن العنصري وامتزاج قوى كل واحد منهما بالآخر وغلبة بعضها بعضا فعلا
ياضات وإالة أحكام الانحرافات العارضة من خواص الاجتماع الواقع بين وانفعالا بمحض المجاهدات وتهذيب الأخلاق بالر

القوي المزاجية والصفات النفسانية فإن المقصود إنما يحصل بعد تطهير الملوثة وإتمام النواقص منها أي من تلك الصفات
المجتمعة من خواص الطبيعة والروح ونقلها من حيث تعلقاتها ومصارفها المعتادة وردها من درجات انحرافاتها الخارجة عن

حيز اعتدالها إلى نقطة مركز دائرة اللكمال الخصيص بها حتى استتم تسويتها وتعديلها وتستعد للنفخة الثانية فإنها كما استعدت
ية والتعديل الثاني الواقع في مزاجها المعنوي بين خصائص ية والتعديل الأول لنفخ الروح فيها كذلك تستعد بهذه التسو بالتسو
نفسه الباطنة وبين خصائص بدنه العنصري المعبر عنها بالأخلاق والصفات والعلوم والعقائد والبواعث والتوجهات وغير ذلك

من النسب والإضافات المضافة إلى الجناب الإلهي واللكون انفرادا أو اشتراكا للنفخة الثانية فحينئذ يظهر بهذا الاستعداد والتهيؤ
الوجودي الجزئي سر الاستعداد الكلي الذي به قبل هذا السالك الوجود من موجده أولا

فإذا تم ذلك حصلت النفخة الثانية من جانب الحق حاملة سرا ثانيا يعبر عنه تارة بالتأييد القدسي في حق قوم وبالتنزلات
المللكية والمنازلات في حق قوم وتجليات الأسماء والصفات في حق آخرين

ثم
 بعد ذلك يكون التجلي الذاتي المستلزم لما لا يقال وما لا يعرف سره من غير اللكمل ذو علم أوذوق معين ولا حل

وإذا عرفت هذا فاعلم أن قلوب أكثر الناس إنما ظلمتها وكثرة صدئها كما قلنا من التعلقات الشهوانية والأحكام الإمكانية
والمناسبة التي بينها وبين الحق إنما ضعفت لذلك

فلهذا كان الانتقال مما هم فيه إلى الحالة والصفة التي تليق وتصلح أن يواجه بها حضرة الحق وتثبت بها المناسبة ويجيء حكمها
متعذرا سيما إذا أريد أن يكون دفعة واحدة لأن الحالة الأولى لها اللكدر الظلمة والنقص واللكثرة ولجناب الحق أضداد هذه

ية واللكمال والوحدة الأربعة وهي الصفاء والنور
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احد بل في كل شيء ومصاحبا له ومحيطا به فإنه محجوب بالأحكام الإمكانية الظلمانيةWوسر الحق وإن كان مستجنا في كل 
وصفاتها الوجودية كما مر

فمن وجد في نفسه طلبا للحق أو لما لديه فإنما يطلبه وينبعث له بما فيه من الأمر المطلوب لأنه يستحيل عندنا أن يطلبا الحق أو
يحبه سواه أو يصل إليه ما ليس منه وهكذا الأمر في كل مطلوب مع كل طالب

فسر طلب الحق في زعم طالبيه عبارة عن طلب الحق المقيد المستجن في الطالب مع اللكمال النسبي الخصيص به متى رق
بعض حجبه أو قلت طلب أعني ذلك السر الاتصال بالحق المطلق اكماله الحقيقي للحوق فرع بأصل وإظهار كمال الكل بالجزء

الذي به يثبت اسم الكل للكل فإن الامتياز إنما حصل من حيث إنه عرضت بينهما مفارقة نسبية من بعض الوجوه
فصل

ولما بعدت المناسبة بين حال بواطن الناس وبين جناب الحق وشأنه لما ذكرنا ووجد الإنسان في قلبه الباعث على الذي ذكرت
سببه ومقتضاه ولم يكن ذلك إلا بالتدريج كما أشرت إليه لزم الشروع أولا مما الإنسان فيه من الحال إلى مفارقة صورة اللكثرة

شيئا فشيئا وذلك بالانفراد أولا والانقطاع ليحصل ضرب ما من ضروب المناسبة بين العبد وربه
ثم

 يستعين بما ذكرنا ويقصد تعطيل قواه المتكثرة والأحكام المختلفة الحسية منها والخيالية الحيوانية الحاصلة والعارضة من الخواطر
جهد الإمكان بجمع الهم وتحقيق العزم ثم يقصد الالتفات إلى الحق بصورة ملازمة ذكر من أذكار يعينه المرشد أو الحال

والاستعداد

وإنه إي الذكر من وجه كوني ومن وجه رباني لأنه من حيث لفظه والنطق به هو كون ومن حيث مدلوله هو حق فهو كالبرزخ
بين الحق واللكون
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فيحصل بذلك أيضا ضرب آخر من ضروب المناسبة أتم مما قلبه فإذا تأنس الإنسان به كان كالمفارق للعالم من أكثر ولوجوه
وكالمحيي لرقيقة المناسبة الرابطة بينه وبين الحق لتغليب حكم الوحدة الحقية على اللكثرة الخلقية

ثم إذا انتقل من الذكر الظاهر إلى الذكر الباطن ونطق به قلبه دون تعمل سيما إذا نطق القلب بغير الذكر الذي يدأب عليه كان
بعده من صور العالم وأحكامه المختلفة المتكثرة أكثر وقبه من الحق الواحد ومناسبته معه ونسبته إليه أتم

يمة وتوفرت الرغبة بحصول الأنس الذي أثمره الانفراد وما ذكرنا مع جمع الهم الذي هو الأصل الأتم قويت كلما قويت العز
سلطنة الحق المستجن في الإنسان وضعفت فيه أحكام اللكثرة والإمكان فتنور قلب العبد وانصقل وتصفى من حيث صفاته

فتجوهر واعتدل لا ستقامة سطح مرآته وتوحد كثرته كما هو الأمر في المرآة المحسوسة التي أبرزها الحق من بعض الوجوده مثالا
لمرآة قلب الإنسان وحقيقته فإن صفالها إنما هو باعتدال أجزاء سطوحها الحاصل بزوال ما ظهر فيها من التعدد والاختلاف

كالنتوء والتقعير واعوجاج الشكل والتشعير فإن كل ذلك يوجب تغير صورة ما ينطبع فيها بالنسبة إلى المدرك الصورة فيها عما
ية السطوح هو صحة استدارتها عليه خارج المرآة سيما إذا خالف شكل المرآة شكل الصورة فإن اعتدال المرآة بعد الصقل وتسو

لأن الاستدارة أفضل الأشكال وأقربها نسبة إلى الإطلاق وعدم التقيد بالشكل والصورة ولهذا كانت الأفلاك وما فيها من
الصور مستديرة كلها لأنها أقرب الأجسام نسبة إلى الأرواح ولا واسطة بينها وبينها فإنها أول الأجسام صدورا من الحق سبحانه

بواسطة الأرواح فافهم
ثم

 نرجع ونقول فالإسان لا يزال منتقلا كما قلنا من صورة الذكر إلى معناه وباطنه ومن التلفظ به إلى نطق القلب بذلك الذكر أو
غيره وباطن الذكر غير معناه وإنه عبارة عن التوجه إلى المذكور من حيث كونه مذكورا أو متوجها إليه هكذا درجة فوق درجة

يقوى حكم وحدة ربه وسلطانه وفي كل درجة يسقط منه جملة من أحكام كثرته وصفات إمكانه و

ومعنى السقوط هنا للصفات والقوى استهلاكها لا ذهابها عكس الحالة الأولى التي كان عليها كجمهور الناس
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فصل

فإذا كمل الصفاء والتوحد وتلاشت أحكام اللكثرة الخلقية الإمكانية ثبتت المناسبة بين جناب الحق وبين القلب الذي هذا شأنه
فحالتئذ يظهر التجلي المستجن في العبد لزوال كل ما كان يمنع من ذلك ويتصل بالتجلي الذي يتدلى من الحق إليه والأمر الذي
ية فتبدل أرضه غير أرضه وسماواته غير سماواته وكذلك ما يتنزل عليه فتستحيل قواه الظاهرة والباطنة وجملة صفاته استحالة معنو

ارِ هِ الْوَاِحدِ الْقَّهَ َّ بَرَزُوا لِل وَ <<فيها لقيام قيامته واستقامة قامته وحينئذ يصير تمام الآية وصف حاله وهو قوله تعالى   << :

براهيم  هِ مَا٤٨]إ َّ بَدَا لَهُم ّمَِن الل وَ >>[ فيتغير اعتقاده في كل شيء عما كان عليه لتغير ما به يدرك ما يدرك ويتلو قوله تعالى   :

[٤٧<<لَْم يَُكونُوا َيحْتَِسبُوَن ]الزمر 

وأما ما بعد ذلك فلا يمكن ذكره وبيانه بل يجب ستره وكتمانه وكل ميسر لما خلق له

ا >>وما ذكرنا في هذه العجالة وإن كان أصلا جامعا فإنما يأخذ كل أحد منه ما يستعد له وما يساعد عليه وقته وحاله   ّمَ :

يزُ اْلحَِكيمُ  ]فاطر  ْحمَةٍ فَلَا مُمِْسَك لَهَا ۖ وَمَا يُمِْسْك فَلَا مُْرِسَل لَهُ مِن بَعْدِهِ ۚ وَهُوَ الْعَزِ اِس مِن ّرَ َّ هُ لِلن َّ [٢<<يَْفتَِح الل

ومن أراد استكمال هذه الفائدة واستثمارها فليضف هذه التتمة إلى ما ذكر من قبل فإنه إن أدرك وفهم ما أدرجت في هذه
الكلمات عرف سر الحق المودع في الخلق وعرف معنى غلبة الرحمة الإلهية الغضب وأنها منبع كل اعتدال وانحراف واقع في
عرصة المعاني والإرواح وعالم المثال الذي تتصور فيه الأرواح وتتجسد فيه المعاني واعتدال عالم الحس وعرف سر الولادة

الثانية التي أشار إليها الأكابر من الأنبياء والأولياء وقد مر حديثها آنفا

وعرف سر احتجاب الحق بالخلق وسر صحبة الحق الخلق وإحاطته بهم وكونه معهم أينما كانوا دون مزج وملابسة وظرفية
وعرف أيضا كيفية انتشاء الخواص الروحانية في ملابس المواد الطبيعية وكيفية ترتيبها هناك وكيفية تخليصها من تلك المزجة
كما مر ذكره في أمر اللكثرة مع الوحدة الإلهية واستهلاك اللكثرة تحت سلطنة الوحدة فإنه معراج التحليل الذي من لم يذقه ولم
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يشهده ولم يتحلل في عروجه بحيث يترك منه في كل مرتبة وعالم ما يناسبه لم يدر ما المعراج ولم يلج حضرة من حضرات الحق
أصلا ولوجا محققا كما ذكرناه في شأن ماء الورد الممثل به سر الحق وسرايته في المراتب الخلقية وعوده إلى الأصل بواسطة

الأحوال المسماة سلوكا فافهم

وعرف أيضا سر الفناء والبقاء وسر السلوك ومبدأه وموجبه وأن الإنسان كان عينا فصار وصفا ثم صار خلقا وسوّي حتى
وصف سر الحق المودع فيه بصفات الخلق وسمي باسمه ووصفه وصار يطلب ذلك السر الانسلاخ بالعود ثانيا عما تلبس به في

إتيانه أولا بالنسبة إلى المدارك

بية وعرف سر غلبة الله على أمره في مرتبة الأرواح مع الطبائع وفي مرتبة الأخلاق والصفات المحمودة مع المذمومة ومغلو
ية المقدسة آخرا تحت أحكام بية سائر الأرواح العلو الأرواح الإنسانية تحت أحكام الأمزجة الطبيعية أولا مع مغلوبيتها ومغلو

الأسماء والصفات الإلهية واستهلاك جملة اللكون تحت السطوة الذاتية الإلهية

يعرف علوما مدرجة في هذه الكلمات غير ما ذكرنا يطول ذكر أنواعها فكيف تعيينها وبيانها فافهم و
بِيَل  ]الأحزاب  هُ يَقُوُل اْلحَّقَ وَهُوَ َيهْدِي الّسَ َّ [٤ وَالل

ْستَقِيٍم  ]البقرة  هُ َيهْدِي مَن يَشَاءُ ِإلَىٰ صِرَاٍط ّمُ َّ [٢١٣ وَالل

وصلى الله على سيدنا محمد وآله أجمعين
تمت العجالة في أواخر ربيع الآخر سنة ثلاث وستين وألف
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