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From Reviews of Patterns of Contemplation:

“In essence, this volume provides students of Ibn Arabi and his immense
historical influences with three different studies of very different lengths,
each of which will repay repeated reading: firstly and most importantly,
the most elaborate English introduction to the Arabic Science of letters’
and a host of closely related poetic features, devices and symbols which are
central to deciphering and fully understanding both Ibn Arabi’s immense
poetic production and his prose; secondly, a previously unstudied window
on the study, ongoing contemplation and spiritual interaction with Ibn
Arabi in the Ottoman realms (from the Balkans to the Arab heartlands);
and thirdly, a quite different historical tradition of related metaphysical
poetry and prayer-blessings, which gradually spread in devotional settings
across North and West Africa down to the present day”

James Winston Morris, Boston University

“At once mathematical and spiritual, Patterns of Contemplation

is a uniquely rich introduction to the science of letters and number
symbolism, and itself a rare expression of artistic and scholarly devotion
to the study of our human mystical heritage”

Aydogan Kars, Monash University

“We have an extraordinary achievement before us, where we observe
great competence in Akbarian doctrines. The Science of Letters
combined with numerical and geometric symbolism in particular is
treated with thorough investigation and deep insight. The reader is taken
by the hand, and even those who do not possess a specific training, nor
that particular aptitude that would be desirable for such a peculiar and
essential field, should be able to follow and appreciate the articulated
dimensions of this ‘Pythagorean’ vision of existence. At the same time,
one should also be able to understand that Ibn ‘Arabi’s treatment of

this Science and, consequently, of a Master of his school like Abdullah
Bosnevi, goes far beyond what may have ever been produced in the West,
and reveals the heights of the Muhammadian doctrines”

Paolo Urizzi, Perennia Verba
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A Donkey Story

One morning Nasruddin realised he needed some flour and decided to
take his donkey to the mill. As he was loading his donkey with a sack of
grain, all his neighbours came one after another and asked him: ‘Since
you are going to the mill, could you please take our wheat with you as
well?” Nasruddin agreed and took his nine neighbours’ sacks of grain,
loaded on their donkeys, along with his own to the mill. Once there, the
millstone did its job, the sacks were filled with flour and the donkeys
were loaded up again.

On his way riding back from the mill at dusk, Nasruddin turned
around to make sure everything was in order, and counted: nine donkeys.
Worried, he said to himself: ‘Oh dear, I should have ten.” He got off
his donkey, walked along the line, and counted them again. ‘One, two
three, four... ten. Fine’, he said to himself with relief, and got back on
his donkey. A little while later he turned his head and counted again:
‘Only nine!” So he dismounted once more. He counted ten. ‘I really
haven’t a clue what is going on. Every time I get on my donkey, there is
one missing. It'll be much safer if I just stay on foot.”

vii
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INTRODUCTION

Patterns of Contemplation:
Ibn ‘Arabi, Abdullah Bosnevi
and The Blessing-Prayer of
Effusion

The Blessing-Prayer of Effusion, which is the central subject of this book,
and has so far always been attributed to the great Andalusian master
Muhyi al-Din Ibn ‘Arabi (d. 638/1240), is one of the most remarkable
devotional contemplations on the reality of the true human being found
in Sufi literature. It has been given various titles: the most common are
“The Blessing-Prayer of Eftusion (al-Saldt al-faydiyya) and “The Supreme
Blessing-Prayer’ (al-Salat al-kubra). We provide here for the first time
a critical edition of the text, based on manuscripts from the Muhyiddin
Ibn ‘Arabi Society archive project, with an annotated English translation
as well as an appendix with our Spanish version. We also present some
of our findings on the contemplations, images and symbols embedded
in the Blessing-prayer in order to give a deeper sense of its extraordinary
beauty, by investigating the teachings of Ibn ‘Arabi and his Ottoman
follower Abdullah Bosnevi (d. 1054/1644).

The overall framework we are working within can be viewed as a
six-fold perspective, introducing interactive hermeneutic modalities for
contemplation. We shall be considering, firstly with regard to words
(logos):

a) the rich symbolism of the Arabic letters, in particular the alif and the
three letters mim, nian and waw, which Ibn ‘Arabi calls ‘mirror’ or
‘circular’ letters, as well as the dad and lam-alif;

b) the derivational root-system of Arabic words (ishtigaq), especially in
relation to key terms such as ‘effusion’ (fayd) and ‘eye-entity’ (“ayn);
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c) the intertextuality that connects the Quran and Hadith with the
reality of the human being, including both its ultimate principle as
the Reality of Muhammad and its instantiation in all prophets and
saints from time immemorial;

and secondly with regard to arithmetic and geometry,

d) the science of numbers, both in themselves and in how they relate
to the structure of the Blessing-prayer - for many in our time this
might seem an arbitrary use of numbers, but here we are considering
their traditional symbolic value (as understood, for example, in the
Hermetic, Pythagorean and Kabbalistic perspectives), where number
is intimately connected to meaning;

e) the science of geometry, in terms of the dot, the circle and the square,
the sphere and the cube, and its relation to specific Islamic symbols
such as the Ka‘ba and circumambulation;

f) the cosmology and metaphysics of Being in the form of lunar
mansions, degrees (mardatib al-wujiid) and the Five Presences.

In general terms, the prayer may be viewed as a great pattern of
contemplation similar to the geometry of ceramic designs or muqarnas
vaulting in Islamic architecture. Like the panels of tiles, the text flows
with a very natural style and simplicity, and does not feel artificial or
rhetorical in any way. The prayer can also be considered as reflecting
and resonating with the remarkable patterns found in the natural world,
especially since it is written in a poetic style. When Ibn ‘Arabi discusses
poetry, he makes direct reference to nature and the patterns of the
natural world: ‘Is not poetry itself rhythm and proportion? So look at it
and you will find it in every existent thing.”! He goes on to specifically
mention the singing and flying of birds, the hives that bees construct and
the webs that spiders weave, as examples of the subtle proportions to be
found in all aspects of nature.

1 Diwan al-ma‘arif al-ilahiyya, ed. ‘Abd al-Aziz al-Mansub, 1/68.
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At first sight the prayer is a very immediate expression of intimate

feeling for the Divine, within a particular Islamic and Sufi tradition,
similar to other expressions of pious devotion to the Prophet Muhammad.
Nevertheless, once we focus on the expressive, rhythmic riches of the
patterns and interactive resonances in the prayer, as well as its profound
contemplations, we may taste the symbolical spaces of its construction,
as it reveals itself to us as a proportioned building to be discovered. We
believe that this apparently humble text is, in relation to the literary genre
of salawat, as fine an example of its kind as the Blue Mosque of Istanbul
is in relation to Ottoman architecture or the Great Mosque of Cérdoba
and the Alhambra in Andalusia. Analogous to how those great buildings
affect human beings in spatial terms, this prayer has the capacity to make
a fundamental impact on the reader and their state of knowledge and
being, by aligning the reader to the Divine through the heart’s presence in
consciousness. This is why we devote such a long section to the detailed
study of the secrets of its constitution (see Appendix C and D).
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The underlying geometry governing the famous Mihrab at the Mosque of Cordoba (courtesy of
Jane Carroll)

Any technical approach to arts such as geometry, jewellery, music or
architecture, has an inherent complexity that appears to be particularly
difficult to those who are not trained in its methods. The science of
numbers and letters in relation to the structure of this prayer from
the akbarian ‘school’ of Ibn ‘Arabi, is no exception. Is such a complex
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approach to a devotional prayer really necessary? We might as well
ask whether the refined symmetrical polishing of a diamond is really
necessary, or the understanding of structure and space in the appreciation
of a building. Here we come face to face with our own conceptions of the
function of ‘art’. Art is necessary because human life and knowledge are
arts in themselves. An analytical approach is not particularly needed if
our only aim is to receive the immediate impact of the inherent harmony
that an artistic masterpiece directly communicates, as is the case when
we stand in front of Velazquez’ famous painting ‘Las Meninas’ or Bosch’s
“The Garden of Earthly Delights’ or listen to one of Bach’s or Beethoven’s
compositions. Nevertheless, we believe this kind of analysis enhances
our perception and appreciation of a multifaceted artwork. Knowing the
many secrets underlying the composition of Las Meninas most certainly
opens up new dimensions of its beauty and meaning, through which we
may experience the artistic interplay of life itself. In Islamic art, a little jar
or a miniature or a poem... all may have a rich complexity comparable to
that which we find in architecture: all elements harmonising on different
levels and expressing the magnificence of the whole in the simplicity of
the minimal and immediate. Something intimate and small that has this
quality, like this prayer, can resonate with the strength we experience
when visiting a mosque or a palace. By its qualities and powerful
intention, this is a prayer that confronts us with overwhelming breath-
giving beauty.

The Blessing of the Prophet (Saldt)

First of all, the term salat (pl. salawat) has a very special meaning and
place in Islamic devotional culture. It is mentioned as both an existential
reality and a divine command in the Quranic verse: God and His angels
bless (yusallina, from the same root as salat) the prophet. O you who
have faith, bless (sallit) him and greet him with peace (Q 33:56). According
to a well-known hadith, the Prophet Muhammad was told about the
blessing-prayer by Gabriel directly from God: ‘I bring you tidings of joy:
God, ever exalted is He, says to you: “He who greets you with peace, him
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shall T greet with peace. He who blesses you, him shall I bless.”’? The
primary traditional form of this twofold blessing and greeting on the
Prophet, which underlies the composition and pattern of the Blessing-
prayer, is salla Llahu ‘alay-hi wa-sallam (= s2ba , ‘may God bless him
and greet him with peace’), with a longer form Allahumma salli ‘ala
sayyidi-na Muhammad wa-‘ala ali-hi wa-sahbi-hi wa-sallim (‘O God,
bless our master Muhammad and his Family and his Companions, and
greet them with peace’). This form of blessing and greeting the Prophet is
understood to be an already established reality because the Quran states
that it is a blessing performed by God and His angels. It is also taken to be
areciprocal prayer in that whoever recites it will have it returned to and
upon them by God Himself. As we have noted in a previous study, the
blessing-prayer was incorporated into the ritual prayer and became an
essential part of any supplication, which would otherwise be ‘suspended
between heaven and earth’ as the second caliph ‘Umar b. al-Khattab (d.
23/644) put it

The genre of calling down blessings upon Muhammad (tasliya),
which includes such exceptional and famous prayers as the Qasidat
al-Burda of al-Busirl (d. 694/1294) and the Dala’il al-khayrat of
al-Jazali (d. 870/1465), is specifically associated with Sufi practice, and
seems to originate and predominate in the Maghrib from the 6th/12th
century onwards. The inspired composition of salawat in homage to
the Prophet, which were to be recited as a contemplative set of prayers
(wird), became a literary genre in itself, especially in Sufi literature,
and has given birth to several remarkable prayers, some of which are
still regularly practised in many different parts of the world. The first
celebrated example, produced in today’s Morocco, which has since
been much commented upon in both the East and the West, is al-Salat
al-Mashishiyya by ‘Abd al-Salam Ibn Mashish (d. 625/1228), the spiritual
master of Abu al-Hasan al-Shadhili (d. 656/1258).* This short but very
profound and refined prayer, which praises the Prophet in metaphysical

2 SeeIbn ‘Arabi, Divine Sayings, Hadith 38, p.53.

3 See Pablo Beneito and Stephen Hirtenstein, ‘The Prayer of Blessing by ‘Abd al-‘Aziz al-Mahdaw?, JMIAS 34
(2003), pp. 1-57. We also include the text (edited by Pablo Beneito) and translation of this prayer in Appendix E.
4 See the English translation with commentary by Titus Burckhardt as ‘The Prayer of Ibn Mashish’ in Studies
in Comparative Religion, 12/1 & 2 (1978), and the Spanish translation by Pablo Beneito in La taberna de las luces
(Murcia, 2014), pp.117-8.
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terms, became well known and revered among the Shadhili order, and
seems to have been a primary inspiration for the longer compositions
that arose later. In the entourage of Aba Madyan (d. ca. 589/1193°),
we also find the magnificent al-Salat al-mubaraka (Prayer of Blessing)
by the beloved companion of Ibn ‘Arabi, the Tunisian master ‘Abd
al-‘Aziz al-Mahdawi (d. 621/1224), to whom he dedicated his Futihat
al-Makkiyya. This prayer, in rich rhyming prose, contains 24 salawat
on the Muhammadian Reality, and is the most remarkable precedent
for a fully coherent and very conscious use of numerical patterns within
the genre. The most celebrated poetic composition is that written by
Muhammad b. Sa‘id al-Busiri entitled Qasidat al-Burda (‘The Ode of
the Mantle’): it was inspired by the famous poem by Ka‘b b. Zuhayr (d.
24/662) (Banat Su‘ad), whose recitation had caused the Prophet himself
to bestow his own mantle upon him. The Burda was, in turn, most
probably the main inspiration for the later and equally celebrated seven-
part Dald’il al-khayrat (“The Guide to all Good’) by the 9th/15th-century
Moroccan Muhammad b. Sulayman al-Jazili, in rhyming prose.® Like
his predecessor Muhammad al-Busiri, who was a direct disciple of Aba
al-‘Abbas al-Mursi (d. 686/1287), al-Jazali was a Shadhili. The Shadhili
connection and the link to the companions of Abai Madyan, several of
whom were teachers or companions of Ibn ‘Arabi, shows the central
importance of the Maghrib in the composing and spreading of salawat.
A foundational role in this tradition should particularly be accorded to
al-Mahdawi, whose prayer is to be unreservedly included in what we
may call ‘the akbarian tradition’, since it displays in all respects the same
references, terms, spirit and inspiration as Ibn ‘Arabi’s own writings.
For this reason we have included al-Mahdaw1’s al-Salat al-mubaraka in
both Arabic and English in Appendix E, since we believe it represents
the beginning of this particular akbarian tradition, alongside the prayer
of Ibn Mashish which inspired the Shadhili tradition.

5 There is some disagreement over Aba Madyan’s date of death, with many historians and Arabists giving
594/1198, but the earlier date seems much more likely and is given by Ibn ‘Arabi himself (Fut. IV.195). See
Claude Addas, ‘Abu Madyan and Ibn ‘Arabi’ in Muhyiddin Ibn ‘Arabi: a Commemorative Volume, ed. Stephen
Hirtenstein and Michael Tiernan (Shaftesbury, 1993), pp. 175-6.

6 See Gavin N. Picken, ‘Shadhiliyya, in Coeli Fitzpatrick and Adam Hani Walker (eds.), Muhammad in
History, Thought, and Culture: An Encyclopedia of the Prophet of God (Oxford, 2014), vol. 2, pp. 547-8.
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Having developed in the Western lands of Islam, the genre of
salawat would later become popular in the East, where new prayers
and many commentaries on previous ones were composed. The
composition of such salawat was often associated with Ibn ‘Arabi’s
authorship, although we believe that it would be more accurate to
talk about the akbarian inspiration of those texts. Although attributed
to Ibn ‘Arabi and being purely akbarian, they have the flavour of
a different authorship, as in the case of ‘The Blessing-Prayer of
Effusion’, which we regard as the literary culmination of the genre.”

According to the spiritual perspective expounded by Ibn ‘Arabi, the
salawat are not simply blessings on the historical physical being of the
Prophet Muhammad, but more importantly and profoundly an ongoing,
constantly renewed blessing-prayer upon the Reality of Muhammad
(al-hagiga al-Muhammadiyya), which is understood as the reality of all
human beings. It represents the Truly Human Being, the Perfect Man
(al-insan al-kamil), who is the divine Image, the true cause of creation
and the epitome of all beings. In simple terms, therefore, the blessing-
prayer should be seen as a divine praise upon God’s Beloved (habib),
in which humans are invited to participate through reiteration. In this
sense it should not just be viewed as a blessing of the Prophet done by
others, as such a religious practice might superficially appear to be, but
as an invitation to join in or mirror an ongoing praise that is initiated
by God Himself, a blessing and peace-greeting extended to His Own
Image and Self.

7 We may note here that in many manuscripts of al-Salat al-faydiyya, we also find commentaries on al-Salat
al-Mashishiyya, suggesting that the commentators generally viewed the tradition of salawat as beginning with
Ibn Mashish and culminating with the Blessing-prayer of Effusion.
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Brief overview of this book and the
architecture of the Blessing-prayer

This book contains 5 introductory chapters, the text and translation of
the Blessing-prayer, as well as various appendices. The initial chapters
are designed to allow the reader to enter the world of contemplation by
facilitating a deeper understanding of Arabic letters, numbers, geometry,
intertextuality and so on. These themes underpin the ‘architecture’ and
poetry of the Blessing-prayer, and we hope that this will give an even
richer appreciation of the extraordinary contemplations embedded in it.

“The Blessing-Prayer of Eftusion’ (al-Salat al-faydiyya) consists of a
series of descriptions of the Reality of Muhammad according to different
perspectives. We may, for example, view the Blessing-prayer in terms of
99 sentences, which reflect or enumerate 99 explicit or implied ‘names’ of
the Prophet, corresponding to the traditional 99 Names of God. Under
this consideration, there are 40 explicit terms in Section 1, which may
be coupled with a further 49 implicit terms. One reason for possibly
approaching the prayer in this way is because there is an important
historical practice of recording the names of the Prophet as a natural
development of reciting the Names of God: a deep reflection on the
Prophet’s epithets related to hadith and Quran goes back at least to the
famous Maghribian traditionist al-Qadi ‘Iyad from Ceuta (d. 544/1149),
whose Kitab al-Shifa’ bi-ta“rif huqiiq al-Mustafa (section 13) comments
on the various traditions of the names of the Prophet. This is one way
of contemplating the Blessing-prayer, where each sentence would be
understood to express one of the attributes of Muhammad.?

We have divided it up into five sections in accordance with their
corresponding five initial terms of invocation (Allahumma, 1-1V,
and Ya arham al-rahimin, V). The first section (I), prefaced by the
overarching request for the effusion of blessing-prayers (salawat) and
peace-greetings (taslimat), is in two parts: firstly, twenty rhyming
couplets of sentences or affirmations which we have numbered as 1-20,
relating to different attributes of the spiritual and metaphysical Human

8 See Appendix D for more details.
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Being who is both cause and epitome of creation; and secondly, five
additional rhyming couplets (21-25) that relate to the Human Being
as the beloved (and lover) of God, and refer to the condition of divine
representative (khalifa) and his ascension (mi‘raj). The second section
(II) involves the supplication of the prayer-reader, also in two parts: the
first is a salat (blessing-prayer) and the second a salam (peace-greetings),
corresponding to the two faces of the door of Divine Love. The third
(III) section concerns light and vision in the Lord-servant relationship,
and has two parts: the first consists of the two modes of request and the
second expresses their fulfilment in terms of enlightenment. The fourth
(IV) section concerns journeying from darkness to Light and from death
to Life, in the first part, and seeing the Divine Face with two eyes, in the
second part. The fifth (V) and final short section ends with blessings and
greetings upon the Prophet, his Family and Companions in respect of
their spiritual reality. See appendix D for a more detailed explanation of
the richness and complexity of the underlying kaleidoscopic structure
and its relation to the Fatiha.

The Blessing-prayer naturally divides in this way for two reasons:
firstly, the fivefold structure is explicitly delineated by the initiating
terms of invocation, with four explicit mentions of the word Allahumma
(‘O God’) marking the first four sections, and the address to Arham
al-rahimin (“The Most Merciful of Mercifiers’) as the final one. Secondly,
the number 5 plays a highly significant symbolic role in the Blessing-
prayer, as it is the reduced numerical value of the Arabic letter niin
(whose major value is 50 and minor value is 5),” which is also a central
symbol in the text. We have tried to follow and investigate this underlying
connection, as we shall see in later chapters.

There are also interior mirroring rhymes which are indicated in the

Arabic text with two signs (¢ and ). The 99 full sentence end-rhymes

of the prayer are marked with the symbol . For clarity each section (I,
II, etc.) is delineated separately, even though it is included within the
sentence structure.

9 For a fuller description of the abjad systems, both major and minor, Western and Eastern, see Appendix C.

10
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The opening of the Blessing-prayer, Izmirli Hakki MS 3635, fol. 1a

11
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The Arabic text and commentaries

The text of the Blessing-prayer, which is always attributed to Ibn
‘Arabi in the copies that we have consulted, can be found in various
manuscripts. All the copies we have seen are relatively late in relation
to Ibn ‘Arabi (d. 638/1240): the earliest dating of 1141/1728 appears on
copies of the text with a commentary by the well-known 18th-century
akbarian author ‘Abd al-Ghani al-Nabulusi (d. 1143/1731).!° There is also
extant a commentary by the Qadiri shaykh Muhammad ‘Umar b. ‘Abd
al-Jalil al-Baghdadi (d. 1197/1779), composed in 1190/1776 (the Istanbul
University MS we have used is dated 1261/1845), and one by Muhammad
Nur al-‘Arabi (d. 1305/1888), dated 1283/1866. Where appropriate,
we have included reference to these three main commentaries (with
occasional reference to others)." It appears that this Blessing-prayer is
first mentioned in the commentary by al-Nabulusi, who recorded it as
‘attributed to the Shaykh al-Akbar’."> However, he does not state on what
grounds he made this attribution. Having made a detailed comparison of
textual patterns, we have every reason to believe that the actual author
of the Blessing-prayer is not actually Ibn ‘Arabi, but the great akbarian
commentator on the Fusiis, ‘Abd Allah Basnawi (Bosnevi, known as
‘Abdi Efendi, d. 1054/1644) (for authorship, see chapter 5). One of
our primary methodological concerns in analysing the Blessing-prayer
in such detail has been to examine the ways in which Ibn ‘Arabi’s and
Bosnevi’s writings differ in terms of terminology and style, while also
acknowledging their shared mystical idiom.

The popularity of this Blessing-prayer can be gauged by the number
of commentaries it attracted, following its ‘appearance’ in al-NabulusT’s
work, during the 12th/18th and 13th/19th centuries, reflecting a

10 Istanbul University MS A522, fols. 17b-36b; Berlin Hs. Or. 4693, fols 1a-48b; Damascus Zahiriyya 11982,
4-83.

11 Al-Nabulusi primarily employs a lexicographical approach, drawing mainly on the Misbah al-munir by
Ahmad b. Muhammad al-Fayyami (d. 770H), al-Qamiis al-muhit by Fayrazabadi (d. 817H) or the writings of
Ibn al-Qatta“ al-Siqilli (d. 515/1121), author of the K. Abniyat al-asma’. He quotes Sufi poets such as Ibn al-Farid
and ‘Afif al-Din [al-Tilimsani] or even his own poetry. Al-Baghdadi, who considers al-Nabulusi as his shaykh,
tends to rely on al-Nabulusi’s lexical analysis and discussions, and quotes from Ibn ‘Arabi’s Fusiis, Futiahat and
Insha’ al-dawa’ir as well as al-Jili’s al-Insan al-kamil, among other sources. Nur al-‘Arabi’s commentary does
not seem to utilise the work of his predecessors, and seeks to explicate some of the meanings of the symbols in a
more esoteric manner.

12 Sharh al-Nabulusi, University MS A522, fol. 17b.

12
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widespread interest in devotional prayers. Osman Yahia recorded seven?,
four of which are particularly worthy of note:

1) Wird al-wurid wa-fayd al-bahr al-mawriid by ‘Abd al-Ghani
al-Nabulusi;®

2) al-Hibat al-anwariyya ‘ala l-salawat al-akbariyya by Mustafa Kamal
al-Din al-Bakri (d. 1162/1749);°

3) Sharh al-Salat al-kubra by Muhammad ‘Umar al-Baghdadi;’

4) al-Majali I-zahra’ fi sharh al-Salat al-kubra by Muhammad Nur
al-‘Arabi.®
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Opening and final folios of al-Majali I-zahra’ by Nr al-‘Arabi

4 Osman Yahia, Histoire et Classification de l'oeuvre d’Ibn ‘Arabi (Damascus, 1964), 2/471-472 (RG 702). He
also mentions two anonymous commentaries as well as one by Mustafa b. ‘Uthman al-Tarabulusi called al-Durra
al-jaliyya “ala I-Salat al-faydiyya, Istanbul University MS 6370, fols. 1-57b (apparently incomplete).

5  Published as Sharh al-salat al-kubra li-I-shaykh al-akbar Ibn ‘Arabi, ed. ‘Asim Ibrahim al-Kattani al-Darqawi
(Beirut, n.d.). Al-Nabulusi also wrote a commentary on the well-known salawat (including al-Salat al-sughra)
of ‘Abd al-Qadir al-Jilani, entitled Kawkab al-mabani wa-mawkib al-ma‘ani fi sharh salawat al-shaykh ‘Abd al-
Qadir al-Gilani.

6  Also known as al-Rahabat al-anwariyya ‘ala I-Salat al-akbariyya (see University A552, fol. 111a).

7  There are earlier copies of this work that are called al-Durr al-thamin [fi] sharh salat al-shaykh Muhyi al-din.
See, for example, Dar al-kutub Cairo, Zahiriyya MS 8138 (copied 1191H), or Budeiri MS 272 (1195H one year
after the author’s death), which states that the commentary was composed in 1190H.

8 Private MS, courtesy of Mahmud Kilig.
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PATTERNS OF CONTEMPLATION

In addition, two further commentaries, not mentioned by Yahia, have
been printed:

5) untitled, appended to the commentary on a prayer attributed to
Ibn ‘Arabi called K. al-Tawr al-aghla fi sharh al-Dawr al-a‘la by
Muhammad b. Khalil al-Qawugji (d. 1305/1888);°

6) Kashf al-asrar li-Salat sayyid al-abrar by ‘Umar b. Ta’-Ha’ al-‘Attar
(d. 1307/1890).10

The Blessing-prayer itself has been printed many times, following Yasuf
al-Nabhan’s first printed version in 1309/1891, as al-Salat al-kubra or
as al-Salat al-faydiyya. It has been known by two other main names:
al-Nabulusi calls it al-Salat al-Muhammadiyya," but copies of his
commentary refer to it as al-Salat al-kubra, a name which is also
used by al-Baghdadi, Nur al-‘Arabi, al-‘Attar and Ahmad al-Kattani
(d. 1340/1921);'> Mustafa al-Bakri, on the other hand, calls it al-Salat
al-akbariyya. It also appears in other significant collected works on prayer
such as Jala’ al-quliib by Muhammad al-Kattani (d. 1345/1926)." Yahia
noted two unpublished versions in Ottoman Turkish," and Mahmud
Kilig utilised a further Ottoman translation by Abdulaziz Mecdi Efendi
(d. 1941), which he translated into modern Turkish in his book on Ibn
‘Arabi, Seyh-i Ekber (Istanbul, 1995).

A French translation by Michel Valsan, based on al-Nabhani’s
edition, was published after his death in Etudes Traditionelles 446
(Nov-Dec 1974), pp.242-51, and this was also translated into Italian in
Scienza Sacra in November 2014.

9  Printed in Damascus (1301/1884) and Cairo (n.d.). Al-Qawugji’s commentary on the Blessing-prayer does
not materially add to previous commentaries.

10 Edited by Ahmad Farid Mazyadi (Beirut, 1971).

11 University MS A522, fol. 17a. This could be translated as “The Blessing-Prayer on Muhammad’ or ‘“The
Muhammadian Blessing-Prayer’.

12 See Ahmad al-Kattani, Tanbih al-awwah fi-ma li min al-ta‘alluq bi-akram khalq Allah (diwan fi madh al-
nabi), ed. Muhammad Hamza b. ‘Ali al-Kattani (Beirut, 2007), an important book on the Prophet’s attributes,
where the editor records among the author’s works his commentary entitled al-Hadiqga al-gharra’ “ala salat al-
Hatimi al-kubra (p. 19, n° 19).

13 See Jala’ al-qulab min al-asda’ al-ghayniyya, 2 vols. (Beirut, 2005). For example, see 2/313, when
commenting on the name Fatiha (1.7) he speaks of ‘the famous (mashhiira) prayer by the Shaykh al-Akbar...’,
confirming the wide diffusion of the prayer among his contemporaries.

14 The first is a commentary by Hasan Fahmi, Tarjamat al-salat al-faydiyya, Haci Mahmud 3277/31, also found
in Haci Mahmud 2717 (where the name is given as Husayn Fahmi al-Kharputi); ‘Abd Allah al-Nagshbandi,
Tarjamat wa-sharh al-salawat al-kubra, Hasan Hayri Abdullah Ef. 151.
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Introduction

Al-Nabhani also dedicated a special section in his Jawahir al-bihar to
some aspects of the transmission of the Blessing-prayer, and in particular
a significant transmission through a visionary dream. He states that he
also transmitted the Blessing-prayer from a descendant of the Prophet in
Damascus, ‘Abd al-Rahman al-Shuwayki al-Dimashqi, who himself had
had a dream-vision, when he was 15 years old, of a figure whom he took
to be Muhyi al-Din Ibn ‘Arabi. During the dream this figure asked him:

‘Do you want me to teach a prayer on the Prophet, whose reward
is equivalent to 100,000 prayers?’ I said: ‘Yes’. So he said: ‘Listen!
Allahumma afid silata salawati-ka...” up to the end of this prayer. I felt
the words of the prayer being engraved in my heart, and I memorised
them. When he had finished reciting, he said: ‘Now you recite it’, which
I did from beginning to end. Then he corrected me in two places where
I had made a mistake, and then I recited it again to him from beginning
to end. He said: ‘“That’s fine’. Then I woke up.*®

Al-Nabhani and others were given permission to practise this
Blessing-prayer by ‘Abd al-Rahman al-Shuwayki, and al-Nabhani states
that the version he received in this way was the same as that previously
transmitted by al-Nabulusi in his commentary apart from one or two
words. According to al-Nabhani, ‘no other blessing-prayer can be
compared to it in terms of what it includes of the perfections of the
Master of created beings (sayyid al-makhlugat).’*°

Whatever the truth of the matter as regards authorship, we have
before us a blessing-prayer that is magnificently rich in its praise of the
Reality of the True Human Being, a grand meditation on the nature of
fayd (eftusion), and a prayer whose detailed contemplations in the realms
of Quranic sciences, metaphysics, letters and numbers make it a true
masterpiece of spiritual art and science.

This is the first critical edition of the Arabic text, translation into two
languages, transliteration and study to be published. We have based the
Arabic on several manuscripts (see the edition), and sought to maintain
the harmonious balance of its composition in our decisions regarding

15 al-Nabhani, Jawahir al-bihar, vol. 4, p.406.
16 Ibid.
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particular readings. Above all other considerations, this is a blessing-
prayer for recitation and contemplation. It is our hope and prayer that
our edition, translation and efforts to understand, on behalf of all who
will read it, will be acceptable to the author.

Detail of the muqarnas at the Sokollu Mehmet Pasha Mosque, Istanbul
(courtesy of Mehmet Okutan).
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CHAPTER 1

The Geometry of Reality:
sound and vision

To Him returns the whole [creative] order (al-amr)
(Q 11:123)

The revelation of the Book of the Quran is usually understood as a
descent into perceptible sound and written form, describing itself as
‘a bringing-down by the Lord of all beings... in an Arabic tongue most
clear’ (Q 26:192-195). While it is presented to human beings as a speech
that can be recited and as a book that can be read, according to the
Companion Ibn ‘Abbas (d. 68/687), the Quran was sent down in two
manners: firstly, synthetically as qur’an to the nearest heaven, and
subsequently from there, in starry fragments in accordance with time,
as furgan, to Muhammad. Ibn ‘Arabi explains this as meaning that the
Quran descends first to the heart and then to other faculties: ‘according
to the inner interpretation, the servant’s heart is the nearest heaven to
which the Quran descends in totality, then becoming ‘differentiation’
(furqan) in accordance with those who are addressed: so the portion
received by the eye is not the portion that belongs to the ear’.! As a
result, ‘the [essential] matter is concerned with uniting, not separating:
whoever is established in uniting does not pay attention to separation,
even if they are in [a state of separation]. Uniting includes separation,
but separating does not include uniting.”* The descent of Meaning to
the human heart can also become visible in terms of the ‘eye’ (basira) of
the heart, as happened in the earliest recorded event in Ibn ‘Arabi’s life:
1 K. al-Ifar, safar al-Qur*an al-‘aziz: see The Secrets of Voyaging, adapted trans, pp. 59, 187-191.

2 From the chapter of Noah in Fusis al-hikam, ed. Mahmud Kilic and Abdurrahim Alkss (Istanbul, 2016), p.

48. Note that the word qur’an according to Ibn ‘Arabi means ‘unitiveness’ or ‘collecting together’ (from the root
g-r-n), in contrast to the term furgan which denotes separation and differentiation.
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One day I became seriously ill and plunged into such a deep coma
that I was believed to be dead. In that state I saw horrible-looking
people who were trying to harm me. Then I became aware of
someone kindly, powerful, exhaling a delightful fragrance,
who defended me against them and succeeded in defeating
them. “Who are you?’ I asked. The being replied to me: ‘T am
the Sura Ya Sin. I am your protector.” At this point I regained
consciousness and found my father, God bless him, standing at
my bedside in tears - he had just finished reciting the Ya Sin.?

Since the Sura is normally recited over the dead or dying, in this
episode from Ibn ‘Arabi’s very early years we can see a kind of physical
death and rebirth, albeit without the will of the individual being involved.
More importantly, for our purposes here, this appearance of the Sura
reveals the interior living quality of the revealed Word, embodied in
the realm of imagination as a human being, i.e. a total form rather than
a portion received by one of the faculties. This can be likened to the
appearance of Jesus manifesting in this ‘total” human form in the sensory
realm, so that in revelatory terms Jesus, as Spirit and Word of God, is
parallel to the Book of the Quran, while Muhammad is parallel to Mary
as receivers of the divine Word. We may also observe that the Ya Sin is
the ‘heart’ of the Quran, and so this vision demonstrates how the ‘heart’
of divine revelation protects and defends the human heart against all
harm.

Revelation, in the sense of the expression of transcendent Meaning,
may also take place in other visible forms, notably the natural world
or universe. Comprehending the underlying geometric shapes and
numerical patterns displayed in the world is one way of recognising
the essential realities, and Ibn ‘Arabi makes use of various diagrams
in his works, especially in the Futihat al-Makkiyya, as modes of
contemplation. In addition, he alludes to geometry in many subtle
ways in his writing, showing how essential this aspect of knowledge is
with regard to contemplating meanings, especially as it bypasses the
ordinary conceptualisation so beloved by the rational intellect. According

3 Fut. 11.424.
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1: The Geometry of Reality: the circle and the dot

to the late Keith Critchlow, ‘geometry is the art of continual renewal...
traditional geometry is constantly renewed by every person who does
it".* In other words, the eternal principles that geometry expresses are
renewed by each person who realises them, in accordance with their
level. Such geometrical comprehension is implicit in the following
passage which begins Ibn ‘Arabi’s Insha’ al-dawa’ir (‘The Production
of Circles’), where he ‘explains’ his reasons for engaging in this kind of
representation:

When God, glorified and exalted is He, brought me to recognise
the realities of things as they are in their essential natures,
and enlightened me, by unveiling, as regards the realities of
their relationships and attributions, I wanted to express them
in a visible diagrammatic mould® so that their source and
apprehension® comes close for the companion and friend ‘Abd
Allah Badr al-Habashi, and in order to clarify these [realities] for
anyone whose sight is not sharp enough to perceive them and
whose mind-radiance cannot navigate [in glorious exaltation]
in their spheres’. He will then have a clear vision of what degree
he has in existence, and what eminence has been accorded to
him, such that [all] angels humbly prostrate to him. If the purest
noble angel prostrates to him, what do you imagine is the case
of the incomplete lowest assembly [of angels]? Do you not see
what the Real, who is Truthful, relates about him when He
says: and who has subjected to you all that is in the heavens and
all that is in earth, all of it from Him? Hence He brought the
whole universe together under the authority of the most elevated
Human Being...

I have drawn diagrammatic likenesses, set out image-parables
and explained what is in the human being... in order to bring
close comprehension and to bring [people] to knowledge. From

4 Interview on the Cambridge Central Mosque project, 20 Dec 2015, https://www.youtube.com/
watch?v=NLKVu7E560k.

5 Ar: fiqalib al-tashkil al-hissi. The term tashkil not only suggests giving diagrammatic shape to meanings, but
also making explicit and removing ambiguity (as in the dotting and pointing on Arabic letters).

6  Ar: ma’khadh, lit. ‘the place from where (or time when) something is taken’, here meaning both the source
of the realities as well as their apprehension.

7 Ar: aflak, orbiting spheres or 3-dimensional circles in which the realities of things are displayed.
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the One who brought the world into being, we ask for support
and assistance!”

The human being, as the centre of the circle of existence, is thus in
an entirely different position to the rest of creation. All other beings
who occupy the circle of existence are in some sense ‘peripheral’ and
dependent on the authority of the central human ‘dot’. When Ibn
‘Arabi speaks of two kinds of angels, ‘the purest noble angel” and ‘the
incomplete lowest assembly’, he is alluding to the high angels of the
upper ‘heavenly’ half of the circle of existence, which to us is hidden
and interior, and the angels of the lower ‘earthly” half, which represents
manifest existence. The fact that both higher and lower angels prostrate
to the human being is symbolised by the circle’s dependence on its centre.
The whole universe, high and low, is under the authority of the true
Human Being in the same way that the central dot has ‘authority’ over
the representation of the circle.

It is remarkable how the name of Ibn ‘Arabi’s close companion,
whom he describes elsewhere as ‘my dear friend, a pure emptiness, an
unadulterated light’,® is geometrically significant here: he is the ‘Servant of
God’ (‘Abd Allah, servant of the all-encompassing Name rather than any
particular Name), Badr, the ‘full moon’ (a complete circle illuminated by
the hidden light of the Sun), and al-Habashi, literally the ‘Ethiopian’ but
also the one who collects and reunites everything within the whole (from
the Arabic habasha). In other words, this ‘companion (sahib) and friend
(wali)’ is like the perfect prototype of the human being enlightened
by the inspiration of the solar author, who calls himself the Sun who
rises in the West and the Seal of Sainthood (waldya). Furthermore, if
al-Habashi represents the full moon, others with less than perfect sight
may be compared to the phases of the moon, more or less illumined.

5 Insha’ al-dawa’ir, ed. Maurizio Marconi (El Azufre Rojo 5, 2018), pp.105-6.

6  Fut. 1.10. These epithets describe perfectly the nature of the full moon, which has no light of its own and acts
as a reflective surface for the sun.

7 Ar: al-sahib wa-l-wali, which can also be translated as ‘the possessor and patron’, who as full moon already
possesses full illumination of the connection of the realities to their central essential source.
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1: The Geometry of Reality: the circle and the dot

There are many important diagrams in the Futihat which express
different aspects of circularity. We may cite four of the twelve diagrams
in chapter 371,® which give an idea of the varied shapes that Ibn ‘Arabi
employs. For example, in the first we can see two squares (the Footstool/
kursi and the Two divine Feet/qadaman) included within the circle of
the Throne, which is itself included within Universal Body and Prime
Matter; in the second (enclosed by the Footstool), concentric circles
displaying the levels of paradise within the circle of the 12 constellations;
in the third, a bifurcation of the circle into concentric semi-circles within
the 28 lunar mansions; and in the fourth, a rectangular representation
of the ‘Plain of Assembly’ (ard al-hashr) when human beings will be
gathered on the Day of Resurrection, with various shapes including an
octagon at the top depicting the divine Throne.’ This octagon has within
itself a central point, making a total of 9, which as we will see is a highly
significant number in the Blessing-prayer.

1. The Footstool within the Throne; 2. Levels of Paradise and Hell

8  Fut. 111.422-5; Evkaf MS 1870, fols 90-94. A proper study of these diagrams is long overdue, and we welcome
Dunja Rasi¢’s study, The Written World of God: the Cosmic Script and the Art of Ibn “Arabi (Oxford, 2021) as well
as the article by Sophie Tysser, ‘Visualizing the Architecture of the Universe: Ibn al-‘Arabi’s Diagrams in Chapter
371 of the Meccan Openings’, in Giovanni Maria Martini (ed.), Visualizing Sufism (1200-1600) (Leiden, 2021).
9 This drawing is generally thought to have formed the ground-plan for the Taj Mahal, built for Shah Jahan
between 1632 and 1653. See Wayne Begley, ‘The Myth of the Taj Mahal and a New Theory of Its Symbolic
Meaning’, The Art Bulletin 61/1 (1979), pp. 7-37.
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3. The Earth and the Heavens within the lunar mansions; 4. The Plain of Assembly

We may also note the important diagram of the Divine Presence in
which the first original circle overflows into four further circles, drawn
by taking bisection points on the first circumference, and then into four
further circles.

5. The Divine Presence (Evkaf MS 1848, fol.92)



1: The Geometry of Reality: the circle and the dot

Here our purpose is not to go into the details of individual diagrams,
but to emphasise the graphic visual aspect of Ibn ‘Arab’s writings and
how there is a deep contemplative visual structure underpinning his
teachings on reality.

He himself seems to have come to the fullness of this through his
encounter at the Ka‘ba with the nameless Youth, who is far beyond
considerations of space-time and was created to communicate only as a
symbol (ramz), beyond the reach of any kind of word-based expression.
The Youth orders him to ‘circle in my footsteps, and observe me in the
light of my moon, so that you may take from my constitution what
you will write in your book and dictate to your scribes’.'” While the
Futithat may be viewed as the outpouring of verbal expression in the
light of the Youth’s ‘constitution’, Ibn ‘Arabi points to the non-verbal
visual aspect of this ‘moon’ through his diagrams. The fact that this
encounter took place in Mecca makes evident the central imagery of the
Ka‘ba being surrounded by circles of pilgrims: the House of the Ka‘ba is
thus a threefold picture of the heart of the world, the heart of the human
being, and the divine Throne encircled by heavenly angels praising their
Lord. In geometric terms, the Ka‘ba may be viewed not only as a three-
dimensional cube but also as a two-dimensional square and a point. In
three dimensions we can see the manifold aspects in the form of 6 faces,
8 corners and so on." In two dimensions, it has a square form (as in the
representation of the two divine Feet and the Footstool), or it is a simple
point or centre. This latter aspect is represented in the sensory world by
the Black Stone (al-hajar al-aswad), which is set into the eastern corner
of the Ka‘ba, and according to tradition is the ‘point” where God’s Right

10 Fut. 1.48. He uses the same verb atla‘ni to express that God enlightened him with knowledge of the station of
this Youth.

11 Ibn ‘Arabi mentions en passant that the House (bayt) of the Ka‘ba is 27 cubits (the length of a forearm) in
height (i.e. a 3x3x3 cube) while the upper enclosure (al-tahjir al-a‘la, which seem to mean the upper enclosure
of the roof) is 28 cubits [high] (i.e. equivalent to a circle with all the mansions of the moon, letters etc): ‘each
cubit is a measure for some divine order which the people of unveiling (ahl al-kashf) recognise. These measures
are equivalent to the mansions of the heart, which are divided up by the stars of faith traversing [the sky of the
heart] in order to manifest happenings that flow through the soul... > (Fut. 1.666). While he does not explain
the significance of these numbers, it is surely no accident that the preceding words mention the prophets (al-
anbiya’), 27 of whom are represented in the later Fusis al-hikam, establishing a direct connection between the
elevation of the Ka‘ba and the revelation brought by the prophets - perhaps Ibn ‘Arabi is also alluding to the idea
of the wall of prophethood as mentioned in the famous dream of Muhammad in which he saw himself as the final
brick in the wall.
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Hand is in direct contact with the created world"? - this symbolic aspect
lies behind the ritual, established by Muhammad, of istilam, touching
or ‘kissing’ the Black Stone at the beginning of the circumambulation,
as an act of swearing allegiance to God."

Ibn ‘Arabi makes an essential point about the universal return to
God as the centre of all circumambulation, when discussing circles and
circularity:

Know that since the universe is globe-shaped, in his ending the
human being longs for his beginning.'" For we have come out
of non-existence into existence through Him, glory be to Him,
and to Him we return - just as He says to Him returns the whole
[creative] order (al-amr) (Q 11:123), and He says Be mindful of
a day in which you will return to God (Q 2:281), and He says To
Him is the final arrival (Q 5:18), and to God is the final result of
everything (Q 31:22).

Do you not see that when you begin to make a circle, from the
moment you start you continue to go round until you come back
to the place where you began? Only then does it become a circle.
If the order were not like that, then we would come out from
His Presence in a straight line and be unable to return to Him,
and then His words and to Him you will return would not be
true — and He is the Truthful One!"

This premise might seem counter to human experience in this world,
since many believe that they come into the world, live for a time
and then die, as if life was like a straight line drawn between point
A and point B on a piece of paper. However, this could only be true
if we lived in the realm of two dimensions. In a three-dimensional

12 See al-Daylami, Firdaws al-akhbar bi-ma’thir al-khitab, ed. Muhammad Zaghlal (Beirut, 1406/1986),
2/159. There is another stone known as ‘the Stone of True Happiness™ (hajar al-sa‘dda) set into the opposite
Yemeni corner, which some authorities say should also be touched or kissed (see Fut. 1.703)

13 See Fut. 1.699. We may note that Abdullah Bosnevi wrote a short unedited treatise on this subject entitled
al-Yad al-ajwad fi istilam al-hajar al-aswad (Carullah MS 2129, fols. 184a-191a).

14 Ar: hanna al-insan fi nihayati-hi ila bidayati-hi. The term hanna, like others that he uses in this context
such as ‘afafa, means not only ‘longing, yearning’ but also ‘being favourably inclined and affectionate towards’,
suggesting a curving movement.

15 Fut. 1.255 (ch. 47).
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1: The Geometry of Reality: the circle and the dot

world, a straight line only appears as such because of our limited
perspective, but is in fact always curved. As soon as we think in three
dimensions, we realise that space and the universe itself is actually curved
(a truth generally accepted since the time of Einstein), and this must
reflect an essential truth about Being itself. For this reason, Ibn ‘Arabi
remarks that ‘all roads require circularity'®, and there is no such thing
as a straight-line road’.”” We should bear in mind that according to Ibn
‘Arabi all beings are on ‘the straight path’ (al-sirat al-mustaqim), which
leads each one back to their origin, and this path is in fact ‘circular’.
The fact that the circle is only fully visible when the endpoint reaches
the beginning may help to explain the illusion human beings have of
‘straightness’ and some of the consequent ideas about linear development
and progress.'”®* He also comments elsewhere: ‘He did not create the
existent things He created in a linear way without there being within
them an inclination towards circularity or seeking circularity in the world
of bodies.’" Hence circularity is omni-present in the natural world, and
in Ibn ‘Arabi’s view comprises the bodily nature of each existent as well
as its interior journeying and inclination.

The Circle and the Compass

In many places and contexts Ibn ‘Arabi emphasises the underlying
geometry of the circle as an image to be contemplated. Sometimes he
focuses on the 2-dimensional circle and sometimes on the 3-dimensional
sphere:

16 Ar: mustadira, often translated simply as ‘circular’, but since Form X of the verb suggests seeking or requiring
something, there is an important nuance in Ibn ‘Arabi’s use of this adjective to show how everything participates
in the innate drive towards circularity.

17 R. al-Anwar, Yusuf Aga 7838, fol. 49a; see Bernd Radtke, New Critical Essays (Utrecht, 2005), p.130.

18 In the modern globalised world the implications of this in economic terms are beginning to be seen: for
example, a linear use of resources has detrimental consequences, and there are now calls for a sustainable
‘circular’ global economy.

19 See Fut. I11.119, ch. 332. It is worth pointing out that according to Ibn ‘Arabi the three words “atf, mayl and
hunii which he uses in this passage all mean curvature (in the realm of bodies) and affectionate loving inclination
and compassion (in the realm of spirits and meanings).
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Every order and every existent is a circle that returns to where
it began, and God has specified for each existent its [particular]
degree in His Knowledge.”

The divine [creative] order (amr) is circular, and this is why
God’s order concerning things never ends. For the circle has
no first or last in it except through the determining property
of ‘bisecting’ [which intersects the circumference and creates
an apparent two-ness]. Because of this the universe emerged as
circular, in accordance with the form of the order as it is in itself,
until it came into shapes. The first shape to receive Universal
Body [i.e. embodiment] is that of a circle, and this is the orbiting
sphere (falak).*!

The word he uses here which we have translated as ‘bisecting’ (fard)*
normally means an obligation, but here is meant more in its primary
meaning of ‘cutting’, ‘notching’ or ‘incision’. In other words, as soon
as a circle is bisected (for example, by drawing another circle from any
point on the circumference which becomes the centre of a new circle
intersecting the original), a division has occurred. It is only through this
that we can envisage that the circle has a beginning and an end. In itself
the circle still remains a complete whole, or in 3 dimensions a sphere.

Ibn ‘Arabi gives precisely this image when he is discussing the
closeness experienced by the Prophet during his ascension (mi‘raj) to
‘the joining of the two arcs or [even] closer’ (qgab qawsayn aw adna,
Q 53:9). In the margin of his Futihat, he puts a small drawing at the
beginning of chapter 260 on the knowledge of closeness (qurb).

20 Fut. 1.255 (ch. 47).

21 Fut. 1.663 (ch. 71). The word falak means both ‘sphere’ and ‘orbit’, so we should conceive of a sphere as being
movement by its very nature, rather than static.

22 Ar: fard, literally ‘an incision’, which bisects the circle and leads to the appearance of duality. This image
provides the related secondary meaning of fard as ‘obligation’ or ‘command’, creating a distinction between dos
and don’ts.
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1: The Geometry of Reality: the circle and the dot

In the introductory poem, he explains:
If you bisect a circle with a line, two arcs appear - ~
that is the closeness of the Real, so cross over?
to the inner Reality of “[even] closer” from the two of them!

When you pass beyond it, the nature of spiritual vision shines
forth

for the [vertical] ascensions that belong to the spirits are a relationship
with [Reality]

unlike the [horizontal] domain that physical vision travels in."**

When we consider the image of a circle, we may bear in mind some of the
symbolic aspects of how it is produced through the action of a compass
(or dividers). A compass is perhaps one of the most significant scientific
inventions that humankind have used for millennia, and its very rich
symbolic value lies behind some of the suggestive imagery that Ibn ‘Arabi
uses to depict reality.” It is the underlying metaphysics of geometry
that Ibn ‘Arabi clearly delineates in his discussions of the letters. We
do not call this ‘sacred’ or ‘spiritual’ geometry in contrast to a supposed
‘mundane’ geometry, because it is a single science, contemplative and
practical at the same time.

When closed, a compass resembles the letter alif (!), standing alone,
and when its two legs are separated, it resembles an inverted lam-alif
(¥), which also means ‘[there is] no’ (I4). The connecting circle that
links the two legs is sometimes known to geometers as the ‘eye of God’,

23 Ar: i‘tabira, which can also mean ‘contemplate’. On the principle of i “tibar, see Gracia Lopez Anguita, ‘Tbn
‘Arabi’s Metaphysics in the Context of Andalusian Mysticism: Some Akbarian Concepts in the Light of Ibn
Masarra and Ibn Barrajan’ (Religions, 12, 40, 2021; https://doi.org/10.3390/rel12010040); and Yousef Casewit,
The Mystics of al-Andalus (Cambridge, 2017).

24 Fut. 11.558. The term nisba (which we have translated differently as ‘relationship’ and ‘domain’) is used
twice in the last two lines, indicating that in spiritual vision there is the relationship of the One with Himself in
‘dualitude’, while in physical vision there is an apparent duality of seer and seen.

25 Historically, the prominent use of the compass symbol along with the square in Freemasonry, which began
in the 14th century within the newly established guild of stonemasons, seems to have derived from Islamic
guild teachings (such as Anatolian akhi and Arab futuwwa organisations), which in turn had incorporated many
principles from earlier spiritual teachings. See Ali Akbar Dianat, ‘AkhT’, Encyclopaedia Islamica, vol. 3, pp.417-
22.
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and resembles the linking base of the lam-alif.** The imagery of two
interconnected legs is used in the Quran in connection with the Day
of Resurrection, when all is revealed in truth: leg (al-saq) intertwined
with leg, [to your Lord on that day driven on] (Q 75:29-30), a verse that
Ibn ‘Arabi explicitly links to the letter lam-alif and its two ‘legs’ in a
remarkable poem on this double letter:

The all-knowing alif and the lam embrace neck to neck
like two lovers, when the time-cycles are propitious,
and the leg is intertwined with the leg” which is great[er].

From the two of them entwining, there came to me a [direct]
instruction:

as a beating heart® implies an embrace of two [opposites],
there appears in [lam-alif] existentiation and annihilation.”

Ibn ‘Arabi thus evokes the image of the lam-alif as the two letters
intimately embracing each other, like lovers, but at the same time
contemplates their two-ness as springing from Unity: just like a heart
has two phases, systolic contraction and diastolic relaxation, so also the
world has two aspects: being brought into existence and being removed
from existence. The lam (in shape) is an alif plus an extension as a nin,
representing the bringing about of existence, while the alif is solo and
unique, annihilating otherness.

In order to understand more fully the allusions here, let us consider
how to draw a circle with a compass or set of dividers. The straight
upright leg of the compass (identical to the shape of an alif) is separated
from its other leg and placed upon a blank sheet of paper so as to establish
the centre of the circle in the form of a hidden dot or point. Then the

26 It also suggests the circular eye of the mim (), so that from this perspective the first three isolated letters in
the Quran, the alif lam mim at the beginning of Surat al-Baqara, also symbolise the whole act of creation through
the imagery of the compass. See Fut. 1.61.

27 Q 75:29. The ‘leg’ here alludes to the two alifs inherent in ldgm-alif, since the straight part of the lam is
identical to an alif.

28 The word fu’ad means a heart that beats, i.e. in a state of ‘on’ and ‘off’.

29 Fut. 1.75. The author explains a few lines later that this image is particularly connected to the four positive
and negative formulations of lam-alif appearing in the formula la ilaha illa Llah. These four lam-alifs in the four
words are related to the numerical value of lam-alif (=31=4) and the value of the rhyme-letter (mim =40=4) in
the poem.
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adjustable or variable second leg (which holds the pencil or pen) traces
a circle, starting from one point (the second ‘dot’, this time visible,
on the circumference) and continuing to draw the ‘curved line’ of the
circumference until it reaches the point from which it started, thereby
completing the full circle. Without the ‘distance’ between the two legs
(which represents the essential separating of the Essence into ‘two’), no
circle can be drawn. In Ibn ‘Arabi’s conception, the alif (!, =1) stands
for the Absolute Unity or Uniqueness (ahadiyya), which is beyond all
conception of number and numerality. When this self-standing alif
separates from itself, creating a distance between what are now ‘two
legs’, the second adjustable leg becomes ‘active’, capable of drawing on
the blank sheet of paper. This second leg is represented by the second
letter ba’ (=, =2), which stands for the Reality of Muhammad, the First
Intellect, the Pen and so on. As Ibn ‘Arabi explains,

‘God says: “[Your Lord is the Most Generous] who taught by the
Pen”, that is, He taught all created beings by the Pen, meaning
the Just Equilibrium and the Truth by which the heavens and
the earth came into being, which is the First Intellect, and the
Muhammadian Reality, and it is also the ba’.’*
Just as the pen that draws is held in the adjustable leg of the compass
(while the standing leg is stable), so it is the ba’ through which all
things manifest: ‘it is really an alif, single in respect of its essence, and
itisa ba’ in respect of it manifesting in the second degree of being.™"

In the imagery of the compass, the adjustable leg is really joined up to
the standing leg, but in its separation from the standing leg, it becomes
established in ‘the second degree of being’, which is activity, in contrast
to the blank sheet of paper which is wholly receptive to the action of the
pencil. Whatever is represented on the paper is subsequent to this primary
splitting of ‘active’ and ‘receptive’, of Pen and Tablet in cosmological
terms, through which the circle of all the visible ‘letters’ can be drawn and
made manifest. There is, therefore, a fundamental distinction between

30 See Hiilya Kiigiik and Stephen Hirtenstein, ‘Ibn ‘Arabi’s Kitab al-Ba”, JMIAS 65 (2019), p. 16. Later authors
sometimes related the alif to Intellect and the Throne, and the ba’ to the Pen and the Footstool, but the implied
fundamental imagery of the two legs of the compass remains the same.

31 Ibid., p.17.
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the verticality of the alif-like compass and the horizontal plane of the
circle with its dot. Likewise, in three dimensions, there is a difference
between the supra-dimensional ‘actor’ and the three-dimensional sphere
that has a central point (as in blowing up a balloon, for example) - or in
metaphysical terms, between the transcendent Reality as It is Itself and
all the subsequent manifestation and conceptualisation of transcendental
reality, which is necessarily limited. The initial ‘separation’, represented
by the compass and its two legs, is reflected in a second separation,
represented by the circle and sometimes referred to as Heaven and Earth,
or the Divine realm and the realm of creation. In respect of this second
distinction, Ibn ‘Arabi describes the Cloud in which the Lord was prior
to creation as the ‘pavilion of Divinity and a great barrier preventing the
created world from joining the Divinity and preventing the Divinity from
joining the created world, I mean with regard to the essential limits.”*

To understand this symbol more deeply we need to take a broad
view of the term ‘geometry’, which literally means ‘the measuring of
the earth’: this should be understood not simply as the measuring of
the physical earth but more comprehensively as the measurement
of what Ibn ‘Arabi calls ‘the Earth of Reality’® or ‘the Vast Earth’ of
Imagination, a domain that extends to all possible forms and witnessings.
This reflects the continuum between the corporeal and the spiritual,
physics and metaphysics, exterior and interior, and so on. The whole
world of creation or the circle of Being is seen as the support for direct
contemplation (shuhiid). What lies beyond this cannot be ‘measured’
or contemplated, since it is a state of pure dimensionlessness which is
unknowable and never seen (ghayb). In terms of the circle there are two
sides: the upper hidden semicircle of the relative invisible (‘night’) and
the lower manifest semicircle of the relative visible (‘day’), but both
belong to the circular realm of full witnessing and contemplation. In any
representation of manifestation there is always a relative interior and a
relative exterior. According to Abdullah Bosnevi, ‘the Unseen (al-ghayb)
is [actually] two Unseens: a Real (hagigi) Unseen, which is the Essence

32 K. al-Isfar, p. 50.

33 See chapter 8 of the Futithat which is entitled ‘the Earth of Reality’ (ard al-haqiga). For an understanding of
the relevance of ‘contemplative geomancy’ in this context, see Pablo Beneito, ‘Qurrat al-‘Ayn: the Maiden of the
Ka‘ba’, Religions, 12/3, 158 (2021), pp. 9-12.
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(dhat) and the realities of the Essential Names, which are the keys of the
Unseen; and a relational (iddfi) [Unseen], which is the world of the Order
and of originating in terms of intellects, selves and spirits.”**

The Real Unseen is identified with the ‘Absolute Unseen’ (al-ghayb
al-mutlaq), which is free from all constraints or relations, and the
relational Unseen is linked to the initiating of creation through the
command ‘Be’, and is then expressed in what Ibn ‘Arabi calls ‘the world
of outlining’ (‘alam al-takhtit),* where the First Intellect draws out the
implicit relationships in the world of outward expression and writing.

We may note here that the differentiated letters that appear on the
circumference (which is divided by Ibn ‘Arabi into 28 in accordance
with the number of letters in the Arabic alphabet and the number of the
lunar mansions) should be distinguished from the non-differentiated
transcendent letters that are hidden in an uncreated state within the
‘ink’ of the pen: the latter are sometimes called ‘sublime letters’ (al-hurif
al-‘aliyat), and are only known through their manifested counterparts,
which are the elements of all existential words, in whatever degree
they may appear within the realm of existence. In a poem (sometimes
attributed to Ibn ‘Arabi as well as to others), these high letters are
mentioned as unspoken or unarticulated:

We were sublime letters, not spoken,

suspended in latency within the highest peaks of dark covering.
In Him I am you and we are you - and you are He -

the whole is He within He - ask one who has attained.*

The mention of “He’ is significant as it denotes the Ultimate Presence of
Absolute Unity, present only to Itself beyond all Name or quality, within
which all plurality is drowned. In a similar way the alif (which indicates
this unnameable Uniqueness) is the only straight letter, while all other
letters are curved. This should not be confused with the straightness of
images such as ‘the straight path’ (al-sirat al-mustaqim), which can be
represented geometrically as the line of the radius that extends from the

34 Sharh al-Fusus, Yusuf Aga MS 5464, fols. 140b-141a.
35 Fut. 1.50 and 109; (Mansub) 1/205 and 366.
36 See Bodleian Pococke 275, fol. 35b.
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centre to any point on the circumference and metaphysically denotes
the direct unmediated relationship of closeness between each existent
‘other’ and Reality.”” This line is as if a shadow of the vertical alif, since
the only real straightness belongs to the Creator Himself, just like the
straight legs of the compass that stands at the centre, from which the
circle of creation is drawn.

This imagery of an endless circle or sphere that is constantly in
circular movement, which underlies the contemplations in the Blessing-
prayer of Effusion, is to be found beautifully expressed in chapter 1 of
Ibn ‘Arabi’s Futithat, when he is discussing the vision of the Youth that
inspired the writing of the book:*

When a circle is being drawn, as the end of the circle is reached,
the [adjustable] leg of the compass returns to its beginning-point.
Thus, the last [part] of the [creative] order is tied [indissolubly]
to its first: its endless space-time everlastingness (abad) inclines
and curves into its beginningless, supra-temporal eternity (azal).
There is only continuous Being (wujiid) and freshly established
Witnessing (shuhud).*

Here Ibn ‘Arabi alludes to an important feature of the circle as being
made up of two semi-circles, which represent all polarities such
as beginningless eternity and endless everlastingness, hidden and
manifest, heaven and earth. While the circle of Being remains whole
and continuous, Witnessing or contemplation is constantly in movement
from one polarity to the other, from one place of looking to another.
The principle that these two aspects are tied to each other indissolubly
can be found in many of his writings. For example, in his K. al-‘Abadila
he states:

37 Ibn ‘Arabi makes a point of distinguishing between the ‘straight path’ of tawhid which leads to salvation and
the ‘serpentine path’ of da‘wa (claiming, pretension) which leads to perishing. See Fut. 1.115.

38 This is, incidentally, the only time Ibn ‘Arabi uses the Persian term ‘compass’ (birkar) in the Futuhat. For
the vision of the Youth, see Eric Winkel, ‘Understanding, and translating, the Futihat al-Makkiya’, JIMIAS 55
(2014), pp. 1-32, which contains a translation of the relevant passage in Chapter 1, as well as his full revised
translation in The Openings Revealed in Makkah Books 1 & 2 (New York, 2018).

39 Fut. 1.48. Ar: shuhud thabit mustaqirr. There is a complex allusion here in the idea of vision or witnessing as
intrinsic to the continuous circling of Being: on the one side, there is the established potentiality or eye-entity
(“ayn thabita) and on the other, the freshness of the eye (qurrat al-‘ayn) that is constantly being renewed through
gazing at the beloved. The divine Beloved is always in movement and change, stability in changeability (tamkin
fi talwin). For the notion of ‘finding a firm stable position” inherent in Form X of garra, see Q 36:38 referring to
the idea of the sun arriving at its appointed term (mustagarr).
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One who does not have a hidden [side] cannot have a manifest
[side]. [Exterior] things are only known through their interiors
(lit. their souls]... He is the First and the Last, the Manifest and
the Hidden (Q 57:3), so He puts the Hidden last because it is in
accordance with the image/form of the First.*’

This rather elliptical saying comes into sharper focus when we imagine
the Quranic verse as being written in circular clockwise form: the First
(awwal) between the hours of 12 and 3, the Last (akhir) between 3 and
6, the Manifest (zahir) between 6 and 9, and the Hidden (batin) between
9and 12.

batin |awwal

zahir | akhir

In other words, there is an ontological connection between these
Names which appears only when represented in the form of a circle: the
‘upper half’ is thus First and Hidden, and the ‘lower half’ is Last and
Manifest. As we shall see in relation to the Blessing-prayer, the circle
may thus be regarded as divided into four sections, or rather, into two
sections of two pairs.

The two halves of the circle of existence appear as first and last,
unseen and seen, hidden and manifest, heavenly and earthly. Ibn ‘Arabi
sometimes relates this to the atemporal creation of the world, symbolised
by the days of the Divine Work (sha’n) in relation to the earth:

40 In the voice of ‘Abd Allah b. Hibat Allah b. ‘Abd al-Batin (‘the Servant of God, son of the Gift of God,
son of the Servant of the Interior’, who is no. 112 of the 117 chapters, and corresponds to Q 112, Sarat al-
Ikhlas). See Rasa’il Ibn ‘Arabi, ed. ‘Abd al-‘Aziz Mansub, 1/299, and Pablo Beneito, ‘La inspirada inocencia de
la interioridad original en el Kitab al-‘Abadila de Ibn ‘Arabi de Murcia), in Una nueva visién de la literatura y el
arte, Pontificia Universidad Catdlica de Puerto Rico (Puerto Rico, 2014), pp.51-76.
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two days for working on it in respect of its eye-entity (‘ayn) and
self-nature (dhat): one day for its manifest and visible dimension;
one day for its inner and unseen dimension; and [then] two days
when He deposited in the earth the unseen and seen kinds of
sustenance. Then there took place the most holy sitting on the
Throne...*!

According to this, this primary division of first and last, unseen and seen,
which springs from the very nature and reality of the ‘earth’, is blessed
by the ‘Most Holy (agdas) sitting on the Throne’, or in other words, by
the All-Compassionate (al-Rahman) being seated on the encompassing
circular ‘throne’ of existence or on the integrating cubic ‘throne’ of the
human heart.

As Ibn ‘Arabi describes in a very beautiful poem on the human Ark
that expresses the endless movement of the divine Throne,*

Contemplate the Throne upon whose waters
an Ark sails with Its Names.
What a prodigious circular Craft within whose hold
lies the cargo of creation entrusted to Her!
Across an ocean without shore She glides
in the dark mists of the Unseen! ...
If only you were able to see how She crosses secretly

through all creation from scripture’s alif to the ya’,*

41 K al-Isfar, 53, referring to Q 20:5. We may observe a correspondence of the seven days of creation with the
seven letters of kun fa-yakiin, underlying this passage.

42 The introductory line in the Diwan specifies that this poem is on succession (kawr) and circularity (dawr).
There are two versions of this poem: in the Ayyam al-sha’n it has 7 verses, corresponding to the seven days, while
in the Mawaqi‘ al-nujiim there are 10 verses, corresponding to the value of markab (boat, craft, =10) and of the
letter ya’ (=10). In addition, the rawi of the rhyme is ha’ (=5), which is also the value of the two major terms
designated as objects of contemplation: al-‘arsh (Throne, =14=5) and al-hikma (Wisdom, =23=5, in the second
part of the poem), which are both introduced by the same imperative ‘behold/contemplate’ (unzur), as well as
san‘a (the divine Work, =23=5) and the final word in the 10th line (inshd’ihi, =5). Since there are ten verses with
arhyme-value of 5 (-h) and an extended rhyme of 7 (-a’ihi), this may allude to the value of the niin (=50) and of
the ‘ayn (=70), respectively.

43 This not only refers to the whole alphabet according to al-Laythi (from A to Z), but also numerically from 1
to 1(0). See Dunja Rasic, The Written World of God, p.79.
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and how in this journey, turning and turning again,

to Her port of origin She always returns, in an endless
procession of beginning!*

44 Rasa’il Ibn ‘Arabi, 2/57 (Ayyam al-sha’n). This poem is fully translated and studied in Pablo Beneito, ‘The
Ark of Creation: the Markab motif in Sufism’, JMIAS 40 (2006), pp. 53-6 et passim.
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Detail of the mugarnas at the Sokollu Mehmet Pasha Mosque, Istanbul
(courtesy of Mehmet Okutan)
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CHAPTER 2

Contemplation in letters and
numbers, circles and mirrors

Niin: By the Pen and that which they write! (Q 68:1)

At this point we should emphasise that according to Ibn ‘Arabi, following
a traditional injunction,' every single element in manifestation requires
to be given its rightful due, whether it be a person or thing that is given
its due, or a word or vowel or particle that is given its true value and
meaning, in whatever realm it may be: nothing at all is out of place
in the divine order of things. Furthermore, there are correspondences
between beings and letters and numbers that are hidden from the exoteric
point of view, and are strictly a matter of contemplative insight. These
correspondences are not artificial constructs of a limited intellectual
approach, but living symbols inspiring direct contemplations of and in
the heart. Ibn ‘Arabi describes them as a living community consisting
of individuals characterised by the states of life, death and sleep as
well as fulfilling functions such as being ‘the imams of spoken words’,
‘emissaries’ (rusul) or ‘poles’ (aqtab).* These living symbols are of the
same nature as poetry itself, including proportional patterns of rhythm
and rhyme: as Ibn ‘Arabi observes, ‘poetry (shi‘r) is the origin of the
whole creative order (al-amr).” Ibn ‘Arabi’s writings overflow with these
insights, albeit in coded language. This certainly also applies to Bosnevi’s
language and perception of reality, and is manifest most explicitly in
this Blessing-prayer. In this respect, we regard this Blessing-prayer as an
artistic masterpiece in the spiritual context of the ‘art of contemplation’,
and our comments in the following chapters on letters and numbers are
intended as pointers to this dimension.

1 al-Bukhari, al-Sahih, adab 86.
2 See K. al-‘Azama, Rasa’il Ibn ‘Arabi, 2/310-11, 314-17; Fut. 1.51, 58.
3 Diwan al-ma‘arif, ed. al-Mansub, 1/68.
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In relation to the science of letters (and numbers), Ibn ‘Arabi himself
distinguishes clearly between those who are given the secrets of this
knowledge by God, i.e. His friends (awliya’), and those who seek to
utilise and manipulate its properties for certain benefits. For example,
he states that the science of letters (“ilm al-hurif) is primarily a matter
of real contemplation that arises naturally from God, rather than as the
fruit of intellectual investigation or the illusion of power manipulation:

It is a high science in itself, but it is quite rare to be safe and
protected from its effects. It is thus preferable to give up striving
for it [and thus seeking something other than God], since it
is a science which God has specially given to His friends in its
entirety. Even though some individuals do possess it in small
quantities, they did not receive what they know in the same way
as God’s righteous servants. This is why these individuals who
are involved in it experience unhappiness instead of [the grace
of] happiness. May God make us knowers through God.*

This suggests that letters are to be regarded as living beings rather
than inanimate haphazard signs. Like the so-called ‘perfect’ or
‘complete’ flowers that possess both stamens and carpels, they are
capable of being both male and female, bisexual or hermaphroditic -
hence, in grammatical terms, they may be treated as masculine and/
or feminine. This perception of the living quality of letters also leads
to a fuller appreciation of their intrinsic value and uniqueness rather
than simply their utilitarian value or ‘power’ - this might be compared
to the difference between treating other human beings with dignity,
consciousness and respect and seeking to make use of them for one’s
own ends.

The Nun

Here we will look more directly at the symbolism of the letter niin, the
Arabic letter which most directly expresses the mystery of the circle. This
letter, according to Ibn ‘Arabi, should be understood, on the one hand,

4 Fut. 1.191; see the translation by Denis Gril in The Meccan Revelations vol. 2 (New York, 2004), p.123.
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as a written shape (0), which he views ideally as a semi-circle (even if
in actual script it may not have this precise shape), and on the other, as
composed of the three letters (niin + waw + nin) that form the name
of the letter, along with their respective numerical values.’ Ibn ‘Arabi
often operates on three levels when considering the letters: the letter itself
(n); the letters of the name of the letter (nan = nun-waw-nin, n-w-n);
and the constituent parts of all the letters of the name (nan-waw-nin,
waw-alif-waw, niun-waw-nin, i.e. 4 niins, 4 waws and 1 alif).

There are two aspects of this letter in relation to the other letters: first
of all, in the original alphabetical written order (abjad) as well as in the
phonic order of articulation, the niin occupies the midway point in the
series of letters. In the first alphabetical case, it is halfway between the
first letter alif and the last letter (shin in the Western system, or ghayn in
the Eastern), or between the principle of Uniqueness and the principle
of ‘witnessing’ (shuhiid) or ‘otherness’ (ghayr).® In the second phonic
case, as sounds uttered by the human being, it lies halfway between
alif and waw, the latter representing the complete or perfect Human
Being, who is both the divine Image (siira) and the divine Representative
(khalifa) on earth. In this respect, these two orderings taken together
allude to the principle that what appears in manifestation as ‘other than
God’ is only fully given its right through the Human Being who is the
complete image of the Divine. This aspect of being in the same position
in both alphabetical orders is only shared with one other letter, the alif,
suggesting a special relationship between the two letters alif and niin, or
between the first and the middle.

This special relationship is also to be found in the second aspect of
the niin in relation to others: Ibn ‘Arabi alerts us to the fact that the order
of the isolated letters, which appear at the beginning of 29 suras in the
Quran, begins with alif (as in alif lam mim in the Sarat al-Baqara, Q 2,
the Cow) and ends with nun (in Sarat al-Qalam, Q 68, the Pen). In this
respect the niin is the opposite of the alif itself:

5 This follows a general approach in arithmosophy which may also consider the value and significance of the
components of a letter’s name.
6 See Appendix C for a fuller discussion of the alphabet and its abjad values in the two systems.
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He made the first of the [isolated letters] the alif in writing
(khatt) and the hamza in articulation (lafz), and the last of them
the niin. The alif belongs to the Being of the Essence in Her
perfection because She does not need a vowel, while the niin
belongs to the existence of half of the universe, which is the
world of composition - that is the half of the circle (da’ira) that
is manifest for us from the sphere (falak), and the other half is
the niin which can be understood and inferred from that - if [this
other half] were to appear in the senses and be transferred from
the world of spirit, [the niin] would become a full circle (da’ira
muhita). But this spiritual niin, by which there is the perfection
and completeness of being, is hidden. He made the dot of the
niin, which is visible, an indicator (dalil) to that. So the alif is
perfect and complete in all respects, while the niin is incomplete.
The Sun is perfect and complete, while the moon is incomplete
because it can disappear,” and its light quality is borrowed - this
[light] is the sacred Trust which it bears.?

4

The written form of the niin depicts a semi-circle with a dot. If we picture
this — as Ibn ‘Arabi and the akbarians do - as only the visible part of a
circle, there is another semi-circle hidden above it. This unseen upper
half of the circle is what Ibn ‘Arabi calls the ‘spiritual Nan’, while the
visible lower half is the ‘lowly nin’.

This way of understanding letters as graphic shapes and their
relationship in spatial terms is sometimes depicted by authors or scribes
in various ways: for example, a whole circle with a dot inside as a way of
representing the niin, or an inverted elevated niin placed above an alif.

7  Literally, ‘it is disappearance’, meaning the side of the moon that is covered by the shadow of the earth.
8  Fut. 1.60.
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This kind of graphic symbolisation, which is also applied to other
letters and words’, is in certain ways akin to concrete poetry and would
be a fruitful field of future research.

ATy V/\yuy,uz )
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The upside-down elevated niin on the top of an alif, found on the rhyming words
(“irfan, wijdan, ‘iyan) in the final section of the Blessing-prayer in Baghdadi’s commentary
(University MS A522, fol. 15b)."

‘@\Ym ‘

: =l

The circular niin placed above the alif of the word al-sha’n in a copy of an original sama‘ dated
614H found at the end of a copy of Ibn ‘Arabi’s Tarjuman al-ashwaq
(Raghib Pasha MS 1453, fol. 202b).

The dot itself, Ibn ‘Arabi says, indicates the tip of a hidden alif, that is, an
alif extending in a different dimension." These two types of niin are also
manifested by the constituent letters within the nin itself: the initial nin
representing the Spirit, the final niin representing the world. The third
letter, the medial waw (), represents not only the connection between

9  See Appendix C for an image of the symbolic writing of salatan wa-salaman.

10 The Istanbul University scribe of al-Baghdadi’s commentary clearly understood the symbology of the niin, as
this feature appears on words in the introduction such as ‘iyan (eye-vision) and a“yan (established potentialities,
eye-entities) (University MS A522, fol. 1b).

11 See Fut. 1.53, where he explains that the dot is like the visible tip or point of an alif, the rest of which is in
the invisible - echoing the imagery of the compass. He also observes the ninic connection between the letters
alif, zay and lam that make up the word azal (‘eternity’). See the drawings in Eric Winkels translation of The
Openings Revealed in Mecca (New York, 2018), Book 1, p. 169.
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the two niins of Spirit and world, but also - as Ibn ‘Arabi often explains
when discussing the waw (being the final letter that can be articulated in
the phonetic system, so that it ‘contains’ the properties of all the previous
other letters) — the Perfect Human (al-insan al-kamil). Furthermore, in
terms of the Blessing-prayer, the fact that the waw links and articulates
the two sentences within a couplet in the first section is highly significant
in terms of the centrality of the waw as the Perfect Human."

Many of the implications of the letter nin as the visible half of a
circle are drawn out allusively in Ibn ‘Arabi’s extraordinary 3-line poem
on the letter Niin:

The dot of the self-nature!'® of the nun of existence —

in her [unseen] reality as an eye' - indicates the object of her
adoration.

Her own being® is from His Generosity and His Right Hand'®

12 We may also note that the Blessing-prayer in total is divisible in the same way as the Fatiha, the first section
of which belongs to God, the second section to the servant, with a shared middle section whose two parts are
linked by a waw - see Appendix D for details. We may observe that the use of the linking waw in Section 1A
of the Blessing-prayer acts as a contrast between the two sentences of a couplet, but changes from Section 1B
onwards, becoming a connective feature of almost all sentences.

13 Ar: dhat, a feminine term normally translated as ‘essence’. Dhat literally means ‘that which possesses...’,
implying relationship in the sense of ‘that to which qualities (sifdt) are attributed’. It also contains a graphical dot
on the first letter dhal (), mirroring the dot in the nin.

14 Here there is a very interesting divergence in Ibn ‘Arabi’s originals for this poem. The Arabic of the
holograph second version of the Futihat, followed in all the printed editions, reads: fi ‘ayni-ha ‘aynan (‘in her
entity as an eye’). However, in the earlier autograph Asrar al-hurif (Uni A79, fol. 100a), which is followed by
the text in the Diwan (Paris BN 2348, fol. 73b; Berlin spr. 1108, fol. 10a), an alternative reading is given as an
addition in the margin: fi ghaybi-ha ‘aynan (‘in her hidden reality as an eye’). In the holograph Ahmadiyya 774
(now Assad Zahiriyya 14067), fol. 10b, which contains the first-version Futithat poems, there is no pointing,
leaving the reading open (since ghayb —x¢and ‘ayn (x= only differ significantly in the dots). We have tried to
suggest this ambiguity in our translation. In the following expression we find the pupil-point of the eye-circle
indicating or looking towards the vertical alif, ‘the object of her adoration’. From a numerical point of view, the
four repetitions of ‘ayn in the second version are significant, two in the first line and two in the third: 4x7=28,
the second ‘perfect’ number (whose ‘perfection’ resides in being the sum of its divisors), i.e. the full range of
manifestation as expressed in the lunar mansions and letters of the Arabic alphabet. This fourfold repetition
also corresponds to the value of the name of the letter ‘ayn (7+1+5 =13=4), in which case it can be expressed as
4x4=16, which is the value of the name of the niin (5+6+5=16), or as 7 (=1+6), the value of the letter ‘ayn again.
15 Ar: wujid. If the first waw is removed, it reads jiid (generosity). Hence Being derives from sheer Generosity.
If the jim is also removed, the word wadd (‘constant Love’) appears. See also Chapter 4.

16 The Right Hand of God is here an allusion to the Black Stone: according to a hadith transmitted by Ibn
‘Abbas, the Stone is the extension of the Right Hand of God on earth, the place where He directly ‘touches’ His
creation (al-Tirmidhi, Sunan 877). While the Ka‘ba is usually thought of as a cube, the Stone, symbolising the
whole Ka‘ba (or the Ka‘ba itself as the centre of the circle of existence), may be regarded as a ‘dot’, which is being
circumambulated by the pilgrims. Hence the visible ninic semi-circle derives from the unseen semi-circle above
and from the divinely-touched dot at the centre.
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and all the created beings of her higher [side]'” are from her
generosity.

So observe, with your own eye'®, the [manifest] half of the reality
of her being,

out of her generosity, guiding [you] to her non-manifest [half]."”

The important elements of this poem for our purposes here are: the
linking of the niin to circularity (as in the circumambulation of the
Ka‘ba), with its unseen and seen elements; the femininity of the niin as
a letter indicating a (higher) vessel that pours and a (lower) vessel that
receives; and also the idea of the creative act and creation (kun, kawn,
akwan), in which the whole of existence (wujiid) derives from generosity
(jird) and is guided back to the origin of Love (wadd).*

Here there is an essential point to notice: the letter niin stands as
a primary symbol of manifestation, and since it is semi-circular in
shape, it is incomplete and points implicitly to its other mirror-half, the
semi-circle of non-manifestation, the half that we cannot see with the
senses. This suggests that the understanding of this hidden half only takes
proper shape within the context of the full circle, which is the expression
of Unity. Numerically this is expressed by the value of the letter niin as 50
(or 5), which when added to its other invisible half makes 100 (or 10), i.e.
1 (wholeness). In Arabic the number 5 is written as a circle ( © ). In other
words, numerically this letter only shows its true circular fivefold nature
when both manifest and hidden dimensions are taken into consideration.
This is one of the meanings behind the well-known story of an event that
took place during the Prophet Muhammad’s ascension (i ‘raj). During
this journey — which may be understood as travelling within the unseen
dimension of the spiritual nin - he received the divine instruction to
order his community to pray 50 times a day, i.e. through all the aspects
of manifestation (symbolised by the niin). Through the help of Moses,

17 Ar: akwan al-‘ula, indicating that the higher spiritual side of the niin ‘creates’ through ‘generosity’. The use
of the term akwan shows the direct connection with the act of creation (kun).

18 Ar: bi-‘ayni-ka, lit: ‘through your own ‘ayn’, a multi-faceted phrase that can also mean ‘in your own reality’.
19 ut. 1.70. The poem in itself would require a detailed commentary on almost every word to clarify the
remarkable interweaving of allusions. We will go into more detail in our forthcoming book The Letter-Poems of
Ibn ‘Arabi.

20 For the same play on the letters waw and dal in words such as jizd and waduid, see Bosnevi, al-Qira al-rithi
al-mamdid lil-adyaf al-waridin min maratib al-wujid, Carullah MS 2129 fol. 1b. Note that the repetition of the
two letters in the title (-izd) may also allude to the doubling of the w-d in the Name Wadiid.
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this number was reduced to 5, which is both the reduced value of niin as
well as the value of ha’. The letter ha’ (¢), the first letter of the word huwa
(58, ‘He’), is considered by Ibn ‘Arabi as circular in shape, and can be
understood as the letter specific to the hidden, non-manifest semi-circle,
in that it takes form as a complete circle. In other words, what is hidden
from our sensory point of view is that existence is in fact a full circle.
Travelling in the next world or spiritual ascension may be conceived
as taking place within the hidden semi-circle, which is the realised
circle symbolised by the ha’. Therefore, the initial divine instruction to
Muhammad’s community can be understood as desiring them to pray
within the fullest dimensions of circularity, while the reduction in the
number of prayers signifies devotion to the essential circular Reality of
all things.

‘Between the created world (kawn) and the Real (haqq) there is
the veil of [the creating word] “Be” (kun). The kdf is connected
with the nan (in ¢S) because the nian is 50, which is the ha’
(=5) in the tens [column]. This is like the five daily prayers
which preserve the degrees of 50 in prayer, just as reported by
al-Bukhari: “They are five, and they are 50 — the Word does not
change with Us”. So five is the same as 50 from this point of
view.™!

This understanding of 50 is also the way that Ibn ‘Arabi understands
travelling after death, whether this death takes place spiritually in this
world or only physically at the end of this life. As Ibn ‘Arabi observes in
the first line of the opening poem of chapter 64,% ‘the Day of Ascensions
(yawm al-ma‘arij) is 50,000 years long’, where 50 relates to the number
of the halting-places of the Resurrection (mawagqif al-qiyama, according
to a hadith), and 1,000 suggests that these places are fully manifest and
can be directly witnessed (shuhiid). The rhyming letters of this poem
express a most marvellous conception of Unity: the main rhyme-letter
(rawt) is ha’ (the unseen semi-circle, =5), which is preceded by a niin (the
manifest semi-circle, =5), preceded by a sin (of sanal/year or travelling

21 K. al-Mim wa-l-waw wa-l-niin, Rasa’il, ed. ‘Abd al-‘Aziz al-Mansub (Cairo, 2017), 2/82.
22 Fut. 1.307. See Eric Winkel, Openings, vol. 2, p. 663; and the French translation by Maurice Gloton, Ibn
‘Arabi: De la mort a la resurrection (Beirut, 2009), p.157.
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in and out of time, =3). This suggests that true spiritual ascension takes
place as a journey from the manifest to the hidden realms, always within
the context of Unity (sin+niin+ha’=13=ahad).” Sometimes this journey’
is symbolised by the removal of the dot from the letter ghayn (¢), which
is associated with ‘otherness’ (ghayr) and ‘hiddenness’ (ghayba), so that
all that remains is the letter ‘ayn (¢), i.e. the eye-entity or the reality that

‘sees’. >

The word “ayn in expressions such as al-a“yan al-thabita is normally
translated as ‘essence’ or ‘entity’ (as in ‘the immutable/latent essences’),
but this loses the crucial meaning of ‘eye’ and ‘vision’ that is explicit in
Ibn ‘Arabi’s treatment of the term. The ‘ayn is not simply an abstract
intellectual concept as in philosophical texts, but implies the symbolic
image of a sphere or circle that is a contemplative place of vision. The
understanding of ‘ayn as ‘eye-entity’ appears clearly in the following
passage, where he clarifies that the ‘ayn is directly involved in loving
and seeing in its very root:

‘As for Divine Love, it is from His [double-sided] Name
“The Beautiful and the Light” (al-jamil wa-I-niir). The Light
advances towards the eye-entities of the possible things
(a‘yan al-mumbkinat), and dispels from them the darkness of
[being absorbed in] gazing at themselves and at their state of
potentiality, bringing about for them [the faculty of] vision,
which is His own vision, since it is not possible to see except
through Him. So He reveals Himself to this eye-entity through
the Name The Beautiful, so that it is completely engrossed in
love of Him, and the eye of that possible thing becomes a place
of manifestation (mazhar) for Him.’?

23 Remarkably there are seven instances of these rhyme-letters in this 6-line poem, again indicating Unity
(13x7=91=1).

24 See the Thursday Eve prayer in Ibn ‘Arabi’s Awrad, Prayers for the Week (Oxford, 2021): “... so that I am not
veiled from the ‘ayn by the [dot of the] ghayn’ (p. 65).

25 Futll.116.
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We may observe how this passage contains the very unusual mention
of ‘His Name’ The Beautiful and the Light (al-jamil wa-I-nir), a double-
but-one Name which includes the three circular mirror-letters (mim,
waw and niin, in the same order as in Ibn ‘Arabi’s treatise on these
letters). This reflects the two-sided nature of Reality in connection with
the two Effusions and the linking human barzakh, in correspondence
with the Quranic phrase ‘He is ... the Manifest and the Hidden” where
the Beautiful is manifest and the Light is hidden, invisible in Itself.

With all this in mind, we can appreciate some of the dense allusions
in the closing section of Bosnevi’s treatise on the middle verse of the
Fatiha:

‘When God revealed to us the Surat al-Fatiha and commanded
us to pray with it, making it the very essence of our prayer,
and brought with it the Nan of Union (nian al-jam‘)*, and
established that we have to ask for His support, He taught us
that He desired from us that we should re-unite with Him and
pray through Him. This union is in the form of separation: just as
union is required in prayer and adoration, so also is separation:
but [it means] separation in the form of union, and union in the

form of separation.’”

26 This very important expression, which indicates the full circle of alphabetical possibility, may also be
understood as referring to the nin of plurality in the middle verse of the Fatiha, which reads: iyya-Ka na‘budu
wa-iyya-Ka nasta‘in (‘It is You alone we worship; and it is You alone we ask for aid’). This understanding can be
found in Ibn ‘Arabi’s K. al-‘Azama (Rasa’il, 2/323). The niin is the letter of the first person, not only plural (‘we’,
na-) as in the verse but also singular (‘I’, ana). The expression niin al-jam can be understood in various ways, as
the Divine ‘T’ (ana) or as the implicit plurality of His Names or of His possibilities (nahnu, ‘we’). Given that the
term jam has a value of 14, it corresponds to the ‘seven repeated’ (al-sab‘a al-mathani) of the Fatiha as well as
to the value of the nan itself (1+4=>5). On the other hand, the whole expression niin al-jam‘ has a value of 34 or
7, corresponding to the verses of the Fatiha (whose value as fatihat is also 7).

27 Tajalli al-nir al-mubin fi iyya-Ka na‘budu wa-iyya-Ka nasta‘in, Carullah MS 2129, fol. 53a. Note how the
two niins of niir and mubin (one initial and one final) correspond to the two niins of the Quranic verse. Bosnevi’s
dating reflects the symbolism of ‘the seven repeated’ of the Fatiha: Saturday (7th day) of Safar (=7, second
month) 1028, which total 7 (7+7+29=43).
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The closing section of Bosnevi’s Tajalli al-nir al-mubin, Carullah MS 2129, fol. 53a

We find the same expression used in the opening lines of
al-Baghdadr’s commentary on the Blessing-prayer:

All Praise be to Him who brought out the high letters (al-hurif
al-‘aliyat) from the Niin of Union (niin al-jam) through the Most
Holy Effusion, and all Gratitude to Him who opened up from
the First Individuation the forms of the established eye-entities
(al-a‘yan al-thabita) through the Holy Effusion. Blessings and
peace be upon our master Muhammad, the centre of the circle of
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Generosity and the dot [constituting] the letters of the realities of
Being, and upon his Family who are the carriers of his mysteries,
and his Companions who are the places of manifestation of his
moons, and his Heirs who contemplate with two eyes (‘aynayn)
and who eradicate the dot of the [letter] ghayn.”®

The principle of the visible niin as a receptacle or inkwell is also
beautifully expressed by Abdullah Bosnevi in a remarkably allusive
one-line poem (mufrad) in his commentary on the chapter of Idris in
the Fusiis al-hikam. Playing with the interconnections of alif-niin in the
words ina’ (‘receptacle’), ana (‘I’) and an (‘presence, instant, now’)
and of waw-niin in the word lawn (‘colour’), he expresses the manner
in which the Complete Human Being is absolutely without limitation
and is identified with the water of the Absolute Essence while at the
same being a receptacle fully expressive of all the colours of the Names.
This verse can be seen as expressing the secret of the pronoun Ana (‘T),
which contains two alifs: the first isolated and symbol of the Name Allah
belonging only to the Essence, the second connected to the niin and
symbol of the Human who is the ‘image’ of the Name Allah. The verse
reads:

They say the colour of water is the colour of its receptacle

but I am/is the actual presence of water, a receptacle without
colour.”

28 Sharh al-Baghdadi, University MS A522, fol. 1b. In Chapter 3 we will consider more deeply the principle of
‘Effusion’ (fayd).The letter ghayn refers to hiddenness (ghayba) and obscurity: when its dot (understood as a veil
concealing the hidden world) is removed, the letter @yn remains, representing simultaneously the eye, vision,
source and the manifestation of realities (a‘yan). The author, al-Baghdadi, also transmitted the Awrad and Dawr
attributed to Ibn ‘Arabi (see Esad Ef. MS 1442, fol. 52a).

29 Ar:ya’qulina lawnu I-ma’i lawnu in@’i-hi | ana l-aGnu min ma’in ina’un bi-la lawni. It is difficult to render
in translation all the allusions in this single line: the second hemistich can be read as ‘I (ana) is the instant (al-
an)...” or more obviously as ‘I (ana) am now (al-an) from water, a receptacle without colour’. The verse is in
tawil metre, with 14 (=5) syllables in each hemistich. The final letters of each hemistich (-h and -n) both equal
5. The two key terms ma’ (water) and lawn (colour) also equal 5. There is equally a play on the three mirror-
letters, waw, niin and mim. Note the poetic visual feature of the first word ya’quliina, whose last three letters
I-w-n are written in graphic correspondence to the same three letters of the following word lawn written above it.
See Bosnevi, Sharh fol. 170b, repeated also in the chapter of Joseph, fol. 243b. This verse also resonates with the
final two verses of the last poem (which rhymes in nin-alif, =5+1=6) in the chapter of Abraham in the Fusis: ‘I
have two faces, He and I; He has no ‘T” through [my] ‘T’ / But in me is His place of appearance - we are for Him
like a receptacle (ina’).” On the meaning of the receptacle (ina’, niin) and the water related to effusion (fayd) as
symbols that should not be understood as two things but as the One in manifestation, see Bosnevi’s commentary
on these lines (Sharh al-Fusus, fol. 187a).
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The poem in Bosnevi’s Sharh al-Fusiis, Yusuf Aga MS 5464, fol. 170b

The Three Circular Mirror-Letters:
mim, niin and waw

In the Blessing-prayer there is an underlying appreciation of the three
unique mirror-letters or ‘circular letters’®, which are the only Arabic
letters whose names begin and end in the same letter: mim (4= ax),
nin (5= 05) and waw (6= sls). This suggests a circular ‘coupling’ or
‘pairing’ as we have seen in the semi-circles implied in the form of the
niin. According to the Quran, this coupling is a divinely ordained feature
of the world and of ourselves: ‘Glory be to God who created all the pairs
out of what the earth causes to grow and out of themselves and out of
what they do not yet know’ (36:36).’!

The unique qualities of these three letters are described in a special
treatise that Ibn ‘Arabi devoted to them, entitled “The Book of the Mim
and the Waw and the Nan (K. al-Mim wa-I-Waw wa-I-Nun)’.3? In it
he uses the technical term ma‘tifa (from the root ‘atafa meaning ‘to
bend, incline favourably, fold”) to describe the empathetic folding over,
a movement of loving identification, between the first and last letters of
each of these letter-words.* If we take the example of the niin and regard
it as a three-letter word in its own right, it is made up of two ‘elements’
(basa’it): nin (= n, twice) and waw (= i). In this respect the numerical

30 They are specifically called al-huraf al-dawriyya (‘circular letters’) in an early 8th/14th-century manuscript
copy of Ibn ‘Arabi’s K. al-Mim wa-I-Waw wa-I-Niin (see Shehit Ali MS 1375, fol. 79a).

31 Q 36:36. See also: ‘He created you all from a single soul, and then He made its pair from it...” (39:6).

32 RG 462, which was written in his ‘Eastern’ period, sometime before 617H.

33 He may well have drawn some of this from a Hallaj-inspired work on the nature of love by Abu l-Hasan
al-Daylami (d. ca. 392/1001) entitled K. ‘Atf al-alif al-ma’laf ‘ala al-lam al-ma‘taf (‘“The Attachment of the Alif
of Union to the Lam of Inclination’), which has a wonderful play on words involving the alif befriending and
being befriended by the lam (as in the first two letters of Allah). See al-Daylami, Aba al-Hasan ‘Ali, ‘Atf al-alif
al-ma’laf “ala al-lam al-ma‘taf, ed. J. N. Bell and Hasan Mahmud ‘Abd al-Latif al-Shafi‘T (Cairo, 1428/2007);
ibid., English trans. as A Treatise on Mystical Love, by J. N. Bell and Hasan Mahmood Abdul Latif Al Shafie
(Edinburgh, 2005).
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value of niin is 5+6+5=16=7, suggesting a link between the niin and other
letters such as ‘ayn (=7). As already explained, if we break this down even
further and consider the elements of the constituent letters, the word nuin
can also be said to be made up of a whole family of letters, containing a
total of four niins, four waws and one alif, with the first and last always
being a niin. When we express this numerically, we get 20 (4x5)+24
(4x6)+1=45, a special number in Ibn ‘Arabi’s conception as it represents
the number of the ‘Adamic sciences’ (from the name Adam, 1+4+40), or
all the primordial types of knowledge that exist in potential in the human
being. In this way we can represent the niin ‘family’ in a table:

N w N
O 5 U
w A w
P ‘ 5
N w N
O 5 U

If we start reading anti-clockwise from the top right-hand corner, it is as
if the word niin repeats itself, endlessly circling around the central square
containing the alif. This symmetry is a unique characteristic of the nin,
one that is not shared by any other Arabic letter.

The reason that the first niin of the word niin is regarded as having a
special ‘inclination’ for the second niin, is that according to Ibn ‘Arabi,
although the second looks like a simple ‘repetition’ of the first, it is really
a kind of mirror-image, simultaneously the same as and different from
the first nin. In fact this is a prime example of the idea of ‘similarity’
(mithl), which he expounds in various contexts such as the human as
the ‘likeness’ of God or the nature of the moment in which there is no
repetition but is similar to the previous instant. So this ‘inclination’ or
loving identification of the first niin for the second (or the first mim for
the second, or the first waw for the second) reveals also the nature of the
Divine yearning for Himself in creation. The yearning of the One is for
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Himself in the mirror of the ‘second’, who is simultaneously Himself and
other than Himself, just as the image in a mirror is both identical to the
viewer and non-identical. Likewise, the relationship of the second to the
first in these letters symbolises the returning of this Divine yearning to
its origin. As we can see depicted in the table above, each niin becomes
the first as well as the last in its circular motion, so that this process of
yearning is always a mutual affair between the ‘two’ sides within Oneness.

We may note here that the niin is the only mirror-letter that exhibits
this extraordinary total symmetry. If we represent the mim or the waw
in a similar tabular form, the central square has to remain blank (since
we cannot write the central letter ya’ in the mim or the alif in the waw
as circular letters in the way we can with the waw in the niin):

Y M
¢ ¢ ¢
Y Y
¢ . ¢
M Y M
¢ ¢ ¢
W A W
5 | P
A o A
) )
W A w
s | s

We might then infer that although the Ka‘ba-like alif lies at the centre of
all three representations, being circumambulated by the three ‘pilgrim’
letters, nonetheless this centre is only visible in the nin and it remains
invisible in the mim and waw. This is yet another aspect of the mystery
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of the dot above the niin being the visible point of a vertical alif (the letter
mim has two dots below the letters, and the waw has no dot).

In the following passage from Ibn ‘Arabi’s introduction to his book
on these three letters, it may be useful to have in mind two metaphors:
on the one hand, a sphere like the moon, where the ‘bright’ side is
visible and other is the ‘dark’ invisible side; and on the other hand, two
curved hands that are joined at the wrists and are coming together at the
fingertips, forming a sphere (which in the case of the hands entails a 5:5
relationship of the fingers). These two depictions show the two different
aspects of what Ibn ‘Arabi is expressing so succinctly: according to the
first, what we see is only half of what is actually present - the dark hidden
half can never be seen, even though we know it is there; and according
to the second, the first element is joined to the last, so that the circle is
complete:

The [dark, unseen] backs of the three letters (mim, waw and
niin) are folded over [to join] onto their [bright, visible] fronts
through the mediation of the ‘causative’ letters* [that form
the axes of the folding movement]. They are supported by the
authority of ‘Be’ (kun) so that they can generate what needs to
come into being. These [‘causative’ letters] are: the alif in your
saying ‘waw’ (waw-alif-waw), which is necessarily inherent in
the Presence of Generosity (jiid, containing a central waw) by
which the known measure [of each thing] is sent down, even if it
were not to have [previously] been ‘stored’;*” and [secondly] the
waw that vowelises [and is united to] the preceding letter with
a damma (‘0’) in your saying ‘niin’, which indicates spiritual
causes to a people who contemplate;* and [thirdly] the ya’ which
vowelises the preceding letter with a kasra (‘i’) in your saying

34 Referring to the letters ya’, alif and waw which are the second middle letter of the three respective names.
The grammatical expression, hurif al-ilal, are usually understood as ‘defective’ letters, i.e. those which are
unstable and are always in movement, connected to the three vowels they imply (i, a, u), but also mean the
secondary causes (another meaning of ilal) which are manifestations of the creative ‘Be’. This may explain why
Ibn ‘Arabi refers to two ways of seeing causation, spiritual and physical.

35 Referring to Q 15:21: “There is nothing for which We do not have stores; and We send it down only in a
known measure.’

36 Ar: yanzuriin, a common Quranic expression for deeper observation found in various verses such as: ‘Have
they not contemplated the spiritual realm (malakiit) of the heavens and the earth?’ (Q 7:185).
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‘mim’, which indicates physical causes to a people who reflect.”’
May the blessing-prayer of God be upon our master Muhammad
and his family, and may He greet them with abundant peace-
greetings, as long as the Pen inscribes in detail what [the inkwell
of] the Niin contains in summary.*®

As we can see in this passage, the contemplation of these three
letters implies the imagery of a circle or sphere, as well as a very loving
relationship between first and last, hidden and manifest. We may also
note the Quranic imagery of the Pen and the Nin or inkwell, which is
a metaphor for all divine creative expression as ‘writing’, specifically
employed in relation to the blessing-prayer upon the Prophet. As we shall
see, the Blessing-prayer of Effusion is specifically structured according
to these three mirror-letters, and here it may be useful to reflect a little
more deeply on the mim and the waw.

For Ibn ‘Arabi poetry is intimately connected to the science of
letters. Poetry naturally implies rhythms and proportions, musicality
and numbers. One of the aspects of the numerical patterns underlying
Ibn ‘Arabi’s compositions is the value of the rhyme. Poems on the letters
are especially connected to a significant play on numerical values. The
value of the letter or of the name of the letter is directly linked to the
value of the main rhyming letter (rawi) or the value of the full rhyme
(the rawi with its extensions, the one or more letters that are repeated
alongside it), as well as the number of verses and even the metric pattern.
As we shall see, Ibn ‘Arabi employs several possible ways of linking these
numerical values to the letter or subject of the poem in question — and
we will also see later how these and similar procedures resonate in the
Blessing-prayer of Effusion.

In the chapter on the letters in the Futithat, Ibn ‘Arabi introduces
his reflections on the letter mim with a remarkable 3-verse poem that
directly links it to the nin:

37 Ar: yatafakkarin, another common Quranic term for intellectual reflection. See for example: ‘In that there
are signs for a people (gawm) who reflect’ (Q 13:3).

38 K. al-Mim wa-l-Waw wa-I-Nin, 2/77. There is here an allusion to the previous mention of kun (=2+5),
because the Pen is symbolised by the ba’ (=2) and the Inkwell is the nin (=5).
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The mim is like the niin,* if you realise the mystery of the two of
them

as an eye-entity in the ending of manifest existence and its
beginnings.

The nian is for the Real, and the noble mim is for me* —
beginning for beginning, and endings for endings.

The isthmus of the niin is spirit in the places of His knowledge,
and the isthmus of the mim is lord over created beings.*

The main rhyme (rawi) here is ta’ (=4), the same value as the mim, but
we can also find two levels of extended rhyme: alif-ta’ (=5), which refers
to the value of the niin; and ya’-alif-ta’ (=6), which refers to the value of
the waw. This last calculation is significant in that the full rhyme of the
three verses (6x3=18) total 9, which is the value of the name of the mim.

This number is also reflected in the 9 occurrences of the letter mim
in the poem, where each of the three lines contains 3 mims, alluding
to the triple nature of Muhammad.** Each line of the poem, as seen
in the final rhyming words, may also be understood to refer to one of
the three letters of the name mim: ‘beginnings’ (bidayat) corresponding
to the first mim, ‘endings’ (ghayat) to the last mim, and ‘[lord over]
created beings’ (bariyyat) to the medial ya’. In this reading the first line

39 According to Ibn ‘Arabi, these two letters share a circular shape: while the niin appears as only half a visible
circle, the mim appears as a full circle in connection to other letters. In Arabic, letters can be both masculine and
feminine. Here the mim and the niin are both treated as feminine. We may note that the letter mim immediately
alludes to the principle of motherhood (umm) and thus precedence (as in amam) and leadership (imam),
and observe the monoliteral origin of primary family terms (m = umm, mother, ba’ = ab, father; kha’ = akh,
brother).

40 Grammatically the nin stands for the first person (ana) and presence (innd, annd, hund...). This line may
allude to the I-ness of the Real, since only God can truly say ‘T, while the mim alludes to the manifest or derived
existence of ‘me’. Grammatically, as a prefix, mim indicates the condition of space-time (for example, in the name
Muhammad, which is also Ibn ‘Arabi’s own personal name, the mim denotes the space-time entity of praise).

41 Fut. 1.74. The ‘isthmus (barzakh) of the niin’ refers to the medial waw of the name of the letter, connected
to the spiritual reality of the Universal Human Being, while the ‘isthmus of the mim’ refers to the medial ya’, a
letter with two dots symbolising the attribute of ‘dualitude’, the interrelationship of two as in Lord and servant.
The ya’ is connected to the self-identity of a thing, as it is the possessive suffix ‘my’ (-i), and this relative I-ness
‘rules’ over all creatures. In the same way, while the waw is non-manifest and purely spiritual in the kun (‘Be’)
as a damma, the ya’ of yakiin (in the expression ‘and so it becomes’) is manifest and governs the actualisation
of coming into existence. The ‘lord over created beings’ (bariyyat) implies dualitude, Lord/servant, Creator/
created and so on. The term bariyyat is associated with a divine Name ‘the Creator’ (al-Bari).

42 For 3 as ‘the first of the primes’ (awwal al-afrad), see the chapter of Muhammad in the Fusus, ed. Kilig, p.
202.
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emphasises the essential circularity of the mim (like the nin), while
the second line emphasises the differentiation of the servant from the
Real, where the second mim points to the meaning of the mim in the
grammatical forms of space-time manifestation, implying the equivalent
of a genitival construction (Muhammad as ‘the place of praise’, mazhar
al-hamd; muqaddas as ‘the place of holiness’, mazhar al-quds; and so
on). In this second line the nin is said to refer to the Real (al-haqq)
in Himself, while the mim denotes the Real through whom creation
happens (al-haqq al-makhliq bi-hi), or in other words the Reality of the
Perfect Human Being. The third line emphasises the distinction between
the medial letters waw (barzakh al-niin) and ya’ (barzakh al-mim) in the
two realms of non-dual knowledge and the presence of ‘dualitude’ (the
two-ness of One).

In the same chapter, Ibn ‘Arabi follows this with a 4-verse poem
on the letter waw,* which he describes elsewhere as ‘a noble letter with
multiple aspects and a rare and sublime source [of knowledge], and
the first perfect number’.* By “perfect number’ he is referring to the
important mathematical principle that certain numbers are the sum
of their divisors, the first two of which play an important role in Ibn
‘Arabi’s teaching: the first, as in this case, is 6, which is both 1+2+3 and
1x2x3, and 6 is the value of the letter waw, which is why he states that
‘the waw has the properties of the number 6 as well as the properties of
2 and 3’; the second is 28, which is both 1+2+4+7+14 and 1x2x4x7x14.
Ibn ‘Arabi’s poem on the waw treats the letter as masculine, perhaps
to allude to the active principle of the perfect Human Being. Again he
emphasises two-ness or dualitude in the distinction between the initial
and final waws of the name of the letter, as well as in its phonic nature
since it emanates from the two lips:

43 Fut. 1.75.

44 K. al-Mim, Rasa’il, ed. Mansub, 2/81. There is an infinite range of perfect numbers, of which the first four
were known to Euclid: 6, 28, 496 and 8128, and just over 50 to scientists in the modern world. As far as is known,
all perfect numbers are even. We may observe two extraordinary patterns in these perfect numbers: firstly, a
perfect number must always end in 6 or 28 (the first two perfect numbers); secondly, as far as we could count,
the total of the digits always reduces to 1 (starting from the second perfect number 28, up to the 8th which has
19 digits): for example, 8+1+2+8=19=1.
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The waw of You alone® is more holy
than my being*¢, and more precious
for it is a perfected spirit
and it is a sixfold mystery.*’
Wherever its [circular] wholeness* shines forth*,
it is said to be holy land.”®
Its house - the high Lote-tree® —
is founded in us.**

The first two words of this remarkable poem are an allusive shorthand to a
typically akbarian kaleidoscopic contemplation, a symbolical interaction
of Quranic phrasing, letter and number on various levels. First of all,
there is a clear reference to the central verse of the Fatiha which mentions
two iyya-kas (‘You alone’) connected with a waw (‘[It is You alone whom
we worship and adore, and It is You alone whom we ask for aid’, iyya-Ka
na‘budu wa-iyya-Ka nasta“in). This verse is described as being ‘shared

45 Ar: waw iyya-Ka, alluding to the shared verse in the middle of the Fatiha (Q 1:4). For further analysis of this
and other poems, see our forthcoming book The Letter-Poems of Ibn “Arabi.

46 Ar: wujiidi, a word that contains two waws and points to the place of the servant. This mention of ‘my’
parallels the last verse where the plural, ‘in us’ (fi-na), is mentioned, pointing both to the community and to the
‘we’ in the central verse of the Fatiha.

47 Referring to the sixfold cubic nature of the Ka‘ba and the six faces of the human heart, as well as the six
directional orientations of the spherical human constitution.

48 Ar: ‘aynu-hu, referring to the whole nature of the waw, its ‘entity’, as well as to its circular quality as an ‘eye’.
49 Ar: laha, whose primary meaning is ‘shine, light up’, but also means ‘appear, manifest’. It is also related to
the tablet (lawh) upon which one writes.

50 Echoing Q 5:21, when Moses said to his people: ‘O my people, enter the holy land (al-ard al-muqaddasa) that
God has prescribed for you...” In the original text there is an additional note in Ibn ‘Arabi’s hand, adding the word
bayt above the word ard, suggesting that this expression may allude to the sanctified Temple Mount (al-bayt al-
mugqaddas or maqdis) in Jerusalem or the House (bayt) of the Ka‘ba. The verb laha (‘shines’, ‘discloses’) suggests the
Tablets (alwah, from the same root) that Moses was given by God as revelation to his people. The word muqaddas
also echoes the aqdas of the first sentence, suggesting that all that people call holy and sacred (‘land’) derives from
the manifesting of the supreme holiness of Essential Reality (‘ayn). This leads to two perspectives: if you perceive
the waw through its known name as three letters (13=4), it corresponds to the four faces of the horizontal Temple/
Ka‘ba, where you can only see the manifested horizontal dimension of four orientations. If you recognise the full
spiritual reality of the waw, the letter itself, you know the six sides of the cube in the circular wholeness of the
Temple.

51 Ar: bayt, (referring to the waw) which means ‘a house, tent, a poetic verse’.

52 We may observe that in the middle verse of the Fatiha there are two mentions of ‘we’ (na-), linked by the
central waw, exactly as it occurs in the name of the letter niin itself. Hence in some sense the nan itself symbolises
this central verse.
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between God and His servant’,” because it is the only one that mentions
both sides (You/we), while the first part is in praise of God alone and
the last part is a request on the part of the servant. In other words, when
we contemplate this medial verse in the Fatiha, we focus on the divine
Unity of ‘You alone’, at the same time as contemplating the implicit
plurality hidden within this Unity, which gives rise to the explicit ‘we’
of ‘we worship and adore’. From the perspective of this verse itself, the
waw is that which joins the two aspects of “You alone’: the aspect of
loving worship and devotion to the One and Only Lord, and the aspect of
asking and being in need of the One and Only Giver - this waw signifies
conjunction, the ‘place’ that brings together these two aspects of the
Beloved and His Grace on His side and love and neediness on ours.
From another perspective this is the waw of the whole central line of
the Fatiha: iyya-Ka na‘budu wa-iyya-Ka nasta‘in which links the first
part that belongs to God alone in His praiseworthiness, and the second
part that belongs to the servant in his requesting. In this central line,
this waw is the central word, or rather, ‘the centre of the centre’ or ‘the
heart of the heart’.

However, this does not explain the full meaning of the phrase ‘the
waw of iyya-Ka’. It is when we also consider it in terms of numerical
value that it really begins to come into focus: ‘the 6 (=waw) of the 5
(=iy[y]a-Ka)’, meaning that the number 6 is implicit and hidden in the
number 5. In what sense is this meaningful? There are many aspects of
this principle. From the perspective of numbers, the sum of the series
1-5 (1+2+3+44+5=15=6) shows how the constituent parts of 5 sum up to
6, and so in this respect 6 lies embedded within 5.>* We may also view 6
as ‘hidden’ within 5 before it appears as the next number in the series.
Let us also note that the numerical value of the whole middle verse of the
Fatiha is 59 (=14=5), in which case the waw of iyyd-Ka may refer to the
way it links to the two iyyad-Kas, its centrality within the verse and even
the whole medial verse. In another respect, iyya-Ka, if the doubled ya’
is counted, totals 6, alluding to the ‘sixfold secret’ in the poem. From the
point of view of the coincidence of numerical values of different words

53 Fugiis, ed. Kilig, chapter on Muhammad, p. 213, referring to the hadith qudsi included in his Mishkat al-
anwar (Divine Sayings, Hadith 31, p.49).
54 Itisalso important to note that 15 (=6) is the combined value of the mim (4), nin (5) and waw (6).
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in the abjad system (which the Greeks referred to as isopsophia), we may
note here the numerical value of galb (‘heart’, =132=6) and the name
Muhammad (=132=6).

Ibn ‘Arabi makes the same point when he discusses the name Huwa
(™ ‘He)):* the written shape of the first letter ha’ ( A ) conceals the
form of a waw (9 ), while the second letter of the word is a visible waw.
Bearing in mind that the value of iy[y]a-ka is 5 (the same value as ha’),
the waw (=6) of “You alone’ also alludes to the hiddenness of the waw
within the ha’, or the 6 within the 5.

We may also note an elevenfold equivalence between the value of
wa-iy[y]a-Ka (6+5), the value of Huwa (5+6) and the value of the names
of the letters waw + alif + waw (13+111+13=137=11). All of this provides
symbolic images of the central point that the plurality which is hidden
within Unity, i.e. the unmanifested Divine Names, is ‘more holy and
precious’ than the manifest multiplicity, or that the primordial waw of
the Perfect Human Being, or the Reality of Muhammad, is holier than
its instantiation in personal existence.

This is reflected in the two-line poem on the letter ha’, where the
ha’ is considered in its primary relationship to the waw, as in Huwa
(‘He’). The subtle gender implications of the feminine word huwiyya
(‘He-ness’) and its masculine referent (‘He’) are very much part of the
twoness within the poem:

The ha’ of the He-ness: how clearly She points towards everyone who
possesses I-ness, to whom She appears [as Hidden]* in the
Manifest!

Why aren’t you erasing the existence of your trace [as a separated
waw],when the eye-entities of the Last are appearing to its First?*

Since the initial #a” in Huwa includes the graphic form of waw within
itself, the waw of the human being within Huwa has to be erased in order
that it can subsist as the interior waw of the ha’.

55 K. al-Mim, 2/82.

56 See Lane, p.779, for the contrast of khafiya ‘alay-hi (‘to be hidden from’) and khafiya la-hu (‘to appear to’).
57 Fut.1.66. The numerical value of the ha’ is 5, and the value of its name is 6 (=waw). The poem has two verses
corresponding to the value of the rawi (ra’=2), and also to the value of the word Huwa (5+6=11=2).
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Ibn ‘Arabi’s drawing of the Divine Huwa that he saw in a vision (Evkaf MS 1861, fol. 58a)

A further possible approach to the poem on the letter waw is to
consider the first hemistich of each line in the light of the initial waw of
w-a-w, and the second hemistich in terms of the final waw. The first waw
which precedes the alif thus corresponds to ‘the waw of You alone’ (waw
iyya-Ka), with the medial alif alluding to the Aloneness (ahadiyya) of
the Essence, in contrast to the second waw which is found in the waw of
‘my being’ (wujidi). Throughout the poem, the initial waw is expressed
in the non-manifest singularity of a perfected spirit, a circular wholeness
and the high lote-tree, while the final waw is manifesting in sixfoldness,
the holy land and ‘us’. If we view the waw as a circular letter, then it
has two sides, one hidden and one manifest, like two halves of a circle,
suggesting that there is an upper aqdas waw (as in the first hemistich)
and a lower muqgaddas waw (as in the 6th hemistich). The twoness or
dualitude found in the poem, which includes the two iyya-Kas and the
two waws of the w-a-w corresponding to the hemistiches, derives from
the property of the number 2 within the number 6 as a perfect number
(2x3). The number 3 is to be found in the main rhyme (raw1) of the poem,
which is sin (=3). If we include the first rhyming hemistich of the poem,
there are 5 rhymes in sin: 5x3=15=6, the value of the waw. The number
of the verses corresponds to the value of the constituent letters, waw +
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alif + waw (6+1+6=13=4). This fourness may also be seen in connection
with the Eastern value of the letter sin (=6), since both numbers express
two fundamental numerical aspects of the Ka‘ba: a building with 4
corners and 6 sides. The poem explicitly refers to a sixfold pattern in the
second verse and has allusions to four major prophets of the Abrahamic
tradition, who appear in the ‘East’ of manifestation (Mashriq, in contrast
to the saints who appear in the “West’ of non-manifestation) and whose
names incorporate the letter sin (the rawi of the poem): specifically, Jesus
(‘Isa, spirit, rizh), Solomon (Sulayman, a sixfold mystery, sirr musaddas,
referring to the famous seal of Solomon), Moses (Misa, holy land, ard
mugqaddas) and Enoch (Idris, who was taken up to a ‘high place’).”® In
this way the poem expresses a direct relationship between the waw and
the House of God itself.

Ibn ‘Arabi observes an interesting distinction between the three
mirror-letters in terms of their written form, which is reflected in the
ordering of the letters he discusses in his K. al-Mim wa-I-Waw wa-I-Niin.
This work shows the importance of the letters’ numerical value as each
is discussed in descending order in the text (waw/6, niin/5 and mim/4).
However, the title of the work (mim/4, waw/6, nin/5) has a different
order, neither numerical nor alphabetical.” This apparent anomaly can
be explained by the fact that in the title Ibn ‘Arabi is subtly emphasising
the central connective function of the waw as linking the two ‘realms’
of Mim and Niin, as well as joining each of the three elements (al-Mim
wa-I-Waw wa-I-Niin) as well as joining the two niins of the letter Niin.
In addition, we may note the centrality of the letter alif hidden within
the name of the Waw, so that it is the Alif that appears at the very heart
of this book title.®

58 There is also an alternative connection to prophets through the idea of bayt (‘house’): Jesus and Moses
in terms of the Temple in Jerusalem, and Abraham and Muhammad in terms of the Ka‘ba. This linkage to
messengers seems to indicate an allusive connection between each iyyd-Ka, which might be seen as a divine
Name in itself, and the two parts of the shahdada: the first iyyd-Ka is equivalent to the adoration in testifying that
‘there is no god but God’, while the second relates to asking for mediation through ‘Muhammad is the messenger
of God’, implying that the connective waw between the two parts alludes to the ‘conjunction’ between God and
His messenger.

59 This is in contrast to the chapter in the Futithat where the letters are treated in terms of their phonic order,
in which niin appears before mim and waw.

60 On the other hand, we may observe a possible grammatical ordering: the sequence of the corresponding
vowels of the names of the three letters (kasra, fatha and damma) mirrors the order of grammatical cases
(genitive, accusative and nominative).
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The letters of the name mim () all join together in writing, with the
medial ya’ (=10) linking to both the first and second mims. These two
mims symbolise the first and last prophets, Adam and Muhammad: the
latter is our spiritual father, the possessor of ‘Mercy’ (rahma), and the
former is our physical father, the possessor of ‘the Names’ (asma’).*' The
letters of the niin (Us3), on the other hand, are not all joined in writing,
since the final niin appears isolated, pointing to its veiling quality: hence,
what manifests is only the lower semi-circle, while the upper semi-circle
is hidden, concealing the whole circle. The lower half is like a word that
is physically articulated in sound, while the upper corresponds to the
reality of the meaning it conveys.*

In the third case of the waw (5's), none of the letters are joined up,
such that the initial waw is the waw of Ipseity (huwiyya), concealed like
the number 5 (ha’) is hidden within the 6 (waw), while the second waw is
the waw of the created world (kawn), manifested as itself.®® This suggests
that the waw (which itself means ‘and’) symbolises both the bringing-
together and differentiating of two worlds: the world of the Unseen (‘He’)
and the world of the seen (‘me’), and represents in its structure many of
the aspects that Ibn ‘Arabi depicts in the Perfect Human Being (al-insan
al-kamil). In all three cases these letters (5 O ¢) represent various aspects

of circularity in their written form.

When we consider the letters numerically, we have seen that they
can be considered in two major ways: according to their ‘inherent’ value
as a letter (whether in the major or minor system) and according to
their ‘name’ value as a word made up of three letters. Thus the name
mim (=40/4) is mim, ya’ and mim (40+10+40=9), indicating the last
of the numbers (and the value of the dad; see chapter 3). The nin
(=50/5) is made up of nin, waw and niin (50+6+50=106=7, the value
of the ‘ayn or eye-entity). The waw (=6), which is the first ‘perfect’
number as defined by the Pythagoreans, is made up of waw, alif and
waw (6+1+6=13=4), indicating its numerical connection to the mim as

61 K. al-Mim, 2/84-86. Note that rahmah =19, while asma’ =9, so that in one sense Adam being completed by
Muhammad is expressed by the transformation of 9 (‘the Names’) into 19 (‘Mercy’) by addition of the medial ya’
to bring everything expressed in 9 (the value of the name mim, =4+1+4) back to Unity.

62 Ibid., 2/83-84.

63 1Ibid., 2/83. For a fuller translation of this passage, see Prayers for the Week, Appendix D.
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well as to the lam-alif (=4). The value of the names of all three letters
(mim + niin + waw) together (90+106+13=209) comes to 11, the value
of Huwa (‘He’, 5+6). The reduced value of the names of the letters
(9+7+4) comes to 20, the value of the name Muham[m]ad (4+8+4+4).
The combined value of the letters themselves (4+5+6) comes to 15=6, the
value of the letter waw which signifies the all-inclusive Complete Human
Being (al-insan al-kamil). These mirror-letters, therefore, mysteriously
and emphatically reflect the central threefold akbarian doctrine of the
Reality of Muhammad: the Presence of Divinity (ulithiyya), the place
of manifestation of the Divine (ma’lithiyya) and the ‘third thing’, the
isthmus (barzakh) that unites and separates both sides.

These three mirror-letters can also be viewed as different structural
approaches or keys (alongside others) to the Blessing-prayer of Eftusion,
each having its own character and profile as well as interconnecting
with others (see Appendix D). As we have seen, such constellational
or kaleidoscopic considerations are also necessary in order to better
appreciate the highly allusive poems on the letters that Ibn ‘Arabi
inserted into chapter 2 of the Futihat.* These poems appear as early as
possible in the book so as to establish certain principles, and are laid out
in phonic order, i.e. the order in which they are articulated through the
human voice and become manifest as sound (see Appendix C).

64 These are more or less the same as the letter-poems originally located at the end of the text of his holograph
Rith al-quds, known as Asrar al-huriif (“The Mysteries of the Letters’) — see University A79, fols.98a-102a, dated
600H, i.e. around the same time as the writing of Chapter 2 of the Futihat. For a fuller study of ‘the mysteries’
of these remarkable letter-poems, see our forthcoming book The Letter-Poems of Ibn ‘Arabi.
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CHAPTER 3

The Two Effusions and the
Language of Numbers: Fayd,
Suryaniyya and the letter Dad

I entrust my [whole] affair to God (Q 40:44)

The prayer under consideration here is primarily known as ‘the Blessing-
Prayer of Eftfusion’ (al-Salat al-faydiyya). The word fayd in Arabic
has various layers of meaning, but as we shall see, one of the main
associations of the term in akbarian thought is the overflowing of the
One Essence into manifestation. In a sense this is similar to the Plotinian
‘emanation’ of the One into the Many, which Islamic philosophers
translated as ‘fayd’, but as a Sufi term it has a unique shift in line with
Islamic sensibility and scriptural background, including an emphasis on
the circular conception of manifestation and return. From an akbarian
perspective, the ‘overflowing’ or ‘effusion’ is normally regarded as a
2-stage process of creation, but it also implies a ‘return’, understood as
the moment-by-moment returning of the whole of manifestation to its
origin. This return occurs by the very nature of things, but in the case
of the human being, needs to be made conscious, i.e. in awareness of
both the outflow of the Breath of Compassionate Mercy which brings
things into existence and also the way in which things are reintegrated
into their source.

One way of understanding this ‘overflowing’ is in terms of the
procession of numbers. In other words, the number 2 is simply the
addition of 1 to itself, 1 + 1, as symbolised by a reflection in a mirror.
From an essential point of view, this is 1 appearing at the degree of 2.
Hence, in one sense, 2 is 1,1 or 1 two times, and 3 is 1,1,1, or 1 three
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times, and so on for all possible numbers, which are the names and
degrees of all infinite possibilities while remaining essentially 1. At the
same time, in Ibn ‘Arabi’s teaching this is a subtle matter, and he makes
an important distinction between the noun 1 (which is only a Name or a
degree) and the Essence of the 1. As he explains in his K. al-Fana’:

It is through His Name [‘One’, al-wahid] that there is extinction
(fana’), and it is through His Essence that there is subsistence
(baqa’). Therefore when you say ‘One’, everything other than it
is annihilated through the reality of that Name; and when you
say ‘two’, its reality (‘ayn) manifests through the being of the
Essence of the One in that degree, not through His Name [One].
For His Name contradicts the existence of this degree, whereas
His Essence does not.!

From this it is important to understand that for Ibn ‘Arabi the only
possible kind of unification (ittihad) is within the realm of number and
nature (as in his expression al-ittihad al-kawni), but not in terms of ‘two
essences becoming one’ - that is, there is no unification at the level of
Uniqueness or in relation to the One Essence.

Fayd

In Arabic there are several interrelated roots around the letters f-y-d such
as f-y-s, f-w-s and f~w-d. The original frame of reference seems to come
from the term fays, which means ‘going away [from one place to another,
for example, into the country]’. The dynamic of ‘going away’ can be
applied to the effusion of light (‘shining’) and to the expression of speech
(‘being clear, fluent’ as in faws). With the same imagery of ‘moving from
one place to another’, the word fayd means both the overflowing of a
liquid (‘pouring out from a state of fullness’) and the outpouring of words
(‘expressing, disclosing’). It has also come to mean the idea of profusion
and the abundance of these flows (for example, ‘deluging, drenching,

1 K. al-Fana’ fi I-mushahada, p. 16.
2 For a fuller discussion, see Angela Jaffray’s explanation in her translation of Ibn ‘Arabi’s al-Ittihad al-kawni,
translated as The Universal Tree and the Four Birds (Oxford, 2006), pp. 53-8.
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bathing’, ‘talking effusively, reporting extensively’). In Form I the term
fayd means to divulge secrets or broadcast information, while in Form
IV it means to pronounce a word clearly or to be prolix, thus clearly
pointing to an added dimension of revealing in speech. In this sense, it
indicates bringing into manifestation what lies hidden as possibilities,
directly paralleling the Quranic phrase (Q 16:40) ‘(When We desire a
thing, Our Word to it is] “Be”, so it becomes’ (kun fa-yakiin). From Ibn
‘Arabi’s writings, we can also understand a further dimension of lexical
connection between the root of fayd (f-y-d) and the root of fawd (f-w-d):
the latter (in Form II) means ‘committing or consigning something
to another person, entrusting authority to another’, as in delegating
authority to someone you trust and sending a delegation to negotiate, for
example. In all these cases, the fundamental meaning remains moving,
or transferring something/someone, from one “place’ to another.

The word fayd does not appear in the Quran, but is well known
in Neoplatonic and philosophical discussions of ‘emanation’ from
the One to the Many. Here there is an important point to note with
regard to translation: the term fayd was used to translate the Greek term
anoppota (aporrhoia)’ or bmoppony (hyperrhuen), and it is often assumed
that the meanings of the two words are more or less interchangeable,
so that fayd is commonly translated into English as ‘emanation’ in
the sense of issuing from a source.* However, a simple word-for-word
translation in English would reduce the multi-layering of Sufi discourse
to only one reading, and would equally do an injustice to the Arabic
language, where words have a distinct underlying image behind them. In
the hermeneutics of Ibn ‘Arabi and others, this imagery plays a central
role. If we try to understand his conception of fayd (or other terms)
solely from the Greek universe of ideas or from philosophical language,
we are limiting the scope of the subtle interlexical meanings embedded
in the Arabic roots, something that Ibn ‘Arabi himself was particularly
conscious of. First of all, the One ‘source’ from which the effusion comes
is identical with Allah, the One who is named by all the Names, or the

3 Asin Plotinus, Ennead 11.3.2.

4 See Cristina D’Ancona, ‘Emanation’ in EI3, which assumes a like-for-like usage of fayd and emanation. It
would be a mistake to think that the philosophical use of a particular term is what is intended in a Sufi context,
where the common philosophical meaning may be just one of several meanings implied.
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Name that designates the all-inclusiveness of God, beyond which lies
the Absolute Unseen, which cannot be named in any way. Secondly,
the only qualification that is given to the divine ‘effusion’ (fayd) is that
it is ‘Most Holy’, aqdas, and ‘Holy’, muqaddas, terms which denote
the manifesting of transcendental ‘holiness’ (quds). In other words,
the primary emphasis is that the divine overflowing is utterly pure and
uncontaminated by any relative imperfection since it comes directly from
the source of all holiness. As we shall see, the term fayd has been used by
Sufis not connected to the philosophical tradition, in the tasliya genre,
i.e. specifically for prayers on the Prophet Muhammad, at least since the
6th/12th century in the Maghrib.

This may help to clarify why Ibn ‘Arabi connects fayd specifically
to the related root f-w-d, which appears in the Quranic verse I entrust
(ufawwidu) my [whole] affair to Allah (Q 40:44, the only Quranic instance
of either root). When we bear in mind the multi-faceted meanings of amr
(‘affair’, ‘order’, ‘command’), it is clear that this verse not only refers
to the obvious meaning of ‘giving everything that belongs to me back
to God’, but also relates to the notion of being fully aligned with the
divine existential command ‘Be’ itself.” In this sense the statement in
this Quranic verse comes to designate something more fundamental and
essential: ‘I return the authority of the command I have received to come
into being back to the One who gave it in the first place.’

This ‘delegation’ of authority is ontological: when we become
conscious that we are a place where the divine order occurs, then we are
participating in the circular flow of the existential command, which has
never ceased to belong to its true Author. It parallels the recitation of the
Quran, His Word that He Himself has revealed and spoken: when we
recite, we are directly participating in the ever-flowing divine Speech,
from meaning to form, and we may become the means by which this
divine Speech is heard and reiterated and renewed. This underpins
the principle that it is God who prays over the Reality of the Human

5 An example of this alignment can be seen in the remarkable patterns that are generated with Chladni plates:
each sound frequency creates a particular geometrical form. The pattern is in potential and through the action
of the sound, the ‘Name’ that rules this pattern brings its effect into being in the formless primordial matter of
the salt. When things are aligned in harmony - and the same applies to the realm of consciousness — the pattern
emerges in its fullness and beauty. This is a classic metaphor for contemplation.
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Being, and that when we pray, we are returning this divinely established
prayer and completing the circulating of prayer. We might compare the
circularity of prayer to a divine ‘outbreath’ (nafas) that is breathed into
the human being,® and which we participate in by breathing back and
returning it to its source.’”

In his commentary on the above-mentioned Quranic verse of
‘entrusting’ (fafwid), Ibn ‘Arabi mentions that fayd means overflowing,
‘an increase above what a receptacle can contain’,® like the inundation
caused by the Nile bursting its banks. Any receptacle is necessarily
limited by its own particular capacity. For akbarians such as al-Jili,
who distinguish different levels of ‘entrusting’ according to what is
acknowledged and understood as one’s ‘capacity’, this tafwid by the
human being who receives God’s effusion is an essential entrusting and
alignment equivalent to ‘submission’ (taslim), a returning of the whole
affair to God.” From the point of view of a limited receiver, entrusting
one’s whole affair (amr) to God means not simply giving up control or
relying fully on God, but giving back any sense of limitation that might
come from the ‘place’ of receiving. Tafwid is a direct response to the
divine effusion, such that we ‘overflow’ our self-limitations by giving
back to God what has always belonged to Him. To entrust ‘my whole
affair to God” may be understood as returning my whole awareness of
being, all that I call myself and other than myself, to the pure origin
of Being. It is therefore like a mirror to the divine fayd, and signifies
a conscious action on the part of the human receiver. From the point
of view of God Himself as the Absolute Actor, on the other hand, fayd
denotes the superabundant divine gift of Being, which is always flowing,
overflowing and disclosing Itself (all meanings inherent in the word fayd)
towards created beings according to the creative command (amr) ‘Be’.

The imagery inherent in the term fayd is primarily water or liquid
overflowing from a container or source. This brings to mind the Quranic
verse (Q 21:30): “... the heavens and the earth were closed up together,

6 ‘And I breathed into him of My Spirit’ (Q 15:29).

7 In Sufi terminology, this became known as ‘the cycle of originating and return’ (al-mabda’ wa-I-ma‘ad).

8  Fut. IV.98, ch. 469 on the abode (manzil) of ‘I entrust my [whole] affair to God’.

9  See ‘Abd al-Karim al-Jili, al-Insan al-kamil, ed. Aba ‘Abd al-Rahman Salah Muhammad ‘Uwayda (Beirut,
1418/1997), 274-275.
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and We split them apart, and We made every living thing of water...’,'
suggesting that all life originates from the overflowing of the oceanic
source of the divine Essence. An example of this association of fayd (in a
verbal form) and water can be found in the Friday morning prayer from
Ibn ‘Arabi’s Awrad: ‘O my Lord, from the seas of pure detachment of
the Alif of the Most Holy Essence bathe (afid) me ... O You who deluges
(mufid) all with the rain-clouds of His Eftfusion (faydi-Hi).”"!

On the other hand, from a divine perspective it may equally refer
to the spiritual imagery of light overflowing, as in sunlight (fayd
al-shams) which falls equally on all beings.'> This eftusion is implied in
the expression in the famous Light verse (Q 24:35): ‘God is the Light of
the heavens and the earth. His Light is like a niche in which there is a
lamp... light upon light’, as well as in the hadith: ‘God created all things
in darkness and then sprinkled upon them some of His Light.’"’ Just as
sound emanates from a physical object in a spherical manner, so does
light emanate from a source in all directions.

The specific linking of effusion and light is often to be found in
blessing-prayers (salawat) upon the Prophet Muhammad, a genre which
seems to have a Maghribi Sufi origin. One of the first examples of this
we have found is the famous al-Salat al-Mashishiyya, attributed to a
disciple of Aba Madyan, ‘Abd al-Salam Ibn Mashish (d. 625/1227), who
speaks of ‘the effusion of [the Prophet’s] lights’ (fayd anwdri-hi). The
second example, more or less contemporary with Ibn Mashish, is al-Salat
al-mubaraka, also by one of Aba Madyan’s Tunisian students and
someone whom Ibn ‘Arabi knew very well, ‘Abd al-‘Aziz al-Mahdawi
(d. 621/1224), who describes ‘the tree of [the Prophet’s] luminous origin,
which shines upon him out of the effusion of Your Names’ (al-mufid
‘alay-hi min fayd asma’i-Ka). In both cases we find fayd being used as a
technical term in a Sufi context as the overflowing of the Muhammadian
Light or the Light of the divine Names, which is far from a philosophical
description of ‘emanation’. This may have been part of Aba Madyan’s

10 The primordial closure (ratq) and splitting (fatq) of heaven and earth became technical terms in Sufi
cosmology to refer to the opening-up of creation from the uncreated state within the ‘womb’ of the Essence.

11 See Prayers for the Week, pp. 81, 83.

12 See Fut. 11.530, and the discussion of mumtani‘ in couplet 17 of the Blessing-prayer.

13 See al-Tirmidhi, Sunan, 2642; also IIL.3 in the Blessing-prayer.
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teaching, although there is no evidence that we know of to corroborate
this.

Whatever the truth of the matter, the Mahdawi blessing-prayer is
particularly important for our discussion as it seems to have been the
very first attempt to structure a blessing-prayer according to a specifically
numerological symmetry. It has 24 sections beginning with Allahumma,
a number that designates Muhammad in his full name (including the
doubled mim, i.e. 4+8+4+4+4=24) as well as in his representation of
the Complete Human Being (2+4=6, the first perfect number and the
number of the letter waw). The prayer also invokes the two realms of
existence as two halves of the full ‘day’ of the Muhammadian Reality: 12
hours of invisible night (his interior light) and 12 hours of visible day (his
manifest light). The reduced numerical value of the title of the prayer,
al-Salat al-mubaraka (18+19=37=1), also alludes to this unity of the two
halves of the Muhammadian ‘day’. Furthermore, the individual sections
contain numerical correspondences: for example, the first blessing refers
to the Pen (galam), whose vertical form reiterates the alif (=1) and whose
initial letter is gaf (=1)."* In the same way, the Blessing-prayer of Effusion
reveals multiple numerological symmetries in its remarkably detailed and
kaleidoscopic structure (see Appendix D).

More significantly for our purposes here, we also find examples of the
association of abundant overflowing (fayd) with light (niir) and unveiling
(kashf) in another prayer from Ibn ‘Arabi’s Awrad:

‘O my Lord, bathe (afid) me in the radiance of Your Light,
unveiling for me all that is concealed within me, so that I may
witness my existence from Your standpoint, not mine... I ask
of You, by Your Name with which You pour forth (afadta) light
upon the receptacles....’”

A further dimension is added by al-Baghdadi in his commentary
on the Blessing-prayer of Effusion: he describes fayd as continuous
superabundant overflowing, calling it ‘a technical term referring to

14 For more on the structure and its relation to numbers, see Appendix E as well as Pablo Beneito and Stephen
Hirtenstein, ‘The Prayer of Blessing by ‘Abd al-‘Aziz al-MahdawT’, JMIAS 34 (2003), pp. 1-58.
15 See Prayers for the Week, pp. 86, 87.
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an action that is being done continuously and not out of any sense of
reward or obligation.”'® Some translators have opted for the word ‘flow’
or ‘emanation’ to translate fayd,'” but this misses the important nuance
that al-Baghdadi points to here as an action that occurs without any
limitation of having to be done or the actor needing anything in return.
It also omits the idea of an ‘abundant overflowing’ that goes beyond the
limitation of a particular receiver. The idea of filling to overflowing, like
a river bursting its banks, is central to the image of fayd, even if such an
image cannot ever adequately convey the true ‘inverse’ meaning of the
Essence, unlimited and absolute, abundantly overflowing into levels of
limitation.

In the Futihat Ibn ‘Arabi almost always uses the term in the form
‘divine eftusion’ (al-fayd al-ilahi)," but there is one example of the
important phrase al-fayd al-aqdas (‘the Most Holy Effusion’) relating
to the Universal Intellect (or Muhammadian Light, which is masculine
and active) and the Universal Soul (which is feminine and receptive):

All the known things, the high and the low, are carried by the
Intellect (“agl), which takes directly from God without any
intermediary, and nothing of the knowledge of the higher
and lower created world is hidden from It. From Its gift and
generosity comes the Soul’s knowledge of [all] things, as well
as from Its Self-disclosure to Her, Its Light and Its Most Holy
Eftusion (al-fayd al-aqdas). So the Intellect receives [Its gift] from
the Real, exalted is He, and provides this benefit to the Soul, and
the Soul receives [her gift] from the Intellect."”

16 University MS A522, fol. 2a.

17 See, for example, Michael Ebstein’s translation of a passage from the Ikhwan al-Safa’: ‘the word of Allah, may
He be exalted, is continuously attached to [the world], reinforcing it with abundance (ifdda) and benevolence in
order that it be complete and continue existing. [The kalima] begins its flow (faydiha) through its unification with
the first created being, the active intellect...” (al-Jami‘a, 1/635, cited in Mysticism and Philosophy in al-Andalus,
Leiden, 2014). Hermann Landolt cites Shihab al-Din Yahya Suhrawardi (d. 587/1191) in a key passage from his
K. al-Talwihat as speaking of the ‘abundance (emanation, fayd) of the Intellect who is by nature overflowing (al-
‘aql al-fayyad)’ (see ‘Suhrawardi’s “Tales of Initiation™, Journal of the American Oriental Society, 107/3, 1987, p.
483).

18 For example, Fut. I1.542.

19 Fut. 1.92-93. For the implications of the term mugqaddas in relation to the principle of the Unity in the
phrase maqam al-wahdaniyya al-muqaddasa, see Fut. 1.64. Al-Farabi seems to have been one of the first Islamic
philosophers to have given a systematic emanationist hierarchy of intelligences and souls (see S. H. Nasr, An
Introduction to Islamic Cosmological Doctrines, Cambridge, 1964). See also al-Ghazali’s view in his al-Risala al-
ladunniyya: ‘the Universal Intellect is more noble, more perfect, stronger and nearer to the Creator Most High
than the Universal Soul’ (Majmu‘at rasa’il al-Imam al-Ghazali, Beirut 1406/1986, vol. 4, p.105).
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Although at first sight this appears to be a classical ‘emanationist’ context
of Intellect and Soul giving rise to all of creation, we should note that
the special use of the adjective aqdas (‘Most Holy’) emphasises the
essentially pure nature not only of the transcendent effusion itself but of
that which receives the effusion. The ‘Soul’, which is both macrocosmic
and microcosmic, is thus the recipient of the full meaning of Divine
Self-disclosure. We may also note two mentions of al-fayd al-aqdas in
the Awrad, where the principle of the Most Holy Effusion is specifically
linked to perfect receptivity and divine Generosity. ‘O my Lord, grant
me the gift of the most perfect aptitude (isti‘dad) to receive Your Most
Holy Effusion’; and ‘everything that is other than You is in need of the
Most Holy Effusion of Your Generosity’*.

This principle of receptivity is also linked with al-fayd al-aqdas in
Ibn ‘Arabi’s Fusis al-hikam, where the term is also mentioned once, this
time in the context of the creation of the Adamic Human Being:

The Real brought into existence the whole universe as an
indistinct and undifferentiated being, within which there was
no spirit, and so it was like an unpolished mirror. Now, it is part
of the Divine rule that He never arranges a place without it being
able to receive a divine spirit, which He designates [in the Quran]
by [the expression] breathing into him?*'. This is nothing but the
coming-about of this undifferentiated form’s aptitude to receive
the constant effusion (fayd) of Self-revelation, which has neither
beginning nor end. Nothing else remains but that which receives
[the revelation], which can only come into being from His Most
Holy Effusion (faydi-Hi I-agdas). So the whole affair (or creative
order) is from Him, both its beginning and its end, and to Him
the whole affair returns,* just as it begins with Him.*

20 Prayers for the Week: Friday Eve prayer, p.79; Wednesday Eve prayer, p. 59.

21 This refers to the story of the creation of Adam in Q.15:29: ‘when I have formed him and breathed into him
some of My Spirit, fall down in prostration to him’.

22 Q.11:123: “To God belongs the unseen of the heavens and the earth, and to Him the whole affair returns.’
Some translators give this verse as ‘All that exists returns to Him’.

23 Fusis al-hikam, ed. Kilig, p. 27. This last part of the sentence can also be understood as: ‘the whole affair is
from it [the receptacle], both its beginning and end, and to it the whole affair/order (amr) returns, as it begins
with it.”
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When he discusses the term fayd in his commentary on these lines,
Abdullah Bosnevi follows previous akbarian commentators in drawing
out the implications of Ibn ‘Arabi’s statement and distinguishing between
two degrees of ‘effusion’: ‘the Most Holy Eftusion’ (al-fayd al-aqdas) and
‘the Holy Eftusion’ (al-fayd al-muqaddas).

The Most Holy Effusion is the Self-revelation of the Essence
(al-tajalli al-dhati) to the receptive potentialities (a‘yan) in
the Presence of Knowledge and Names, for the established
potentialities and realities of knowledge are receivers of the
Most Holy Effusion. The beginning of the individuations**
in the Essential Self-revelations is their being individuated in
Knowledge as potential entities and realities of the world: they
are unembodied meanings and relationships within knowledge,
distinguished by [their] essential characteristics, like a half, a
third or a quarter can be intellectually distinguished, by one who
understands, within the number 1 in the realm of numbers®...
[On the other hand,] the Holy Effusion is the Self-revelation
through the Names in [the Presence of] witnessing in accordance
with the ‘place’ of disclosure, and this depends upon the receivers
who are the places of manifestation of the Names, for this
[second effusion] demands the manifestation of something in
the exterior, which is required by the aptitudes of the potential
realities... The beginning of the order is the Essential revelation,
and its ending is the Witnessing revelation, which comes back
to [the beginning of the Essential revelation]. It is through this
‘ending’ [which implies a new beginning] that the [continuous]
circle of Being is completed.?

24 Ar: ta‘ayyunat, which is sometimes translated as ‘self-determinations’ or ‘entifications’. Rather than
such objectifications of Reality, we have preferred the term ‘individuation’ (and its verbal correlative ‘to be
individuated’) to convey the particular connection of fayd with the reality of the human being as a singular,
undivided subject or entity (‘ayn) who ‘sees’ (or through whom God sees). This technical term is not be confused
with the idea of tashakhkhus, the ‘personification’ of an individual (shakhs) within a species or genus.

25 Compare this with the statement in the Pythagorean treatise of lamblichus: ‘If the potential of every number
is in the monad [1], then the monad would be intelligible number in the strict sense, since it is not yet manifesting
anything actual, but everything is conceptually together in it’ (Iamblichus, attrib., trans. Robin Waterfield as The
Theology of Arithmetic: On the Mystical, Mathematical and Cosmological Symbolism of the First Ten Numbers,
Grand Rapids MI, 1988, p.39). Iamblichus (ca. 250-330) is probably not the author of this Pythagorean treatise,
but simply the compiler (see pp.23-27).

26 Sharh al-Fusis al-hikam, Yusuf Aga MS 5464, fols. 50a-b. Bosnevi also correlates the initial ahadiyya
level with the presence of being appointed as the khalifa of God, and the wahidiyya level with the presence of
exercising the authority of the khalifa over others.
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This passage is important in demonstrating the visionary element in
Bosnevi’s profound reflections on the idea of fayd. The idea of ‘essential
revelation’ is conjoined with ‘witnessing revelation’ (shuhiid), so that
the circle of Being (wujitd) is completed and fulfilled. In other words,
it is through the manifestation of things, especially human beings, as
places of ‘seeing’ or consciousness that the purpose of creation is realised.
Further on, Bosnevi specifies that ‘the eye-entity of the servant” in the
Presence of Knowledge is the place of manifestation for the Most Holy
Effusion’. Here the circle symbolises an ‘eye-entity’, with the pupil of
the eye being like the dot at the centre of the circumference - the pupil
in Arabic is ‘the human being of the eye’ (insan al-‘ayn). As Ibn ‘Arabi
remarks in the chapter of Adam in the Fusiis al-hikam, ‘[The human’s]
humanness is due to the inclusiveness of his constitution and to his
encompassing all the realities. He is to the Real as the pupil is to the eye,
through which observing happens — and [here] this signifies vision. That
is why he is called human being, for through him the Real looks upon
His creatures and mercifies them.’*®

According to al-Qunawi, who also develops what is implicit in
Ibn ‘Arabi’s teaching, the two levels of effusion are: (a) the essential
divine effusion (al-fayd al-dhati al-ilahi),” which came to be known as
the ‘Most Holy Eftusion’ (al-fayd al-aqdas) or the First Individuation
(al-ta‘ayyun al-awwal), which is the overflowing of the Absolute
into Its Relation with Itself or God’s Self-disclosure to Himself in
Knowledge; and (b) the effusion of manifesting the oneness of plurality
(al-fayd al-wahdani), which is known as the ‘Holy Effusion’ (al-fayd
al-muqaddas) or the Second Individuation (al-ta‘ayyun al-thani), in
which the contents of God’s Self-Knowledge, the Names and Qualities,
are given expression. These two levels of effusion together form the prime
explicit contemplation in the first 20-couplet section of the Blessing-
prayer of Effusion: each numbered couplet in our translation contains

27 Ar: ‘ayn al-‘abd. We may note that the numerical values of the word ‘ayn (eye, entity), ‘abd (servant) and
ahad (Unique) are all 13. For further indications, see the Blessing-prayer I.13.

28 The primary meaning of ‘mercifying His creatures’ for Ibn ‘Arabi is that with this quality God gives existence
to every created being, by saying ‘Be’ (kun) to their request to come into existence. Compassionate Mercy
(rahma) is universal and encompasses everything - ‘He embraces all things in mercy and knowledge’ (Q.40:7).
29 See al-Qunawi’s comments on the chapter of Noah in his Fukiik, ed. Khwajawi, p. 195.
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two parts, the first rhyming half corresponding to the agdas level of the
possibility to which the creative order ‘Be’ (kun) is addressed, the second
rhyming half to the mugqaddas level of ‘so it becomes’ (fa-yakiin). Each
couplet is thus a deep contemplation of both levels of existence.*

Furthermore, when we consider the numerical value of the word
fayd as 180 (according to the Western abjad system favoured by Ibn
‘Arabi), it becomes clear that we are also entering into the contemplation
of the image of a circle, just as we have seen with the letter niin: the
two fayds together make 360 [degrees], i.e. a full circle. The aqdas level
of the circle is the upper half, representing the level of all-possibility
(imkan) which is transcendent, beyond space-time, and it is therefore
connected to the principle of ‘eternity without beginning’ (azal)
and non-visibility (ghayb)’'. This should not be thought of as simply
‘timeless’ in the ordinary sense, since al-Dahr (‘“Time’) is one of the
essential divine Names. While the intellect tends to conceive of eternity
as an absolute absence of temporality and the essential realm as pure
nothingness or emptiness, this is not how Ibn ‘Arabi and his followers
perceive it: the level of eternity (azal) is beyond ordinary space-time
(just as dreams are) and represents a fullness of meaning that is pregnant
with potential for expression. The mugqaddas level is the lower half of
the circle, manifestly expressed and immanent, in space-time (as in the
visible niin), and it is connected to the principle of ‘endlessness’ (abad)
and visibility (shuhid).”

On the other hand, the numerical value of fayd may also be regarded
as 9 (1+8), such that the first fayd is 9, the second fayd is 9, and the
complete circle of the two is 9 (18=9). The importance of this number
can be seen in the final letter of fayd, the dad, whose numerical value is
90 or 9. This letter is written with a fully visible circular form linked to
a semi-circular form (u=): it is identical to the letter sad o= , but has an
extra dot above the letter, like the niin. These three letters all share certain

30 For a full analysis, see Appendix D.

31 According to the ‘minor’ system (where the digits are added together), agdas is 405 =4+5=9, and azal is
18=1+8=9, showing their complementarity and equivalence.

32 Muqaddas (counting both dals) is 448 =16 =7, and abad =7. For the association of azal with imkan
(possibility) and of abad with hal (condition/state), see Fut. 1.189.
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characteristics of circularity according to Ibn ‘Arabi.*® Furthermore, the
numerical value of the letters of the word dad is 9+1+4 =14=5, which
links it immediately to both the nin (50) and the ha’ (5).

The Language of Numbers

Let us first consider the number 9 in a little more detail. As the last
of the units, it represents the end of primary manifestation, since the
next number is 10, which is 1 in the tens column. If the numbers are
represented around a closed circle, then the 9 simultaneously stands at
the furthest distance from 1 and is next to 1. This is equally the case with
99, where the extra 1 turns it into 100 (or again 1). In fact, although it
is self-evident to describe it like this, it is the only unit which reverts to
1 (via 10), when 1 is added to it. All other numbers, even 1, become
‘another’ through addition (i.e. 1+1=2, 2+1=3 and so on). Although the
system is referred conventionally as a decimal system, this is actually
based on nine separate digits. With the introduction of zero, the end of
the series is in one sense 9 and in another sense 10. At the same time it
is important to realise that in any tradition numerical patterns may be
related to different number systems, as in the 7 days of the week or 12
months of the year.**

Nine was regarded by the Pythagoreans and Neoplatonists such as
Iamblichus and others (4th-century CE) as ‘the greatest of the numbers
within the decad [10] and is an unsurpassable limit... there is natural
progression up to it, but after it there is repetition.’” It was the number
delineated in Graeco-Roman, Syriac, Byzantine, Arab-Islamic and
medieval Latin philosophy for the categories of ‘accidents’ (such as
quantity, quality, relation, place, time and so on) that can be applied
to a ‘substance’, and it formed the basis of Porphyry’s arrangement of

33 See Fut. 1.54; Winkel, The Openings, Book 1, pp.170-1.

34 Every civilisation developed its own signs for numbers. The Roman system, for example, was relatively
primitive and used only three main symbols to represent the units: I, V, X, so that 9 was regarded as IX (i.e.
10 - 1). In ascending order (L =50, C = 100, D = 500, M = 1000), we may observe that this is in a way a 5-based
system, where 5 is the axis of every sequence (tens, hundreds etc).

35 Iamblichus, p. 105. On the importance of the Pythagorean understanding of numbers and a general view
of different number systems in various cultures, see Anne-Marie Schimmel, The Mystery of Numbers (Oxford,
1993), pp. 3-19; and Juan Acevedo, Alphanumeric Cosmology From Greek into Arabic (Tiibingen, 2020).
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Plotinus’ Enneads into six groups of nine (6x9=9).* The Greeks envisaged
9 as ‘Oceanus’, the ocean of water that encircles the outer limits of the
world, and ‘horizon’, because all things are made from number and 9 is
the furthest limit of number digits. Its relation to the number 3 was also
commented on: ‘The ennead is the first square based on an odd number
(3%). It is called “that which brings to completion” and is called “perfect”
because it arises out of 3, which is a perfect number.’?’

The importance of the triad (3) was much discussed by the
Pythagoreans, for whom it represented ‘primary perfection’, i.e. that
which has a beginning, middle and end. ‘Secondary perfection’, which
consisted of being equal to the sum of its parts, was said to be first found
in the hexad (6 =2+2+2) and then in the ennead (9 =3+3+3). When
regarded in threes, numbers display intriguing and remarkable patterns:
‘the first triad of quantities, 1, 2, 3, is given its identity by the hexad itself
(i.e. 1+2+3=6), and the second quantities, 4, 5, 6, are again given their
identity by a hexad (i.e. 4+5+6=15=6), and the subsequent quantities, 7,
8, 9, are again given their identity by the hexad (i.e. 7+8+9=24=6)...”%*
As the Greeks noted, this pattern extends through all subsequent triads,
leading to the conclusion that ‘all number is formed by the dependence
of triad on hexad.”*

There is no doubt that these arithmosophical contemplations on the
nature of number occur across a number of cultures, and found their way
into Jewish, Christian and Islamic mysticism. For example, we can better
understand the rationale behind certain Islamic calligraphic patterns by
observing the multiplication pattern of the number 6: 6x1=6; 6x4=24=6;
6x7=42=6; 6x10=60; 6x13=78=6... As is evident, every three instances
the 6 repeats itself.*

36 See Svetla Slaveva-Griffin, ‘Unity of Thought and Writing: Enn.6.6 and Porphyry’s Arrangement of the
Enneads’, Classical Quarterly vol. 58/1 (2008), pp.277-85.

37 Tamblichus, p. 107. We may also note here the Pythagorean approach to 10 as ‘a perfect number... which
contains an equal amount of prime and incomposite numbers [1, 2, 3, 5, 7], and secondary and composite
numbers [4, 6, 8, 9, 10]... no number less than 10 has this property’ (p. 112). They also contemplated the sacred
Tetraktys, which includes the pyramidal symmetry of the first four numbers returning through addition to their
origin (1+2+3+4=10=1) (see Keith Critchlow, Foreword, The Theology of Arithmetic, pp.9-21). For more texts
on the nature of the decad according to the Greeks, see Juan Acevedo, pp.58-66 et passim.

38 Iamblichus, p.76.

39 Iamblichus, p.77.

40 The other repeating numbers are 3 (e.g. 6x2=12=3) and 9 (e.g. 6x3=27=9), hence always within the triad.
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Four waws from the Ulu Cami in Bursa, Turkey, reflecting both the ‘returning’ 6 (6x4=24=6)
and the value of the name of the waw (6+1+6=13=4), drawn from Q 63:8

Two interwoven triangles on a stone in a Jewish synagogue, making the hexagonal star of the Seal
of Solomon, and symbolising the union of spirit and body

When Ibn ‘Arabi, however, discusses the secrets of numbers in an
allusive way in chapter 2 of the Futizhat, he says that he came to this
knowledge only by way of unveiling (kashf):
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As regards the knowledge of numbers, we possess amazing
secrets through the path of unveiling, by way of what the nature
of this [knowledge] requires, and by way of the divine realities
that belong to it.*" If life were to be lengthened for me, I shall
devote a book to the inner knowledge (ma ‘rifa) of numbers.*

Such a book does not seem to have ever been written or found, but there
are enough clues in his writings to provide a glimpse into the direct taste

and contemplation of numbers.

In the Futihat he devotes a specific section to explaining the
relationship of letters to numbers or their numerical value. He does so
according to two primary forms of calculation (hisab al-jummal): the
major (al-jazm al-kabir) and minor (al-jazm al-saghir) systems of abjad.
In the major system the full value of an individual letter is considered,
e.g. mim = 40; and in the minor or abridged system, only the reduced
value is considered, e.g. mim = 4. It is often thought that the major
system of counting is of greater importance and of higher status, since it
considers the full value of words, and would be crucial for understanding
relationships in the domain of plurality. However, the minor system
would carry more weight if we are considering the expression of the
essential fundamental principles on which all manifestation is based —
this helps to explain why Ibn ‘Arabi refers to it as ‘the first key’ (al-miftah
al-awwal).®

This applies whether the overall alphanumerical system is ‘Western’
(gharbi) or ‘Eastern’ (sharqi).* The former is the one favoured by Ibn

41 It is significant that here Ibn ‘Arabi uses the expression min tarig (‘through the path of’, ‘by way of”) three
times in succession, apparently insisting on the continuous journeying involved in contemplation through
unveiling, in contrast to an analytical systematic approach.

42 Fut. 1.60.

43 Fut. 1.80. In general, we are primarily considering the minor values in this book, but taking into account
the major value when it seems particularly significant, as we believe this to be the methodology followed by our
authors themselves.

44 For a fuller explanation of these two systems, see Appendix C. Here let us note the way each system privileges
one direction over the other and how they act as mirrors to each other: the Western system culminates with
the letter shin (=1000), symbolising the opposite of the West, i.e. East (sharq) and manifestation (shuhiid) or
witnessing (shahdada), while the Eastern system ends in the letter ghayn (=1000), symbolising the West (gharb)
and the Unseen (ghayb). We are grateful to Paolo Urizzi for pointing out that this suggests that the initiatic
journey of the people of mysteries ends in the contemplation of the manifested world (Unity in multiplicity),
while that of the people of lights ends in the contemplation of Essence (multiplicity in Unity).
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‘Arabi, who as a thoroughgoing ‘Westerner’ describes it as the one
used by the ‘people of mysteries” (ahl al-asrar), as opposed to the latter
which is employed by the ‘people of lights’ (ahl al-anwar).* The word
‘mystery’ (sirr) is thus connected to the meaning of the root of “West’
(gharb), which implies the blackness of the non-manifest, while the
‘lights’ (anwar) refer to the ‘East’ (sharg) as the place where lights rise
and shine in distinct colours.

Ibn ‘Arabi privileges the West over the East not simply in terms of
physical space, but more essentially as a symbol of the antecedence of
the hidden root over the manifest branches, of the night over the day,
and of the upper spiritual semi-circle over the lower earthly one. This is
why he describes ‘the blessed tree’ of the Reality of the Human Being in
terms of ‘its root is its west and its branches are its east, and it itself is
neither of the east nor the west.”* Just as the interior root is single and
the manifest branches are many, Ibn ‘Arabi seems to prefer the Western
system for depicting numbers according to their root meaning, as more
in line with “unveiling’ (kashf).

We can represent the minor and major Western systems in a table,
showing the importance of the number 9 as the culmination of each line:

45 Hence the ‘people of mysteries’ are those who privilege the West and the night as the symbol of the origin,
where the darkness of the unseen has primordiality over the light of manifestation. The ‘people of lights’ should
not be understood as an allusion to those who followed the teachings of Shihab al-Din Suhrawardi (d. 587/1191),
the Shaykh al-Ishraq, but as a more general principle of those who view light as superior to darkness, the day
of illumination as superior to the night of obscurity and ignorance. For more on the notions of West and East,
darkness and light, in Ibn ‘Arabi’s thought, see Stephen Hirtenstein, ‘The Land of the Olive: Between East and
West’, IMIAS 40 (2006), pp. 67-88.

46 K. al-Tajalliyat al-ilahiyya, ed. Osman Yahia (Beirut, 2002), oral commentary on the Theophany of the Tree
(tajalli 73), p.40.
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units alif | ba’ | jim | dal | ha’ | waw | zay | ha’ | ta
| | oz K N E) B) z L

tens ya’ | kaf | lam | mim | nin | sad | ‘ayn | fa’ | dad
B d e J U ¢ —a U

hundreds | gaf | ra’ | sin | ta’ |tha’ | kha’ | dhal | za’ | ghayn

thousand | shin

In the following passage from the Futihat which deals with numbers in
terms of their root, Ibn ‘Arabi opens up further dimensions of potential
‘benefit’ for those who follow his teachings:

The benefit (fa’ida) of numbers, according to us in our path
through which our happiness is completed, is that when the
verifier or the aspirant takes one of these letters (of the various
kinds that are of the seen or unseen worlds), he connects the
minor calculation (jazm) to the major. For example, the value
of the gaf in the major system, which is 100, is connected to its
value 1 in the minor, and in this way this person always considers
the number [of the letter] according to the minor system, which
is from 1 to 9, bringing it back to its essential nature (dhat). If
the value is 1, which is the letter alif in both systems, and the gaf
and the shin and the ya’ for us (who use the Western system) —
and for others (who use the Eastern system) the ghayn instead
of the shin - in the minor system, he takes the number 1 as
the subtle reality that is sought from these [letters] in whichever
system is used. As for the values from the alif to the ta’, which are
the simple elements of number [units 1 to 9], they are the same
in both major and minor systems. Therefore, when the letters
are considered in the minor system, [the verifier or aspirant]
relates them [directly] back to you (radda-ha ilay-ka), and when
considered from the perspective of the major system, he refers
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them back to [outward] inspirations that are intended for you
(radda-ha ila l-waridat al-matlaba la-ka).”

Here we have our first glimpse into the multifaceted nature of Ibn ‘Arabi’s
contemplation of numbers and letters. Not only do 19 of the letters have
two possible values according to the major and minor systems, whereby
they can always be reduced to units, but these two values express two
different relationships: one, the units, we might regard as intrinsic to
the person (‘related to you’), while the other, the full value, expresses
some degree of external intermediary because the term warid means ‘that
which arrives [in the heart]’, so that the expression can be understood as
‘inspirations that come to you and are meant for you’.

The ‘essential nature’ of the primary numerical sequence 1-9 relates
to the idea of an underlying primordial language spoken by human
beings in the pre-Babel era, which is known in Islamic esotericism as
‘Suryaniyya’ (‘Syriac’, in the sense of a solar language spoken by the
prophets and saints and related to Hermes/Idris).* This language is said
to have been taught by God directly to Adam as a language to name
all things, and was understood by the Ikhwan al-Safa’, al-Sha‘rani and
others,* to be a language of nine ‘letters’ (hurif) or ‘signs’ (‘alamat),
corresponding to the nine ciphers of the enneadic numerical system.
Thus we may understand that it is also not only the primordial but also
the universal language of the permeating (sarayan) of the Essence in all
things (see the Blessing-prayer 1.3), because the ‘names’ of all things are
encoded within the numbers 1-9 as the infinite variations of the Many in

47 Fut.1.80. For more about the numbers 1 to 9 according to Ibn ‘Arabi, see Winkel, The Openings, pp.269-73.
48 We may note the etymological connection between ‘allusion’ (ishdra, from sh-w-r), the Assyrian god
Ashshur represented as a sun with wings (as in the name of the ruler Ashurbanipal, Ashshur-bani-apli, = al-
shar, and in the later name of Syria), and the Suryaniyya language (connected to the roots s-r-y and s-y-r).
The letters shin and sin, which are a single letter in Hebrew, are written identically in Arabic apart from the
later diacritical points on the top of the shin: therefore, the lexical inter-reference of sh-w-r and s-w-r/s-y-r
seems very plausible. This suggests that Suryaniyya, which is associated with the language of human beings
prior to the Tower of Babel, is a universal subtle solar language permeating all existence. References to this
important language can be found in the 4th epistle of Ibn ‘Arabi’s Taj al-rasa’il (Rasa’il, 2/270-78), where
the Western alphabet (ending in shin) is symbolically commented on.

49 For the exposition of Suryaniyya by the Moroccan master ‘Abd al-Aziz al-Dabbagh (d. 1135/1723) according
to his disciple Ahmad Ibn al-Mubarak (d. 1155/1742), see Maestri, Massimo Archetti, ‘La Lingua Primordiale
nel Kitab al-Ibriz di Ibn al-Mubarak’, Quaderni Di Studi Arabi 14 (1996), pp. 77-100. Accessed June 26, 2021.
http://www.jstor.org/stable/25802792. Our thanks to Aydogan Kars for this reference. See also René Guénon,
Symbols of Sacred Science, chapters 6 and 7.
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the One.” The Adamic language, which is the knowledge of 45 primordial
sciences (1+2+3...+49 =45= Adam), is the immediate language within
all existent languages and beings, since all are reproducing the codes,
frequencies, vibrations, proportions and patterns of the numbers 1-9.
It is this primordiality that lies behind Ibn ‘Arabi’s fourfold exposition
of knowledge (ilm) as: 45 sciences insofar as God is rich beyond need
of the universes, 450 insofar as He is intelligible through Intellect, 4,500
insofar as He is perceptible through Nature, and 45,000 in terms of what
is connected to elemental body.” This means 45 in the units column
(corresponding to being ghani), 45 in the tens column (corresponding to
the Intellect), 45 in the hundreds column (corresponding to Nature) and
45 in the thousands column (corresponding to the world of elements).

Thus, in a sense, the whole of existence is intimately hearing and
speaking the primordial Suryaniyya, and it is the language by which all
beings are praising God. However, this is only fully known to the people
of unveiling, because they contemplate the secrets (asrar), the secret
suryani name of each divine manifestation, which is its essential secret
name ruling over it, i.e. its ‘Lord’, and celebrating His praise. Suryaniyya
may be understood, in this sense, as an interior language related to the
various meanings of its root: the intimate joyful (surir) mystery (sirr)
which hiddenly diffuses and permeates in the night (sarayan) of the
‘solar’ speech of existence.*

Its link to the numerical values 1-9 is implied in the following
important passage from K. al-Haqq, where Ibn ‘Arabi expresses the
fundamental principle of going beyond all allusion to the Reality of

Unity:

g’ relates to the idea of allusiveness (ishara) embedded in the Suryani language, which constitutes
the foundation of arithmosophy. See Prayers for the Week (Thursday Morning Prayer), p.71.

51 K. al-Ifada, Manisa MS 1183, fol. 114a. Numerically this alludes to the circle divided into four quadrants,
since 45 + 45(0) + 45(00) + 45(000) =49,995=36(0), of which the first two may be regarded as forming a higher
semicircle (495=18[0]), and the last two a lower semicircle (49500=18[0]). This may correspond to the four
Quranic Divine Names represented earlier in the circle. We may also note that 45 is the value of al-nafs al-natiqa
(‘the speaking self’, or better perhaps, ‘the self in full expression’), which according to Bosnevi stands for the
degree of the Perfect Human in terms of encompassing all the possibilities of expression in manifestation (see
Sharh, fol. 18a).

52 From the perspective of arithmosophy, lughah suryaniyyah (‘Syriac language’) =17+19=36 (the attestations
of Unity, tawhid) =9; suryaniyyah =19, i.e. all numbers from 1 to 9 being brought back to one-ness (1+9=10=1).
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The [people of realisation] come to know Him when knowledge
of the divine relations is raised up for them in their Syriac seeking
(al-talab al-suryani), and so they cut it in two: in annihilation
they find Him, and in remaining they worship Him. It is in
incapacity, perplexity and limitation that they truly realise Him.>

This ‘Syriac seeking’ may be understood as tasting the very limitation
of the personal ‘I’ and thus going beyond to the non-limitation of
witnessing the essential permeation (saraydn) of the mystery (sirr) of
Unity in all things with the divine ‘Eye’ (‘ayn).

Furthermore, the person making the calculation may take account
of one further way of viewing the numerical value of letters in Arabic, a
procedure that is usually only used occasionally, where the duplication
(tashdid, shadda) of a letter in pronunciation is taken into consideration.
For example, Muhammad is written as four letters (m-h-m-d =92=2),
but may also be considered as five letters (m-h-m-m-d =132=6). This
suggests a linkage between the counting of the doubled letter and the
level of manifest, ‘spoken’ existence. In other words, the distinction
between the written form and the full double spoken form of a word
might be understood as corresponding to two levels of existence: the
hidden/implicit, and the manifest/explicit. This might have implications
for our way of understanding the remarkable correspondence we have
found in the Blessing-prayer between the number of a couplet and the
number of a key word.**

Dad

Such constellational or kaleidoscopic considerations are necessary in
order to better appreciate the allusive poems on the letters that Ibn

53 We slightly diverge from the critical edition by al-Mansab (Rasa’il, 3/405) and Marconi’s Italian translation
(El Azufre Rojo 2, 2015, p. 139). Note the use of sari, sirr and suryani in this passage.

54 For example, in Section I (GW structure) in couplet 2a (the hidden level), the word Mecca (Makkah) would
be counted as three letters, M-k-h (40+20+5=65=11=2); in couplet 11b (the manifest level) the phrase al-fayd
al-mugaddas would be counted with the duplication, i.e. 22+16=38=11 (see Appendix C).
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‘Arabl inserted into chapter 2 of the Futihat.”® These appear as early as
possible in the book so as to establish certain principles, and are laid out
in a specific phonic order, i.e. the order in which they are articulated by
the human voice (as fricatives or labials etc.).”® None more so than the
complex 3-line poem on the dad (which is here treated as a masculine
letter). The following is a brief commentary on certain aspects of this
poem:

In the dad lies a mystery: if I were to disclose his rememoration,

you would see the secret of Allah in His supreme Unitedness
(jabarut).

Observe him as one: [you will see that] his unparalleled perfection
lies in the two presences of His supreme Mercifulness (rahamiit).
His imam is the utterance through whose being

the All-Compassionate made him travel by night from His
supreme Kingliness (malakiit).”

The main rhyming letter (rawi) of the poem is ha’ (=5), the value of the
name of the letter dad (9+1+4=14=5) and of the word sir[r] (‘secret’) in
the first verse. The 6 ha’ (at the end of the hemistiches, i.e. 6x5) make 30
(=3), which is reflected in the 3 verses. If the rhyming letters of the rawi
and its first extension are counted (ta’ + ha’ =4+5=9), we find the value
of the dad, which is repeated in each line, i.e. 3x9 =27=9.7® This fourness
or fiveness of the rhyming letters is also reflected in the metre, which is
al-kamil (‘the complete, perfect’ =14, as in the name of the letter dad),
a metre that in this poem has either 13 (=4) or 14 (=5) syllables in each

55 These are more or less the same as the letter-poems originally located at the end of the text of his holograph
Rah al-quds, known as Asrar al-hurif (‘The Mysteries of the Letters’) — see University A79, fols. 98a-102a,
dated 600H, i.e. around the same time as the writing of Chapter 2 of the Futiihat, and following the vision of the
“Youth’ (fata) in Mecca after he arrived in 598H.

56 This is not precisely the same phonic order as that found in chapter 198 of the Futithat. See the listing in Ibn
‘Arabi, The Alchemy of Human Happiness (Oxford, 2017), appendix A, pp.170-172, based on Fut. I1.397 ff.

57 Fut. 1.68. Since the letters are a living community of ‘beings’ that praise God like any other, we are using
‘his’ instead of ‘its’ in the translation. As ever, the pronouns are non-determined and susceptible of various
interpretations.

58 Other expressions in the poem are equally significant: bi-dhikrihi=18=9. In addition, the final letters of the
first hemistich of each verse (k-r-h / a-1-h / j-ii-d-h) total 9.
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hemistich.” If the second extension of the rhyme is included (waw + ta’
+ ha’ = 6+4+5=15), we find the same values as the three mirror-letters
(4/mim +5/nun +6/waw=15=6): this sixness is also reflected in the two
Names implied in the Rahamiit, al-Rahman (=23) and al-Rahim (=19),
totalling 42=6. According to the phonic order which Ibn ‘Arabi is using
in this chapter, the dad poem is in the 9th place, whereas according to the
phonic order used in chapter 198, the dad is in the 12th place, i.e. 3 (the
number of verses of the poem). Since all the multiples of 9 (18, 27, 36,
45 etc.) return to 9 and the addition of all the units (1+2+3+4+... +9=45)
also comes to 9, this number can be seen as the fullest and most inclusive
expression of Oneness in the order of units, or ‘the secret of Allah’ (sirr
Allah, counting the hidden alif of Allah, =5+67=72=9) or the total of
the three Names of the basmala (Allah =66 + al-Rahman =23 +al-Rahim
=19=108=9). Hence the dad is a symbol of the Last (akhir =81=9), which
proceeds from and is the final destination and resting-place of the First
(awwal =37=1).

The second verse also invites the reader to consider the dad from the
perspective of ‘unity’ (wahid =19): when the 1 ‘joins’ with the 9, they
manifest together as 19 in the ‘double presence’ of Rahamiit (meaning
both Rahman =2+8+4+5, and al-Rahim =1+3+2+8+1+4, each of which
equal 19). This double presence is also reflected in the very graphic form
of the letter dad, where the first circle is completely manifest (as Rahman)
and the second circle is only manifest as a half (as Rahim, which manifests
in apparent opposition to punishment): the semi-circle also points to
the possibility of travelling in the other semi-circle, represented by the
invisible ‘night’ of the Prophet’s ascension (referred to in the third verse).

In the third verse the imam (=10=1) is the alif-like 1 that precedes
the 9 in the 19, and is referred to as an ‘utterance’ or expression (lafz
=19) that has ‘being’ (wujiid=19). We should note here the possible
implicit reference to the word subhan at the beginning of the Quranic
verse in Sarat al-Isra’: Subhana lladhi asra bi-‘abdi-Hi. .. (‘Glorified is the
One who made His servant travel by night...”), where the word subhan

59 The very name of the metre suggests that the letter dad has an intimate connection with the notion of being
kamil. The same procedure of linking the metre to the letter values in the poem can be found in these poems on
the letters as well as in other poems by Ibn ‘Arabi.
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(=19), in addition to its verbal nature, may be understood as a Divine
Name, the subject of the expression ‘made His servant travel’. From this
point of view, subhan is the very utterance through whose existence the
human being is made to return through the Rahim to the wholeness of
the Rahman. From the 19 of the malakut (=19), the Rahman (=19) made
the dad (=9), which is in the mulk (=9), travel by night (asra bi-, =19),
i.e. in the interior. Although this of course brings to mind at first sight the
Prophet Muhammad, who as His servant (‘abdi-Hi =18=9) was made to
travel on the night-journey back to the presence of ‘the distance of two
bows’ length or closer’ (Q 17:1), it would equally apply to the Perfect
Human in all respects.

There are also several further mysteries in the number 19: it is the
prime divisor of 114, the number of the individual siiras of the Quran
and of the corresponding manazil (‘way-stations’, ‘alighting-places’) in
the Futiihat. Ibn ‘Arabi specifies that there are 19 ‘matrices’ (ummahat)
that form the basis of these manazil, which when multiplied by 6 (= waw,
human being), total 114, representing a map of the whole of human
spiritual experience.*

In short, the ninefold dad is a symbol for Muhammad, the last of
the original prophets, the human being who synthesises and reunites at
the 27th degree (=9) linked to the mim (=9) of his name (as in the 27th
chapter of the Fusiis devoted to a Word of Muhammad), and who is
himself the ‘secret of Allah’. It is ultimately the wholeness of the Rahman
(=19=1) that leads the servant-multiplicity back to the full conscious
reintegration of all aspects within the divine Unity. Through its circular
form the dad (=14=5 through its constituent letters) also reminds us of
both nun and ha’ (=5).

This kind of contemplation of numbers, hidden within the words and
phrases and rhymes of the poem, underpins the apparently disconnected
ideas it contains. It reveals a complex and profound interweaving pattern
of circularity and metaphysical meaning. The resulting distinctions and
correspondences are like an underlying textual geometry, with complex

60 114 =6x19. If the 19 correspond to the matrices, the 6 correspond to the 6 sections (juz’) of the whole work.
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patterns designed to open up the door of imagination. As we have already
suggested in the introduction, this is akin to the overflowing effect of
arabesques in Islamic art or mugarnas in architecture, where rhythmic
curves and interlacing decorative motifs are founded on geometric
designs, all of which derive from and go back to the fundamental
simplicity of the circle.®!

Clearly some texts, in this case the letter-poems of Ibn ‘Arabi,
exhibit this textual geometry in a stunning way. In the Blessing-prayer
of Effusion this alphanumeric geometry is not only embedded within
the structure but is also directly alluded to in couplet .11 in the context
of the fayd:

‘the Most Holy Effusion of the Essence through which potential
realities and their preparedness to receive are individuated, and
the Holy Effusion of the Qualities by which created beings and
their extension in forms are composed.’

The Most Holy Effusion of potentialities within God’s Knowledge is
linked to the principle of the ‘preparedness to receive’ (isti‘dad), which
in turn is directly related linguistically to ‘counting’ and ‘number’
(“adad): each possibility represents a specific capacity to be arranged and
enumerated through the light of Being, just as each number represents a
different property and manner of counting within the One. On the other
hand, the Holy Effusion is linked to the manifesting of qualities within
the realm of ‘extension’ (istimdad), which comes from the same root
as midad, ‘ink’, mudda, ‘period’, or madda, ‘matter’. This extension in
space-time encompasses all how much’ and ‘how long’ etc. Thus, in
accordance with the Plotinian maxim that the cosmos is ‘multiplicity
ordered by number’,** numbers are the ordering principle within the
potential receptive nature of things, or in Ibn ‘Arabi’s terminology

61 For more on the geometrical basis of Islamic art, see the late Keith Critchlow’s many works, especially the
classic Islamic Patterns (London, 1976). We may also reflect on the popularity of the modern game of Sudoku,
whose Japanese name means: ‘the digits are limited to one occurrence’, in which the nine digits are to be arranged
in each line, each row and each 3x3 section in a 9x9 grid: aside from its obvious aspect of the pleasure involved
in mental gymnastics, Sudoku’s appeal is based on the interweaving of all the digits that accords with our innate
sense of order and harmony.

62 See Slaveva-Griffin, 285.
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‘the first key’ (al-miftah al-awwal).”® They rule over all patterns of
manifestation and extension in the space-time dimension. Here we
can see the central importance that Ibn ‘Arabi gives to arithmosophy
(the wisdom of numbers) as the primordial hermeneutical key for the
understanding of the universal Suryaniyya language of existence in all
forms.

So far the only researcher of our time to face the depth of this
hermeneutical dimension has been the Algerian ‘Abd al-Baqi Miftah,
whose contribution to this field has been extensive and remarkable.*
Nevertheless, it has tended to be diminished and neglected among
scholars due to the ‘doubts’ that the methodology of arithmosophy
provokes in the modern mind: many commonly consider the variants
of the abjad esoteric procedure to be a naive and arbitrary approach, and
the use of the minor system to be a meaningless simplification, rather
than paying proper attention to the indications that Ibn ‘Arabi himself
provides on the matter, and which are closely taken into account by his
followers, such as Bosnevi. It is this consideration that underlies the
explorations we have undertaken in this book in relation to the Blessing-
prayer and in the works of Ibn ‘Arabi and Bosnevi.

63 Fut. 1.80.

64 Among his many works, see, for example, al-Mafaitih al-wujiidiyya wa-1-qur’aniyya li-Fusiis al-hikam li-Ibn
al-‘Arabi (Beirut, 2005); al-Haqa’iq al-wujiadiyya al-kubra fi ru’ya Ibn al-‘Arabi (Damascus, 2013); and Shurith
wa-mafatih li-mafahim al-shaykh al-akbar Muhyi al-Din Ibn al-‘Arabi (Beirut, 2016).
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CHAPTER 4

Quranic Principles of Creation:
kun fa-yakan

When We desire a thing, Our Speech to it is ‘Be’, and so it
comes to be (Q 16:40)

As we have seen, the creative order can be understood as the overflowing
of Being (wujiid) through Loving Generosity (jitd), or a breathing-out
(tanfis) through Compassionate Mercy (rahma), whose nature is circular,
revealing what is hidden, endlessly enumerating the One according to all
the possibilities of number. One other Arabic letter features prominently,
albeit allusively, in the structure of the Blessing-prayer of Effusion: the
letter kaf (£)), whose numerical value is 20 or 2, and which functions as
a word meaning ‘like’ (as in ka-mithli-hi). When the kaf combines with
the niin, it ‘creates’ the word of the divine creative command ‘Be!” (kun =
kaf + nin), a word that forms the central dynamic of the famous Quranic
verse: When We desire a thing, Our Speech to it is ‘Be’, and so it comes to
be (kun fa-yakin, Q 16:40). We can understand this, therefore, as having
three parts or stages: the divine Desire or Will (irada), the divine Speech
of ‘Be’ (kun), and the consequent act of coming into existence (fa-yakiin).
All three are related to ‘a thing, i.e. something completely unspecified
as to whether it is animate or inanimate, human or not, spiritual or
imaginal or material. This ‘thing’ (shay’, from the same root as mashi’a,
the ‘place of the divine Wish’) is passive in relation to the divine Will
or Desire, as a thing desired (murad). It is also passive in relation to
the divine Speech, as a hearer of the Word ‘Be’. The only ‘act’ that can
be attributed to it is to become what it is, or rather to express what it is
known to be. We see here the important distinction between what a thing
is in the divine Knowledge, its eternally established potentiality (‘ayn
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thabita), and what a thing is in manifestation, its concrete existence
(“ayn wujudiyya). The Word kun is the consequence of divine Desire,
which itself comes from Knowledge, and this Knowledge depends on the
potentiality itself, which is the known thing (ma ‘lim).

When Ibn ‘Arabi comments on this Quranic verse in the chapter
of Salih in the Fusis al-hikam, he points to a triplicity of aspects on the
divine side (Essence, Will/Desire and Word/Speech) and a triplicity on
the thing’s side (thingness, hearing and obedience):

If it were not for this Essence and Its Desire — which is the
relationship whereby [the Essence] specifically faces towards the
bringing into being of something- and then if in that facing there
were not also His saying ‘Be’ to that thing, then the thing could
not have come into being. There manifests within the thing a
triple singularity, through which, from the side of the thing, its
coming into being and its being qualified with being also become
true: this [triplicity] is its thingness, its hearing and its obedience
to the order of the One who gives it existence by bringing it into
being. Thus a threesome faces a threesome: the thing’s essence,
which is established in the state of its non-existence, corresponds
to the Essence of the One who brings it into being; its hearing
corresponds to the Willing Desire of the One who gives it being;
and its receptivity through obedience to the creative act by which
He commands it corresponds to His Word ‘Be’. So ‘it becomes’,
and the act of coming into being is related to it. If in its capacity
it did not have the ability to come into being from itself when it
heard this Word, then it could not have come into existence. So
nothing brings this thing into being after it was not, at the time
of the order to come into being, except itself. [In this verse] the
Real established that the coming into being belongs to the thing
itself, not to the Real; what belongs to the Real in this is simply
His command.'

We may note here that according to Ibn ‘Arabi, even though
everything participates in this level of creation by virtue of being a

1 Fusis, ed. Kilig, p.98. See also Fut. 11.401.
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‘thing’, there are in fact three ways of bringing into being through the
divine ‘Be’ (kun):

... one kind is brought into being through ‘Be’ (kun) and nothing
else — this is the case for most of the cosmos; another kind is
brought into being through ‘Be’ and the One Hand, like the
Garden of Eden, the Pen, the writing of the Torah and other
things; a third kind is brought into being through ‘Be’ and His
Two Hands - this applies only to the human being (insan), which
is why he emerged according to the Form, just as [the Prophet]
said: ‘Indeed God created Adam according to His Form.’

Here again Ibn ‘Arabi emphasises the very special privilege of the human
being, which is not shared by any other created being, in being the
outcome of the uniting of the Two Hands: in other words, just as the
Reality of the Human Being precedes all division as the very principle
and potential of division itself, so does the realised human being unite all
the divisions that flow from the two arcs of Lordship and servanthood,
of Uniqueness and Oneness (see the Blessing-prayer, 1/13). As Bosnevi
puts it in his Sharh,

this Reality, which preserves the two halves [of Absolute
non-manifest Uniqueness and manifest Oneness of Names]
is the degree of the most complete Perfect Human Being
(al-insan al-kamil al-akmal), who brings together the place of
manifestation of the Absolute Essence by virtue of being unlimited
in primordial receiving, and the place of manifestation of the
Names and Qualities and Actions by virtue of the integration
and equilibrium contained in his universal constitution and the
scope, breadth and perfection that his manifestation contains.’

Elsewhere Ibn ‘Arabi deals with the human adoption of kun as a
‘power’ or creative ‘word’ that is employed in performing so-called
‘miraculous acts or graces’ (karamat). In general he regards this kind

2 Nuskhat al-haqq, in Rasa’il, ed. ‘Abd al-‘Aziz al-Mansab, 3/286. Note that the khutba to this treatise rhymes
in kaf (=2), thus signifying the mirroring dualitude in the cosmos (kawn).

3 Sharh al-Fusis, fol. 14b. The mention of Two Hands also implies a 5:5 relationship as found in the two arcs
of the niin, symbolising a return of the mirroring two-ness to Unity (5+5=10=1) - see Appendix C.
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of extraordinary power as something to be relinquished out of proper
courtesy towards God, or better, because of a perfect realisation that
everything is under the order of the divine kun, and therefore such an
exercise of spiritual power in the world can only take place because
of a divine order that it be so.* However, this power is inherent in the
potential of the human being:

In his interior the human being possesses the power of kun, but all
that he has outwardly is the passive aspect [of being commanded
to be]. However, in the next world the ruling property of kun will
come about from him outwardly, and some people may be given
this in this world but that is not the general rule... the person of
true courtesy [among the men of God] is a creator in this world
through good works (‘amal), not through [saying] ‘kun’ — or
rather, it is through ‘In the Name of God the Compassionate,
the Merciful’ (bism Allah al-Rahman al-Rahim).’

When the realised human being acts, their action is accomplished
through the action of God, since ‘God is his ears and his tongue’ in
accordance with the tradition of the supererogatory acts (nawafil), and
therefore his saying ‘In the Name of God’ has the same effective power
as God’s kun.

Furthermore, the vowel ‘v’ (damma) in the word kun can be viewed
as a hidden waw: this vowel (which is written as a superscript waw) not
only connects the two letters kaf and nin to make the word kun, but
when it manifests itself ‘between the kdf and niin’ as a connective letter
waw, it produces the word kawn (k-w-n, created existence). In other
words, the manifestation of the waw causes the world of created existence
to become visible, or the creative act results in that which is hidden
having manifestation ‘added’ to it. The manifesting of the waw between
the letters kaf and niin is equally a contemplation of the complete Human

4 See Fusis, ed. Kilig, p.117.

5  Fut. I11.240. That is, it is not actually the act that the servant performs, which is effective, but the power of
the divine Action implicit in our saying the basmala. Elsewhere, Ibn ‘Arabi states that our saying Bismi Llah in
bringing about an action is the human equivalent of God saying kun (Fut. 11.397, 401). For a fuller discussion, see
Sara Sviri, ‘KUN: the Existence-Bestowing Word in Islamic Mysticism’, The Poetics of Grammar and the Creative
Power of Language Conference (Jerusalem, 2013), pp. 35-67.
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Being: the numerical value of waw is 6, the same as the reduced total
value of the whole name Muhammad.®

The letter waw also plays a prominent central role in a triplicity
of terms much employed by Ibn ‘Arabi and his followers: jid (j-w-d,
Generosity) / wujid (w-j-w-d, Being, i.e. waw added to generosity),
mawjid (m-w-j-w-d, existent being, mim added to Being). This contrast
of jiid and wujiid is employed in the Blessing-prayer in section 1 couplet
3, where they are used in inverse order to depict Muhammad as the
mirror-image of the Real: if God begins with Generosity in bringing into
Being (wujiid), the Human begins by being and manifests with generosity
towards the world. Again, the connective waw at the beginning of the
word wujid as well as in the word jid symbolises the Perfect Human
Being, who forms the link between divine Generosity and existent
beings, referred to in the verse: “‘We have only sent you as a mercy for
the worlds’.”

There are various ways to contemplate the principle of kun (kaf =
2/20, nin = 5/50) in the structure of the first Allahumma section in
the Blessing-prayer. First of all, the initial couplet A rhyming in kaf
(salawati-k / taslimati-k) at the very beginning of the Blessing-prayer is
followed by 50 (= niin) individual sentences, many of which specifically
rhyme in niin, notably couplets 1-4. Within this first section there are two
parts: the first 20 (=kaf) couplets all concern the Reality of Muhammad in
its supra-personal dimension, while the second part begins with the word
habibu-ka (“Your beloved-lover’) and has 5 (=niin) couplets concerning
the concrete experience of the Prophet’s mi‘raj (ascension).

From another perspective, the numerical value of the name niin
(counting its individual constituent letters) is 50 (1) + 6 (w) + 50 (n)
=106=7, which is equal to the word kun (20+50=7) and the word amr,
i.e. the creative command (1+40+200=241=7).® Whether we view this
first section as a total of 25 couplets (2+5) or 2 initial sentences followed

6 Counting the name Muhammad with all five letters as m-h-m-m-d (40+8+40+40+4=132=1+3+2=6). Having
5 letters in this way, the name Muhammad alludes to the Five Presences that are included in his being (see
couplet 1.3).

7 Q21:107, cited in the Blessing-prayer Section I/3b.

8 We may also note that the sum of the numerical values of al-salat (19) and al-salam (15) equals 34
(3+4=7=kun). For the symbolism of the number 7, see Prayers for the Week, pp.9-18 and appendix A.
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by 50 (2+50), we arrive at a total of 7 (= kun or niin), a number that also
evokes the value of ‘ayn (=70), the ‘eye-entity’ that sees.

While Section I may be identified with the niin, the remaining four
sections together, comprising a further 40 rhyming couplets, are in a
certain sense identifiable with the mim (=4/40). Were these two letter-
sections to be viewed as linked by an implicit waw (or damma, as in the
letter hidden between the kaf and niin of kun), then the whole Blessing-
prayer could be seen as a profound meditation on kun through all three
mirror-letters.’

The Blessing-Prayer as Quranic Hermeneutics
Creative Opening and Speech

We may also contemplate two further correspondences drawn from a
particular way of reading the Quranic text. The whole Quranic verse of
the kun is generally interpreted as When We desire a thing, Our Word
to it is ‘Be!” and it becomes’ (kun fa-yaktin),' but it may also be read in a
different allusive manner, as having only two parts: “‘When We desire a
thing, Our Speech to it is: “Be-so-it-comes-to-be™. In other words, the
whole Arabic phrase kun fa-yakiin may be read as a single item of speech
rather than as a command followed by an action, and this phrase is the
‘content’ of the divine Speech or Word (gawl), a single whole containing
two sides or halves. According to this reading, ‘Be, so it becomes’ (kun
fa-yakin) is considered as a single composed existential order. This is
reflected numerically in the value of the whole phrase (2+5+8+1+2+6+5),
which totals 29, i.e. the number of all the letters of the Arabic alphabet
(including lam-alif'), or (2+9=) 11=2 (the final value of the name
Muhammad).

9 The multiple perspectives that arise in the contemplation of the Blessing-prayer are treated in more detail in
Appendix D.

10 Q 16:40; see also 2:117, 3:47, 36:82, 19:35, 40:68.

11 This double-letter is to be included in the alphabet according to a prophetic hadith, and this numbering is
followed by Ibn ‘Arabi in his letter-poems in chapter 2 of the Futithat.
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A further aspect of this phrase is that the divine kun (=7), when
articulated through the presence of fa’, doubles itself and ‘becomes’
(yakiin, =14). The fa’ represents the bridge to full expression or
articulation, and like the waw of wa- (meaning ‘and’), functions as a
linking word meaning ‘and so’. We may note that fa’ is the monoliteral
origin of the word ‘mouth’, as in fd, and its phonic articulation implies an
opening (fath) of the mouth. This understanding lies behind Ibn ‘Arabi’s
use of the technical term fahwaniyya, the ‘presence of divine-human
speech’. In the poem on the fa’,'> he mentions that the letters fa’ and ya’
are ‘mixed’ and ‘connected’ in existence, as we can see in the expressions
fa-yakuin and fayd, and explicitly in the preposition fi (‘in’), all of which
imply coming into existence.

The reason why this is significant here is that in the Blessing-prayer
we find each rhyming couplet containing two parts or sentences, like
two halves of a circle, which are linked by waw (which like the fa- of
fa-yakiin operates as a barzakh). The first sentence is at the level of the
Most Holy Eftusion (al-fayd al-agdas) and corresponds to the ‘hearing’
level of kun; the second is at the level of the Holy Eftusion (al-fayd
al-mugaddas) and corresponds to the ‘obedience’ level of fa-yakin.
Or to put it another way, in accordance with Ibn ‘Arabi’s ‘threesome’
explained above, the first sentence of the couplet expresses the inner
non-manifest relationship between the Essence of the One and the
individuated essence (‘ayn thabita), while the second sentence expresses
the outer expressed relationship. If the kaf suggests the initiating of the
creative order (kun) within the hidden realm, then the fa’ of fa-yakin
symbolises the consequential expression within the world of relativity,
which is speech or verbalisation (fahwaniyya), so that all beings are
viewed as ‘words’ of God."” These two letters, kaf and fa’, are found
in this precise manner in the first section of the Blessing-prayer, as the
initial letters of the two main terms of couplet 7, where the Prophet is
referred to, firstly, as kalima (‘word’, beginning with the letter kdf), in
the sense of the Human Being as ‘the Word of the Supreme Name [of

12 Fut. 1.74.

13 ‘Ifall the trees on earth were pens and the sea [ink], with seven seas after it to replenish it, the words of God
would not be used up. God is Mighty and Wise. The creation and raising of you all is only like that of a single
soul...” (Q 31:27-28).
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God]’, and secondly, as fatiha (‘Opener’, beginning with the letter fa’),
the one who enables all the Names encoded in the divine Treasure to be
given their full expression. According to this perspective, the Blessing-
prayer in total is like an existentiating divine “Word’ of desire and love
for the Truly Human Being.

Covering Creation and Love

It is He who initiates and brings back [to the beginning]. And
He is the [Manifesting] Coverer (al-Ghafiir), the Constantly
Loving (al-Wadid) (Q 85:13-14).

The theme of God’s special love for the Human Being can also be seen
implicitly in the structure of the four sections that make up the second
part of the Blessing-prayer:

II I11 v A%
6 couplets 4 couplets 6 couplets 4 couplets
waw dal waw dal

These final four sections together therefore spell w-d-w-d, i.e. the
divine Name wadiid, ‘the Constantly Loving’. In connection to this, it
is no accident that the Quran directly links the principle of circularity
to this Name: It is He who initiates and brings back [to the beginning].
And He is the [Manifesting] Coverer (al-Ghafur), the Constantly Loving
(al-Wadid) (Q 85:13-14). We may note that the reduced numerical value
of ghafur is 7 (25=7), corresponding to the 25 couplets of section I (as
well as the reduced value of the number of sentences in the first section
which contains 52, 5+2=7), and the value of wadiid is 20, corresponding
to the number of couplets in the remaining four sections (6+4+6+4),
indicating the letters of the Name Wadiid. Although at first sight this
might seem an unlikely linkage of the structure of the Blessing-prayer
to numbers and this Quranic verse, by looking more deeply into Ibn
‘Arabi’s and Bosnevi’s treatment of these Names, we can see that they
should both be understood as expressing circularity.
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The ‘initiating’ and ‘bringing-back’ of creation is linked to the
existentiating quality inherent in the Name Ghafir. As Ibn ‘Arabi
defines it, al-Ghafir is an intensive form that indicates that God is
named ‘the [Manifesting] Coverer, because of the veils that He lets fall
over created beings (akwan) and those that are not created’. This is not
forgiveness in the ordinary sense of the term (as the Name is usually
translated), because we are not dealing with actions of non-compliance
or disobedience which are subsequent to existence itself. According to
this understanding, a veiling or covering is required in order for there
to be any kind of separate identity describable as ‘another’ from the One
and Only. It is therefore directly related to the veil of manifesting, since
veiling is necessary for the appearance of a separation of outer and inner,
hidden and manifest. Hence al-Ghafiir denotes He who covers created
and uncreated beings (by which we may understand all the Names) in
the apparent ‘veil” of a particularised identity that is separate from the
Real Himself, at the same time as implicitly protectively covering them
in forgiveness for this because ultimately separation is illusory. Or more
succinctly, we may say that the Real ‘covers’ Himself with creation and
‘covers’ creation with Himself.

The existential nature of this veiling quality parallels that in the
principle of Compassionate Mercy (rahma): according to Ibn ‘Arabi
Mercy means primarily giving existence to beings, and only subsequently
being merciful to them in a qualitative sense. It can also be found implied
in a Quranic prayer which directly links ghafr with rahma: ‘My Lord,
cover with forgiveness and mercify [me], for You are the best of Mercifiers
(khayr al-rahimin)’ (Q 23:118). We also find this existential aspect being
emphasised when Bosnevi comments on Noah’s injunction to his people,
usually translated as “Ask for your Lord’s forgiveness, for indeed He is
Forgiving (ghaffar)’ (Q 71:10). He rephrases this sentence as:

‘Seek from your Lord covering (ghafr)’, so that He may veil you
with the light of His Being from the veiling particularisations
[of light] and from the veils of darkness, and so that you may
be guided to the Oneness of the Real (wahdat al-haqq) and you
become covered [by Him] (maghfir); ‘for indeed He is One who
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covers’ (ghaffar) the misappropriations' of your self-existence,
One who veils (sattar) the realities of your self-nature with the
light of His Manifesting and the revelation of His Being."

We see here that this idea of ‘covering’ also has a meaning of a protective
quality, which preserves from the illusion of separation. We may also
note there is an important sense in which prayer (salat) itself means
‘asking for God’s covering/forgiveness’ (istighfar): as the Prophet
Muhammad is reported to have said, ‘I was sent to the people of the
Baqi‘ (the cemetery in Medina) to pray over them’, or in another version,
‘T was ordered to ask for God’s covering/forgiveness for them.”'¢

On the other hand, the ‘initiating’ of creation relies on constantly
loving what is being created, and the ‘bringing back’ is linked to the
removal of any sense of ‘distance’ and the establishing of forgiveness
for those who are loved by God, a love which is inherent in the Name
Wadiid: ‘He who maintains and establishes His love towards His
servants... in such a way that forgiveness prevails for those who are
beloved.”"” Another Quranic verse succinctly expresses this circularity: He
loves them and they love Him (Q 5:54), something which Ibn ‘Arabi sees
implied by the repetition of the letters w-d in the Name Wadiid (w-d-w-
d). He is very conscious of the special nature of these repeating letters:
when he summarises the Name Wadiid in chapter 558 of the Futihat, he
refers to how love and forgiveness/covering permeate the duality of the
divine decree (qada’), made in God’s eternal Knowledge, and destiny
(qadar, the chaptering of this decree in space-time), as well as that which
came before and that which is to come. He implies that loving truly is a
matter of being loved: inasmuch as we are places of divine Love, we are
‘forgiven/covered’ and can participate in Love.

: dhunitb, which could be translated as ‘sins’, ‘faults’, but as Lane observes (Lexicon, p.986), are the things
or imaginings of self-existence that preclude one from God’s Presence.

15 Bosnevi, Sharh al-Fusis, fol. 138b.

16 Ibn Hibban, al-Sahih, 9/63, cited in ‘Umar b. Ta’-Ha’ al-‘Attar, Kashf al-asrar li-salat sayyid al-abrar
(Beirut, 1971), p.23.

17 Fut. IV.323 and 324. There is here an avenue of investigation that might prove fruitful in the future,
concerning the possible significance of the order of the Names that are listed by Ibn ‘Arabi in chapter 558 of the
Futithat. There is an interesting correspondence as regards circularity with these two Names: al-Ghafir (and its
sisters) is the 16th Name (= 7, the value of ‘ayn, the ‘eye’) and al-Wadid the 50th Name (= nin, the semi-circle
that implies a whole circle). See the edition of Ibn ‘Arabi’s Kashf al-ma‘na by Pablo Beneito (Murcia, 1996), pp.
331, 343, with forthcoming English translation as The Secret of God’s Beautiful Names by Anga Publishing.
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He also mentions the connection of love and existence in his longer
discussion of ‘the Presence of Constant Love’ (wadd):

He never ceases to love [to be known] and remains Constantly
Loving, so He is continually giving existence on behalf of us,'® and
is every day at work (Q 55:29) - the Name al-Wadiid has no other
meaning than this... God has informed [us] that He, exalted
is He, is the [Manifesting] Coverer (al-Ghafiir), the Constantly
Loving (al-Wadid), that is, the One whose love is established
in His Unseen, so that He sees us, for He sees His beloved and
He delights and takes pleasure in him. The whole cosmos is a
single Human Being, who is the beloved; the individuals in the
cosmos are the members of that Human Being... Those who love
Him are in the same position in relation to the cosmos as the
eye-pupil (‘the man in the eye’) is to the eye... He grants direct
witnessing (shuhiid) to those who love Him because He knows
they love Him.”"

Bosnevi himself links the Name Wadiid to the Reality of Muhammad
and to the degrees of existence in one of his treatises, al-Qira al-rihi
al-mamdid lil-adyaf al-waridin min maratib al-wujiid (‘“The Spiritual
Hospitality extended to the guests that arrive from the degrees of
Being’).” In this he provides a lengthy commentary on a poem by his
contemporary and close friend Muhammad Ghars al-Din al-Rifa‘q,
who in turn is commenting on al-Jili’s well-known work on the forty
degrees of Being, Maratib al-wujid. In both the title and the rhymes
in the prologue (khutba) Bosnevi repeats the letters waw (=6) and dal
(=4) as a central feature, indicating the essential Unity that is reflected
in the terms wad[d] (‘Love’, =1) and wujird (‘Being’, =19=1).*' The first

18 is could also be translated as: ‘with regard to our right/truth’.

19 Fut. IV.260, where he also relates both divine Names to the idea of veiling. See the translation of this section
in Pablo Beneito, ‘The Servant of the Loving One: on the Adoption of the Character Traits of al-Wadid’, JMIAS
XXXII (2002), pp. 1-24.

20 Carullah MS 2129, fols. 1b-21a, dated at the end as 1036 (=1), with this copy made by the author in 27 Rabi*
I, 1044 (which counting only the numbers, makes 9+1+9=19=1), so that both the original and the copy reflect
the numerical structure of the name Wadud (waw-dal =6+4=1, plus waw-dal =1). For the Arabic edition and
Turkish study of this text, see https://archive.org/details/AbdullahBosnevi (accessed on 26 June 2021).

21 We note that among the 28 (=1) rhymes of the khutba (corresponding to the number of degrees of existence
outlined by Ibn ‘Arabi), there are 15 (=6) in -id and 13 (=4) in other letters, precisely reflecting the letters waw
and dal.

r: fi haqqi-na.
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sentences of the khutba are most explicit in linking the three fundamental
terms: ‘Praise be to God, the opener of the treasuries of Gift-giving and
Generosity (jid), the unveiler of the secrets of the Unseen from the
reality of His Name Wadiid, who causes the circles of His Most Holy
Effusion to overflow from the Absolute Unseen upon the Presence of the
Cloud, the first of the degrees of Being (wujiid)...” The text continues
with an extended contemplation of the Reality of Muhammad.

We may note here that the Names Wadiid (=20) and Ghafur (=25)
together equal 45 (the primordial sciences of Adam, =45). This is also
in precise correlation with the expression al-nafs (=20) al-natiqa (=25),
‘the expressive self” or ‘speaking self” within the human being, which
according to Bosnevi corresponds to Muhammad.*

For our analysis and translation, we have given priority to two major
perspectives on the Blessing-prayer as a whole: the Quranic pairing of
the divine Names Ghafiir+ Wadiid, and the divine Word kun fa-yakiin,
which we can summarise in the following table:

I II III v \%
25 (+1) couplets | 6 couplets | 4 couplets | 6 couplets | 4 couplets
52 (= 5+2=7) 40 (= 12+8+12+8=40=4)
ghafar (25=7) | waw | dal | waw |  dal
kun (=7) fa-yakin (= 4)
hamd (= 52)2 a mim (=40=4)

As can be seen in the last line of the table, a third overall perspective is
opened up by viewing the twenty couplets of the final four sections as 40
sentences (= mim).? If we link this to the 52 sentences of the first section
(the numerical value of hamd, ‘praise’), we arrive at 92, a total which is
the (usually transmitted) numerical value of the name Muhammad in
script.*

22 For this linkage, see Principle 6 in Bosnevi’s Introduction to Sharh, fol. 18a. We may note that the definite
article al- (‘the’) may be counted (as here) in abjad calculations as 1+3=4.

23 We may also note that the final invocation arham al-rahimin has a minor-system value of 40 (15+25). See
Appendix D.

24 According to the major system, Muhammad is 40+8+40+4=92. Confirmation of the significance of 92
can be found in al-Nabulusi’s commentary, when he explains the meaning of the encoded treasure mentioned
in couplet I/7, and specifically deciphers ‘the numerical value of the letters’ (‘adad al-jummal) of the name
Muhammad as 92 (see fol. 21b).

100



4: Quranic Principles of Creation: kun fa-yakin

None of these correspondences which we use in the numbering
of the couplets are explicitly explained, either in the text or in any of
the commentaries we have consulted. However, they are implied - or
perhaps better, embedded - in the structure of the Blessing-prayer. In
fact the key to this numerical approach has been suggested by the author
himself when he explicitly mentions specific numbers at the beginning
of the prayer: for example, ‘the First of the individuations’ in couplet
1, ‘a second’ in couplet 2, the mention of ‘Five Presences’ in sentence
5 and so on. These numerical correspondences are testimony to the
inspired nature of its composition and the multi-faceted richness of the
contemplation of the Truly Human Being hidden within it.
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Opening of al-Nabulusi's commentary, Istanbul University A552, fol. 17b.
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CHAPTER 5

Authorship and Inspiration

Those who swear allegiance to you swear allegiance to God
(Q 48:10)

Who is the original author of the Blessing-prayer? A simple question,
but one that is complex to answer. In all the manuscripts that we have
consulted, the attribution of the prayer to Ibn ‘Arabi is affirmed, but this
seems to have been done solely on the basis of the statement made by the
great Damascene author ‘Abd al-Ghani al-Nabulusi (d. 1143/1731) in his
commentary on the Blessing-prayer, which is the first known copy of the
text. Subsequent authors seem to have accepted this attribution, although
al-Nabulusi qualified it in a certain way, as we shall see.

However, there are various reasons for investigating this further:
firstly, all the known copies of the prayer are very late, i.e. 18th century
or later, and there is no indication of it having been written or composed
much earlier than this. If it were indeed a verifiable prayer by Ibn ‘Arabi,
one might reasonably expect it to have surfaced before this or in other
places, but so far we have found no evidence of this. The misattribution
of texts to Ibn ‘Arabi is quite common, and has taken place for a variety
of reasons: sometimes innocently, as no author was named and the text
seemed to be ‘akbarian’ in content and language, and sometimes less so,
where works have been passed off under the aegis of the most famous
Sufi author to lend them credibility and value. Recent scholarship has
shown several cases where Ibn ‘Arabi is named as the author, both in
manuscripts and in modern printed editions, but based on internal and
external evidence, could not possibly have been so.

1 Three examples will suffice: Tahrir al-bayan (RG 755, sometimes known as Shu‘ab al-iman) is by Sa‘id
al-Farghani (d. 700/1299) (see translation by William Chittick, ‘Tahrir al-bayan’, JMIAS 66, 2019, pp. 1-32);
R. al-Ghawthiyya (RG 194) is by ‘Abd al-Qadir al-Jilani (d. 560/1165) (see Yusuf Zaydan, al-Mutawaliyat,
Cairo, 1998, p. 34); and Shajarat al-kawn (RG 666) is by ‘Abd al-Salam al-Maqdisi (d. 678/1280) (see Michel
Chodkiewicz, Book Reviews, JMIAS 13, p.85).
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The very first mention of the Blessing-prayer that we have found
is in the commentary on the prayer by al-Nabulusi, who states in his
introduction:

An inspiration (warid) came to me from one of the lovers [of
God] (muhibbin) of the land of Ram [inviting me to write] a
commentary on the Blessing-prayer upon Muhammad (al-Salat
al-Muhammadiyya) which is attributed to ... Muhyi 1-Din
Muhammad b. ‘Ali al-Hatimi al-Andalusi, known as al-Shaykh
al-Akbar... I have called this [commentary] “The Prayer of
emerging Inspiration and the Overflowing of the manifested Sea”
(Wird al-wuriad wa-fayd al-bahr al-mawrid).

In this rather allusive and delicate fashion, al-Nabulusi clearly
points to the Anatolian connection of this Blessing-prayer, and yet
simultaneously attributes it to Ibn ‘Arabi. There is a clear ambiguity in
his using the words ‘attributed to’ (mansib ila), which might indicate
that ‘it is said to be by him’ or that ‘it is related to him’ in some respect,
rather than simply affirming the authorship of Ibn ‘Arabi. At first sight
it seems that al-Nabulusi did not know who the actual author was, and
on the basis of the content and inspiration he referred it to Ibn ‘Arabi.
This might be the case, as there is certainly no doubt that the thought
and inspiration is fully ‘akbarian’ and absolutely in line with Ibn ‘Arabi’s
teachings. However, the conceptual universe appears in a much more
explicit and systematic form, and clearly belongs to a later author than
Ibn ‘Arabi. Al-Nabulusi does not mention the identity of this ‘lover’

2 University MS A522, fol. 17b. Note that the term wird, whose root appears three times in this title and is
an image of water in correspondence with the image of fayd, can signify ‘arrival’, ‘inspiration’ (as in warid),
‘water-source’ to which one comes to drink (as in mawrid) as well as the time of day for coming to drink, and
therefore to the time in the evening or during the night for prayer, specifically linked to a supererogatory spiritual
practice. It also contains an allusion to the word ward, the rose. The title alludes to two levels or semi-circles
of the Niin: the first (wuriid) hidden and emerging from the Absolute Unseen, and the second (mawrid, with
the additional mim of space-time) overflowing into full manifestation. In his commentary Kashf al-asrar li-salat
sayyid al-abrar, ‘Umar al-‘Attar here quotes a poem in praise of Ibn ‘Arabi that al-Nabulusi adapted into Arabic
from a Turkish poem by ‘one of the virtuous among the people of Ram’: the original is in fact by the famous poet
Nabi (d. 1124/1712; see al-‘Attar, pp. 61-62). Thus we can see the deep appreciation and special connection that
al-Nabulusi had with Ottoman authors who did not write exclusively or necessarily in Arabic (as is the case of
Bosnevi himself).

104



5: Authorship and Inspiration

(muhibb) from Ram,® nor does he specify the precise way in which he
‘met’ him, although one might take the word warid to indicate a sudden
heart-connection of some kind, possibly even in a visionary experience.
Nor does al-Nabulusi state that this anonymous person was the actual
author, perhaps because he might have come across the text within a
collection or from an oral transmission without the authorship being
specified. It may also have been that the important thing for him was
that the Blessing-prayer was so clearly inspired by the Shaykh al-Akbar’s
world-view and from his baraka. We might even speculate that it was
because the actual ‘author’ did not wish to interpose his own identity,
preferring to regard it not as a work of his own but as something directly
‘given’ as inspiration by Ibn ‘Arabi himself.* Whatever the truth of the
matter, al-NabulusT’s lead in attributing the Blessing-prayer to Ibn ‘Arabi
has been followed by all later authors and readers, who simply affirm that
it is ‘by’ (li-) the Shaykh al-Akbar.

Linguistically the Blessing-Prayer of Effusion is an absolute tour de
force in the fullest sense: it introduces a series of poetic images coupled
with the most sublime reflections on the Reality of Muhammad drawn
from the Quran and Ibn ‘Arabi’s teachings. But let us now review the
evidence that suggests that the Blessing-prayer might not be by Ibn ‘Arabi
himself. There are a significant number of stylistic and terminological
aspects of the text which may be considered significant. Stylistically, the
Blessing-prayer is in rhymed prose couplets (saj‘), but in addition to
the final (external) rhyme, it also has consistent internal rhymes, which
in some cases regularly repeat within and across different couplets.” In
addition, we find many rhymes with the nisba (-iyya or -7). On the other

eographically, the term Ram can be understood in several ways: it was associated with the ‘Roman Empire’
of the Byzantine Christians, and by extension to Christian kingdoms further west; it can also linked to the
land-mass of Anatolia (whose inhabitants predate Byzantine rule) or to the wider Ottoman region of Rumelia,
including the modern Balkans.

4 There are some reasons for considering this to be the case. Certainly there are precedents for directly
transmitted writings in the akbarian tradition, most notably al-Farghani’s commentary on Ibn al-Farid’s
Ta’iyya, which was said to be the lecture-notes of al-Quanawt’s oral teachings, which themselves came from Ibn
‘Arabi’s post-mortem private expositions to al-Qunawi, and since Ibn ‘Arabi himself states that all his words and
compositions are inspired by God, one may wonder who the actual author really is (see al-Farghani, Mashariq
al-darari, ed. Rida Marandi, Qumm, 1379 Sh./2000, p. 111; Jami, Nafahat al-uns, ed. Mahmud ‘Abidi, Tehran,
1370 Sh./1991, p.542).

5 For example, in couplets 8 and 9 there is an internal rhyme in -amma (repeated 4 times); in couplet 10 the
phrase al-qalam al-nirani al-jari in the first sentence is mirrored precisely by al-nafas al-rahmani al-sari in the
second.
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hand, in Ibn ‘Arabi’s writing (found in the khutbas of his works) we
notice a very regular rhyming pattern in couplets (AA, BB, CC etc) that
seems to be invariable: as one example among many, the lengthy khutba
and the whole of chapter 1 of the Futiihat exhibit this pattern, without
ever resorting to internal rhymes or the use of the nisba as a rhyme.
We might add that in general terms, rhymed prose, which appears at
the beginning of a text or in prayer or in an account of a theophanic
experience, may be regarded as an intermediary style between poetry and
prose: it is thus connected to inspiration and the imaginal realm (khayal)
between the realms of synthetic intuition (poetry) and of analytical
detailing (prose), bringing together the apparent opposites and acting
as a bridge between the forms of expression.®

As regards terminology, we have already mentioned that in Ibn
‘Arabi’s works there are only two or three examples of the phrase
al-fayd al-aqdas, although the term was used much more frequently by
later authors, and none of the contrast between al-fayd al-aqdas and
al-fayd al-muqaddas (which appears in the Blessing-prayer in I/11).
We also find only a single mention of al-ta‘ayyun (‘individuation’) in
the Futithat’, another term that was given prominence by al-Qunawi
and others (and appears in the Blessing-prayer in I/1): this specific
noun is a later akbarian development, although it is based on the
fundamental word ‘ayn which is often used by Ibn ‘Arabi, along with
its verbal form V (ta‘ayyana). In addition, there are several words or
phrases in the Blessing-prayer which rarely appear in Ibn ‘Arabi, but
feature prominently in the writings of ‘Abd Allah al-Basnawi (Bosnevi,
d. 1054/1644), i.e. one century before al-NabulusT’s time: for example,
‘the domains of the Five Presences’ (‘awalim al-hadarat al-khams) and
‘the high Letters’ (al-huraf al-‘aliyat). Stylistically, the proliferation of
the nisba qualification, even in the rhyming of certain couplets (as in
‘ubudiyyal/rubiibiyya, imkaniyya/wujiibiyya in 1/8a and b), is a later

6 The word saj‘ suggests, in its root meaning, pursuing an aim or path, and the cooing of a pigeon which is
uniform and repeated in its utterance, and therefore the pattern of a rhyme without fixed measure. It also evokes
following the path of the two-sided nature of the circle, each side mirroring the other. For more on the principle
of poetry and its distinctiveness from prose, see Claude Addas, ‘The Ship of Stone’, JMIAS 19 (1996), pp. 5-24.
7 Fut 1.44.
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feature not found so prominently in earlier Arabic.® This should not be
viewed as a later ‘loose’ development foreign to the Arabic language, but
on the contrary, can be seen among akbarian authors as a sophisticated
expression of the doctrine of the Names as ‘relationships’ (nisab). There
is also a highly significant symbolic connection in numerical terms, since
the formula -iy[yJah may be treated either as 1 + 5 (=6), thus as a symbol
of the secret of the ha’ which contains a waw, or simply as 5, the value
of ha’ and niin (as found, for example, in Bosnevi’s poem in ta’ in his
Qurrat ‘ayn al-shuhiid - see below).

We also note the use, rarely found in Ibn ‘Arabi, of multiple
adjectival structures in the prayer (for example, al-fayd al-aqdas al-dhati
and al-fayd al-muqaddas al-sifati in I/11a and b) and the repeated use of
three elements of idafa (for example, matla“ shams al-dhat and manba“
nir al-idafat in I/12a and b) or even four elements (as in rahimi sa’ili
isti‘dadati-ha in 1/3b). Such features are, however, commonly found in
Abdullah Bosnevi’s writing. In this chapter we will show the connection
of this prayer to Bosnevi in terms of language and structure, drawing on
multiple examples from his shorter treatises as well as his commentary
on the Fusus al-hikam.

Known simply as ‘Abdi Afandi (‘Mr Servant’, a name that combines
both servanthood and lordship since Afandi is a traditional honorific
for a master or gentleman), Bosnevi signs himself simply as: al-faqir
‘Abd Allah al-Rami al-Basnawi.” This name seems to us to be a very
deliberate choice, pointing to the way in which he saw himself, firstly as
‘the poor one’ who is nothing but a servant, one who aspires to be and in
reality is nothing but the true servant of the all-embracing Name, Allah.
Secondly, in referring to himself as ‘al-Rami’, Bosnevi not only indicates
his connection to the physical land of the previously Byzantine territory
but also to the spiritual ‘people’ (ahl) of Rim, including Mawlana Jalal
al-Din (popularly known as Rami despite his Balkhi origin ), on whose

8 Note that in the Qur’an there are hardly any examples of this feminine nisba ending (e.g. rahbaniyya) .

9  Chester Beatty MS 3474, fol. 514a, the holograph of Bosnevi’s Arabic commentary on the Fusiis al-hikam of
Ibn ‘Arabi, specifically dated yawm al-‘Arafa 1024/1615. As in other cases, this dating may well be significant
in itself, since ‘Arafa is related to ‘direct knowledge’ (ma‘rifa), and the total comes to 2 (= yawm) + 25 (= al-
‘Arafat), alluding to the 27 chapters of the Fusits. The phrase ‘Abdi Afandi alludes to the Perfect Human through
its abjad value (=86+145=5+1=6). His date of birth is not known, but if we consider the value of al-faqir ‘Abd
Allah al-Basnawi (421+142+405), it provides a possible dating of 968/1561.
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Mathnawi he is said to have written a commentary, though it is lost.”
By calling himself ‘al-Basnawi’ he not only indicates his physical origin
in modern-day Bosnia, but also situates himself as a “Westerner” within
the Ottoman empire (in the same way that Ibn ‘Arabi was an Andalusian
from the west of the Islamic world)." From a modern perspective, as
a resident of Istanbul/Constantinople, Bosnevi might also be regarded
as a ‘bridge’ between the West and the East. He spent most of his life
in Anatolia, both in Bursa and Constantinople, and had an extremely
close affinity with Ibn ‘Arabi and Sadr al-Din al-Qunawi (in accordance
with his wishes, he was buried next to the latter’s tomb in Konya). He
also made an extended journey to the Hijaz, Egypt and Syria between
1046/1636 and 1050/1641, spending a period of time in Damascus, near
Ibn ‘Arabi’s tomb in the Salihiyya district. There are few details about his
life, and the little that is known comes mainly from the information he
gives in his works in relation to visions and dreams."? He never provides
biographical information as such, as if it is not really relevant to what he
wishes to impart: the essential nature of his communications relates to
insight and unveiling (kashf) connected to verses or suras of the Qur’an
and to Ibn ‘Arabi’s inspired works. It seems that he wished to erase
himself in any personal sense in favour of pure servanthood, as expressed
in his choice of the pen-name ‘Abdi (‘servant’). Bosnevi was best known
for his superlative commentary on Ibn ‘Arabi’s Fusis al-hikam, which
he wrote in both Ottoman Turkish and Arabic and which was regarded

10 We may note that a lengthy commentary on the Mathnawi was written by one of Bosnevi’s Bayrami-Malami
contemporary companions, Sari Abdullah, entitled Jawahir-i bawahir-i Mathnawi (‘The Dazzling Jewels of the
Mathnawt’, holograph copy in Képriilii Fazil Ahmed MS 740). Sari Abdullah signs his name in a similar way
as ‘Abd Allah b. al-sayyid Muhammad b. ‘Abd Allah, but also as al-Qustantini (Constantinople) by birth and
residence (mawlidan wa-mawtinan), al-Bayrami by spiritual affiliation (tarigatan, subsequently also al-Jalwati).
The work was composed originally on Friday 28 Rabi‘ al-awwal 1041/24 October 1631, which he copied out in
his best hand and completed on the last Friday of Shawwal 1050/8 February 1641. What is particularly interesting
is the awareness of number and the shared terminology that Sari Abdullah displays: he discusses typical Sufi
concepts such as the 5 Presences (fol. 4a), the Greatest Name (fol. 15a) and the Mother of the Book (umm al-
kitab, fol. 58a). The connection of the 6 Books of the Mathnawi to the 6 days of the week (fol. 31a), which is
implied in the wording of the title (jawahir + bawahir =17+16=33=6), is also reflected in the dating: Friday is the
6th day, yawm al-jumu‘at equals 33=6, and the year 1041 equals 6. The second date of copying is also significant:
the expression jumu‘at akhir Shawwal al-mukarram equals 60 (=6) and the year 1050 (= 6). Furthermore, the
oneness of the ‘inclusive’ day (jumu‘a from jam") is found in the date (28=1) and the month (Rabi* awwal = 28).
11 We might wonder whether this would imply a link to the symbolical function of ‘the sun that rises in the
West’ (shams al-Maghrib), as explained by Ibn ‘Arabi himself in his ‘Anqa’ mughrib, for example.

12 On his connection to the Bayrami-Malami order (to which the later Nar al-‘Arabi also belonged) and his
own shaykh, see the article on al-Basnawi by Stephen Hirtenstein in Encyclopaedia Islamica, vol. 5, pp.230-39.
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by Hajji Khalifa as ‘a very good commentary, perhaps even the best of
all’. However, he also wrote over 45 other treatises, all of which show
features similar to the Blessing-prayer. In particular, apart from his
Fusiis commentary in Arabic, we shall look at five other works that are
closely related in both style and content to the Blessing-prayer, and which
have provided specific insights we have taken into consideration for our
critical edition and translation of the text:

1. Qurrat ‘ayn al-shuhiid wa-mir’at ‘ara’is ma‘ant I-ghayb wa-I-jad
(“The Freshness of the Eye of Witnessing and the Mirror of the Bridal
Beds of Meanings of the Unseen and the Generosity’), a commentary
on the Ta’iyya (poem in the letter td’, in this case always from ta’
marbita) attributed to Ibn ‘Arabi;"

2. Khal“ al-na‘layn fi l-wusil ila hadrat al-jam ‘ayn (‘The Removing of
the Sandals on arriving at the Presence of the two Unions’);"*

3. K. al-Ghafr al-mutlaq “inda dhahab ‘alam al-farq (‘“The Unlimited
Covering when the World of Separation departs’);"®

4. K. Ruh al-mutaba‘a fi bayan shurit al-mubaya‘a (‘“The Spirit of
Following in explaining the Conditions of Swearing Allegiance’);'¢

5. K. Sirr al-fayd wa-1-“asr/usr fi tafsir Stirat al-‘Asr (“The Secret of
Effusion and Collection in the interpretation of the Sura of the
Mid-Time’)."

What we wish to show in this chapter is the particular style and
content that are found in these treatises of Bosnevi, and how they clearly
relate to and illuminate the content and style of the Blessing-prayer. In
terms of style, we have paid particular attention to the poetic rhymes of

13 Veliyuddin MS 1708, dated 1031H, fols. 1b-240b. We have also consulted the reliable critical edition, based
on five manuscripts including one in the hand of the author, done by Amin Yusuf ‘Awda in Amman in 2015.
The printed edition by Ahmad Farid Mazyadi (Beirut, 2010) misreads the title as ending in wujiid, and sadly has
several errors in other parts including the khutba. The attribution of this Té’iyya poem to Ibn ‘Arabi occurs in all
the manuscripts that we have seen, the earliest of which is dated ca. 879/1474, i.e. over 200 years after Ibn ‘Arabi’s
death, although it is not to be found in his al-Diwan al-kabir. The rhyme appearing either as ta’ marbiita or as
-ti (ta’ + ya’) always equals 5.

14 Carullah MS 2129, fols. 107a-114b.

15 Carullah MS 2129, fols. 120a-138b.

16 Carullah MS 2129, fols. 85a-88b.

17 Carullah MS 2129, fols. 99a-104b. We have already mentioned in Chapter 4 his al-Qira al-rihi al-mamdid
li-l-adyaf al-waridin min maratib al-wujid (‘The Spiritual Hospitality extended to the guests that arrive from the
degrees of Being’), Carullah MS 2129, fols. 1b-21a.
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the prelude (khutba), which are always significant for the subject-matter,
especially according to various subtle numerological considerations. As
we have already shown, this interweaving of letter and number is also
to be found in the poetry of Ibn ‘Arabi, as in the letter-poems of the
Futithat, some of which we have analysed as examples earlier. When we
compare the above-mentioned texts by Bosnevi, especially their preludes
in rhymed prose, with the Blessing-prayer of Effusion, there seems no
doubt to us that the author of them all is the same. We provide here, for
the first time in a Western language, a brief overview of each of these
texts and a structural analysis of their khutbas.

Qurrat ‘ayn al-shuhud wa-mir’at ‘ara’is ma‘ani lI-ghayb wa-l-jid

First of all, let us consider the Qurrat ‘ayn al-shuhiid text, which evokes
the same central image of ‘the freshness of the eye’ in contemplation, and
makes similar parallels involving the world of witnessing (shuhiid) and
the divine generosity (jiid). This treatise is in certain ways very closely
aligned in spirit and structure to the Blessing-prayer.

The primary subject of the treatise is the Ta’iyya poem attributed to
Ibn ‘Arabi, on which Bosnevi has composed a line-by-line commentary.
In his lengthy introduction Bosnevi begins with a rhyming khutba in -an
(alif + nin, 145), and then outlines nine ‘spheres’ (aflak), each devoted
to a metaphysical level or presence (see below for the special relationship
between the 5 and the 9). In the 9th sphere, to which he devotes a
supplementary section (takmila), he gives a detailed description and
analysis of the source of inspiration for his work: he refers to the famous
4-line poem that begins Ibn ‘Arabi’s Tarjuman al-ashwaq, “Would that
my heart knew... (layta shi‘ri...)’, and he quotes this in full along with
the interchange with the mysterious ‘maiden of Rim’,'® who appeared
at the time Ibn ‘Arabi extemporised these verses at the Ka‘ba, and who
named herself Qurrat al-‘Ayn (literally, ‘the Freshness of the Eye’).

18 Ar: jariya min banat al-Rim, literally ‘a maiden from among the women of Ram’. The term jariya also
suggests a special benefit or blessing bestowed by God. See Pablo Beneito, ‘Qurrat al-‘Ayn, the Maiden of the
Ka‘ba’ (Religions 12: 158. https://doi.org/10.3390/rel12030158).
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The opening page of Qurrat ‘ayn al-shuhiid in the author’s hand: Veliyuddin MS 1708, fol. 1b,
and Leiden MS 312, fol. 1b

In an allusive passage Bosnevi, no doubt conscious of his Rimi
connection to this maiden, adds his own commentary on these four
lines as an inspired parallel to Qurrat al-‘Ayn’s comments, as well as
suggesting that his own commentary on the 436-verse T4 iyya parallels
the later prose commentary made by Ibn ‘Arabi on the Tarjuman
poems, known as Dhakhad’ir al-a‘laq.” Bosnevi makes a special point
of ascribing his inspiration to the same source as Ibn ‘Arabi, i.e. Qurrat
al-‘Ayn herself, whom he treats as the image of the spirit that inspires
commentary upon mystical poetry, or the one who gives birth to prose
commentary on poetry:

19 In both cases the prose commentaries were prompted by the request of their companions.
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My view of this young maiden, who is the image of
Muhammadian Sainthood and the all-inclusiveness of the divine
Names, who reveals herself in the places of manifestation of
the perfect ones among the people of Rum?, is that she is the
place (mahall) of divine sciences and sublime places of spiritual
observation - or rather, that he [Ibn ‘Arabi] contemplated in her
mirror the image of Muhammadian Sainthood and the form of
the divine sciences which he included in his own writings. Thus
he inspired the formulation of the copy of the commentary on
this gasida, which includes the divine sciences and secrets of
knowledge that he wanted to bring about in a complete place of
manifestation and an all-inclusive Muhammadian heart, through
the tongue of ‘the son of her maternal uncle’ (Ibn Khali-ha), who
is the commentary on the Fusis.

He [Ibn ‘Arabi] said: ‘O daughter of the maternal aunt’ (Bint
al-Khala)*', because this qasida is the sister of the Fusiis. So this
copy has been born from that gasida, which is the ‘aunt’ of its
commentary, because even if it is Rimiyya in terms of place
of origin (mansha’), beautiful appearance (husn) and good
manners (adab), it is Arabic by ultimate origin (asl), noble

lineage (mahtid) and genealogy (nasab). The ‘maternal aunt’
(al-khalat) is 1031 numerically (600+1+30+400, not counting
the al-).?

20 The ‘people of Rim’ might be taken to refer to Christian or Muslim mystics in Anatolia (Ram) with a
connection to Mary, mother of Jesus, who was buried according to tradition near Ephesus in what is now
western Turkey.

21 Ibn ‘Arabi hails this woman as bint al-khala (‘daughter of the maternal aunt’), since she is an imaginal figure
from the presence of imagination (hadrat al-khayal, related to khala), and she is related to inspiration. Bosnevi
here makes an implicit linkage between prose as masculine (‘uncle’) and poetry as feminine (‘aunt’), so that his
commentary on the Fusiis is the ‘son of her uncle’, or is ‘born’ from the inspiration linked to prose, while Qurrat
al-‘Ayn herself is the spirit that inspires comments on the Tarjuman poem and also on the Ta’iyya, making the
relationship between the poem and its inspired commentary one of indirect consanguinity (‘aunt’). Bosnevi is,
therefore, suggesting that ultimately Ibn ‘Arabi’s commentary on the Tarjuman and his own commentary on the
Fusiis are related sources of inspiration for his commentary on the Ta’iyya.

22 Note that the author here gives the value of ta’ marbiita as 400, as Ibn ‘Arabi also does occasionally. In the
text Bosnevi explains that he considers the alifand lam of the article as added letters that substitute for the tanwin
(or indefiniteness), so that al-khala (‘the aunt’) becomes equivalent to khalat (‘an aunt’).
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Then [Ibn ‘Arabi] asked her: “What is your name?’ - meaning,
what is the sign® of your appearance? She replied [to him]:
‘Qurrat al-‘Ayn’, which has a numerical value of 1030
(100+200+200+400+70+10+50)%, ... and this is the date of the
first draft (taswid, lit. “writing in black’) of this commentary [on
the Ta’iyya].

Given that 1031 is the numerical value of Qurrat al-‘Ayn’s ‘mother’
(khalat), Bosnevi adds: ‘the resulting 1031 is the date of the completion
and writing-out (tabyid, lit. ‘writing in white’) of this commentary.’*
Having depicted the relationship of the Fusiis and Bosnevi’s commentary
to the Ta’iyya and its commentary in terms of family relationships, he
goes on to explain:

That is to say, she described ‘the sign of my appearance’ (i.e. her
name) in the total form of complete perfection and the ‘mark of
my manifesting’ (i.e. her genealogy) in the sealing form of human
being, since this commentary only came about on the date 1030,
and it was completed and clearly written out in the year 1031. It
is because of this correspondence (mundasaba) that I have entitled
[this treatise] with her name [Qurrat al-‘Ayn].*

In his introduction Bosnevi also brings out the very important
principle of ‘the Complete Mirror’ (al-mir’at al-tamma). This is reflected
in the Blessing-prayer in many different ways, such as the mirroring of
sentences in the couplets, the mirroring of couplets within a section or
the emphasis on the mirror-letters, and in the following passage the
mirror is described in terms of its universal manifestation:

23 Ar: ‘alama, meaning the mark or sign by which someone is known.

24 Note that the author is counting the repetition of the letter a” and also omitting the definite article as in the
title of his work (Qurrat ‘ayn [al-shuhud]).

25 It seems that writing a rough draft ‘in black’ and writing a final copy ‘in white’ is mentioned to reflect the
esoteric principle that the world of the unseen (ghayb, ‘black’) has precedence over the world of the manifest
(shuhid, ‘white’).

26 Shehit Ali 1226, fol. 11b. Qurrat, ed. ‘Awda, 86-87.
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The order of revelation (tajalli) never ceases to be in
manifestation, and the order of clarity and clarification (al-jala’
wa-l-istijla’) is never cut off,”” in the unveiling [of God’s Face]
to the universal mission (ba‘tha) of Muhammad and the total
unitive form (sira), which is the Complete Mirror [that is] in
total facing and correspondence to the divine Form and the
essential Unity of Uniqueness — which is the divine Intention
from this descent and the Lordly aim behind the world of
detailing (tafsil), because through this is obtained the divine
Display (‘ard), which is the perfection and completion of clarity
and clarification...”®

This imagery goes back to a famous passage in Ibn ‘Arabi’s Fusiis
al-hikam, which speaks of the created universe as an unpolished mirror
with all the potential to receive the divine Effusion: ‘the order required
the polishing of the mirror of the world and Adam was the very clarity
of that mirror and the spirit of that form’.”* In one sense the principle
of tajalli is universal, and there is nothing else in manifestation apart
from it, but the sheer clarity of this is veiled from ordinary human
perception. So from the perspective of the human being, there is a need
for ‘clarification’, or polishing the mirror of the heart, which allows
consciousness to realise the full extent and radiance of the disclosure.
The other notable feature of this passage is that the Complete Mirror
(mir’at), the ‘total unitive form’ (sizra) and the ‘universal mission’
(ba‘tha) are all feminine terms. This is another way of expressing the
central imagery of the Universal Soul (nafs, fem.) that is impregnated by
the Universal Intellect (‘agl, masc.), so that the world of existence is seen
as the children of their union.*® As we have remarked earlier, in akbarian

27 These two terms, istijla’ and jala’, which occur frequently in Bosnevi’s writings, are glossed in Lata’if al-
i‘lam (65) as: ‘the manifesting of the Most Holy Essence for Itself in Its individuations which are called “other”
[than God]’, and ‘Its manifesting for Itself in Its sanctified Essence’, respectively.

28 Shehit Ali 1226, fol. 2a. Qurrat, ed. ‘Awda, 55 (who reads gharad here, involving an unnecessary repetition).
We may note that the abjad value of ‘the Complete Mirror’ (al-mir’at al-tammat) is 36 (=9), the number of the
attestations of fawhid (as in fasl 9 in ch. 198 of the Futithat). This 9-ness is also found in the three key terms
ba‘that, surah and ‘ard (18=9).

29 Chapter of Adam, Fusis, ed. Kilig, 27.

30 We have tried to reflect this sensitivity to the gender relation of words and their meanings by marking the
titles given to the Reality of Muhammad in the two parts of each couplet in the Blessing-prayer as masculine (m)
or feminine (f).
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teaching the receiver or receptacle is inherently pure and clear, and does
not interpose itself as anything other than the Self-disclosure of Reality.*!

The way in which Bosnevi relates the numerical value of names
to dates shows his deep awareness of number and his way of working
with them, something that is not often made explicit in his writing but
features throughout his work. After describing the inspiration behind
his commentary and before going into the commentary on Ibn ‘Arabi’s
Ta’iyya itself,” Bosnevi appends his own 51-verse Ta’iyya poem, an
untitled gasida which acts as a bridge or isthmus (barzakh) between the
introduction and the Ta’iyya commentary.” This poem, which follows
exactly the same metre and numerical rhyming pattern as Ibn ‘Arabi’s,
is like a summary version of it, echoing many of the same words and
phrases. It could be argued that the fact that Bosnevi does not give any
explanation of the authorship of this extra poem subtly alludes to an
implicit parallel that he is drawing between his TG iyya and Ibn ‘Arabi’s
4-line Tarjuman poem (as related to Qurrat al-‘Ayn), on the one hand,
and between his commentary on Ibn ‘Arabi’s Ta’iyya and the Dhakha’ir
al-a‘laq, on the other, as well as to the parallel between his line-by-line
commentary on Ibn ‘Arabi’s Ta ’iyya and his line-by-line commentary on
the Fusiis al-hikam, which he had completed some years before. Bosnevi
neither claims to be the author nor does he explain the function of this
51-verse gasida. This is equally the case in the 4-line poem that introduces
the Tarjuman, which is quoted in full in this treatise, where Ibn ‘Arabi
specifies: ‘these verses presented themselves to me (hadarat-ni), and so

31 ‘So the whole affair is from Him, both its beginning and its end, and to Him the whole affair returns (Q
11:123), just as it begins with Him’ (Fusiis, 27).

32 In the critical edition of Bosnevi’s text (ed. ‘Awda, pp. 91-468), the number of verses of Ibn ‘Arabi’s Ta’iyya
is 436 (=13, the number of the name waw, which equals 4, the value of both mim and ta’). This is also, and most
significantly, the value of the word ta’iyyah itself (400+1+10+10+10+5, which combines the two values 400 and
5 of the ta’ marbuta), suggesting that this word should be understood as the title of the gasida. We may compare
this with Ibn al-Farid’s Ta’iyya which has 761 verses (7+6+1=14=5, also the value of ta’ marbuta).

33 In this gasida every verse shows a 5:5 rhyming relationship in the two hemistiches: the end rhyme
is ta’ marbiita in its value of 5 or -ti, while the first hemistich sometimes has various alternative equivalent
combinations that make up 5 (such as -da, =4+1, or -jib, =3+2). We also note that the central line of this poem
(verse 26) divides the whole into two equal parts of 25 verses each (=50 hemistiches=niin): its first hemistich
completes the initial 51 hemistiches, while its second hemistich begins the final 51 (=6=waw). It reads: ‘so all
that [mentioned before] is a complete description [of the perfect human form] within your being; and this [that
follows] is without doubt the mystery of the fermentation of [Adamic] clay’ (fol. 12a; Qurrat, ed. ‘Awda, 89).
This fulcrum or barzakh aspect of verse 26 expresses the link between two mirroring parts of the poem, the first
referring to the Five Presences and the form of the Muhammadian Reality and the second to the mystery of the
Adamic Form.
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I started reciting them...”** Just as Ibn ‘Arabi did not claim to be the
‘author’ of the 4 verses connected to Qurrat al-‘Ayn and to the Ka‘ba,
nor did he explicitly reveal their function in the preface to the Tarjuman,
in a similar way Bosnevi veils the ‘authorship’ of this 51-verse Ta’iyya,
allusively suggesting that it has been inspired by, or in the same way
as, the 4 verses, i. e. by the inspiring mediation and spiritual presence
of Qurrat al-‘Ayn, who is no other than the epiphany of ‘witnessing’
(shuhiid). Precisely the same ‘concealment’ of authorship is to be found
in the Blessing-prayer of Effusion.

The rhyming form is extremely significant for our purposes here.
The overall rhyme in both Ta’iyyas, like that in Ibn al-Farid’s original,*
is -ati (4+1=5), which is found in the poem as either ta’ + ya’ (hadrati,
nazrati) or directly as a ta’ marbiita (‘usrat[i], shubhat[i]). The letter ta’
marbiita (3 ), which is not commonly used in earlier Arabic as a rhyming
letter, has two numerical values and several interconnected meanings,
and is particularly significant in Bosnevi’s writings. These two numerical
values are expressed in the two dates (1030=4 and 1031=5) that Bosnevi
considers providential in the composition of his treatise. First of all, as
a ta’ it equals 400 (=4), and this fourness has a special connection to 10
(=14+2+3+4=10), which is reduced to 1.* Secondly, inasmuch as it is
spoken and written in the form of a ha’, it equals 5 (the letter ha’ of the
huwiyya, He-ness). At the phonic level, the ta’ marbiita at the end of a
word is articulated in pausal form as a ha’ (for example, Makkah, not
Makkat). The 5 is also the value of the name of the letter ta’ (4+1), and
if the definite article is added (al-ta’), it may be considered as 9. So the
ta’ marbiita may be regarded as 4 or 5 or 9, indicating that the 4 (as in
the four directions) is ‘tied’ (marbiit) to the 5 (huwiyya, He-ness), and
that the number 5 is also ‘tied’ to 1 and 9.

34 The Tarjuman al-ashwaq, ed. Nicholson, p. 14. See Pablo Beneito, ‘Qurrat al-‘Ayn, the Maiden of the Ka‘ba’
(Religions 12: 158. https://doi.org/10.3390/rel12030158).

35 There seems no doubt that the Ta’iyya attributed to Ibn ‘Arabi is modelled in form on the very famous Sufi
ode al-Ta’iyya al-kubra (known as Nazm al-sulitk) by Ibn al-Farid, and in turn Bosnevi’s is modelled on Ibn
‘Arabi’s. This form of Sufi poetic writing, based on geometrical symbolism and akbarian terminology, is also
found in the long ta’iyya poem in t@’ (or -at, not ta’ marbuta) by the Egyptian Khalwati shaykh Ibrahim al-
Gulshani (d. 940/1533) (see Topkapt Revan MS 709, fols. 1b-70a).

36 We may note that al-fayd =4+9=13 (the value of ahad) =4 (the value of ta’).
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This meditation on the relation of 1 to 9 mediated by 5, which
is implied in the ta’ marbita, can be found particularly in Bosnevi’s
explanation of the nine ‘spheres’: each high ‘sphere’ (falak) has a reflection
in a ‘low’ sphere, a structural aspect which is not made explicit in the
treatise but is clearly implicit in consideration of the mirror analogy. For
example, the first section on the Absolute Unseen (al-ghayb al-mutlaq)
and Non-Individuation (la ta‘ayyun) is reflected in the ninth section
on Affirmation/Realisation of Unity (tawhid) in manifestation, which
includes all the other spheres; the second sphere of the First Individuation
(al-ta“ayyun al-awwal) is reflected in the eighth sphere of transcendence
(tanzih); and so on. The middle place belongs to the fifth sphere, which
is an all-inclusive barzakh (isthmus), devoted to the Muhammadian
Reality, and articulates the Five Presences.
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Sphere
(falak)

Absolute Unseen (al-ghayb
al-mutlaq, [ghayn =1])
Non-Individuation
(Ia ta‘ayyun)
Essential Unity
(al-wahda al-dhatiyya)

Affirmation/Realisation
of Unity

(al-tawhid =9)

2. First Individuation Transcendence (al-tanzih
(al-ta‘ayyun al-awwal) =8)
3. Cloud (‘ama’ =3) Human Journeying
Uniqueness (ahadiyya) (al-sayr al-insant [insani
=7]) to the World of
the Unseen (al-ghayb),
the Presence of Unity
(wahidiyya =7) and
Uniqueness (ahadiyya),
and the Presence of the
Cloud (‘ama’)
4. Divinity (ulithiyya) Divine Descent (al-
Presence of the Divine tanazzul al-ilahi)
Names (hadrat al-asma’ al- His Bringing into being
ilahiyya, al-asma’ =4) of the world of Possibility
Presence of Necessity (ijddu'h? [=§] ‘alam al-
(hadrat al-wujub) imkan)
5 The Muhammadian Perfect Universal Reality

(al-haqiqa al-kulliyya al-kamila al-Muhammadiyya,
where al-haqiqah al-Muham[m]adiy[y]ah =5)

We may note that the reflection on the centrality of the number 5 as ‘the
arithmetic mean’” and its doubling to make 10 (=1) is also contemplated
in the mirroring of 1+9 (=10), 2+8 (=10), 3+7 (=10) etc. This can be
represented schematically as:

37 Seelamblichus, The Theology of Arithmetic, pp.65-66. The Greeks represented this reflection on the number
5 as the arithmetic mean in a different manner:

1

4

7
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8
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9
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Descent 1 2 3 4 5
9 8 7 6 5 Return
10 10 10 10 10

While the individual digits 1-9 were known to sum up to 45, Sufi authors
linked this specifically to the Human Being (Adam =1+4+40). The above
conception representing descent and return totals 50, the value of the
niin (conceived as a full circle) and the value of al-haqiqah al-Muham[m]
adiy[y]ah (=20+30=50).%® The value 1 of each column means that in
effect there are only 5 ‘unitary’ Presences, with the Presence of the
Muhammadian Reality acting as both the final in descent and the first
in return and ascent.

We may also represent the numbers according to a full double
sequence:

1 2 3 4 5 6 7 8 9 =45
9 8 7 6 5 4 3 2 1
10 10 10 10 10 10 10 10 10

As can be seen, the 1 with the 9 gives 10 = 1, the 2 with the 8 ... But the
central figure, the 5, which is the number of the letter ha’ symbolising
the divine Ipseity, and of the letter niin, which symbolises the two planes
of Reality (interior and exterior), is the only one that reflects itself or adds
to itself, resulting in Unity.

Here, however, the ‘nine spheres’ are conceived not as a linear
sequence, but as a fivefold circling of effusion and return, where the
fifth is what Bosnevi calls ‘the all-encompassing circumference’. Bosnevi
discusses this fifth sphere as follows:

Know that the Muhammadian Reality has [five] eternal divine
degrees: the first is the presence of the Cloud, since it is within
the Cloud that the forms of the Names manifest; the second is
the level of the First Individuation; the third is the presence of
Divinity; the fourth is the First Intellect; and the fifth is the

38 The final letter ha’ may be counted as either 5 or 4 as both values of the ta’ marbita are permitted.
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Muhammadian perfect human form. Through these levels this
Reality brings together all the necessary divine Names that are
active and manifest their effects, on the one hand, and all the
possible places of created manifestation that are passive and
receive their effects, on the other. The Real, exalted is He, by
virtue of His Compassionate Breath and the Self-revelation of
Being which is unfolded universally, becomes manifest through
the forms of all the divine Names and the forms of all the places
of created manifestation, and is revealed in every place of
appearance in accordance with it and speaks with its tongue.
Likewise, our master Muhammad, blessings and peace be upon
him, by virtue of his total all-inclusive reality becomes manifest
and individuated within every form in accordance with it and
speaks with its tongue, because nothing has a form outside the
all-encompassing circumference (ihata) of his reality. In the same
way, the Perfect Muhammadian Human Being, who has been
raised up to the presence of the Cloud and is individuated within
It, and manifests in all the sublime images of the Names and all
the lowly forms of manifestation, is speaking with the tongues
of all these forms, be they images of divine Names or forms of
created possibilities.”

This passage presents Bosnevi’s very special approach to the Five
Presences, which he views as ‘degrees’ or ‘levels’ (mardatib) within the
Reality of Muhammad. As the Blessing-prayer (I/3) puts it, the Reality
of Muhammad is ‘the Recorder of the domains of the Five Presences
within his being’.

From another perspective, in his commentary on the Fusis, he
speaks of these Presences in a more traditional manner in terms of the
Invisible, Spirit, Unlimited Images, Limited Images and Sensory worlds,
adding that: “The Presence of unitive Human Perfection integrates all
these five Presences, and is the fruit of all of them. Hence the degree
of complete Human Being is the sixth Presence.” Just as the number 6
(which we have seen stands for the waw and al-insan al-kamil) contains

39 Shehit Ali 1226, fol. 5a. Qurrat, ed. ‘Awda, 65-6.
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the number 5 within itself (6=5+1), so too does the Muhammadian
Reality contain five presences within Itself.

But let us return to the particular pattern in the Ta’iyya poems of
Ibn ‘Arabi and Bosnevi: not only is the rhyming letter of the second
hemistich a t@’ marbiita in both cases, but the first hemistich also ends
in a letter or letters with a value of 5 (with very few exceptions). This
produces a basic poetic structure of 5+5=10=1. This is reflected in the
metre fawil (=1), which has 14 (=5) syllables in each hemistich, so that
each line totals 28=10=1.* This can be understood as a reference to the
two halves of the niin (=5) united as an expression of the ultimate Unity.
The relationship of Unity (alif, Pen, 1) and Multiplicity (nin, Inkwell,
5/50) is also expressed in the rhyming letters of the khutba of this treatise
(-an, =1+5) as well as in the total number (51) of verses in Bosnevi’s
Ta’iyya.*

The 5:5 rhyming structure of Bosnevi’s Ta’iyya poem is not only
found in that attributed to Ibn ‘Arabi: it is also found in the Blessing-
prayer, which equally reflects this mirroring relation of the Five Presences
of divine descent and human journeying in return (see Appendix C and
D). As we shall see, the Blessing-prayer itself can be understood, through
its 9/dad-structure as well as through the doubled-niin structure, as a
contemplation on the Five Presences, where the Reality of Muhammad
forms the axis of two movements or ‘arcs’: it can be no accident that the
mention of the Prophet’s ascension to the Lote-tree of the Extreme Limit
(al-muntaha =5, in sentence 50 of the prayer, at the exact centre of 99)
and his going beyond to the level of ‘joining of the arcs or even closer’
occurs precisely in the middle of the Blessing-prayer (I/24). On the basis
of the very close similarity between this text and the Blessing-prayer, it
even seems quite plausible to suggest that they not only have the same
author but might even have been composed around the same time.

40 The number 28 here is significant as the second ‘perfect number’ after 6, and as a symbol of all the degrees
of Being. This 5:5 relation to 10 is also found in the sum of the numbers 1-10 (1+2+3...), which equals 55 (=10).
41 Here we may think of 51 as 50 (n#n) linking or joining itself to 1 (alif), and/or as totalling 6, which is the
numerical value of the word Ka‘bat (2+7+2+4=15=6), as well as its six sides, and also the value of the name of the
letter ha’ = 5+1, as well as the relationship of the 5 to the 6 in the name Huwa (5+6). Again the interrelationship
between the numbers 4, 5 and 6 reflects our previous discussion of the letters mim, niin and waw.
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The similarity to the Blessing-prayer can equally be seen in the
prelude (khutba) of the Qurrat ‘ayn al-shuhnd treatise, which starts with
very similar rhyming terms in alif-niin (for example, imkan, akwan,
‘irfan, furqan, rahman), with extra rhyming pairs within the main
sentences, and includes phrasing that appears throughout the Blessing-
prayer.*” In the text itself we find the salat on the Prophet followed by
the phrase ‘O Most Merciful of the Mercifiers’ (ya arham al-rahimin),
exactly as in the Blessing-prayer. However, it is in the numerical structure
of the prelude that we can begin to see Bosnevi’s unique approach. There
are two parts rhyming in -an: the first has 18 rhymes (the value of fayd,
which occurs several times in different forms) and the second has 7 (the
value of ‘ayn, the ‘eye’ of the title, and of shuhid, the ‘witnessing’ of
the title). Added together, these -an rhymes total 25 (=7= ‘ayn). When
we count the rhyme value (=6= -dn) of all the lines together, we get
25x6=150=6 (the rhyme value again).

A second approach is to count the number of the total rhymes,
including not only the major rhyme in -an but also all the other rhymes.
The first part contains 24 rhymes, ending with the word insan (=6, the
value of the rhyme itself, alif + niin, 1+5); and the second, which begins
with the word salli (=10=1), contains 19 rhymes (=1). The two parts
together (24+19= 43=7) again reflect a 7-ness, found in the ‘ayn (eye,
=7) and shuhiid (witnessing, =16=7) mentioned in the title of the work.

A third approach is to consider the numerical value of the rhymes
up to the mentioning of the name Muhammad: the rhymes in the first
part are -an (6) + -a (1) + -iyyah (6) =13=4 (the value of the name ‘ayn,
7+1+5=13=4); the rhymes in the second part are -I7 (4) + -s (3) + -tin (11)
+-an (6) + -ud (10) =34=7 (the value of shuhud, 1+5+6+4=16=7). These
two parts together may again be understood to allude to two of the major
terms in the title of the work Qurrat ‘ayn al-shuhid.®

42 For example, typical akbarian phrasing such as al-ta“ayyun al-awwal or al-isti‘dad al-azali min al-fayd al-
aqdas. Also, compare: yazharu al-far “‘an sirat al-asl (‘who made the branch appear from the form of the root’)
with II/1 in the Blessing-prayer. Many other similar examples can be found in Bosnevi’s commentary on the
Fusiis: for example, the imagery of minassa (bridal beds) in the title of his Sharh and in 1/26.

43 When we consider the first part of the title, the value is Qurrat (8) + ‘ayn (13) + al-shuhiid (Eastern 22/Western
20), which equals either 43 (Eastern system, the number of the total rhyming sentences in the khutba) or 41 (=5,
the value of the main rhyme-letter niin). If we follow the Western system usually favoured by akbarians, the 20
sentences of the first part, which contains 20 rhymes in niin (-an /-tin), correspond to al-shuhud (=20, with the
article al-). The eight sentences that rhyme differently (in -Ii, -s, -in and -ud) correspond to the Qurrat (=8).
Overall, we can observe a six-fold interplay between ‘ayn al-shuhiid (4+20=24=6) and the value of the rhyme alif-
niin (=6) as well as a recurrence of value 7, the value of the letter ‘ayn and the word shuhud.
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There is one fascinating example of Bosnevi’s method in the two
holograph manuscripts of the Qurrat ‘ayn al-shuhiid, which as far as
we can tell were both written in the year 1031/1621 (where 1031=5,
symbolising the niin). In the Veliyuddin MS 1708 original, he gives the
precise date as: ‘on the first day of the month of Safar the good’ (fi I-yawm
al-awwal min shahr Safar al-khayr). In the beautifully written copy of
this original made by Bosnevi himself (Leiden MS Or. 312), where he
gives the same date presumably because of its symbolical significance,
the words are written in the same way, but there is a distinctive red line
through the words al-yawm al-awwal (so that they can still be read) and
the word min ( . ) has been delicately amended and overwritten to
read ghurrat (5 ,¢ ), so that the expression comes to mean: ‘at the very
beginning of Safar’ (fi ghurrat Safar).*

e Gl ih

The original dating in the author’s hand: Veliyuddin MS 1708, fol. 240b

44 This change also signifies that the Leiden copy was made subsequently, and other manuscripts do not have
this alteration. Ghurrat not only means ‘the first day’ (and therefore the same as al-yawm al-awwal) but also ‘the
first brilliance of the new moon’. From a numerical perspective, we can observe that al-yawm al-aw[w]al and
Safar al-khayr both equal 29 (=2, Safar being the second month of the lunar calendar). In addition, the ‘“first
day’ is mirrored in the value of shahr Safar al-khayr (=37=1). The whole expression with ghurrat shahr Safar
al-khayr comes to 9, the number of sections in the first part of the treatise and suggesting the meaning of full
manifestation and completion. See Ibn ‘Arabi’s use of the term for the time when he was told he was the Seal of
Sainthood (ghurrat al-shahr, Diwan, p.332) and his discussion of the Prophet fasting for three days from the
beginning (ghurra) of each month (Fut. 1.639, hadith from Aba Da’ad 14:67, al-Tirmidhi 6:40, and al-Nasa’1
22:70).

123



PATTERNS OF CONTEMPLATION

The ‘corrected’ dating in the author’s hand: Leiden MS 312, fol. 251b

This highly significant change apparently reflects the author’s
spontaneous realisation that his book on the Qurrah (=10=1, where the
qaf =1) was finished in the rhyming word Ghurrah (=18=9, where the
ghayn =9). Here we may note that the word ghurrah also occurs (in the
meaning of ‘shining mark’) at the close of the Blessing-prayer, as a sealing
just before the word Amin.

Khal‘ al-na‘layn fi l-wusal ila hadrat al-jam ‘ayn

The opening of Khal‘ al-na‘layn in Bosnevi’s hand, Carullah MS 2129 fol. 107b
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The second text uses the Quranic image of ‘the removing of the two
sandals’ associated with Moses at the Burning Bush, being addressed by
God in the valley of Tuwa (Q 20:12) as well as with the popular tradition
regarding the sandals of the Prophet Muhammad.* The treatise is a
commentary on this verse of ‘the two sandals’, which Bosnevi identifies as
the Book (kitab) and the Sunna (fol. 5a): these two dimensions of revealed
book - as a ‘descent’ — and prophetic model - as a mirroring ‘ascent’ —
correspond to the two halves of the circle, which the traveller (musafir)
has to traverse, and they are needed until he reaches the closeness of ‘the
holy valley Tuwa’,*e where the two realms are re-integrated, or enfolded
together: at this point he has to remove the sandals because all apparent
‘opposites’ are gone beyond in the self-disclosure (tajalli) of the central
point. This meditation on two-ness being resolved in the face of Oneness
begins with the khutba:

Praise be to God who brought into being (awjada) through the
two letters (harfayn)* the circle of existence which possesses
two faces (wajhayn), which includes two arcs (qgawsayn) and
is divided into two sides (gismayn) and balanced in two halves
(shatrayn); and who created the human being (Q 55:3) according
to two forms (siratayn), so that he includes the two transcripts
(nuskhatayn); and who made him an isthmus uniting the two
seas (bahrayn), manifesting the two perfections (kamalayn),
characterised by the two attributes (wasfayn) and described as
bringing together the two opposites (diddayn)...*

The first verb awjada has a numerical value of 14 (=5), the value of the
rhyming letter of this prelude (niin). It is made up of two sevens (awjada
= alif-waw =7, + jim-dal =7), implying the repeated seven verses of the
Fatiha and indicating the seven (or seventy) levels of understanding the
Quran in general and the particular verse that he discusses in the seven

45 For an overview of the way that the relics of the Prophet were treated in the various sources, see Tayeb al-
Hibri, ‘The Abbasids and the Relics of the Prophet’, pp. 62-96; Sarah Mirza, ‘The People’s Hadith’, p. 32; and
Joseph Meri, ‘Relics of Piety and Power in Medieval Islam’, pp. 108-9.

46 The word Tuwa comes from a root suggesting ‘folding’ or ‘doubling’, alluding to the mirroring union of
opposites.

47 Primarily ‘the two letters’ refers to the kaf and niin of kun (‘Be’). But it can also be understood as the two
niins, one non-manifest and one manifest, or the alif of the Pen and the niin of the Inkwell.

48 Carullah MS 2129, fol. 107b.
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sections of the treatise. Seven is also the value of hamd (‘praise’, =16=7)*
and of the word ‘seven’ itself (sab‘at, =16=7), and in this khutba there
are precisely seven verbs within the praise depicting seven divine actions.
In addition, there are 16 (=7) couplets rhyming in -ayn including the
closing salat on the Prophet, which makes a total of 32 lines (= 5, the
value of the rhyme letter niin). Furthermore, the value of the full rhyme
is the dual form (-ayn, =145=6), referring to the waw which symbolises
the Perfect Human Being uniting the two sides of being.

In the Blessing-prayer this two-ness is reflected in the mirroring of the
two sentences within each couplet, and the seven-fold way of interpreting
the Quran is found mirrored in the first and second halves of the prayer,
which are made up of 49 sentences (7x7) each, with sentence 50 as the
fulcrum between the two sides (see the Dad structure). Furthermore,
in the Nin structure, the first section of 25 couplets can be viewed as a
seven(ty) in itself, as kaf (=20) + niin (=50).°

K. al-Ghafr al-mutlaq “inda dhahab ‘alam al-farq
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The third text, on ‘the Unlimited Covering’ (al-ghafr al-mutlaq),
discusses how the two-ness of separation disappears within the oneness
of His Covering Veil. Here ‘covering’ (ghafr) is understood as a way of

49 Note that the initial word al-hamd (with the article ‘the’) equals 20, the value of the name Muhammad. See
also the mugaddima of the Awrad al-usbii“ (Prayers for the Week, pp.25-6) which is added in certain copies, and
reflects precisely the same correspondence of 16 sentences beginning with the term hamd, in relation to the seven
days and nights.

50 See Appendix D.
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revealing as well as veiling, and comes to mean manifestation itself in
the sense of the whole created world being the revelation/veil of God.
This may help to explain the rhyme in -df = 1+8 = 9, which is the last of
the numerals and therefore stands for the whole of manifestation. This
is reflected in the initial iteration of all the manifold degrees of existence
in the prelude (khutba):

Praise be to God who opened up the storehouses of the niin
and the kaf, and the concealed treasures of the realities of the
Names and of subtle gifts (altdf), with the keys of the orientations
of Essential Desire and the scents of Intimacy and the Heights
(a‘raf)’'; and who brought the spirits out of the darkness of
non-existence and the constriction of being annihilated within
Uniqueness and non-differentiated synthesis (istihsaf), into
the presences of Witnessing (shuhiid) and the degrees of Being
(wujird), like pearls hidden in the depths of the ocean within the
oyster-shells (asdaf); and who then strung them [as in a rosary
(subha)] in the degrees of the spiritual covenants according to
what their unseen realities demand in terms of accepting closeness
or refusing it (istinkaf), in accordance with the harmony between
them or their divergence (ikhtilaf), in the ranks of spiritual light
and the species of the degrees and their classes (asndf); and who
then sent them down to the lowest of the world of low elemental
Nature from those high eminences (ashraf)...”

This 9-ness also corresponds to the value of ghayn (=9), the first letter in
ghafr. The other major word in the title is farq (‘separation’, =11=2), i.e.
duality/polarity. When we compare the two words ghafr and farg, we find
that there are two shared letters, fa’ and ra’ (=8+2=10=1), indicating
Unity. The only difference between the two words in terms of letters is
the initial ghayn of the ghafr and the final gaf of the farq.

51 The term a‘raf refers to Q 7:46 (‘Between the two groups is a veil (hijab); and on the Heights are men who
recognise (ya ‘rifina, from the root ‘arafa) everyone by their marks’). It also alludes to the word ‘perfume’ (‘arf,
from the same root).

52 Carullah MS 2129, fol. 118b. There are clear Quranic references embedded in the text here: firstly to the
testifying of human beings to their own selves when the covenant (mithaq) was made between God and human
beings, and He asked: ‘Am I not your Lord?’, to which they replied ‘Yes indeed’ (Q 7:172); and secondly, to the
verse: ‘then We sent [the human being] down to the lowest of the low” (Q 95:5).
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The letter gaf (=1) appears in the separation (farq =11=2), signifying
the illusion of separate identity in opposition to Unity, so that there is
a kind of imagined two-ness. However, when this illusory separation
disappears, it is transformed into the ghayn (=9) that appears in the
‘covering/uncovering’ (ghafr =19=1), where there is no movement
outside Unity, and in which there is only the mercy of His Individuation
as the innumerable numbers of manifestation.

In total the khutba contains 28 rhymes in -df, symbolising the whole
of creation (28 letters, 28 lunar mansions, the second perfect number
etc.), including six rhymes that follow the name Muhammad indicating
his role as the Perfect Human Being (6 being the first perfect number).
Thus the meaning of ghafr should not only be understood as ‘forgiveness’
in the ordinary sense of the term (as we have already seen), but also
points to the total manifesting as 1 and 9, a dualitude that no longer
implies separation but a full realisation and celebration of oneness in
multiplicity and multiplicity in oneness through the human being. As
Bosnevi states at the beginning of this treatise:

The Presence of Divinity, in order to [bring about] total
manifesting and the supreme unitive witnessing, requires the
universal all-embracing place of revelation (majla) and the
manifesting place (mazhar) of the noble character that brings
together the spiritual and the physical.”

In this sense we may understand al-ghafr al-mutlaq as ‘the Covering
Veil of Absolute Unity that totally liberates’ from separation, and is
therefore fully veiled and unveiled in total manifestation. So it also
comes to mean the absolute liberation (itldq) from the veils and chains
of limitation and concatenation (taqyid, from qayd, ‘chain’).>*

Through all this we may come to understand the significance of
the Name al-Ghafiir in relation to the structure of the Blessing-prayer,

53 Carullah MS 2129, fol. 121a. We may see here a correspondence between majla with the upper 5 semi-circle
(i.e. 1-5) and the mazhar with the lower 5 semi-circle (i.e. 5-9).

54 A similar point is made when Bosnevi comments on the chapter of Noah in the Fusiis with regard to the
Quranic prayer of Noah ‘Ask your Lord to cover/forgive you’ (Q 71:10): ‘[Noah] told his people: “ask your Lord
for covering (ghafr), so that He may veil you with the Light of His Being from the veiling individuations [of light]
and the veils of darkness, and that He may guide you to the Oneness of the Real, and that you may be wholly
covered (maghfiir)” (see Sharh, fol. 138b; Fusus al-hikam, trans. Rauf, 287; Fusis, ed. Kilig, 48).
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as a Name that combines both aspects of descent and re-ascent, and
symbolises the Reality of Muhammad most directly.”

K. Ruih al-mutaba‘a fi bayan shurit al-mubdya‘a
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The opening of Rith al-mutaba‘a in Bosnevi’s hand, Carullah MS 2129 fol. 85b

The fourth text we are considering is a deep meditation on the Quranic
verse: ‘Those who swear allegiance to you swear allegiance (yubayi‘iina)
to God’ (48:10), referring to the famous pledge made by the Prophet’s
Companions to Muhammad underneath a tree. Two terms are used in
the title of the treatise: mutaba‘ah =23=5 (niin) and mubaya‘ah =20 (kaf,
and equivalent to the name Muhammad =2). Both of these appear linked
together in the Blessing-prayer (see II/4-5). The short prelude provides
a very rich contemplation on the nature of the Human Being, by linking
every mention of the human to a Quranic verse and establishing revealing
alpha-numerical relationships:

‘Praise be to God who made the Perfect Human Being an
indicator of Himself,* so that when you see him, you see a blessed
abode and a great kingdom (Q 76:20)* - this is a reminder, so
whoever wishes will take a way to his Lord (73:19).>® May God
bless our master Muhammad whom He sent as a witness and

55 See Section I'in the GW structure in Appendix D. On the correlation of the Names Ghafiir (=25) and Wadid
(=20) with the expression al-nafs al-ndtiga, see chapter 4.

56 Ar: dalila, first sentence with a single element introducing general rhyme in alif (=1), signifying unity.

57 Ar: na‘iman wa-mulkan kabira, second sentence with two elements corresponding to two domains (heavenly
and earthly) introducing the rhyme in ra’ (=2).

58 Ar: sabila, third sentence introducing a rhyme in lam (=3).
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a bringer of good tidings and a warner;® and as a summoner to
God by His permission and as an illuminating lamp (33:45-46);%°
and [may He bless] his Family and his Companions who desired
bounty from God and satisfaction® (48:29, 59:8).”¢

The six sentences together, three following the praise of God and three
following the blessing on the Prophet, are indications of the six-fold
nature of the human being, echoing the symbol of the six-faced Ka‘ba
as the heart. So the two-ness implied in the word mubaya‘ah (=20) can
be understood as referring to the twofold nature of swearing allegiance
to both God and the Prophet simultaneously, as mentioned in the
Quranic verse. This twofold-ness can be seen reflected in the nature of a
cube, where each ‘side’ is paired with its opposite (top to bottom, front
to back etc). The special correlation of these two terms in this treatise
supports our reading of couplet 29 in the Blessing-prayer (see Section
11/4-5), where the term mubaya‘a has been misread as mutaba‘a in
the manuscripts since both terms look the same without the diacritical
points (despite the fact that this would have involved an unfelicitous and
inappropriate repetition in couplet 30).

We may note here that the first term after the hamd is significant
numerically: al-insan al-kamil (=33=6) as well as insan (=6)
corresponding to al-mubaya‘ah (=24=6). The twofold nature of swearing
allegiance also evokes the twofoldness of ‘blessing’ (salat) itself.

59 Ar: nadhird, thyming in ra’.

60 Ar: munird, rhyming in ra’. The fourth and fifth sentences contain, respectively, three and two epithets of
the Prophet (3+2=5), corresponding to the final rhyme letters (lam, ra’).

61 Ar: ridwand. This final sixth sentence ends uniquely without a pair, in nin-alif (5+1=6), as if to emphasise
the special nature of the human being, reflecting the sixfold nature of al-insan al-kamil. There are six rhymes in
alif, which is the main constant rhyme. At the same time, the six sentences also rhyme three times in rd’ (3x2=6)
and twice in lam (2x3=6) and end in -na (=6). All rhyming letters are not only followed by the final alif of the
rhyme, but are also preceded by either an alif or a ya’ (=1).This 1:1 correspondence directly mirrors the main
subject of the treatise: ‘those who swear allegiance to you swear allegiance to God’.

62 Carullah MS 2129, fol. 85a.
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K. Sirr al-fayd wa-1-“usr/ asr fi tafsir Stirat al-‘Asr
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The opening of Sirr al-fayd in Bosnevi’s hand, Carullah MS 2129 fol. 99b

The fifth text we are going to consider is a meditation on the symbolic
polyvalence of the term ‘asr based on the 103rd Sura entitled ‘The
Mid-Time’ (al-‘asr), whose three verses read:

‘By the mid-time!
The human being is indeed in a [state of] loss —

but that will not be the case for those who have faith and do good
works, and who counsel each other to truth and counsel each other
to patience.’

The word ‘asr contains several interrelated meanings. In the ordinary
sense of a period of time, it means ‘mid-afternoon’, as well as the time
for prayer between the prayer-time of midday (zuhr) and the prayer-time
of sunset (maghrib). This is the centre of the five ritual prayers, a middle
position which is regarded as lying between manifestation (zuhiir) and
non-manifestation (ghuriib). The barzakhi nature of this period of time,
which according to Ibn ‘Arabi is the only one of the prayer-times not
to have a fixed beginning, is analogous in Bosnevi’s explanation to the
position of the human being in between two acts of cosmic prayer:
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The “asr prayer occupies the middle position between the zuhr
prayer and the maghrib prayer... and unites the properties and
qualities of both prayers. Likewise, the Perfect Human Being is
in full realisation through the form of the Divine Names and the
form of the created places of manifestation, and is individuated
in the supreme isthmuseity (barzakhiyya) and the grandest
delegation (niyaba), bringing together the prayer of the Real and
the prayer of the universe.®

‘Asr may also refer to ‘time/Time’ in a more general sense, whether of
night or of day, whether conditioned or unconditioned. Hence Bosnevi
primarily relates ‘asr to the notion of ‘effusion’ (fayd) and the whole
process of coming into existence, and therefore to the idea of Time (dahr,
=11=2, which expresses the relationship of 1 to 1). From a numerical
point of view we may note that the value of ‘asr is 6, which is the central
number of the series 1-11 (i.e. there are five numbers before the number
6 and five after).® This pattern precisely mirrors the numerical sequence
in the value of the name nan: 5-6-5, where the waw as the middle letter
includes the 5s on either side. This is the same principle we have already
seen in the number 9, where the central number of the series 1-9 is 5,
just as 4 is the centre of 7, and 3 the centre of 5, and 2 the centre of 3.°°
These two sides of the ninic circle of Being are expressed in temporal
terms as eternity and temporality.®

63 Carullah MS 2129, fol. 101b. Bosnevi here cites Ibn ‘Arabi’s discussion of the eminence of the ‘asr prayer
as having no fixed beginning. See chapter 281 in the Futihat (11.614-615, a chapter which corresponds to the
Sarat al-‘Asr), where we can observe Ibn ‘Arabi’s emphasis on the nature of the circle (dawr) as an inclusive
form that has no visible centre nor even two sides for one who possesses essential unitive knowledge: the opening
poem states ‘the ‘asr prayer has no nadir (nazir)..., showing that the prayer is performed as the middle of the
five prayers, without having any other to be paired or contrasted with, like the sun at its zenith or the circle in
itself. In the poem the intimate relationship of the station of hidden containing (dam[m] =13) with the Singular
Beloved (habib, ahad =13) is reflected in the four verses (1+3=4), while the rhyme letters -ib (=3) express the
mid-point of 3 in the sequence 1-5.

64 We note the extraordinary presence of the number 6 at the beginning of this Sura: Wa (=6) [I-]‘asr (=6) in[n]
a (=6) [I-]insan (=6) la-fi khusr (=3 x 11=33=6, reading f7 as ‘multiplied by’).

65 See, for example, the 5 Presences mentioned in couplet 3, or the 4th day as the centre of the 7-day week (see
Prayers for the Week).

66 See the Blessing-prayer 1/13, which speaks of the ‘heaven’ of eternity (azal) and the ‘earth’ of endlessness
(abad). See also the opening poem of chapter 316 in the Futuhat, which corresponds to Sarat al-Qalam (The
Pen), where Ibn ‘Arabi states: ‘the secret of the inkwell (niin) and of the pen (alif) is the knowledge of the
temporal (al-huduth =27) and the eternal (al-gidam =13)" (Fut. 1I1.360), where 27+13=40, the value of the
poem’s rhyming letter mim.
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From the title of this treatise we can find a further central meaning of
‘asr/ ‘usr, ‘collection’, as contrasted to the idea of ‘effusion’ (fayd) which
precedes it in the title of the treatise. This is related to a Quranic verse
in which the Prophet Yasuf (Joseph) is interpreting the final outcome of
the Pharaoh’s dream about two sets of seven cows: ‘after that there will
come a year in which the people will have abundant rain (yughathu) and
in which they will collect [the earth’s produce] (ya‘sirin)’ (Q 12:49).7
The implied correlation of fayd and ‘asr to abundant rain and collecting/
gathering equally reflects a hidden/manifest contrast, where the rain
of effusion comes from the heaven of the Unseen and is collected in
earthly containers. The same contrast of non-manifest and manifest is
reflected or mirrored in the title of this treatise as a whole: the hidden
aspect of ‘the secret of effusion and collection’ is revealed in the manifest
explanation of the Sura (siira, related to siir, a circular surrounding wall
in form, with the same letters sin-ra’ as sirr) of the Mid-Time. There are
many extraordinary contemplations embedded in this apparently simple
title: for example, the contrasting of sirr (‘secret/mystery’) with tafsir
(‘interpretation’), where the only difference in the roots of the two words
is in the added fa’ (f-s-r) in tafsir, a letter which symbolises splitting and
opening up and speaking, i.e. 2-ness.®® Furthermore, the word fi, which
links the two sides of the title, equally has two meanings: ‘in/concerning’
and/or ‘multiplied by’, suggesting the first part is not only visible and
revealed in the second, but is also pluralised through it.*

This fourfold hidden/manifest contrast is alluded to in Bosnevi’s
khutba itself, which in a typically condensed style, begins:

67 This verse is also alluded to by Ibn ‘Arabi in his K. al-‘Abadila in section 103, which corresponds to Sarat al-
‘Asr, which is devoted to ‘Abd Allah b. ‘Tsa b. ‘Abd al-Mughith (mughith being from the same root as the Quranic
yughathu).

68 1In some sense, then, tafsir indicates the opening up of mystery. In the title there is also the mirroring of sin-
ra’ (in sirr/tafsir) and sad-ra’ (‘usr/“asr).

69 The nature of fi was clearly very important to Ibn ‘Arabi, who describes a vision in which it presents itself
to him as ‘a person, and in it I was given a divine secret pointing to its eminence and the grandeur that God has
placed in it’ (Ibn ‘Arabi, K. al-Ba’, trans. Hirtenstein and Kiigiik, JMIAS 65 (2019), p.23).
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‘Praise be to God, the initiator of Time (dahr) and the innovating
creator of the world of Intellect and Order (amr), in the doubling
[presence] of [hidden] alignment and [manifested] line (satr),”
from the world of rapturous love and pure inebriation (sukr);”*
who establishes the building of the world of possession, which
is called ‘time-collection’ (‘asr),”” for the opening-up of
complete human forms within it because of the overflowing
from the presence of the Generous and the Beneficent (barr);
and who turned the human spirits from the ocean of the world
of unlimitedness and release (yusr) towards the amplitude of
the world of form and the shore of limitation and containment
(hasr), along with their essential enumerated aptitudes, which

are the peak of their assets for trading and acquiring and their
273

purchase of every bounty and good (khayr)...

Throughout this khutba Bosnevi makes great play on pairing or
doubling: for example, ‘Intellect and Order’, ‘alignment and line’, ‘the
Generous and the Beneficent’, ‘bounty and good’. This not only reflects
the two-ness of the rhyme-letter (ra’) but also the very nature of Time
(which in Indo-European languages derives from the idea of ‘cutting into
two’, di-/ti-) itself, the two effusions of creation and the two sides of the
circle of Being. If we analyse the first eight words of the khutba, we find:

70 Ar: thani l-saff wa-I-satr. This very allusive expression can be considered in different ways: saff refers to the
extending of a bird’s two wings in a line (see Q 24:41) as well as in reference to writing, the ordering of letters in a
line, while satr refers to the drawing of a line from point A to point B and to written lines (for the connection to
the Niin, see Q 68:1, which reads Nun wa-I-qalam wa-ma yasturin). This would suggest in both cases a 2-ness,
one heavenly (saff, see Q 89:22) and one earthly (satr). The word saff also suggests rows of men in prayer or the
ranks of all beings displayed before the Lord (see Q 18:48, 37:1). Given the idea of building (bunyan) mentioned
in the next sentence, it also echoes the verse: ‘God loves those who fight in His Way in ranks (saffan), as though
they are a solid building’ (Q 61:4), which according to tradition is said to be the work that God loves most. This
sentence can also be read as: ‘the second [One unfolding as] alignment and line’ (see K. al-Ba’, p.17).

71 Each of the terms mubdi’ (‘initiator’), dahr (‘Time’), ‘aql (‘intellect’), al-amr (‘the Order’) and al-sukr
(‘inebriation’) equal 11, a number which shows the linkage of the first ‘1’ to a second ‘1’. This is reflected in the
eleven couplets rhyming in ra’ (=2) in this khutba, reflecting the rhyme of the Sura itself (‘asr, khusr, sabr). Note
that this initial 2-ness coupled with the 5-ness of saff and satr equals the value of the two letters of kun (2+5). The
specific connection of the ra” to Time is found in earlier Sufi masters such as Ibn Masarra, who refers to this letter
as ‘the substance of time’ (jawhar al-zaman) (which may refer to the letter’s durative aspect, the rolling ‘r’ being
prolonged in speech) (K. Khawass al-huriif, Chester Beatty MS 3168, p.141).

72 This may refer to both time-actualisation and the imagery of collecting the ‘juice’ of effusion within the
receptacles of manifestation.

73 Carullah MS 2129, fol. 99b. The rhyme-structure of this khutba of 32 (=5) sentences or 16 (=7) couplets is
highly complex: dahr, amr /] satr, sukr [/ “asr, barr /| yusr, husr // khayr, ghayr |/ insaniyyah, rahmaniyyah
/I sayr, makr || khusr — akwan, arkan // kawr - ilahiyyah, kawniyyah || sabr - tabi‘iyyah, bashariyyah /| ‘asr
- khalgiyyah, kawniyyah /| amr, [salli] barr // nasr [Muhammad], dhikr // badr, sabr //. There are 11 couplets
rhyming in ra’ (=2), 4 in ta’ marbita (=4/5) and 1 in -an (=5/6).
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al-hamd (=20) li-l[la]h (=11) mubdi (=11) [al-]dahr (=11); [wa-]mubdi*
‘alam (=6+17+15=38=11) [al-]‘aql (=11) [wa]-l-amr (=11). The 2-ness
is clearly emphasised as the ‘pairing’ of 1 in 11. While from this point of
view there are two aspects, Bosnevi is careful in this khutba to reiterate
that there is an inclusive principle that embraces both sides: Allah™ who
is both creator and originator, ‘the world” of Intellect and Order or of
rapturous love and inebriation, ‘the presence’ of the Generous and the
Beneficent and so on. This 2-ness of polarity or opposition is always
embraced by a third principle that includes both sides - reflecting the
nature of the rhyme letter a’, whose value is 2 and whose name value is
2+1=3 (by virtue of being ra’ + alif).

This polarity can be found in the following lines where four worlds
are contrasted in two pairs: ‘alam al-hayaman wa-I-sukr, the world of
being possessed by rapturous love and inebriation, is opposed to the
‘alam al-mulk/al-“asr, the world of possession and drinking the must of
time-actualisation; and ‘alam al-itlaq wa-I-yusr, the world of unlimited
freedom and release, opposed to the ‘alam al-taqyid wa-I-hasr, the
world of concatenation and containment. We may observe here a very
important feature of these two pairs of worlds: they are not only opposed
to each other, but also divided within themselves into two internal
principles. These binary aspects with each world may be understood as
one hidden, one manifest: for example, being possessed by the rapture
of love (hayaman) and inebriation (sukr) refer to different levels of
existence, the first an angelic rapture, the second a drunkenness in God
‘from the wine of Self-disclosure’;” likewise, ‘the one who possesses’ in
the world of the manifest kingdom is a hidden aspect, while ‘the one
who drinks’ the moment-by-moment wine of life from the cup of time is
a manifest aspect. This 4-ness can be seen in the very name of the letter
niin, which contains two niins connected by a barzakhi waw: hence niin

74 Allah is the supreme all-inclusive Name, symbolised by the complete circle, but from a numerical point of
view its value points to the inherent triadic nature of His potential manifestation (=66=3). As Ibn ‘Arabi says in
his Tarjuman al-ashwaq (poem 12 v. 4): ‘My Beloved made Himself Three, and yet He has always been One’ (ed.
Nicholson, p.20). This all-embracing Name can be contrasted with the ordinary word for ‘God’ (ilah), the One
who possesses divinity (ulithiyya), whose value is 9 (or the subsequent triadic expression of the original 3-ness)
and which is contrasted with the one over whom divinity is exercised (ma’lih).

75 For this distinction, see Qurrat ‘ayn al-shuhid, Shehit Ali 1226, fol. 1b ([hamdan] muqgaddasan ‘an idraki
I-“uquli -mujarradati min ‘alami l-hayaman) and 32a (sukri fi Allah min khamri I-tajalli); Qurrat, ed. Awda, 53,
152. One cannot help but notice strong echoes of Ibn al-Farid’s poem in many of these images.
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+ waw + niin = [nan-waw-nin] +[waw-alif-waw] + [nan-waw-nuin).
Within the letter nin there are thus 4 nins, two upper and two lower,
two ‘unseen’ (ghaybi) and two ‘seen’ (shuhudi).

Titles can of course be very significant in many different respects,
including from the perspective of arithmosophy. Here we shall analyse
this particular case as an example of possible procedures. The full title
can be seen as having two parts: Kitab sirr al-fayd wa-I-‘usr (first part)
(fi] tafsir surat al-‘Asr (second part). There are two scriptural references
at the beginning of each part: kitab (=9)... tafsir (=18=9)... These two
9s correspond to the two fayds or the two semi-circles: the kitab refers to
the original synthetic scripture of the hidden niin of non-manifestation,
while the tafsir refers to its analytic explanation in the visible nin of
manifestation. Each part of the title can also be viewed as a whole niin
in itself: the nin of the Book that contains the semi-circles of fayd and
‘usr, and the nin of the Tafsir that contains the Sura and the ‘Asr. The
total value of the title can be understood as: 16 (Kitab + sir[r] al-fayd
wa-I-‘asr =9+7, first part) + 16 (tafsir siirat al-‘asr, second part) = 32 (the
number of sentences in the khutba).”® This value can also be understood
in its reduced form as: 7 (first part) + 7 (second part) =14 =5, the value of
nin;” or as 9 (first part including the second ra’ of sirr) + 7 (second part)
=16=7, the value of the expression Surat al-‘Asr.”® Given that the value
of the name niin is 16 (5+6+5), we can see how the complete circle made
up of two nins (16+16) constitutes one aspect of the ‘secret of effusion’.”

All these opposing and complementary aspects are implied within the
intermediary ‘in-between’ character of ‘asr, ‘the middle prayer’, which
in this sense is identical to the waw mentioned at the very beginning of

76 We may also note that the word fi means both ‘in” and ‘multiplied by’ - in this second meaning the title
numerically is 16 x 16 =256, the value of the Name Niir (‘Light’).

77 If the particle fi (=9) is included, the total remains 5 (14+9=23).

78 Kitab + sir[r] al-fayd =9+27=9+9=18=9; Kitab + sirr al-fayd wa-1-‘asr =9+54=9+9.

79 We may also note the numerical underpinning of ‘aptitude’ or ‘preparedness to receive’ (isti‘dad, =6),
deriving from ‘adad (‘number’, =6), which is linked, in the passage above, to the idea of existence as a place
of buying and selling and to relative time as a realm of quantification (for a similar linkage of ‘number’ and
‘preparedness to receive, see the Blessing-prayer 1.11).
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the Sura: Wa-I-‘asr, which could also be understood allusively as the
waw (=6) of the ‘Asr (=6).%°

As long as these two perspectives remain uncombined or
unintegrated, this means that ‘the human being is in a condition of
suffering loss and deviation’ (khusr, =11=2) described in the second
Quranic verse, because of the sense of separation in duality (‘me” and
‘other’). This imagined separation has to be re-united as the dualitude,
rather than duality, of Unity through human realisation. This is
analogous to the way in which the two individual letters of His He-ness
( s» , huwa) are conjoined (ha’ + waw =11). Such realisation takes place
in the integration of knowledge (“ilm) and action (‘amal) by “following
the Way to God through God, not through oneself’ (sulitku-hu ila
Allah bi-Llah la bi-nafsi-hi).*' This entails the extinction of the illusion
of separate identity in the realm of ‘the distinctive properties of the two
handfuls’ (ahkam al-qabdatayn), ‘perishing in the disclosures of the
Essence (al-istihlak fi I-tajalliyat al-dhatiyya) and dissolving into His
singular handful (al-idmihlal fi qabdati-Hi al-ahadiyya).’®

The image of two handfuls ‘dissolving into His singular handful’ is a
wonderfully graphic explanation of the coupling of the two sides of the
circle of creation, the spiritual and the material, inner and outer, the
Divine Form and the created form, as one coherent whole. As Bosnevi
notes in his commentary, the word ‘asr has a meaning of pressing,
extracting juice (from grapes, olives etc), which is akin to the contracting
(qabd) ot a fist (qabda), and is a symbol of the combining of the two forms
within the Human Being.*’ The fist is equally an image of containment:
‘asr also suggests a place of refuge, protection and concealment (as in
‘asar or ‘usr), implying that the integrated wholeness of Unity protects
and conceals Its true nature from all otherness.

80 Asis the case in Ibn ‘Arabi’s poem on the waw which begins with waw iyya-Ka (‘the waw of You alone’) - see
chapter 2.

81 This ambivalence can be found in another important Quranic verse (Q 22:11), in which khusr can be read in
two ways, as getting lost from Truth or getting lost in Truth.

82 Carullah MS 2129, fol. 104b.

83 There is a subtle allusion to this in the third phrase of the khutba, which speaks of ‘row’ or ‘upper line’ (saff,
=14=5) and ‘line’ or ‘lower script’ (satr, =14=5), which add up to 28 (the all-inclusive degrees of the universe
or the bones of two hands) or to 10 or 1 (the fingers of two hands or Unity). The reunion of the ‘two handfuls’,
therefore, results in a single unified handful (qabda).
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Sharh Fusis al-hikam

The opening of Bosnevi’s Arabic Sharh, Yusuf Aga 5464 fol. 1b

If we had more space and time, we would also give a detailed analysis
of some of the terminology to be found in Bosnevi’s Sharh, which is
allusively entitled: “The Unveilings of the Brides of the Truth-declarations
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on the Bridal Beds of the Wisdoms of the Bezels’ (Tajalliyat ‘ara’is
al-nusis fi minassat hikam al-Fusis).®* The imagery of the unveiling of
the bride on the bridal bed as a symbol of mystical union and vision
is particularly beloved of Bosnevi, and we find exactly the same in the
Blessing-prayer in the habib part of the first section, ‘through whom you
have revealed the Beauty of Your Essence on the [elevated] bridal bed of
Your [intimate] unveilings’ (I/21). The Fusiis commentary begins with a
long khutba in very poetic rhyming prose, where the main rhyming letter
is mim (mirroring and echoing the rhyme in the Fusis itself):

All praise be to God who brought out the letters of the
Words (kalim) from the niin of essential Union (nin al-jam*
al-dhati) through the Most Ancient (aqdam) Effusion, and
who opened up what was enclosed within Uniqueness and the
non-distinct (abham) unity of the Cloud, [which were] the
forms of the non-existent potential realities in the Presence of
Knowledge through His most Holy and Wise (ahkam) Breath of
Compassion... and who then brought them out to the Presence of
sense-perception through the Foremost (mugaddam) Eftusion...
who made Adam a seal and keeper of the storehouse (amin ‘ala
khizana) of the universe (‘alam), and for the office of being His
representative gave him the keys of the storehouses of Generosity
and Honour (karam)...%

It is worth noting the mention of ‘the niin of essential Union’ (i.e.
the niin in its reality as a full circle), the reworking of the notion of
the two Effusions (agdas and muqaddas) so that they rhyme in mim
(aqdam and muqaddam), and the idea of the storehouse of divine bounty
(see Blessing-prayer 1/6). In this khutba there are 28 rhymes in mim in

84 This is the Ottoman version of the title (see Fusus al-hikam, p.49). We may note that in the closing section
of chapter 178 (on Love) in the Futithat (I1.350 ff.), Ibn ‘Arabi comments on the majali I-haqq li-I-“arifin al-
muhibbin fi minassat al-a‘ras li-i‘ta’ nu‘at al-muhibbin fi I-mahabba (‘the places of the Real’s Self-disclosure
to the loving knowers in the nuptial beds of the brides, which provide the characterisations of lovers in Love’),
using three special terms which we find reiterated here, majla, minassa and ara’is. From Bosnevi’s subtitle
and Ibn ‘Arabi’s section in chapter 178, we may understand that each chapter of the Fusiis corresponds to a
self-disclosure or unveiling, majla (=hikma), that takes place on a bridal bed, minassa (= kalima, since the
word minassa suggests the ‘place’ where the nass, truth-declaration, occurs, i.e. the message of a prophet).
Nevertheless, the Arabic version of the commentary is titled differently as Sharh al-Fusiis ‘ala lisan ahl al-lubb
wa-I-khusus (author’s holograph copy dated 1024H, Chester Beatty MS 3474).

85 Sharh al-Fusis, fol. 1b-2a. For the expression niin al-jam°, see chapter 2.
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the initial section, followed by the salawat on the Prophet which has 6
rhymes up to the mention of the name Muhammad and 6 further rhymes
encompassing his epithets, family and companions. We have already
seen the significance of the numbers 6 and 28 (the first and second perfect
numbers, the human being and cosmos, respectively). The total of 40
rhymes (28+6+6) is the value of the letter mim, which is not only the
rhyming letter but of course the first letter of Muhammad’s name.

This sensitivity to alpha-numerical values is equally implicit in
Bosnevi’s lengthy introduction (muqaddima) to his commentary, in
which he sets down 12 fundamental principles (asl), each of which has
a term that expresses the same numerical value as its place in the order.®
For example, Principle 1 is related to a discussion of the Seal of Sainthood
(khatim li-I-walaya/wildya, =15+22=37=1; wali, 10=1); Principle 2 to
a series of pairs, including Non-Individuation (la ta‘ayyun, =21=3)
and the First Individuation (al-ta‘ayyun al-awwal, =21+14=35=8),
which together total 3+8=11=2, as well as ‘the joining of two arcs’ (gaba
qawsayn, =20=2); Principle 3 to the Divine Names (al-ism, =12=3);
Principle 4 to the potential realities (‘ayn=13=4); Principle 5 to the Five
Presences; Principle 6 to the Human Being (insan=15=6); Principle 7 to
the Command (amr/kun=7), and so on.?

One further passage deserves to be explored here in relation to the
imagery of a circle that contains two halves, which are in themselves
circles containing two halves, and so on ad infinitum. The two halves
of a circle represent the constant inherent relationship of two-ness in
any degree: within the succession of degrees, each degree points both
to a previous one, towards which it is second, receptive, feminine,
and to a following one, towards which it is first, active, masculine.®®
In commenting on a passage in the chapter of Noah, Bosnevi observes:

86 It is interesting to compare Bosnevi’s numerical approach through ‘principles’ (asl, =10=1) with his
predecessor al-Qaysari, whose Mugaddima lays out 12 ‘sections’ (fasl). See al-Qaysari, The Horizons of Being:
the Metaphysics of Ibn al-‘Arabi in the Mugaddimat al-Qaysari, translation and commentary by Mukhtar H. Ali
(Leiden, 2020).

87 The 12 Principles summed up together (1+2+3...+12) make a total of 78, the number of the Divine Name
Hakim (‘the Wise’), in correspondence with all the Wisdoms (hikam) expounded in the Fusis. Furthermore,
7+8=15=6, the number of the letter waw, symbolising the Complete Human Being as the very expression of
Wisdom.

88 Every couplet in the Blessing Prayer signifies the particular two-ness of degrees: in a sense this opposition of
two complementary principles is always the same, as in a mirror relation, but from another perspective, each of
them shows a unique contrast within the circle of the degrees of existence.
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In everything that is worshipped, be it stone or tree, sun or
moon, the Real has a private face that remains when the veiling
quality of things is removed. Whoever recognises the face of the
Real in each thing worshipped is in recognition of the Real who
is individuated in the place of manifestation of that object of
worship, and whoever is ignorant of this face has not known
the Real who is individuated in that object of worship and who
is theophanically revealed from its reality. God the Exalted says:
‘you did not throw when you threw, but it was God that threw’
(Q 8:7). Thus being Divine (ulithiyya) and receiving the Divine
(ma’lihiyya), worshipping (“abidiyya) and being worshipped
(ma‘bidiyya), are manifest in every eye-entity. Whoever
worships the veiledness of that essence and its idolisation, or
worships his own imagining in that object of worship — which is
a god that is imagined within it - is worshipping his own passion
(hawa): he is worshipping a false god (taghiit) and the idolisations
of the veil of the true Divinity (lahit). Whoever is not veiled by
the individuation from [seeing] the One which is individuated,
indeed worships Allah, the One and Unique (al-wahid al-ahad)
in all that is worshipped: he worships without circumscribing
Him in one form rather than another or individuating Him in
one thing rather than another. Such a person is the knowing who
realises through unveiling (al-‘arif al-mukashif) and the knower
who actualises attributes (al-‘alim al-wasif).%

The four qualities at the end of this passage are arranged in two rhyming
pairs, and at first sight this seems to simply be a poetical expression
for two kinds of ‘knowing’, one directly experiential (ma ‘rifa) and one
intellectual (“ilm). However, a numerical perspective reveals much
deeper meanings for contemplation: the first part (al-‘arif al-mukashif,
=22+20=42), when combined with the second part (wa-I-‘alim al-wasif,
=6+19+25=50, the value of niin), makes a total of 92, the value of the
name Muhammad. Furthermore, the first reveals the value of the waw
(4+2=6, symbol of the Perfect Human), while the second reveals the
value of the ha’ (=5), so that the combination of the two (5+6) provides

89 Sharh, fol. 147b.
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Huwa (‘He’). Bearing this in mind, we can understand that Bosnevi is
also alluding to two knowledges that are united in the Perfect Human.
The linking ‘and’ (waw) denotes not only a joining of the two pairs but
also a contrast between them, just as the two halves of a circle may be
regarded as joined but distinct.*

We may also observe a parallel four-ness in what is ‘manifest in
every eye-entity’, i.e. the exercise of Divinity (ulithiyya) complemented
by the receptivity of the place where It is exercised (ma’lihiyya), and
actively worshipping (‘abidiyya) complemented by the condition of
being worshipped (ma‘biudiyya). These pairs may be understood as
two separate circles, each of which has an “‘upper’ and a ‘lower’ half, or
as a single circle from an all-inclusive perspective, where the first pair
together form the ‘upper’ half and the second pair the ‘lower” half of a
single circle, describing the two aspects (active and receptive, total and
particular) of the Perfect Human.”!

The Sharh ends with a “divine ode’ (gasida ilahiyya), which contains
100 verses spread over two pairs of facing pages, with precisely 50 verses
on each opening (in certain copies). This corresponds directly to the
main rhyming letter -n (niin, =50). On the other hand, the extended
rhyme is -an (=1+45), which also expresses the relationship of the Pen
(Alif =1) to the Inkwell (Nin =5). Furthermore, Bosnevi alludes to the
specific nature of this poem by describing the Prophet Muhammad in
the final blessing (salawat, immediately after the poem and the date
of the copy), as ‘the one who was taken by night to the station of the
joining of two arcs or even closer (maqam qaba qawsayn aw adna)’.
Thus each ‘arc’ is expressed in 50 poetic verses, while the final unity of
the two arcs, which is at the point of ‘even closer’, is mirrored in the 100
(=1) verses of the poem as a whole. Although Bosnevi more often uses
rhyming prose, he occasionally employs poetry, and this poem, together
with his own Ta’iyya, show the significance he attached to poetry as an
expression of sealing: while his Ta’iyya seals the first part of the Qurrat

90 This is precisely the same sense in which the ‘and” (waw) unites and distinguishes the two sentences in
couplets 1-20 of the Blessing-prayer.

91 These five elements can also be seen in the verse: ‘He (huwa) is the First and the Last, and the Manifest and
the Hidden’ (Q 57:3). See also couplet 20 in the Blessing-prayer.

142



5: Authorship and Inspiration

‘ayn al-shuhiid and his experience of inspiration, this 100-verse gasida
seals his commentary on the Fusiis.

As can be seen from all these examples above, Bosnevi (who seems
to hardly ever mention his own authorship directly) not only employs
a particular technical vocabulary, but is also highly conscious of the
numerical value of letters and words, particularly in relation to the
symbolism of the niin.* He constructs his rhyming prose in a very
distinctive, rhythmical and structured manner, where the interplay
of rhyme-letters, their values and meanings, is part of a kaleidoscopic
contemplation. All of these features are to be found in a very similar
fashion within the Blessing-prayer of Effusion.

92 Whenever he records dates at the end of his treatises, they are significant in numerical terms.
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CHAPTER 6

The Blessing-Prayer of Divine

Effusion upon [the Reality of]
Muhammad
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The Blessing-Prayer of Divine Effusion

upon [the Reality of] Muhammad

In the Name of God, the Compassionate, the Merciful

(L]

O God!

[A] Effuse the freely given bestowing of Your blessing-

(1]

prayers, and the health-giving security of Your
peace-greetings upon:

the First of the individuations overflowing from
the Lordly Cloud, and the Last of the revelations
descending to the human species;

the Emigrant from the Mecca of ‘God is and there is
not a thing with Him’ as second to the Medina of ‘He
is now as He [always] is’;

the Recorder of the domains of the Five Presences
within his being — and We have recorded everything
in a clear leader, and the Mercifier of those who ask
for the actualising of the numbered contents [of these
Presences] by calling upon his munificence - and We
have only sent you as a mercy to the worlds;
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the Dot of the basmala that brings together all that
is to be and has been, and the Dot of the Order
[Be!] that constantly circulates through the circles
of created beings;

the Secret of the He-ness that permeates [unseen]
into each thing, and that remains [utterly] free from
everything and naked;

God’s trusted Keeper of the storehouses of bounties
and their Depositary, and the Apportioner who
divides them up in accordance with the [needs of
the] receivers and their Distributor;

the Word of the Supreme Name, and the Opener of
the sealed encoded treasure;

the most complete Place of Manifestation that unites
servanthood and Lordship, and the most inclusive
Source of Emergence that comprises both possibility
and necessity;

the Grandest Mountain unmoved by Divine
Self-revelation away from the station of stability,
and the Vastest Ocean unsullied by any polluting
negligence away from the purity of certainty;
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(10]

(11]

(12]

the Pen of Light that flows with the ink of the
high Letters, and the Breath of Compassion that
permeates the components of the complete Words;

the Most Holy Effusion of the Essence through
which potential realities and their predispositions are
individuated, and the Holy Effusion of the Qualities
by which created beings and their extension in forms
are brought into existence;

the Rising-place of the sun of the Essence in the sky
of the Names and Qualities, and the Wellspring
of the light of effusions abundantly irrigating the
gardens of primary relationships and secondary
connections;

the Line of Unity [that lies] between the two arcs
of Uniqueness and Oneness, and the Intermediary
of the divine descending from the heaven of
beginningless Eternity to the earth of Endlessness;

the Minor Transcript [of the Real] from whom
derives the major [transcript], and the White Pearl
that descends to the red ruby;
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[19]



(15]

(18]

the [Precious] Substance of potential utterances which
cannot but imply movement and rest, and the Matter
of the spoken word that arises from the concealment
of Be into the witnessing of and so it becomes;

the Materia Prima of forms that is only disclosed
in one [reality] once, never two times, nor is it
disclosed in one of those forms to someone twice;

the Quran of integration embracing the pure
[Transcendence] that rejects all limitation and the
latent [possibilities] that remain non-existent, and
the Furqan of separation differentiating the newly
arrived from the ancient;

the Abstinent who fasts in the day-time of ‘I spend
the night with my Lord’, and the Awake who stands
in the night-time of “my eyes are asleep but my heart
does not sleep’;

the Centrepiece of all that lies between being and
not-being — He has released the two seas that meet
together, and the Clasp that links the phenomenal
to the eternal — between the two a barrier which they
do not go beyond;

the Epitome of the logbook of the first and the last,
and the Centre [of the circle] that encompasses the
interior and the exterior;
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(21]

(24]

Your Beloved-Lover:

through whom You have revealed the beauty of
Your Essence in the [elevated] bridal pavilion of
Your [intimate] unveilings, and whom You have
appointed as the gibla for all who face You in the
mosque [of manifestation] where Your [manifold]
disclosures congregate;

and whom You have invested with the robe of [Your]
Qualities and Names, and whom You have crowned
with the diadem of the supreme Representative;

and whose body You made to travel by night in [full]
wakefulness from the Sacred Mosque to the Furthest
Mosque, until

he was brought to the Lote-Tree of the [Highest]
Limit, and taken up to the distance of two arcs or
even closer;

and so his heart was delighted by witnessing You,
where there is no morning or evening, and his heart
did not deny what it saw; and his eye was refreshed by
finding You, where there is no emptiness or fullness,
his eye did not swerve nor go beyond.
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[11.] O God, bless him with a blessing-prayer

(1]

(2]

through which my branch joins up with my root,
and my part with my whole,

so that my essence may be united with his essence,
my qualities with his qualities,

and so that the eye may be refreshed by the source,
and between-ness may escape from separation;

and greet him with salutations of peace by which I
may be fully committed in pledging allegiance to him,
preserved from holding back, and secure in walking
the path of his revealed way, safe from deviating,

so that I may open the door of Your Love for me
with the key of following him, and that I may witness
You in my senses and organs from the niche of his
revelatory guidance and conformity,

and that I may enter behind him into the citadel of
‘there is no god but God’, and be allowed to follow in
his footsteps into the retreat-cell of ‘I have a moment
with God’.

For he is Your gateway: anyone who aspires to reach
You without him will find [all] paths and doors shut
to them, and will be driven back with the staff of
courtesy to the animals’ stable.
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(111.] O God! O my Lord!

[C] O You whose veil is nothing but Light,whose

hiddenness is nothing but the intensity of
Manifestation! I ask of You:

through You [alone] at the level of Your
Absoluteness, free of all limitation, by which You
do whatever You wish and desire;

and through Your unveiling of Your Essence
with the light of knowledge, and Your [constant]
transmutation in the forms of Your Names and
Qualities within the images of existence;

[I ask] that You bless our master Muhammad with
a blessing-prayer by which You refresh my inner
eye, anointing it with the light that is sprinkled in
beginningless eternity, so that I may witness the
passing-away of ‘what has never been’ and the
remaining of ‘what has never ceased to be’;

and that I may see things as they are in their root,
non-existent and absent, and [perceive] that they
never smell the fragrance of Being, beyond their
being present.
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[Iv.] O God! With this blessing-prayer upon him,

(1]

bring me out, from the darkness of my I-ness into
the Light, and from the grave of my bodiliness to the
reunion of the Gathering [in the next world] and the
differentiation of the Unfurling;

bathe me from the heaven of Your proclamation of
Your own Unity, with the [merciful rain] that purifies
me from the foulness of associating [anything with
You] and worshipping others;

restore me to life with the first death and the second
birth, and revive me with enduring Life in this
passing world;

grant me a light by which 1 walk among the people ,
and so let me see Your Face wherever I turn , without
any illusion or confusion,

observing with the two eyes of uniting and
separating, distinguishing clearly between the unreal
and the Real,

pointing to You with Yourself, and guiding to You
by Your permission.
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[v.] O Most Merciful of mercifiers, may blessings and

peace be

upon our master Muhammad with a blessing by
which You accept my supplication and by which You
realise my hopes;

and upon his Family, the people of visionary
witnessing and immediate knowledge, and upon his
Companions, the possessors of experiential taste and
direct perceiving,

[without interruption] as long as the veiling fringe
of the night of creation is extended, and the shining
mark on the daytime brow of eye-witnessing is
unveiled!

Amen - and peace be upon the messengers. And all
praise to God, Lord of the worlds.
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PATTERNS OF CONTEMPLATION

The Blessing-Prayer of Divine Effusion upon [the
Reality of] Muhammad

In the Name of God, the Compassionate, the Merciful
[I.] O God!

[A] Eftuse’ the freely given bestowing of Your blessing-prayers,*
and the health-giving security of Your peace-greetings* upon:’

[1] the First of the individuations overflowing from the Lordly
Cloud,*

1 According to al-Nabulusi, the two mims of Allahumma not only indicate the vocative form of addressing
Allah (= ya Allah), but also refer to the two written mims of Muha[m]mad (fol. 18a).

2 Al-Nabulusi interprets this initial imperative ‘effuse’ (afid, from the same root as fayd) as meaning ‘manifest
Your primordial effusion’ (faydu-Ka I-qadim, fol. 18a), pointing to a link with the Most Holy Effusion (al-fayd
al-aqdas). The numerical value of afid (=1+8+9=18=9) is significant as it points to the full expression of all
possibilities (see chapter 3). The Form IV imperative can also be interpreted as meaning: ‘pronounce clearly’.

3 Al-Baghdadi regards the blessing-prayer from God (al-salat min Allah) as divine mercy (al-rahma). We
may note the lexical interplay between the roots w-s-I (sila) and s-I-w (salawat), which share the same three
letters, just as the next two terms (saldma and taslimat) come from the same root s-I-m. Here sila, which we
translate as ‘freely given bestowing’, also means ‘uniting link, implying the blessing-prayer (salat) is a mutual
communication between God Himself and His servant (for the expression al-salat muwasala, see Bosnevi,
Tajalli al-niir al-mubin, Carullah MS 2129, fol. 49b).

4 Our translation follows the comments of al-Nabulusi (repeated by al-Baghdadi), who emphasises sila
(linking, connecting) as ‘gift’ (‘atiyya, hadiyya) and salama (security) as ‘health’ (sihha) and ‘strength’ (quwwa)
(fols. 2a, 18a). The linguistic parallelism of the two expressions (silata salawati-Ka and salamata taslimati-Ka)
introduces from the very beginning the mirroring pattern that is found through the prayer. There is also a
numerical parallelism: salawat and taslimat both equal 20, and their sum equals the 40 sentences of Section I-A.
Furthermore, silah =5 (the value of ha’) and salamat =6 (the value of waw), so that their sum comes to the value
of the word Huwa (‘He’, 5+6). From another perspective, silat =13 and salamat =15, so that their sum comes to
28 (the number of all letters of expression, where 2+8=1, the value of the sum of all letters). In addition, silata
salawat =6 and salamata taslimat =8, making a total of 14=>5 (the value of the letter niin, corresponding to the
Niin structure), and if the final pronoun -ka (=2) is counted in both expressions, the final result is 8+10=18=9
(corresponding to the Dad structure), which is also the value of the initial imperative afid.

5 The preposition ‘ald (=2) means both ‘over/upon’ and ‘divided by’. As it initiates the actual sequence of the
40 (=mim) attributes of the Muhammadian Reality, it not only signifies blessings and peace ‘over’ or ‘upon’ him
but also implies a 2-ness of aspects distributed within each of the 20 couplets. This distributive property can be
clearly seen in its two occurrences in couplet 6 (see below).

6 Referring to the response of the Prophet who, when asked ‘Where was your Lord before He created
creation?’, replied: ‘He was in the Cloud, above which and below which there was no air’ (see The Secrets of
Voyaging, p.50). We may also observe the correspondence of the ‘First’ (awwal, =10=1) and the rhyme letter -7
(=1) appearing in sentence 1 and couplet 1 (in these notes we have provided examples of correspondences in the
first twenty couplets; see Appendix C for a full table).
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

and the Last of the revelations descending to the human species;’

[2] the Emigrant from the Mecca of ‘God is and there is not a thing
with Him’ as second®
to the Medina of ‘He is now as He [always] is’;’

7 The alif, which symbolises the One, appears in both the word ‘first’ (awwal) and the word ‘last’ (akhir). The
numerical value of akhir (=9) symbolises the last of the numbers (in contrast to the first, 1). We may also observe
the correspondence of the final term al-insani (‘human’, =20=2) appearing in sentence 2. There is a delicate
but untranslatable play in the terms mufada (‘overflowing from’) and mudafa (lit. ‘connected to’): these two
passive participles share the same three letters in their root (f-y-d and d-y-f) in a precise reverse mirroring. The
first indicates that the individuations are receiving the overflowing from the Cloud, while the second indicates
that the descending revelations are connected to and being received by the human being. In both cases the
initial mim alludes to the receptive condition expressed by the name Muhammad (also a passive participle). This
pairing of coupled terms is mentioned by al-Nabulusi, who commonly uses the term ma‘tiif in his commentary,
stating that ‘“The Last is coupled (ma‘tiif) with the First’ (18b). This alludes to the fact that the curvature of the
manifested side of the niin is connected in a continuous line with its hidden side. We may also observe that the
copulative ‘and’ (waw) is not only linking the sentences in the couplet (both ... and ) but also distinguishing two
levels in a complementary contrast (... and yet/but also ...) - see chapter 5.

8 The term ‘Emigrant’ (muhdjir), deriving from the same root as hijra, indicates the beginning of the
Muhammadian era, corresponding to the Prophet’s journey from Mecca to Medina. This is one of only three
couplets which has a single term involving two attributes or faces of the Reality of Muhammad (see couplets
5 and 16), and the emphasis here is on the journeying ‘from” and ‘to’. The numerical value of Mecca can be
counted in several ways: as Mak[k]at (4+2+4=1), alluding to the stage of ahadiyya (Uniqueness) and the value
of awwal (‘First’) in the previous couplet; or as Mak[k]ah (4+2+5=2), in correspondence to the number of this
couplet, emphasising the symbology of the physical appearance of Muham[m]ad (=2) in contrast to the first
couplet’s non-temporality. We may note that the first mention of the Name Allah (66=3) occurs here in sentence
3 (which is the value of Makkat when the duplication of the letter kafis counted, =12=3). The Arabic word shay’
(‘thing’, =2) has the same numerical value as the word than (‘second’, =2), and comes from the same root as
mashi’a (divine Will). This line (‘there is not with Him a second’) indicates that at this stage of pure Unity there
is no differentiation of attributes and no ‘withness’.

9 The two sayings in couplet 2 are, firstly, a hadith often quoted by Ibn ‘Arabi, and secondly, an additional
saying sometimes attributed to Imam ‘Ali or al-Junayd. In his discussion of these (Fut. 1.41), Ibn ‘Arabi makes a
very similar distinction between two levels (singleness of ‘ayn, and multiplicity of aspects and properties) to the
one being made here (see Chittick, SPK, 393 n. 13): Mecca thus becomes a symbol of Uniqueness (ahadiyya) and
Medina exemplifies Oneness (wahidiyya) and multiplicity (kathra). The value of Medina can also be counted in
two ways: as Madinat (=18), mirroring the value of akhir (=9); or as Madinah (=19=1), signifying Oneness. So
this ‘emigration’ (hijra) from Mecca to Medina can be understood in two ways: as the movement from the One
to the Nine, from the First to the Last, from Unity to Multiplicity, as well as from Uniqueness (beyond number)
to Oneness (implying number). Since Medina signifies ‘town’, it always alludes to the arena of multiplicity: al-
Baghdadi (fol. 3a) explains that al-muhdjir, the Emigrant, is here the one who travels (musdfir) from the Real
to the created, since the socialisation (al-tamaddun) implied in the name of Medina (madina, from the same
root) points to manyness. This is echoed by Nur al-‘Arabi (p.7): ‘the hijra [of the Prophet] from the Mecca of the
Essence to the Medina of the Qualities is from the condition of Unity to that of multiplicity, and this is why they
faced Jerusalem (al-bayt al-muqaddas) [in prayer] after the hijra, as it symbolises facing the [divine] Acts.” The
numerical value of the last part of the sentence is also significant: like the word huwa which precedes it, the word
al-an equals 11 (=2), in contrast to the previous sentence which denies any ‘withness’ or duality, and therefore
points to division like the following preposition ‘ald (=11). Furthermore, the expression ‘and there is not a thing
with Him’ (wa-lam yakun ma‘a-hu shay’) in the 3rd sentence equals 39 (=3), while the expression ‘[is] as He
always is’ (‘ala ma ‘alay-hi kan) in the 4th sentence equals 40 (=4). In the hadith in sentence 3 there appears
the Name Allah (=66=3) in correlation with the expression huwa I-an (=22=4) in sentence 4. It is therefore as if
the sentences can be read numerically as: ‘66 (the value of All[a]h, 6+6=12=1+2) is 3’, to which the response is:
‘and 22 (the value of huwa I-an, 2+2) is 4. We may observe the correspondence of the rhyme letters (-h + -an
=5+6=11=2) with couplet 2.
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PATTERNS OF CONTEMPLATION

[3] the Recorder of the domains of the Five Presences!® within his
being — and We have recorded everything in a clear leader,"
and the Mercifier of those who ask for the actualising of the
numbered contents [of these Presences] by calling upon his
munificence'? — and We have only sent you as a mercy to the
worlds;"

10 The term ‘Recorder’ (muhsi, =19), whose action is reiterated in the Quranic verse mentioned at the end of
the sentence, suggests that the Muhammadian Reality not only ‘counts’ or ‘records’ the number of Presences but
also ‘collects them into an aggregate’ (see the root h-s-y in Lane, p.590). On the Divine Name al-muhsi (“The One
who records and keeps count, the Enumerator, He who comprehends all in His Knowledge’), see Ibn ‘Arabi’s
Kashf al-ma‘na no. 58 (English translation as Unveiling the Meaning... forthcoming). The word ‘domains’ or
‘worlds’ (‘awalim, plural of ‘alam) is directly related to the idea of ‘knowledge’ (ilm), alluding to the fact that
this aspect is at the aqdas level of the Divine Knowledge, as well as to ‘signs’ (‘alamat). As Ibn ‘Arabi explains:
“The term “world” is derived from [the word] “sign”. Every reality in the world is a sign pointing to a divine
reality, which supports its existence and is the ultimate meaning to which it refers’ (K. al-‘Abadila, Rasa’il,
1/123). The mention of ‘five’ (khams) here is significant in at least three separate ways: firstly, this is the fifth
sentence describing the Reality of Muhammad; secondly, the Arabic word for ‘three’ (thalath, =14), associated
with couplet 3, has a numerical value of 5 (1+4=>5); thirdly, in relation to the well-known akbarian doctrine of
the Five Presences, a number that is significantly connected with the value of the niin and to the five sections of
the Blessing-prayer. For Nar al-‘Arabi (p. 8), the Five Presences signify the Essence, the Attributes, the Names,
the Acts and the Rulings of Law. Bosnevi discusses the Five Presences (al-hadarat al-khams, =42=6) in different
ways, but specifically as degrees or levels contained within the Muhammadian Reality (within ‘his being’, wujidi-
hi, =24=6, which is for him the sixth all-inclusive Presence; see chapter 5). Given that the number 5 is the centre
of the sequence 1-9, and in its interior summation it reveals the number 6 (1+2+3+4+5=15=6), in this sense
this fifth sentence alludes to the fact that the ha’ (=5) of ‘He’ (huwa) contains a hidden waw (=6) in its written
form, as well as to the triad of aspects (corresponding to this couplet 3) implied in the ha’ of His ‘He-ness’, the
expressed waw of the Perfect Human Being, and their interrelationship in being joined together in huwa (see
chapter 5).

11 Q 36:12. This can also be understood as “We have counted everything in a clear record’ or ‘matrix’ (imam is
connected to umm, ‘mother’). The word imam may also signify a model or prototype, who records the ‘signs’.
According to a numerical reading of this verse, ‘We have recorded 10 (=kulla shay’) in 4 (=imam mubin)’,
alluding to the tetraktys or the interior sum of 4 (1+2+3+4=10=1). We may observe the significant repetition
of the ambivalent pronoun -hu/hi (=5) in couplet 5, suggesting both the divine He-ness (Huwa) and the
Muhammadian Reality, so that some of the terms in the sentences can be read as ‘His/his’.

12 That is to say, munificence is generosity (jiid) as relating to provision (‘udda, which is from the same root as
the term isti‘dad). In this case we understand isti‘dad as the readiness not only to receive but also to actualise the
inherent possibilities of manifestation.

13 Q21:107. The initial term rahim (=6), which appears at the beginning of sentence 6, suggests ‘mercification’,
which signifies bestowing existence on all existent beings, consequent to the ‘recording’ of the thing in
Knowledge. ‘H/his munificence’ (jiidi-hi, =18=9) in this bestowal is contrasted with “H/his being’ (wujiidi-hi,
24=6), and as 9-ness is the fullest expression of number, this line suggests that either God or the Reality of
Muhammad is being called upon to be ‘munificent’ and ‘merciful’ in manifesting 9-ness, i.e. in actualising all the
possibilities of manifestation and of the divine Names and their effects. We have opted to translate isti‘dadat as
‘numbered contents’ to maintain the linguistic connection with the idea of ‘number (‘adad, from the same root)
as well as to allude to the muqaddas level of expression in the second part of this couplet. The expression ‘mercy
to the universes’ (rahmat li-I-‘alamin, =45) sums up to 9, and corresponds numerically to the 45 primordial
Adamic sciences as well as to the sum of all the digits 1-9 (1+2+3...+9=45). We may observe the correspondence
of the rhyme letters (-iidih + -in =15+6=21=3) with couplet 3.
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

[4"] the Dot of the basmala that brings together all that is to be and
has been, '*
and the Dot of the Order [Be!] that constantly circulates through
the circles of created beings;"

14 ‘The Dot of the basmala’ is the initial point or dot under the first letter (ba’) of the expression Bismi Llah
al-rahman al-rahim which initiates all revelation: as Ibn ‘Arabi observes, ‘the Bismi Llah [by itself] is the opener
of the Opening (fatihat al-Fatiha)’ (Fut. 1.101). The expression alludes to the famous saying attributed to Abi
Bakr al-Shibli (d. 334/946) (see al-Ghazali, Thya’ ‘ulim al-din, 3/342): ‘everything that is in the revealed Book
[of the universe] is in the Quran; everything that is in the Quran is in the Fatiha; everything that is in the Fatiha
is in the Bismi Llah al-rahman al-rahim; everything that is in the Bismi Llah al-rahman al-rahim is in the ba’;
and everything that is in the ba’ is in the dot under the ba’. And I am the dot under the ba’.” As Nar al-‘Arabi
(p. 8) mentions in citing this, ‘the dot is the origin of letters; letters are the origin of words; words are the origin
of speech’. The dot (nugtat =19=1) of the basmala (which contains 19 letters) is here depicted as uniting ‘all that
is to be and has been’ (yakinu, =14, wa-kan =14), which can be understood as the whole circle of the degrees of
Being (=28=1) or as two 5s, signifying the two halves of the Niin, the hidden and the manifest. The circularity is
also emphasised in viewing the term basmalat (=2+3+4+3+4=16=7) as having the same value as the letter ‘ayn
(=7), which also means ‘eye’, in sentence 7: in this understanding the ‘dot’ is the pupil or ‘the human being of
the eye’ (insan al-‘ayn). We may also observe the correspondence of nugqtat al-basmalah (=40=4) and the rhyme
letters (-lah + -n =8+5=13=4) with couplet 4.

15 This meditation on the feminine dot (nugta) comprises both the initiating of the first circle and the
subsequent expansion of an infinite number of circles, as any point on the circumference becomes the centre
of a new circle (see Keith Critchlow, Islamic Patterns, pp. 9-23). Each existent being is thus regarded as a new
universe, with its own centre and circle. To understand the imagery of the two dots, we should note that while
the Dot of the basmala refers to the graphic point under the letter ba’ (<), which is the first letter of the Quran
(and of each Sura), the Dot of the divine command ( <, kun) refers to the point on the final letter nin (o).
The numerical value of these two letters together (ba’ =2 + nitn =5) mirrors k + n (kun), the creative Order itself
(‘Be’), as well as the Pen (symbolised by the ba’) and the Inkwell (symbolised by the niin). There is a contrast
between the qualifications of the two Dots: the first is synthetic and unitive (jami‘), corresponding to the centre,
while the second is in constant motion (jawwala) depicting the details of the circumferences.
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PATTERNS OF CONTEMPLATION

[5™1] the Secret of the He-ness'® that permeates [unseen] into each
thing,'” and that remains [utterly] free from everything and
naked;'®

[6] God’s trusted Keeper' of the storehouses of bounties and their
Depositary,*

16 Couplet 5 is the second to qualify the Reality of Muhammad with a single term which has two aspects
or faces: ‘the secret of He-ness’ (sirr al-huwiyya), which permeates and yet remains free of all manifestation.
According Bosnevi, ‘the Perfect Human Being, for whom the waw is a symbolic allusion, becomes the secret
of the unseen He-ness, because the waw brings together the special properties of all the letters.” (Sharh, fol.
27a-b) The term huwiyya is a feminine word that refers to a masculine meaning (‘He-ness’), alluding to the
mystery that Reality is simultaneously both ‘He’ and ‘She’. The importance of the feminine can also be seen
in the feminine terms al-dhat (the Essence) and al-hagiqa al-Muhammadiyya (the Reality of Muhammad), as
well as in the concept of ‘the complete mirror’ (al-mir’at al-tamma). We might also regard the curvature of the
manifest feminine (as Eve is created from the curved rib hidden with Adam) as symbolically connected to the
curvature of the letter niin. From the perspective of letters, bearing in mind the special relationship of 5 with 3
(the central number of 1-5), the (masculine) ‘secret’ of the (feminine) huwiyya can be understood in terms of
the number of letters: from one point of view, huwiyyah has three different individual letters (ha’, waw and ya’),
and from another point of view, five separate letters (h-w-y-y-h). It also includes all three vowels (u, i, a), and it
begins and ends in the same letter ha’. This polyvalent circularity does not apply to the (masculine) huwa (‘He’),
which only has two letters and two vowels. Al-Nabulusi understands ‘the secret of huwiyya’ to be connected to
the image of ‘a Glorious Quran on a Preserved Tablet’ (fol. 21a). Nur al-‘Arabi (p. 9) explains that Muhammad
‘is the substance of everything through his light, so he permeates into each thing without incarnation (hulil),
unification (ittihad) or natural imprinting (intiba“)’, three aspects which he relates to Christian doctrine on the
Trinity, and emphasises the unknowability of the Essence by adding: ‘the He-ness is the Essence of the Real in
respect of [things’] interiors, so It is the Sustainer of everything without a how (bi-la kayf), because only He
knows how.” In addition, ‘the secret of He-ness’ (sir[r] al-huwiyyah, =5+13=18=9) can be seen as hidden in
9-ness (huwiyyah=18=9, counting the implicit duplication of the ya’), corresponding to sentence 9.

17 The word ‘secret’ (sirr) is related by its lexical root to ideas of happiness or joy’ (surir), the ‘bed’ (sarir) and
‘primordial allusive language’ (suryaniyya), as well as to the related root (s-r-y) found in ‘permeating’ (sarayan)
and expressed here in the word sariya, which al-Nabulusi (fol. 21a) interprets as ‘all-encompassing’ (muhita).
For al-Baghdadi (fol. 5a) ‘the secret of the He-ness’ means its manifestation (zuhiir al-huwiyya), because the
hidden ‘secret’ (sirr) comes to signify ‘permeating’ (sarayan). The term sariya (‘permeating joyfully’) implies
‘night-journeying’ (as in isr@’), i.e. voyaging in an unseen hidden way, as well as ‘circulating’ like water, blood,
planetary orbits and so on. We may observe the correspondence of sir[r] (‘secret’, =5) with couplet 5.

18 Al-Baghdadi comments: ‘the first [sentence] refers to the world of Command, and the second to the world
of Creation’ (fol. 5a), which suggests that He is permeating within each thing in transcendence and free from
everything in manifestation. In another respect, the secret is invisibly present in the spiritual Niin and disrobes
itself as ‘naked’ in the manifest Niin as visibly absent. This is another way of saying that He is transcendent in
immanence and immanent in transcendence. We may observe the correspondence of ‘from everything’ (‘an
kul[l]i shay’, =19=10) with sentence 10.

19 Both al-Nabulusi (fol. 21a) and al-Baghdadi (fol. 5b) state that the term Amin (‘trusted Keeper’) comes from
the idea of amana, alluding to the ‘sacred trust’ entrusted to the human being (see Q 33:72). They both emphasise
that the Prophet not only exemplifies the one who is the trustworthy keeper (amin) of the divine trust, and is
also the keeper of the all-inclusive unitive Name Allah (al-ism al-jami‘). Nur al-‘Arabi (p.9) quotes here a hadith
of the Prophet saying: ‘I am the Amin on earth and in the heaven” and mentions the Quranic verse that names
the Prophet as ‘completely obedient and trustworthy’ (muta‘in thumma amin) (Q 81:21). We may observe the
correspondence of amin (=11) with sentence 11 and of amin Allah (=78=15=6) with couplet 6.

20 The ‘bounties’ (fawadil, lit: ‘superabundant benefactions, excellent gifts’) indicate the divine Names, which
are preserved by the Perfect Human Being. The imagery recalls the prophet Joseph as the keeper of the Pharaoh’s
granaries. The related term mustawda“ (‘depository’) occurs twice in the Quran, and is usually understood to
refer to a place: ‘It is He who has produced you from a single soul. [There is] a lodging place (mustaqarr) and a
place of deposit (mustawda“)’ (Q 6:98). ‘There is no beast on the earth but its sustenance depends on God. He
knows its lodging place and its deposit. Everything is in a clear record’ (Q 11:6). According to the commentators,
however, the word here indicates a person to whom things are given for safekeeping (depositary) rather than a
place (repository).
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

and the Apportioner who divides them up?' in accordance with
the [needs of the] receivers and their Distributor;

[77] the Word?* of the Supreme Name,*
and the Opener of the sealed encoded treasure;*

21 Alluding to the Prophet’s saying: ‘T am Abu 1-Qasim. God gives to me, and I divide it up’ (Ibn Hanbal,
Musnad 9597). The use of “We’ in the verse: ‘Is it they who divide up (yagsimiina) your Lord’s mercy? [No,] it
is We who have divided out (gqasamna) their livelihood among them in the life of this world and We have raised
some of them above others in rank...” (Q 43:32) implies the ‘plurality’ of the divine Actor, referring either to
the Names or the mediation of the Reality of Muhammad. We note here the repeated use of the preposition
‘ald (=11), in the first sentence meaning ‘over’, emphasising that the unitive Reality of Muhammad is ‘above’
and in charge of the storehouses, and in the second sentence meaning ‘divided by’ to emphasise the idea of
apportioning and distributing (from 1 to 2, 3 etc). We may observe the correspondence of the ‘Apportioner’
(mugqassim, =12) with sentence 12 and of the ‘Distributor’ (muwaz/[z]i‘, =24=6) with couplet 6.

22 The term kalima (=13, corresponding to sentence 13), which we have translated as “Word’, suggests the first
inner expression or ‘Verb’ of the inexpressible. There is an implied correspondence between Muhammad as the
‘Word’ of the Supreme Name and Jesus as ‘His Word’ (see Q 4:171), since both are ‘the [manifest] Word of the
Real Unseen (al-ghayb al-haqq)’ (al-Nabulusi, fol. 21b). We may also note that the word kalima relates to the idea
of ‘wound’ or ‘incision’ (kalm): as Ibn ‘Arabi explains, ‘speaking (kaldm) is the attribute that brings about effects in
the Compassionate Breath. It is derived from the word “wound” (kalm), which means injuring someone by cutting
(jarh). This is why we say [speaking] brings about an effect, like the mark of a wound on a body that is cut open.
The first word to cleave through the hearing of possible things is the word “Be”. The world only manifests through
the attribute of speech’ (Fut. I1.181; see Hirtenstein, ‘The Healer of Wounds’, JMIAS 70, 2021).

23 Ar: al-ism al-a‘zam. The question of the Supreme Name is often treated in Islamic treatises in symbolical
encoded terms including mysterious alphabets, an aspect connected here to the use of the term mutalsam (see
next note). Ibn ‘Arabi takes it as indicating the 100th Name of the 99 Most Beautiful Names and relates it to
the fullness of Mercy (shumiil al-rahma) (Fut.4/158), suggesting that it lies beyond the reach of number (since
99=18=9, whereas 100 returns to 1). For a discussion of the hadiths and explanations on the Supreme Name, see
Daniel Gimaret, Les noms divins en Islam, pp.85-94.

24 The ‘Opener’ (fatiha), with all its Quranic associations as the first chapter (containing 7 verses in
correspondence with the number of this couplet, and the 14 of al-sab“ al-mathani in sentence 14) and summary
of the whole Book, is contrasted with the “Word’ (kalima) of the first part of the couplet, indicating its nature as
bringing into manifestation. We may note that both terms (kalima and fatiha) are feminine, and that the initial
kaf of kalima expresses the hidden kun, and the fa’ of fatiha expresses the manifest fahwaniyya (verbalisation)
of the fa-yakin. The fa’ (=8) also suggests an allusion to the eight points of the cube (Ka‘ba), which is the
‘sealed treasure’, around which seven circumambulations are performed. As an ‘encoded treasure’ (kanz, =14),
it may be taken to refer to the 14 ‘enigmatic’ letters, those that appear isolated at the beginning of particular
suras. The ‘treasure’ also alludes to the well-known hadith qudsi: ‘I was an unknown treasure and I loved to
be known..." (see Fut. I1.112, 232, 310 etc.). From a numerical perspective, kanz (=14=5) equates to the letter
ha’, suggesting that the ‘unknown treasure’ is hidden in the unseen of the Ipseity (huwiyya). Bearing in mind
A‘isha’s statement that the Prophet’s character was the Qur’an, this sentence indicates that as the Fatiha, he is
both the synthesis and the opener of the ‘Book’, whose secrets are encoded. Both al-Nabulusi (fol. 21b) and al-
Baghdadi (fol. 6a) comment on mutalsam (‘encoded’) as deriving from tilasm (the origin of the word talisman),
a ‘non-Arabic’ word (kalima a‘jamiyya) that signifies for Arabs ‘hiddenness’ (khafa’). In his discussion of the
Hidden Treasure al-Nabulusi quotes a version of the hadith that ends: ...so that I may be known to them, and
so through Me they recognise Me (fa-ta“arraftu ilay-him fa-bi ‘arafii-ni)’. He shows his deep awareness of the
procedures of arithmosophy when explaining that the expression fa-bi (‘so through Me’) equals 92 in the major
system (=80+2+10=92), which is also the value of the name Muhammad (in the same system). Al-Nabulusi
comments that: ‘therefore they know God through [Muhammad], since he is a hidden treasure in the worlds of
possibility’, suggesting that He can only be known through the hidden treasure of Muhammad. He also uses a
different hermeneutical procedure when regarding the letters of the term filasm in precise reverse mirror order as
meaning musallit (‘the one who gives power or authority [over things]’). These words both have the same letters
and therefore the same numerical value. Al-Nabulusi’s debt here to Ibn ‘Arabi with regard to the letter-reversal
of these two terms can be seen in Chapter 352 of the Futihat on the secrets of the talisman (3/242). It would be
possible, therefore, to translate the expression as ‘the talismanic treasure’.
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PATTERNS OF CONTEMPLATION

[8] the most complete Place of Manifestation® that unites
servanthood and Lordship,
and the most inclusive Source of Emergence® that comprises
both possibility and necessity;

[9] the Grandest Mountain unmoved by Divine Self-revelation away
from the station of stability,”
and the Vastest Ocean unsullied by any polluting negligence away
from the purity of certainty;*

25 Ar: al-mazhar al-atamm, an expression also found referring to the Reality of Muhammad in Bosnevi’s
Sharh al-Fusiis, fol. 113b: ‘his most complete and all-inclusive place of manifestation in the interior is the Seal
of Sainthood’. Here begins a sequence of 4 inner rhymes in -ammi, which are found in couplets 8 and 9: these
resonate with the ending of Allahumma in two mims (=2x4) as well as alluding to the name Muhammad. Couplet
8 incorporates a deep meditation on 4 pairs (4x2=8) of major terms, the first manifesting at the agdas level and
the second at the mugaddas level: al-mazhar al-atamm (most complete place of manifestation) + al-mansha’
al-a‘amm (most universal source); jami‘ (uniting) + shamil (comprising, including); rubiibiyya (lordship) +
‘ubidiyya (servanthood); and wujabiyya (necessity) + imkaniyya (possibility). On the structure of pairs of
terms within semicircles, see chapter 1. We may also observe the correspondence of ‘uniting’ (jami*, =15) with
sentence 15, and of ‘most complete’ (al-atamm, =17=8) with couplet 8.

26 Ar:al-mansha’ al-a‘amm (=15+20=35=8, in correspondence with couplet 8). The term mansha’ (‘source’) is
used by Ibn ‘Arabi in subtly different contexts: ‘the interior (batin) is the source from which the exterior (zahir)
emerges’ (Fut. I1.563); ‘Gabriel descended from the Presence of the Real to the Prophet, even though inclination
(mayl) has no rightful place in the reality of the angel - for he is the source where equilibrium emerges (mansha’
al-i‘tidal) between the two’ (Fut. 1.54). The designation of the Reality of Muhammad as ‘the most universal
source’ here suggests that he includes all the possible and necessary positive qualities that are found in existence.
We find the same combination of the two terms used in this couplet, mazhar and mansha’, in Bosnevi’s Sharh
(chapter of Moses, fol. 458a): ‘The perfect gnostic (“arif) is the place (mazhar) where the Muhammadian Divine
Religion manifests... and the source (mansha’) where Divine Knowledge emerges.’

27 This is a clear reference to the mountain (fir) which was shown to Moses as perishing when God
revealed Himself (see Q 7:143), whose crumbling into dust is contrasted with this ‘mountain’ of the Reality of
Muhammad, which remains ‘unmoved’ by the divine revelation. For Nar al-‘Arabi (p. 11) the station of stability
(tamkin) indicates ‘the station of sealhood (khitam): the Prophet seals both prophethood and sainthood, for
he is the [ultimate] Seal, while others, such as Jesus as the Seal of Universal Sainthood, are his deputies.” Some
manuscripts give another word for mountain here (fawd=1), which is referred to in the context of the two sides
of the sea parted by Moses with his staff (for this ninic image, see al-tawd al-‘azim, Q 26:63), there being only a
slight difference in Arabic script between the two final letters ( 2, dal instead of _, r@’). There is also a Quranic
reference in the word yuzahzihu (‘moved’, 2:96, 3:185). We may observe the numerical correspondence of the
‘mountain’ (tir, =17) with sentence 17, and of the first letter (ta’, =9) of the first term (tiir) with couplet 9.

28 The term translated as ‘pollution’, jiyaf (plural of jifa), literally means ‘corpses’, dead bodies floating in the
sea (for example, after a sea-battle). This suggests that negligence is associated with the dead, while certainty is
the mark of the living. The imagery here also suggests that the elevated mountain is unmoved by manifesting
as the visible lower ocean: the two images come together in the image of a high mountain reflected in the water
of a lake. Nothing that happens on the surface of the lake can alter the stability of the mountain, and nothing
that happens in the ocean can alter its essential purity. In contrast to couplet 8, which is marked by a positive
affirmation of two opposing pairs (servanthood vs lordship, possibility vs necessity), couplet 9 emphasises the
negation of the effect of accidents on the qualities of the Essence.
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

[10] the Pen of Light that flows with the ink of the high Letters,*
and the Breath of Compassion that permeates the components of
the complete Words;*

[11] the Most Holy Effusion of the Essence through which potential
realities and their predispositions are individuated,*
and the Holy Eftusion of the Qualities by which created beings
and their extension in forms are brought into existence;*

29 Ar: al-huraf al-“aliyat (‘high letters’): the use of this plural feminine adjective, normally related to women,
(instead of ‘aliya) suggests that they are regarded as ‘personal realities’, not things. This phrase also appears in
a famous poem attributed to Ibn ‘Arabi (and to others): “We were lofty letters unuttered / held latent within the
highest mountain-peaks / I am you in Him and we are you and you are He / and all is He in Him - ask those who
have attained’ (Bodleian Pococke 275, fol. 35b; see JMIAS, vol. 54, 2013). The ‘high letters’ could signify all the
letters of the alphabet as they are the latent constituent elements of all manifesting ‘words’ (for the distribution
of the letters in the circle, see the diagram in Titus Burckhardt, Mystical Astrology according to Ibn ‘Arabi, pp.
32-33). They may also allude to the fourteen luminous spiritual letters mentioned at the beginning of certain
suras, which might be understood as belonging to the unseen semi-circle of the niin - the other fourteen letters of
the Arabic alphabet would then be the manifest semi-circle. The terms jari (‘flows’) and sari (‘permeates’) denote
circular movement, recalling the imagery of the variable leg of the compass (the Pen) circulating round the circle
of existence (the niin) through the degrees of the letters (see chapter 1). We may also observe the correspondence
of the initial gaf (=1) of the first term galam (‘Pen’) with sentence 19 (=1), of both galam nuirani (‘luminous Pen’,
=28) and al-huruf (‘letters’, =28) which equal 10 (2+8), and the inner rhyme of ya’ (=10) with couplet 10.

30 The full form al-nafas al-rahmani (‘the Breath of Compassion’, =20+25=45) is typically preferred by
Bosnevi over the more common form of the hadith as used by Ibn ‘Arabi (nafas al-rahman, =16+24=40). In
this form there is an allusion, inter alia, to the primordial Adamic sciences (see note 12). The phrase al-kalimat
al-tammat (‘the complete Words’, =18+18=36=9, also ‘personal realities’ like al-huraf al-“aliyat) is an allusion
to the Prophet’s prayer: ‘T seek refuge in God’s complete Words’, and whose numerical value as 9 points to all
manifestation as the inexhaustible words of God (see Q 18:109, 31:27). There is an important contrast in this
couplet between the Pen that writes the voiceless ‘letters’ in the hidden realm and the Breath that articulates the
vocalised ‘words’ in the manifest realm. The two terms midad (‘ink’) and mawadd (‘components’) mirror each
other and come from the same root m-d-d (see note 32). We may also observe the correspondence of ‘breath’
(al-nafas, =20) and ‘compassion’ (rahm[d[ni, =20) with sentence 20.

31 This couplet 11 is a deep contemplation on the nature of the two effusions (fayd), and the various mirroring
contrasts between them: the first agdas level is related to the One Essence (dhat), the second mugaddas level
to the many Qualities (sifat) and the realm of created existence where all forms are composed of a plurality of
attributes, letters and so on (see chapter 3). This can be seen in the emphatic repetition of the letter ‘ayn in the
first part (ta‘ayyanat, a‘yan, isti‘dad), alluding to the One Eye-entity (‘ayn wahida, =1), contrasted with the
repetition of the letter kaf (=2) in the second part (takawwanat, akwan).

32 The term istimdadat (‘extension in forms’, from the root m-d-d) suggests the imagery of ink being drawn
from an inkwell in order to write letters or numbers that are pronounced as words or are manifested as shapes.
The ‘created beings’ (akwan, contrasted with ‘potential immutable realities’, a‘yan) are those which have
received the command ‘Be’ (kun) and are therefore ‘pronounced’ as words. In this couplet the ‘predisposition’
(isti‘dad, from the same root as ‘adad, ‘number’ and ‘udda, ‘readiness’) corresponds to the ‘extension’
(istimdad, from the same root as midad, ‘ink’, mudda, ‘period’, or madda, ‘matter’), meaning ‘extension in
time and space’ or ‘expanse’. Thus numbers, which order the potential nature of things, rule over all patterns
and their extension into the space-time dimension. It is also possible to understand the contrast of isti‘dad and
istimdad by considering the grammatical Form X of the verb, which implies ‘seeking’, ‘asking for’: in this sense
isti‘dad suggests ‘being in a condition of readiness to be brought into existence’, and istimdad means ‘seeking
to be assisted (from madad, help, assistance) in manifestation’. We may observe the correspondence of al-fayd
(=22) with sentence 22, and al-fayd al-muqaddas (=38=11) with couplet 11.
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PATTERNS OF CONTEMPLATION

[12™] the Rising-place of the sun of the Essence in the sky of the Names
and Qualities,*
and the Wellspring of the light of effusions abundantly
irrigating the gardens of primary relationships and secondary
connections;*

[13™] the Line of Unity [that lies] between the two arcs of Uniqueness

and Oneness,*

33 Couplet 12 focuses primarily on the Essence (dhat, =12) and its relationship as a rising sun and a source
of light. Nur al-‘Arabi (p. 12) glosses this line as: ‘Know that the place of manifestation of the Essence is the
Qualities, and the place of manifestation of the Qualities is the Names, and the place of manifestation of the
Names is the Acts. So he, peace and blessings be upon him, is the manifestation of the Names... because he is the
first to be created by His Light and in this likeness.” We may observe the correspondence of matla“ (‘rising-place’,
=23) with sentence 23.

34 Ar: al-nisab wa-l-idafat, literally ‘kin or family relationships’ and ‘limiting ascriptions’, both of which are
affirmative conceptions. Grammatically the nisba implies two nouns that come into a relationship, whether it is
a matter of origin and lineage (as in ‘son of so-and-so” or referring to a tribe, town or place) or characterisation
(as in describing the beloved in the nasib of a qasida as being characterised by beauty, youth and so on). The idafa
is a genitive construction, where one noun depends upon another, such as ‘the shepherd’s stone’ or ‘a number of
people’. In the circle imagery, the nisab correspond to the primary relationship that the centre has to the points
on the circumference, while the idafat correspond to the secondary connection between one point and another
on the circumference. In terms of the divine Names, on the one hand, a Name is a ‘relationship’ (nisba) which
God has with Himself; on the other hand, it has a particular ‘ascription’ (idafa) to places of manifestation, i.e.
the servant (“abd), as in the phrase ‘Abd al-Karim (‘the Servant of the Generous’), for example. This second part
of the couplet can be viewed imaginatively as flowing water being used to irrigate the fields through irrigation
channels, so that the main channels are ‘primary relationships’ (nisab), and the ‘secondary connections’
(idafat) are tributaries. The term riyad (‘gardens’, from the same root as riyada, ‘mathematics’) is used for
the geometrically laid-out gardens and orchards with their irrigation channels. We may observe the mirroring
inversion of ifadat (‘effusions’, from the same root as fayd, =24) and idafat (‘connections’, from the same root as
dayf, ‘guest’, =24), where implicitly the first term is the one who provides hospitality and the second term is the
guest or visitor who receives this provision, as well as their correspondence with sentence 24.

35 The geometrical imagery in couplet 13 is amplified in the commentaries. For al-Nabulusi, ‘essential self-
revelation is a circle’ and ‘the arc is half of a circle’ (fol. 20a). For al-Baghdadi, who follows al-Nabulusi in
interpreting that ‘line’ refers in the first instance to ‘script’ (kitaba), ‘it is the line that goes through the [central]
point of the circle dividing it into two [semi-circular] arcs’, as well as the line ‘differentiating (farq) between
Uniqueness, Oneness and Divinity (ulithiyya)’ (see fol. 8a). For Nar al-‘Arabi (p. 12), the line ‘is the uniting
isthmus (al-barzakh al-jami‘) between the Unity of Essence and the plurality of individuations.” We may
also note a remarkable contemplation on the interrelatedness of 1 and 3 (as in 13): the first line emphasises a
primordial distinction in, or line between, the unitive pair al-ahadiyya and al-wahidiyya (i.e. three-ness within
the One), while the second suggests a unitive descent between the opposites of heaven and earth (i.e. One-
ness within the three) and of non-manifest eternity and manifest endlessness. In the second principle (al-asl
al-thani) of the introduction to his Sharh al-Fusiis (fol. 14b), Bosnevi describes the two aspects thus: ‘this Reality
which preserves the two halves [of Absolute non-manifest Uniqueness and manifest Oneness of Names] is the
degree of the most complete Perfect Human Being (al-insan al-kamil al-akmal), who brings together the place
of manifestation of the Absolute Essence by virtue of being unlimited in primordial receiving, and the place of
manifestation of the Names and Qualities and Actions by virtue of the integration and equilibrium contained
in his universal constitution and the scope, breadth and perfection that his manifestation contains.” There is an
interesting contrast in the particles of the two sentences: the first contains ‘between’ (bayna), which suggests an
established two-ness of separation and clarification (as in milk and cream), while the second suggests a step-
by-step journey ‘from’ (min) and ‘to’ (ila). We may observe the correspondence of wahidiy[y]ah (=25) with
sentence 25 and of ahad (=13) with couplet 13.
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

and the Intermediary of the divine descending from the heaven
of beginningless Eternity to the earth of Endlessness;*

[14™] the Minor Transcript [of the Real] from whom derives the major
[transcript],*
and the White Pearl that descends to the red ruby;*

[15™1] the [Precious] Substance of potential utterances which cannot
but imply [the] movement [of a vowel] and [unvowelled] rest,*
and the Matter of the spoken word that arises from the
concealment of Be into the witnessing of and so it becomes;*

36 The term wadsita, translated her as ‘mediating means’, suggests both an ‘intermediary, go-between’ and
‘that which is in the middle’. It can also refer to the jewel that is at the centre of a necklace, i.e. the best (for
a similar meditation on that which lies between two aspects and simultaneously unites them, see couplet 19).
The sentences of this couplet reveal the full imagery of the Niin as a circle containing two other circles. The all-
encompassing circle of the couplet is divided between the relationship of the ‘Line of Unity” and the ‘mediating
Means’. Each sentence in itself is also a circle with two halves: the upper half (sentence 25) contains the two non-
manifest arcs of Uniqueness and Oneness, and this is mirrored in the lower half (sentence 26) which contains the
manifest polarity of heaven-earth and eternity-endlessness (azal-abad). We may observe the correspondence of
tanazzul (‘descending’, =26) with sentence 26.

37 The term al-nuskha al-sughra (‘Minor Transcript’) literally means ‘the smaller copy’ or the nano-
transcription of the Real, i.e. the microcosm, who is here the origin of the macrocosm (al-nuskha al-kubra). In
his treatise entitled Nuskhat al-haqq (RG. 551), Ibn ‘Arabi discusses the special nature of the Human Being as
created with His Two Hands and as God’s representative (khalifa) on earth (see Rasa’il, ed. al-Mansub, 3/279-
297). Both initial terms in this couplet (nuskha and durra) are feminine. We may observe the correspondence of
al-nuskhah al-sughra (=45, the number of the Adamic sciences, =9), with sentence 27 (=9), as well as al-nuskhah
(=23=5) with couplet 14 (=5).

38 These two precious stones have various symbolic meanings. The white pearl (al-durra al-bayda’) symbolises
the First Intellect (see Ibn ‘Arabi’s al-Istilahat al-Sifiyya, Rasa’il, 3/74) or Muhammadian Light, while the ruby
or red jacynth (al-yagita al-hamra’) represents the Universal Soul (see al-Baghdadi, fol. 8a). The white pearl is
described by Ibn ‘Arabi as ‘the ultimate degree of incapacity (ghayat al-‘ajz) or the knowledge of one who stands
at the door of Inaccessible Might (“izz)’, i.e. in the face of the unknowability of the Essence as articulated by the
Prophet: ‘T cannot enumerate Your Praises as You have praised Yourself” (see ‘Anga’ mughrib, p. 213; Gerald
Elmore, Islamic Sainthood, pp. 335-336). He also uses it as a specific epithet of the Prophet at the end of his
Mawagqi al-nujium (Tehran Majlis 594, fol. 82b), ‘the White Pearl who brings us to the supreme holy stations
through submission and handing over [oneself] to the arrival of [His] Decree (warid al-qada’)’. We may observe
the remarkable correspondence of the composite terms of the two inner rhymes (al-durra al-bayda’, =32=5, and
al-yaqita al-hamra’, =41=5) with couplet 14 (=5).

39 The phrase al-hawadith al-imkaniyya (‘potential utterances’) literally means ‘possible happenings,
accidents, occurrences’, but also suggests in linguistic terms the elements of ‘words, speech’ (hadith) at the
level of potentiality. Here it refers to what modern linguists would call ‘phonemes’, the fundamental units of
articulation which imply vowelling (haraka, movement) and [unvowelled] silence (sukiin, rest). So this could be
understood as: ‘upon the substance of phonemes, which necessarily imply vowelling and silence/surd.” Given
that this term is used in the first half of the couplet at the aqdas level, we do not consider the idea of ‘newly
arrived’ or ‘temporally originated’ things as pertinent here, even though that might be relevant in other contexts.
40 Q36:82. Theidea of ‘the spoken word’ (al-kalima al-fahwaniyya) indicates ‘verbalised expression’ in general,
and includes a correspondence between the term fahwaniyya (from the word fi1, ‘mouth’) and the fa’ of fa-yakun.
The command kun, which combines one vowel-movement (damma) and a pausal rest on the nin, is the catalyst
for the manifesting of all words (and therefore all beings). It is interesting to note that the numerical value of the
two main phrases (jawhar al-hawadith al-imkaniy[y]at, =66, and mad|[d]at al-kalimah al-fahwaniy[y]ah, =66) is
identical, and equals the value of the Name All[a]h. We may also observe the correspondence of fahwaniy[yJat
(‘spoken’, =30) with sentence 30, and of shahddat (‘manifest testimony’, =15) with couplet 15. The number 15 is
also prominent in the sum of the rhyme-letters (ta’ and waw-niin, =4+6+5=15).
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[16] the Materia Prima of forms that is only disclosed in one [reality]
once, never two times,*!
nor is it disclosed in one of those forms to someone twice;*

[17] the Quran of integration embracing the pure [Transcendence]
that rejects all limitation and the latent [possibilities] that remain
non-existent,*
and the Furqan of separation differentiating the newly arrived
from the ancient;*

41 This epithet, ‘the Materia Prima of forms’, is the third to refer to both sentences in the couplet (see couplets
3 and 5). The first sentence can be understood, among other things, as referring to the eternal reality of the
Pole (qutb), the axis of all manifestation, who is identified with the Reality of Muhammad. We may observe the
correspondence of ld (‘not’, =31), with sentence 31, and the repetition of ld four times here (as in the four words
of la ilaha illa Llah, 4x4=16), with couplet 16. The two final letters of hayila (‘materia prima’, =16), -la, suggests
that negation, which is insisted on and is the reverse of the definite article (al-), is the central characteristic of this
couplet.

42 The second sentence of this couplet refers to that which is manifested in space-time, in contrast to the eternal
aspect mentioned in the first part. We may note that both aspects are mentioned in a similar form by Ibn ‘Arabi
in the Futithat, ascribing this idea to Aba Talib al-Makki and other Men of God: ‘God never reveals Himself in
one form to two [different] people, nor in the same form twice [to the same person]’ (Fut. 1.266). The whole
phrase ‘to someone twice’ (li-ahad mar[r]atayn) has a value of 32, corresponding to sentence 32.

43 This couplet 17 contemplates the classic polarity of Qur’an (=9) and Furqan (=17=8), which together
also total 9+8=17. These terms both refer to the Sacred Book under opposing aspects: the first as synthesis
or unitiveness, the second as discrimination or separativeness. A further polarity of levels can be seen in the
fact that the first sentence has a repeated ‘ayn (jam‘, mumtani, ‘adim), symbol of interior vision and latency
corresponding to the aqdas level, and the second a repeated fa’ (=8, furqan, farq, fasil), symbol of speaking
and expression corresponding to the mugaddas level. The term mumtani‘ (=6, corresponding to sentence 33)
is discussed in ch. 385 of the Futihat in connection with the Divine Name al-Mani‘ (‘the One who prevents,
rejects’), which is contrasted with the absolute Generosity that is showered upon the possible things who receive
according to their capacity (isti‘dad), like the effusion of the sun (fayd al-shams) which turns textiles white
and textile-washers black with the same light. Everything that happens in the world is through the Desire or
Will (irada) of the Real, since He ‘rejects (mumtani‘) by His Essence that anything in existence should become
existent through the will of the servant’ (Fut. I1.530). At its highest level, this rejecting quality means that the
infinity of His Essence makes Him utterly inaccessible as He is beyond limitation (al-Baghdadi, fol. 9a). Nar
al-‘Arabi (p. 17) understands it as meaning ‘that which rejects existing in the exterior’, because it is infinite, in
contrast to ‘that which is inexistent’ (‘adim) because of its latency.

44 The numerical value of Furqan as 8 is significant, since as lamblichus notes, ‘we describe the octad as the first
actual cube, and as the only number within the decad to be even-times-even’ (p. 101): this can be understood in
Islamic terms not only as the 8 points on the cube of the Ka‘ba, but also as the 8 carriers of the Throne, meaning
that 2-ness generates the square, which generates the cube (2x2x2). Bearing in mind the correspondence between
the terms on the two sides of the couplet, we may note the circularity of the four elements of this couplet: the One
who rejects all limitation (mumtani®) is contrasted with that which accepts limitation in existence, the ‘newly
arrived’ (hadith), while the latent possibility which remains in atemporal non-existence (‘adim) is contrasted
with the Ancient Primordiality (qadim) which remains eternal. We may observe the correspondence of the key
word furgan (=17) with couplet 17, as well as the three inner and outer rhyming letters (lam, =3, ya’, =1, and
mim, =4) making a total of 8 (=1+7).
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[18] the Abstinent who fasts in the day-time of ‘I spend the night with
my Lord’,*
and the Awake who stands in the night-time of ‘my eyes are
asleep but my heart does not sleep’;*

[197] the Centrepiece of all that lies between being and not-being — He
has released the two seas that meet together,*
and the Clasp that links the phenomenal to the eternal - between
the two a barrier which they do not go beyond;*

45 Couplet 18 (=9) corresponds to the value of the prophetic hadith in[n]i abitu ‘inda rab[b]i (=36=9; for a
similar expression, see Q 25:64). Nur al-‘Arabi (p. 17) describes this as ‘the uninterrupted fasting of two lovers
being together’ (sawm al-wisal), where God is the One who gives food and drink and the person obtains the
capacity not to eat normal food for many days. This couplet presents a series of contrasts for contemplation:
sa’im (fasting) + qa’im (standing), nahar (day) + layl (night), inni (I) + ‘aynd-ya (my eyes), rabbi (my Lord) +
qalbi (my heart).

46 ‘Standing’ (qa’im), translated here as ‘Awake’ but which can also mean ‘Existent’, is usually understood in
the sense of getting up at night to recite the Quran or pray. Nar al-‘Arabi (p. 18) describes the context of this
saying of the Prophet: when he and his companions had been fully occupied with fighting their enemies one
night, they went to sleep and nobody woke him up when the sun rose, so that they missed the time for prayer,
something that would normally be reprehensible. When someone observed that he had been asleep, Muhammad
replied with this saying. We may observe the correspondence of the value of ‘the night-time of my eyes are
asleep’ (layl tanamu ‘ayna-ya, =36) with sentence 36.

47 Q 55:19. This couplet 19 is a further contemplation of the meeting of two apparently opposed or
complementary aspects (being/not-being, phenomenal/eternal). The initial rhyming terms (wdsita and rabita)
in the couplet are both feminine, and as general terms would signify ‘intermediary’ and ‘bond’. However, we
understand this couplet in terms of the circular imagery of a necklace, since wasita also designates the jewel at the
centre of a necklace, i.e. the centrepiece, and rabita means a tie or clasp which makes the necklace into a circle.
The idea here is that the two seas are made to flow freely so that they meet but do not mix, just as one side of the
necklace does not mix with the other (for maraja in this meaning, see Lane, p.2762). The number 19 also appears
in several of the major words in the first sentence (wujiid, al-‘adam) and in the second (rabitah, yabghiyan),
and the three rhyming letters are mim (=4), alif (=1) and nin (=5) (4+1+5=10=1+9). The relationship of
being/existence with not-being/non-existence can be found expressed in the first line of the Futithat (1.2): ‘Praise
be to God who brings things into existence from non-existence and from its non-existence...” (see couplet 13),
and is also synonymous with wasit (without the ta’ marbiita, =19).

48 Q 55:20. This Quranic line is cited in a similar context in Bosnevi’s commentary on the chapter of Noah:
‘[The Shaykh] says: ‘if He had brought them out to the shore, the shore of Nature...’, implying also that Nature
can be likened to a sea and establishing the isthmus or barrier (barzakh) between the sea of Nature and the sea of
the knowledge of God — which is the shoreline. This barzakh is the place where divine created beings (al-khala’iq
al-ilahiyya) descend. As He says, “between the two a barrier that they do not go beyond™ (fol. 150b). We may
note how being (wujiid) is here paired with the phenomenal or newly arrived (hudiith), and not-being (‘adam)
with the eternal or ancient (gidam). We may observe the correspondence of the main rhyming letters of the
couplet (-h, -dam and -an =5+8+6=19) with couplet 19.
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[207™] the Epitome of the logbook of the first and the last,*
and the Centre [of the circle] that encompasses the interior and
the exterior;™

Your Beloved-Lover:*!

[21] through whom You have revealed the beauty of Your Essence in
the [elevated] bridal pavilion®* of Your [intimate] unveilings,>
and whom You have appointed as the qgibla for all who face
You® in the mosque [of manifestation] where Your [manifold]
disclosures congregate;>

49 We have already remarked on the implicit 5-ness contained in the verse that underlies the twentieth couplet:
‘He (huwa) is the First and the Last, the Manifest and the Hidden’ (Q 57:3) (see chapter 5). The four terms
in this couplet can be understood as the four Divine Names or as anything qualified by them. Given that the
value of ‘the first and the last’ (al-awwal wa-I-akhir) is 39, corresponding to sentence 39, this suggests that the
‘logbook’ (daftar) might have the title “The First and the Last’. The inversion of the last two terms (‘Interior
and Exterior’) is significant, not simply to provide a rhyme (in ra’: akhir/zahir), but to emphasise the principle
that the first sentence of each couplet of the Blessing-prayer focuses on the non-manifest realm (aqdas) and the
second sentence on the manifest (mugaddas).

50 The imagery in couplet 20 is circular, suggesting a ship circumnavigating the oceanic circle of the nin (see
Pablo Beneito, ‘The Ark of Creation’, JMIAS 40, 2006, pp. 21-57).This emphasis on circularity echoes the
phrasing in couplet 1, so that this initial 20-couplet section, which began with the ‘first’ (awwal) and ‘last’
(akhir), is ended with the ‘the hidden interior’ (batin) and ‘manifest exterior’ (zahir). We may observe the
correspondence of the final word al-zahir (=20) and the rhyme-letter ra’ (=200) with couplet 20, as well as the
initial mim of the first term markaz (‘centre’, =40) in sentence 40.

51 The term habibu-Ka, which we have translated as “Your Beloved-Lover’ since it has both active and passive
meanings, marks an important break from the previous 20 couplets, and begins a new part of Section 1, which
contains a further 5 couplets, one rhyming in kaf (couplet 21) and four in -a (couplets 22-25). It can be viewed
either as the bridge between the first 20 couplets (=40 sentences) and the last 20 (=40 sentences) (Sections 2-5),
making a total of 45 couplets, or as the central part of the Blessing-prayer (see Appendix D for further details and
approaches).

52 The term minassa or manassa (‘bridal pavilion’) means a place of elevation, ceremonial bed or seat of
honour, where the bride sits and is first unveiled to her husband. The commentators usually explain this term
as the bridal chair (kursi) where the bride and groom meet in front of the assembled guests, but we might also
understand this in the more intimate setting of the bridal bed, where only the bride and groom are present,
as the expression is found in the aqgdas level of the couplet. The term also contains an allusion to the revealed
Book, since the word comes from the same root as nass (‘text’) (see chapter 5). For more detail on the term, see
Pablo Beneito, ‘The Servant of the Loving One’, JMIAS XXXII (2002), pp. 1-24. See also ch. 178 of the Futahat
(I1.359-62) for the 44 minassat corresponding to various degrees of love.

53 Ar: tajliyati-Ka. Although the manuscripts do not always vowel this rhyming word, and some add a shadda
to read tajalliyati-Ka, we view the repetition of a word in the two rhymes of a couplet as stylistically unacceptable.
According to the rules of rhyme in Arabic, it is only acceptable to repeat a rhyme within a poem, so long as the word
is used in a different meaning and properly separate from its first mention (not in two consecutive sentences). The
use of fajliyat reinforces the imagery of intimate personal contact, because it specifically refers to lifting the veil from
the face of the beloved, in contrast to the plurality of tajalliyat in the public setting of the mosque.

54 Ar: tawajjuhatu-Ka, lit: ‘all Your facings’, which can mean both ‘all who face You’ and ‘all that You face’ (see
Nar al-‘Arabi, p. 20).

55 There are two triads expressed in this couplet 21 (=3): (aqdas, private) lover, beloved and bridal bed;
(muqaddas, public) worshippers, gibla and mosque. In terms of letters, we note the presence, three times in
the first line and three times in the second line, of the letters jim (3) and lam (30) in the major terms: istajlayta,
jamal, tajliyat; qibla, tajalliyat, tawaj[jJuhat, jami, making a total of 3x3 + 3x30=99. There is also an elegant
poetic alliteration in the terms minassa and nasabta, both of which include the circular letters nin ( &) and sad
(u=), as well as in the repeated rhymes of ta’ and kaf.
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6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

[22] and whom You have invested with the robe of [Your] Qualities
and Names,*
and whom You have crowned with the diadem of the supreme
Representative;”

[23] and whose body You made to travel by night in [full] wakefulness
from the Sacred Mosque to the Furthest Mosque™, until

56 The imagery in this couplet indicates the royal robe (khil‘a) which a ruler bestows upon his favourite as
a mark of honour. Al-Baghdadi provides a lengthy description of the realisation (tahaqquq) and adoption
(takhalluq) of the divine Names and Qualities by the ‘pure servant’ (al-‘abd al-sirf), in which he refers to the
classification of the Names according the Presences of Essence, Qualities and Acts in Ibn ‘Arabi’s Insha’ al-
dawa’ir (see fols. 10b-11a). Nar al-‘Arabi (p. 21) describes this first sentence as referring to Adam, who was
appointed as a divine Representative (khalifa) on earth and before whom the angels were told to prostrate, and
who was invested with all the Qualities which manifest through the Names that he was taught by God (see Q
2:31).

57 Ar: al-khilafa al-‘uzma, which is the caliphate that includes that of the other prophets such as Adam and
David, and is only bestowed in its fullness upon the person of Muhammad: ‘T am the lord of the sons of Adam
on the Day of Resurrection — without boasting. The Banner of Praise will be in my hand - without boasting.
There will not be a prophet on that day, neither Adam nor anyone else, who will not be under my banner’
(al-Tirmidhi, Jami‘ 49, 3975). We may note the alliteration of khil‘a (‘robe’) at the agdas level (with ‘ayn) and
khilafa at the muqaddas level (with fa’) of the couplet. The rhyme of this couplet 22 (=4) is in mim (4), and the
same numbering can also be seen in the terms al-asma’ (13=4) and tawajjahtu (22).

58 Q 17:1. This and the following sentences refer to the episode of the ascension (isra’ and mi‘rdj) of the
Prophet (for Ibn ‘Arabi’s description, see ch. 367 of the Futihat; for further discussion, see Appendix D).
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[24] he was brought to the Lote-Tree of the [Highest] Limit*®, and
taken up to the distance of two arcs or even closer;

[25] and so his heart was delighted by witnessing You, where there is
no morning or evening®, and his heart did not deny what it saw;*

59 Q 53:14. These verbs would more commonly be translated as ‘he reached’ or ‘he ended up at the Lote-
Tree...’, and ‘he ascended’ or ‘climbed to...’, as they are usually understood in an active sense. However, we have
chosen to emphasise the passive alternative in both cases in reference to the verb found in traditional sources,
which literally means ‘He made His servant travel by night’ (asra bi-‘abdi-Hi) (as in Q 17:1 or al-Bukhari,
3887), which clearly show that Muhammad was taken on the journey rather than actively travelled through
his own aspiration. For the Lote-Tree (sidrat al-muntaha), see The Alchemy of Human Happiness, pp. 123-5.
Alternatively, the couplet ends here (TS) and the following words ‘and was taken up’ becomes part of couplet 25
(see Appendix D).

60 Q 53:9. Ar: gab qawsayn, which can also be translated as ‘two bows’ length away’. This important image has
many different interpretations, depending on how one understands the term gaws. The root g-w-s, which is
directly connected to g-y-s (as in giyds, ‘scale, analogy’), has a primary meaning of ‘measure’, that is, ‘measuring
a thing by another thing like it’ (Lane, p.2632). As measuring is conceived of in geometrical patterns based on a
circle, a further meaning of gaws is to be bowed or bent, i.e. like a bow or an arch or an arc. As Lane points out,
this expression can mean both ‘the distance of two Arabian bows or two cubits’, as well the distance between ‘the
two portions between the part of a bow that is grasped by the hand and each of the curved extremities.” In the
first sense, the expression designates a physical distance of two semi-circles, equal to the distance of two arches
in a temple or a palace. In the second sense, the expression refers to the meeting-place of two curves, thus the
joining of arcs: here the commentators describe the qab as the distance between the bow handle or riser (the
midpoint of the semicircle where the archer grips the curved bow) and the place on the bowstring held by the
drawing hand (the mid-point of the line or cord connecting the two ends of the bow or semicircle). This distance
represents the distinction between manifest and hidden, first and last. So one arc is hidden, corresponding to
divine knowledge, and one is manifest, corresponding to the shadow cast by divine Light, which is the written
niin. According to al-Nabulusi, ‘every bow (gaws) has two extensions (gdban): one low and one high, like the
heavens and the earth. This is the station of witnessing God the Exalted, which is the vision of the Prophet’ (fol.
29b). It is primarily an expression for the closeness between the human and the Divine as experienced during
the Prophet’s ascension (see Q 53:9). The imagery also suggests that the alif-like arrow, in whichever direction
it is facing, points beyond the circle of Being. Elsewhere Bosnevi uses this imagery of two arcs to explain wujiib
and imkan, when discussing the interpenetration of Abraham into the Presence of Divinity: ‘this Presence is
the higher arc of the circle of Being, which includes two arcs: one is the arc of necessity (wujith), wherein the
divine Names and Qualities are individuated - and this is the higher arc; and the other is the arc of possibility
(imkan), wherein the created places of manifestation and qualities of the possible are individuated - and this is
the lower arc’ (Sharh, fol. 173b). The expression ‘or even closer’ (aw adna) is understood to refer to the complete
annihilation of the two-ness of the arcs in the Uniqueness (ahadiyya), within which there is no plurality. Bosnevi
describes this as ‘the degree of super-perfection (akmaliyya) and the Presence of Uniqueness, which is the station
of Muhammadian annihilation: this is the station of Muhammad by origin, and the station of the perfect ones
(kummal) among his heirs” (Sharh, fol. 18a).

61 An allusion to the famous comment of Aba Yazid al-Bistami: ‘T have no morning or evening. Morning and
evening belong to those who are delimited by an attribute, and I have no attribute’ (cited in Fut. I1.73; see
Binyamin Abrahamov, Ibn al-‘Arabi and the Sufis, Oxford, 2014, p.42).

62 Q53:11. The expression ma kadhaba (lit. ‘did not lie about’) indicates two aspects: the heart did not imagine
what it saw to be anything other than real and true, and did not alter it, taking it exactly as it was shown.
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and his eye was refreshed by finding You®, where there is no
emptiness or fullness, his eye did not swerve nor go beyond.**

[II.] O God, bless him with a blessing-prayer®

[1] through which my branch joins up with my root,
and my part with my whole,

[2] so that my essence may be united with his essence,*’
my qualities with his qualities,

[3] and so that the eye may be refreshed by the source,®
and between-ness escape from separation;®
and greet him with salutations of peace

63 This complex sentence can also be translated in different ways: ‘his sight/eye (basar) was established/
confirmed by Your Being (or: by finding You)’. The phrase clearly alludes to the expression qurrat al-‘ayn
(‘freshness of the eyes’) as in the hadith already referred to. There is also an allusion to the hadith of the nawafil:
‘and when I love him, I become the eye (basar) with which he sees...” We may note the pairing of ‘heart’ (fu’ad)
and ‘witnessing’ (shuhiid), on the one hand, and ‘outer eye/vision’ (basar) and ‘finding’ (wujitd), on the other.
A further contrast is provided between Being (wujiid), unconditioned by the ordinary sense of ‘emptiness or
fullness’ of space and containment, and Witnessing (shuhiid), unconditioned by the lineal passage of time and
light, in the previous line. In both aspects the mystic’s pure consciousness is filled with joy. We may note the
correspondence of the initial phrase wa-uqirra basaru-hu (‘his eye was refreshed’, =25) with couplet 25.

64 Q 53:17. This final part of the first section consists of 5 rhyming couplets rhyming in a long -a, with 14 (=5)
major internal and external rhymes, suggesting a correspondence to the two letters niin and ha’.

65 We note that this second section begins with the letter sad (=6) of the word salli (‘bless’), pointing to the 6
couplets of this section (corresponding to the first waw of the Name Waduid), just as section IV (corresponding
to the second waw of the Name Wadiid) starts with a waw (=6) and also has 6 couplets (see Appendix D).

66 This introduces for the first time the ‘T” of the reciter in relation to the blessing-prayer upon Muhammad.
This expression of ‘joining’ is primarily a matter of consciousness as the branch is already joined to its root and
the part is already an aspect of the whole. The blessing itself is thus linked to the grace of consciousness.

67 This uniting (ittihad) should be understood in the light of Bosnevi’s understanding of the Reality of the
Human Being, which is both unique and inclusive and free from particularisation (see Sharh al-Fusiis, fol. 103a).
68 Ar: taqarra al-‘ayn bi-I-‘ayn. There is an untranslatable play on the meanings of the word ‘ayn here: ‘eye’
‘source’, ‘potential reality’, ‘entity’, ‘disk’ (of the sun). There is an allusion here to the idea of qurrat al-‘ayn,
which comes from the famous hadith ‘the freshness of my eye is given to me in prayer’ (for the full version
and references, see Fusiis, ed. Kilig, pp. 216-17). An alternative translation would be: ‘so that the [external]
entity remains firmly established in the [essential] entity’ — on the use of the letter ‘ayn in this section, see also
Appendix D. There is a resonance here between couplets 2 and 3, where the term dhat (‘essence’) resonates
with the term ‘ayn (‘source, eye’), and sifat (‘qualities’, where attribution implies distance) resonates with bayn
(‘between-ness, separation’). Each of these terms are repeated as in a mirror, and in this sense this couplet could
be translated as: ‘the eye may be refreshed by the Eye, and separation flee from separation’.

69 Ar: yafirra al-bayn min al-bayn, another untranslatable play on the word bayn, which primarily means
‘between’, or the relationship between two. It therefore includes meanings of ‘separating’, ‘distinguishing’,
‘making evident’. Al-bayn is a classic example of the complexity of the Arabic language in indicating opposites,
signifying both the disunion of lovers or companions and the union they enjoy. While the first bayn implies
bayan (‘clarity’), the second implies distance. In this rhyming couplet there is also the image of the niin (2 semi-
circles of the letter), making an ‘eye’, and the letter niin as composed of three internal letters where the waw is
both uniting and separating the two niins: this suggests an equivalence between the dot-pupil of the eye and the
central waw as symbols of the Perfect Human. Note also the contrast between the preposition ‘from’ (min),
which suggests ‘distance’, and the ‘by/through’ (bi) of the previous line, which suggests closeness.
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[4] by which I may be fully committed in pledging allegiance to
him”, preserved from holding back,
and secure in walking the path of his revealed way, safe from
deviating,

[5] so that I may open the door of Your Love for me with the key of
following him,”
and that I may witness You in my senses and organs from the
niche” of his revelatory guidance and conformity,”

[6] and that I may enter behind him into the citadel of ‘there is no
god but God’,”*

70 Ar: mubdya“ati-hi, where all manuscripts read mutaba‘ati-hi (these terms are very easily confused when their
only distinguishing marks, the diacritical points which are often left out in writing, are not clearly written). Our
reading is based on two factors: stylistically, the author does not repeat a term so closely unless it has a different
meaning or appears within a quotation; and secondly, the complementarity of these two terms can be found
in a special treatise K. Rith al-mutaba‘a fi bayan shurit al-mubaya‘a, which Bosnevi devoted to the meaning
of following and allegiance (see chapter 5). The term refers historically to the oath of allegiance sworn by the
Companions prior to the Treaty of Hudaybiyya in the year 6/628: ‘God was well pleased with the believers when
they swore allegiance to you under the tree, and He knew what was in their hearts. So He sent down reassurance
to them and rewarded them with a victory near at hand’ (Q 48:18). The imagery of this episode suggests a central
‘point’ represented by the Prophet and the tree, surrounded by the ‘circle’ of his Companions.

71 Following the Prophet is referred to in the Quranic verse: ‘If you love God, follow me so that God may love
you’ (3:31). In the second part, there is also a reference to the hadith of the nawafil: ‘when Ilove him, I become
the eye...” (Divine Sayings, Hadith 91, p.88).

72 Ar: mishkat. The image here of a niche (drawn from the Light verse, Q 24:35) that is semi-circular in shape,
suggests that the two following elements of ‘revelatory guidance’ (shar) and ‘conformity, obedience’ (td‘a) can
be understood as an upper hidden circle and a lower manifest one, reflecting the distinction between envoyship
(risala) and sainthood (waldya). In Bosnevi’s Sharh al-Fusiis (fols. 102b-107b), there is a lengthy explanation
of the two niches mentioned by Ibn ‘Arabi (Fusiis, 38): the first is that of the Envoy who is Seal (al-rasil al-
khatam); and the second is that of the Friend who seals (al-wali al-khatim). On fol. 110a, Bosnevi explicitly uses
the expression taba ‘iyyatu-hu li-shar khatim al-rusul (‘following him in the revealed guidance of the Seal of the
envoys’) in connection with the vision of the silver brick that Ibn ‘Arabi saw in his dream-vision (described in
the chapter of Seth in the Fusiis).

73 Ar: ta‘atu-hu, literally ‘his conformity’, an expression that can mean both ‘his conformity [to God’s
direction]” and ‘[our] conformity to him (the Prophet’s instructions and example)’. In the second meaning
this phrase could also be understood more literally as: ‘from the niche of his revelatory path (shar) and from
obedience [to him] (ta‘a)’, echoing ‘Those who obey the messenger obey God” (Q 4:80). This ‘obedience’ (from
Latin ob audire) should be understood as ‘acting in conformity to what has been heard or revealed’. The first
meaning would refer to the ordering of the three elements of the niche (mishkat), lamp (misbah) and glass
(zujaja) in the well-known Light verse (Q 24:35). See Isma ‘il Anqarawi, The Lamp of Mysteries (Oxford, 2011).
At the same time, this refers to the obedience of the bodily organs during prayer in bearing witness to God (the
term ashhada meaning ‘to make someone contemplate and bear witness to’).

74 There is a fourness in this phrase (I + ilaha + illa + Allah) which is reflected in the following phrase (I7 +
wagqtun + ma‘a + Allah). This fourness can also be found in the notion of the citadel or fortress (hisn) and the
retreat-cell (khalwa), which are both buildings that evoke a four-sided image (as a cube within a sphere). We
may also note that hisn =19 (=1), a fortress of Unity, while khalwah = 20 (=2), a retreat-cell of Intimacy, where
the phrase Ii waqtun (5 letters) ma‘a Allah (6 letters, totalling 11, =2) reflects the dualitude of the servant-‘I" and
‘Allah’. This is the only couplet where there is a repetition of the rhyming word, precisely with the Divine Name
Allah (=66): the two Allahs together make 132, the same value as galb (100+30+2, ‘heart’) and Muhammad
(40+8+40+40+4), and total 6, in correspondence with the number of the couplet in this section.
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and be allowed to follow in his footsteps into the retreat-cell of ‘I
have a moment with God’.”

[B] For he’ is Your gateway: anyone who aspires to reach You
without him will find [all] paths and doors shut to them,”
and will be driven back with the staff of courtesy to the animals’
stable.”®

[II1.] O God! O my Lord!”

[C] O You whose veil is nothing but Light,
whose hiddenness is nothing but the intensity of Manifestation!®

75 This is part of a hadith not found in the canonical sources but frequently cited in Sufi literature: ‘I have a
sacred moment with God, when no angel brought night or prophet sent embraces me’ (see Bowering, ‘Ideas of
Time in Persian Sufism’, Iran 30, 1992, p.89 n. 119). Jalal al-Din Rami also linked this statement to the salawat
blessing upon the Prophet, in response to someone’s claim that their mystical ‘moment’ leaves no room even
for Muhammad (see Fi-hi ma fi-hi, chapter 63). We may observe a parallel between the first triad (1-3) and the
second triad (4-6): for example, the level of initial integration (II.1) corresponds to conformity to the Prophetic
way (IL.4).

76 Ar: huwa. The pronoun here is highly ambiguous and may refer to the Prophet as in our translation, or to the
citadel (hisn) of la ilaha illa Llah, or to God Himself in the Name Huwa (= ‘He’), in which case ‘for Huwa is Your
gateway’, and the whole passage becomes a contemplation of the interaction of the ‘He’ and the “You’. These are
various aspects of the single ‘ayn appearing in different forms.

77 The plurality of ‘paths’ (furug) and ‘doors’ (abwab) is contrasted with the singular ‘gateway’ or ‘door’ (bab)
of the Prophet or the Human Reality in relation to the most intimate presence of God. There is also an implicit
reference to the principle of the Muhammadian Reality as the first to open the door of universal intercession:
according to Ibn ‘Arabi, ‘Muhammad is the head of the community and lord of the sons of Adam in opening the
door of intercession’ (Fusiis, ed. Kilig, 40; for the hadith, see Muslim, Sahih, 2278, and Ibn Majah, Sunan, 4308;
for the five types of Muhammadian intercession, see Bosnevi, Sharh, fols. 113b-115b).

78 The staff (‘asa’) recalls Moses using a staff to lean on, feeding his flock and casting it down so that it became
a living serpent, an image of animal life (Q 20: 17-20; see The Alchemy of Human Happiness, pp. 107-8).There
is also an allusion to the staff as the alif. The animals’ stable, which would normally be outside the city-walls,
represents the field of multiplicity, and the term ‘animals’ (dawabb, pl. of dabba), normally referring to those
which move on the earth, contains an allusion to the Quranic verse: ‘There is no moving creature (dabba) except
that He holds it by its forelock’ (Q 11:56). Ibn ‘Arabi often emphasises the distinction between the fully human
being (al-insan al-kamil) and ordinary ‘animal’ humans (al-insan al-hayawan) (see Futithat, 111.266, 315, 370 et
passim).

We suggest that the author did not regard this couplet as included in the numerical GW structure because it is
an explanatory statement. The same applies to the following couplet after the next Allahumma, which expands
the mode of address (see Appendix D).

79 The addition of the Name rab[b] (=4) here is significant, since it suggests the intimacy of the relationship
between Lord and servant as well as the 4-couplet structure in this section 3. The section opens with 2 affirmations
of Lordship through the ba’ (bi-Ka, bi-kashfi-Ka, 2 + 2 = 4), and two requests from the servant through the dal
(= 4) of mafqiid and mawjiid. We also note the rhyming repetitions in ra’ (2) and dal (4).

80 Ar: shiddat al-zuhiir, indicating a dazzling, blinding brilliance. It also implies the term shadda (‘intensity’,
but also meaning ‘duplication’, i.e. having the same visual form), alluding to the fact that He, as the Lord in
the upper semi-circle, is hidden in the lower semicircle of the ‘duplication of manifestation’, just as a doubled
letter only appears singly with the shadda mark above it (as in the two mims of Allidhum[m]a and Muham[m]
ad). His veil is thus ‘light upon light’ (nar ‘ala nir, Q 24:35). Exactly the same phrase and meaning is found in
K. al-‘Abadilah no. 111, where the Servant of God, son of Seth, son of the Servant of the Manifest, states: ‘The
intensity of Manifestation (shiddat al-zuhir) is hidden due to the weakness of the eyes’ (Rasa’il, 1/298). The
word ‘veil’ (hijab) alludes to the hadith of the 70,000 veils of light and darkness, while the word ‘hiddenness’
(khafa’) may contain an allusion to the ‘hidden treasure’ of the hadith qudsi.
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I ask of You:®

[1] through You [alone] at the level of Your Absoluteness, free of all
limitation,
by which You do whatever You wish and desire;

[2] and through Your unveiling of Your Essence with the light of
knowledge,
and Your [constant] transmutation in the forms of Your Names
and Qualities within the images of existence;*

[3] [Iask] that You bless our master Muhammad with a blessing-
prayer by which You refresh my inner eye, anointing it with the
light that is sprinkled in beginningless eternity,®
so that I may witness the passing-away of ‘what has never been’
and the remaining of ‘what has never ceased to be’;**

[4] and that I may see things as they are in their root, non-existent
and absent,

81 This is the first place in the prayer where the servant specifically asks, and this request for the blessing-prayer
to be made upon Muhammad is followed by more specific requests in this section and the next.

82 Literally, ‘lucent knowledge’ (al-‘ilm al-niri) and ‘formal existence’ (al-wujid al-sitri).

83 For the image of the kohl of the eye, see two poems by Ibn ‘Arabi: ‘[those who circumambulate] are the kohl
of the eye of unveiling (kuhl ‘ayn al-kashf)...” (ch. 1, Fut. 1.47); ‘the adoption of [beautiful] character-traits and
the virtuous traits themselves in the human being are like the painting of kohl on the two eyes and the kohl itself”
(ch. 149, Fut. 11.241; see also Fut. I1.510). When the eye-lids are painted with kohl, it traces a curved line similar
to the niin. According to a hadith, ‘God created the creatures in darkness, then He sprinkled (or: cast, rashsha
from the same root as marshiish) some of His Light upon them. Those whom it reached took the right path,
while those whom it missed went astray’ (see al-Tirmidhi, Sunan, 2642). According to Rumi, ‘God sprinkled
His Light over all spirits, but only the blest held up their skirts to receive it; / and having gained that largesse of
light, they turned their faces away from all but God” (Mathnawi, Book I, 760-761, trans. R. A. Nicholson, or
764-766, trans. Williams). The whole expression al-niir al-marshiish fi I-azal appears in precisely the same form
in a commentary by Muhammad al-Damuni (d. 1208/1794?) on Ibn ‘Arabi’s al-Tadbirat al-ilahiyya, entitled al-
Nafahat al-qudsiyya, suggesting that he may also have been familiar with the wording of this Blessing-prayer (p.
121, ed. Ahmad Farid Mazyadi, Beirut, n.d.).

84 Referring to the saying of Ibn al-‘Arif (d. 536/1141): “That which never was passes away, while He who ever
is remains.” This is quoted by Ibn ‘Arabi in his Rith al-quds, ed. Abrar Ahmed, p. 222; Sufis of Andalusia, p. 66.
For more on Ibn al-‘Arif, see Abrahamov, pp. 139-44.
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and [perceive] that they never smell the fragrance of Being®
beyond their being present.®

[IV.] O God!
With this blessing-prayer upon him,

[1] bring me out, from the darkness of my I-ness into the Light,"
and from the grave of my bodiliness® to the reunion of the
Gathering [in the next world] and the differentiation of the
Unfurling;*

[2] bathe® me from the heaven of Your proclamation of Your own

Unity,

85 This alludes to the doctrine of the ‘established entities’ or ‘essential realities’ (al-a‘yan al-thabita) described
by Ibn ‘Arabi in the following passage: ‘the essential realities, which are of non-existence and are established
there, do not smell the fragrance of Being, and they remain in that condition despite the multiplicity of forms
among existent things. Essential Reality (‘ayn) is one’ (Fusis, chapter of Idris, p.55).

86 These lines contrast the idea of ‘absent, missing’ (mafqiid) with ‘present, found’ (mawjiid, which also means
‘existent’), a distinction that goes back at least to the spiritual writings of al-Junayd: for example, ‘by being
wholly present in God, he becomes lost to self. And thus he is present before God, absent in himself, absent
(mafqid) and present (mawjid) at the same time’ (Abdel-Kader, The Life, Personality and Writings of al-Junayd,
London, 1976, p. 172, Arabic text 51). There is thus a contrast between the principle of Being (wujiid), which
only applies to God and is connected to the agdas level, and the presence of the manifested existent (mawjid),
which implies that things are the place of the manifestation of His Being in the mugqaddas level.

87 We may note the clear correspondence of this line with: ‘It is He who bestows blessings upon you all, as do
His angels, to bring you out of darkness into the light’ (Q 33:43). See Appendix D.

88 Ar: jusmaniyyati. The vowelling in the manuscripts is given as the less grammatical jismaniyyati.

89 Ar: nushur (‘Unfurling’), lit. ‘spreading out, scattering, raising to life, becoming verdant after rain’, usually
translated simply as Resurrection. It is often coupled with other terms denoting the stages of resurrection, such
as ba‘th (‘sending’) or hashr (‘gathering, assembling’, bringing individual souls together with the Universal
Soul), although each have their particular association with a stage of the next life. For example, nushiir often
denotes the quickening of the dead: “Then He caused him to die and to be buried; then when He wishes, He will
raise him again (anshara-hu)’ (Q 80:21-22). Ibn ‘Arabi describes the ‘Day of nushiir as the manifestation that has
no opposite’ (Fut.I11.109), and particularly associates nushiir with the unfurling of Truth, distinguishing those
destined for paradise from those bound for hell (Fut. 1.37) and what is recognised from what is not recognised
in every belief-system (Fut. IV.386). See Maurice Gloton, Ibn ‘Arabi: De la mort a la resurrection (Beirut, 2009),
pp. 172-3, and Ibn al-‘Arabi, The Openings Revealed at Makkah, trans. Eric Winkel, Books 3 & 4 (Pir Press,
2020), pp. 661-93, for a translation of Fut. 1.311 (chapter 64). We may also understand that jam‘ (‘reunion’)
corresponds to the central point, to which all beings are brought back and reunited, while farg (‘differentiation’)
corresponds to the place on the circumference of Life which a person has in reality in God’s Knowledge (magam
ma‘liim), according to the various degrees and abodes. The terms ‘Gathering/Assembly’ (hashr) and ‘Unfurling’
(nushiir) may also suggest the image of being gathered back into the primordial ‘seed’ or ‘bud’ of the Origin and
then being unfurled into the new life of different leaves and flowers in the next world.

90 Ar: afid, from the same root and form as fayd. This second mention of the key imperative in the prayer is
here translated with the imagery of water as ‘bathe’, a cleansing effusion upon the ‘me’ of the servant who recites.
It may be contrasted with the first mention at the very beginning of the prayer, where it is translated as ‘effuse’,
in the sense of ‘bring into manifestation’, upon the Muhammadian Reality. In both cases it implies the image of
pouring water or light upon the servant.
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with the [merciful rain]®! that purifies me from the foulness of
associating [anything with You] and worshipping others;*

[3] restore me to life with the first death and the second birth*,
and revive me with enduring Life in this passing world;*

[4] grant me a light by which I walk among the people ,
and so let me see Your Face wherever I turn *¢, without any
illusion or confusion,?”

[5] observing with the two eyes of uniting and separating,*®
distinguishing clearly between the unreal and the Real,”

91 The context here suggests an allusion to the Rabbinic doctrine of ‘the morning dew of the resurrection’,
which revives the dead (see Isaiah 26:19, Hosea 14:6; http://www.jewishencyclopedia.com/articles/5156-dew).
92 Ar: al-shirk wa-l-ishrak, two related terms which suggest different aspects of human ignorance: firstly, any
polytheistic dualism that asserts that there is anything else besides God (shirk), and secondly, the idolatry of
making partners with Him and declaring them objects of worship (ishrak). The root of rijs (‘foulness’) has an
original meaning of a very frightening or upsetting sound such as a thunder-clap or a camel braying loudly, which
provokes commotion and uproar. This gives the idea of being unclean or filthy or doing a foul, abominable act,
and particularly refers to Q 33:33: ‘Do not adorn yourselves with the adornment of the age of ignorance of old...
God desires to remove the foulness from you, o people of the House, and to purify you fully.” We may note in
these lines the repetition of the preposition ‘from’ (min) three times in the sense of ‘away from’ (darkness, grave,
shamefulness) coupled with ‘to’ (ila) (light, union), and once in a positive meaning of ‘coming from’ (heaven).
93 This implicitly refers to: ‘It is God who has created you and provided for you. Then He will cause you to die;
then He will give you life’ (Q 30:40).

94 In this sentence the Quranic polarity of fana’ (‘passing-away’) and baqa’ (‘remaining, enduring’) may be
observed. We may infer that ‘the enduring Life’ is the life of the One who endures (al-Bagi).

95 Referring to: ‘Is the one who was dead and to whom We gave life and whom We made a light by which he
walks along the people...” (Q 6:122). This also echoes the famous light-prayer of the Prophet, which mentions
the 6 directions and then states the words: wa-j‘al-ni niira.

96 Referring to: “Wherever you turn, there is the Face of God’ (Q 2:115).

97 The two terms here, ishtibah and iltibas, are subtle allusions to two kinds of confusion: firstly, someone or
something who appears to be similar to someone or something else (ishtibah, from shibh, ‘similar’) but is not
actually the same; and secondly, someone who is unrecognised because they are dressed in different clothing
(iltibas, from libs, ‘clothing’). We may note in these lines the repetition of the preposition bi (‘with’) three
times in the positive sense of ‘by means of” (the second birth, everlasting Life, light) — and once in the negative
sense as ‘with[out] (illusion) - as well as three times in the remaining couplets (with two eyes, Yourself, Your
permission). This reflects the initial phrasing bi-I-salat ‘alay-hi (‘with this blessing-prayer upon him’), which
begins with the letter ba’.

98 Atthe physical level of sight, the eyes see the whole of something (‘uniting’) and its many parts (‘separating’).
At the level of inner vision, the eyes contemplate the all-inclusive oneness and the differentiation of multiplicity.
‘[The Perfect Human Being] has two visions of the Real, which is why He appointed two eyes for him. With one
eye he looks upon Him with regard to Him being independent of the worlds, so that he does not see Him in a
thing or in himself. Through the other eye he looks upon Him with regard to His name All-Compassionate,
which seeks and is sought by the cosmos, so that he sees Him as permeating everything with His Being’ (Fut.
I11.151). For the principle of seeing with two eyes, see William Chittick, SPK, pp.356-81.

99 On the terms batil and haqq as opposites, see the famous verse ‘And say: the Real has come and unreality has
vanished. Unreality will always vanish’ (Q 17:81). This contrast is also stressed in: ‘Do not confuse (talabbasii,
from libs, see above) unreality with the Real’ (Q 2:42). The terms are sometimes also translated as ‘false’ and
‘true’.

184



6: The Blessing-Prayer of Divine Effusion upon [the Reality of] Muhammad

[6] pointing to You with Yourself,
and guiding to You by Your permission.'®

[V.] O Most Merciful of mercifiers,'!
may blessings and peace be

[1] upon our master Muhammad with a blessing by which You
accept my supplication
and by which You fulfil my hopes;

[2] and upon his Family, the people of visionary witnessing and
immediate knowledge,
and upon his Companions, the possessors of experiential taste
and direct perceiving,'*

[3] [without interruption] as long as the veiling fringe of the night of
creation is extended,
and the shining mark on the daytime brow of eye-witnessing is
unveiled!'®

[4D4] Amen - and peace be upon the messengers.
And all praise to God, Lord of the worlds.""*

100 In section IV there are six elements: 6 requests from the side of the servant (couplets 1-4), where all the verbs
begin with the connective waw (=6), and 6 aspects of the vision of the divine Face (couplets 4-6).

101 The introduction of this invocation (arham al-rahimin, =15+25=4[0]) is significant in the fourfold structure
of this final section: the blessings and peace are invoked upon four (Muhammad, Family, Companions,
Messengers), with four rhymes in -an. The number 40 also evokes the mim of Muhammad.

102 As we see here — and this is a common feature in Bosnevi’s writings — the idea of ‘family’ and ‘companions’
of the Prophet is not understood only in the ordinary historical sense, but also signifies the esoteric dimension
of those close to him. The term wijdan literally means ‘finding’ in the sense of perceiving directly, and is used by
Ibn ‘Arabi in his definition of wujiid as ‘the direct perception of the Real in joyful consciousness’ (wijdan al-haqq
fil-wajd).

103 The word ghurrat (‘shining mark’) is highly suggestive: it designates the white blaze or star on the forehead
of a horse as well as the brilliance of the new crescent moon, which determines the beginning of the lunar month
(see chapter 5, section on Qurrat “ayn al-shuhid). It is not simply perceived as a beginning but as a mark of the
written curve of the letter niin: thus the first hidden niin is beginning to be manifested as the second visible one,
announcing the day of manifestation, the light of manifestation proceeding from the night of occultation. As the
Blessing-prayer opens with the ‘first of individuations’ (awwal al-ta‘ayyunat), implying the primordial latency
of the eye-entity (ayn) that initiates the process of individuation (ta‘ayyun, from the same root), so it closes
with the ghayn of direct vision in the phrase ghurrat jabin al-‘iyan (=17+11+18=46=1), signifying the light of full
vision of the eye-entity. Paradoxically the ghayn (=9) appears here both as the day-manifestation of ‘otherness’
(ghayr) in things and as the night-occultation (ghayb) of the Essence. These two aspects are noted by Ibn ‘Arabi
in his poem on the ghayn, ‘the ghayn is like the ‘ayn in its states... so recognise the reality of its effusion (fayd)
and maintain the veil” (Fut. 1.67). The word ‘eye-witnessing’ (‘iyan) signifies seeing through the eye (‘ayn) of
the One Entity once the apparent otherness of the dot of the ghayn is removed (see the Thursday Eve Prayer in
Prayers for the Week, p.65).

104 Q 37:182-3. This final section ends with a rhyme in nin, just as the Blessing-prayer began with a rhyme in
niin (after the initial rhyming kaf), pointing to the two sides of the nin.
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The closing of the Salat al-faydiyya, Haci Mahmud 2717 fol. 20a'%®

105 We may note the triangular pattern of the final section in nine lines, and the three patterns of mims, in two
triangles of 10 and one of 6, making a total of 26 mims. If the value of mim (40) is multiplied by 26, it gives a total
of 1040 - it is tempting to imagine that this might have come from an original copy of the prayer, in which case
might this be a graphic allusion to the hijri date of the Blessing-prayer? This date, for example, is given in some
of Bosnevi’s other writings, such as al-Ghafr al-mutlaq (Carullah MS 2129), and alludes to the importance of 5
(1040 =5).
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Arabic edition of al-Salat al-faydiyya
The following manuscript and printed sources have been consulted for
our edition of the Blessing-prayer:
A = Ankara Milli 9297 (n.d.), fols. 1b-6b
E = Esad Ef. 3651 (n.d.), fols. 131a-180b

G = Gumiishhanevi, Majmii‘at ahzab wa-awrad al-Shaykh al-akbar
(Istanbul, 1880), vol. 1, pp. 21-23

H = Haci Mahmud 4154 (n.d.), fols. 11b-17b

HM = Haci Mahmud 2717 (1281H), fols. 1b-26a (Ottoman
commentary), 28a-30a

HM1 = Haci Mahmud 3026 (1281H) , fols. 1b-3a

I = Izmirli Hakki 3635 (1272H), fols. 48b-51a

K = Kayseri Reshid Ef. 21473 (n.d.), fols. 1b-10a

KR = Kayseri Reshid Ef. 664 (n.d.), fols. 24b-26a

KR1 = Kayseri Reshid Ef. 1323 (n.d.), fols. 64b-68a

N = Yuasuf al-Nabhani, Afdal al-salawat (Beirut, 1417/1996), pp. 50-52
P = Nafiz Pasha 685 (n.d.), pp. 259-262

P1 = Nafiz Pasha 760 (n.d.), fols. 1b-3a

SA = Nur al-‘Arabi, al-Majali al-zahra’ (1283H), pp. 1-28 (private copy)

SB = University A552 (1261H), fols. 1b-16a, Sharh al-Baghdadi
(composed 1193H)

SN = University A522 (1261H), fols. 17b-36b, Sharh al-Nabulusi
(composed 1141H)

Z = Zuhdu Bey 491 (n.d.), fols. 1b-5a
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Detail from the interior of the Sokollu Mehmet Pasha Mosque, Istanbul
(courtesy of Adem Murphy)
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APPENDIX A:
TRANSLITERATION

We present here a full technical transliteration of the Arabic text of
the prayer. It has been conceived so that readers of the prayer who do
not know Arabic writing may read it in two different ways: as a normal
reading or as a formal recitation. We have also marked the rhymes
and resonances of the text so that the reader can appreciate them
more easily. In addition, we have given the couplet’s reference number
corresponding to the KY/GW structure in order to facilitate location
for comparison with the translations and notes.

Upper case indicates key heading words in the division of sections.
Apart from the standard transliteration system, we are using some special
technical marks.

Special marks used in the transliteration

1. Italic (-4, -1, -i1) is used to mark ending vowels in resonating pairs
that would be brief in common speech or normal reading, but can be
made long in formal recitation. These vowels may be either brief or
long according to the reciter.

2. Brackets indicate that the long vowel inside the bracket is part of a
resonating rhyming pair, and may be pronounced as long or omitted
(the same has to be done in the corresponding pair of the couplet). In
normal reading they are omitted.

3. Bold marks the part of words that resonate in pairs as an inner or
final rhyme, or just as an inner resonance.

4. Two points after a long vowel (as in -a:) indicate that it can be read
either as a long vowel with a pause (as it appears in our transliteration)
or as —an (with the nin of its grammatical tanwin).

5. The sign * marks a possible end to a sentence. It is found only in
couplets 24-25 of sub-section I-B (indicating either 5 or 6 couplets),
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and sentence D in section V (see Appendix D for the difference
between the KY/GW and TS/TC structures).

6. The long dash sign (-) between words indicates a place where

the formal reciter can extend the pronunciation of the preceding
vowel (generally in resonance with an inner rhyming pair within the
couplet). For ordinary reading, this sign should not be taken into

account.

7. The hyphen (-) in the middle of a word indicates the way one word
or particle is connected together in writing with the following: for
example, the ending of an initial definite article and the beginning of
the main noun (at-ta‘ayyun), or of the main word and the addition of
a pronoun suffix (salawati-k), or linkers and prepositions (wa-akhir,
bi-nida’). In all cases, it plays no part in speech and the two parts
should be read together.

EXAMPLE OF TRANSLITERATION EXPLAINED

Couplets I.A and I.1 may be enough to understand how the
transliteration works and takes into account the possible alternative
pauses and extensions in recitation.

- I ° .;
<l slia dlia [l
‘ﬂ;‘ < ~_ w a_;\ - ~/3

afid silatg salawati-k(a) * wa-salamata taslimati-k(a) *

In normal reading, the —a ending is pronounced as brief, and the (a) is
omitted:

afid silata salawati-k * wa-salamata taslimati-k *

Formal recitation may follow the normal reading (as above), or
alternatively is akin to chanting, in which the —a ending and the (a) are
both pronounced as long:

afid silata salawati-ka * wa-salamata taslimati-ka *
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-
e o,

G elaall fa AZlall a3 J51 e

-

MR RN ¢ 2 R A P 12 e T

IV P B TEIF A JERVE S U
‘ala awwali t-ta‘ayyunati l-mufadat(i) - mina l-‘ama’i r-rabbani *
wa-akhiri t-tanazzulati I-mudafat(z) - ila n-naw*i l-insani *

\

Normal reading:

‘ala awwali t-ta‘ayyunati l-mufadat —- mina l- ‘ama’i r-rabbani * wa-akhiri
t-tanazzulati l-mudafat - ila n-naw*il-insani *

Formal recitation:

‘ala awwali t-ta‘ayyunatil-mufadati - mina I-‘ama’i r-rabbani * wa-akhiri
t-tanazzulati I-mudafati - ila n-naw‘i l-insani *

191



PATTERNS OF CONTEMPLATION

TRANSLITERATION

Bismi Llahi r-rahmani r-rahim
[I-A] Allahumma afid
[A] silata salawati-k(a) * wa-salamata taslimati-k(a) *

[1] ‘ala awwali t-ta‘ayyunati I-mufadati — mina l-‘ama’i r-rabbani *
wa-akhiri t-tanazzulati l-mudafati - ila n-naw*i l-insani *

[2] al-muhadjiri min Makkati — kan Allahu wa-lam yakun ma‘a-ha
shay’un than * ila Madinati — wa-huwa l-ana ‘ala ma ‘alay-hi kan *

[3] muhsi ‘awalimi [-hadarati l-khamsi fi wujadi-h(i) - wa-kulla shay’in
ahsayna-hu fi imamin mubin * wa-rahim1 sa’ili sti‘dadati-ha bi-nida’i
judi-h(i) - wa-ma arsalna-ka illa rahmatan li-1-‘alamin *

[4] nuqtati l-basmalati - 1-jami‘ati li-ma yakanu wa-kan * wa-nugqtati
l-amri l-jawwalati - bi-dawa’iri l-akwan *

(5] sirri l-huwiyyati llati fi kulli shay’in sariyah * wa-‘an kulli shay’in
mujarradatun wa-‘ariyah *

[6] amini Llahi ‘ala khaza’ini I-fawadil(i) - wa-mustawda‘i-ha *
wa-mugqassimi-ha ‘ala hasabi 1-qawabil(i) - wa-muwazzi‘i-ha *

[7] kalimati - 1-ismi l-a‘zam(i) * wa-fatihati - l-kanzi l-mutalsam(i) *
[8] al-mazhari l-atammi - I-jami‘i bayna l- ‘ubtdiyyati wa-r-rubiibiyyah
* wa-l-mansha’i l-a‘ammi sh-shamili li-1-imkaniyyati wa-1-wujtabiyyah *

[9] at-tari l-ashammi - lladhi lam yuzahzih-hu t-tajalli ‘an maqami
t-tamkin(i) * wa-l-bahri l-khidammi - lladhi lam tu‘akkir-hu jiyafu
l-ghafalati ‘an safa’i I-yaqin(i) *

[10] al-qalami n-nuraniyyi l-jari - bi-midadi 1-hurafi I-‘aliyat(i) *
wa-n-nafasi r-rahmaniyyi s-sar7 - bi-mawaddi I-kalimati t-tammat(i) *

[11] al-faydi l-aqdasi — dh-dhatiyyi - lladhi ta‘ayyanat bi-hi l-a‘yanu
- wa-sti‘dadatu-ha * wa-1-faydi l-muqaddasi - s-sifatiyyi - lladhi
takawwanat bi-hi l-akwanu - wa-stimdadatu-ha *

192



Appendix A: Transliteration

[12] matla‘s — shamsi dh-dhat(i) - fi sama’i l-asma’i wa-l-sifat(i) *

wa-manba‘i — nari l-ifadat(i) - fi riyadi n-nisabi wa-l-idafat(i) *

[13] khatti l-wahdati — bayna qawsayi l-ahadiyyati wa-1-wahidiyyah
* wa-wasitati t-tanazzuli l-ilahi - min sama’i l-azaliyyati ila l-ardi
l-abadiyyah *

[14] an-nuskhati — s-sughra - llati tafarra‘at ‘an-ha - l-kubra *
wa-d-durrati - I-bayda - illati tanazzalat ila - 1-yaqatati - 1-hamra *

[15] jawhari l-hawadithi l-imakaniyyati - llati la takhla ‘ani l-harakati -
wa-s-sukiin * wa-maddati 1-kalimati l-fahwaniyyati - t-tali‘ati min kinni
kun ila shahadati - fa-yakian *

[16] hayula - s-suwari llati ]a tatajalla bi-ahadin illa - marrata: la
thnatayn(i) * wa-1a - bi-suratin min-ha - li-ahadin marratayn(i) *

[17] qur’ani - 1-jam‘i sh-shamili - li-l-mumtani‘i wa-1-‘adim(i) *
wa-furqani - l-farqi l-fasili - bayna l-hadithi wa-1-qadim(i) *

[18] sa’imi - nahari inni abitu ‘inda rabbi * wa-qa’imi - layli tanamu
‘ayna-ya wa-la yanamu qalbi *

[19] wasitati - ma bayna l-wujudi wa-1-‘adami - maraja 1-bahrayni
yaltagiyan(i) * wa-rabitati - ta‘alluqi l-hudathi bi-1-qidami - bayna-
huma barzakhul la yabghiyan(i) *

[20] fadhlakati — daftari 1-awwali wa-1-akhir(i) * wa-markazi ihatati -
I-batini wa-z-zahir(i) *

[I-B] habibi-ka

[21] lladhi stajlayta bi-hi jamala dhati-ka - ‘ala minassati tajliyati-k(a)
* wa-nasabta-hu qiblata: - li-tawajjuhati-ka - i jami‘i tajalliyati-k(a)*

[22] wa-khala‘ta ‘alay-hi khil‘ata s-sifati wa-l-asma * wa-tawwajta-hu
bi-taji l-khilafati I- ‘uzma *

[23] wa-asraytd — bi-jasadi-hi - yaqazata: * mina l-masjidi - I-harami ila
I-masjidi l-agsa hatta *

[24] intaha ila * sidrati -muntaha *

[24b-25] wa-taraqqa ila * qabi qawsayni aw adna *
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[25/26] fa-usirra - fu’adu-ha - bi-shuhudi-ka - haythu la sabaha
wa-la masa - ma kadhaba I-fu’adu ma ra’a * wa-uqirra - basaru-ha
- bi-wujudi-ka - haythu la khala’a wa-1a mala - ma zagha l-basaru
wa-ma tagha *

[II-A] salli Llahumma ‘alay-hi salata:

[1] yasilu bi-ha far‘1 - ila asli * wa-ba‘di - ila kulli *

[2] li-tattahida dhati - bi-dhati-h(i) * wa-sifati - bi-sifati-h(i) *

[3] wa-taqarra - 1-‘ayniz — bi-1-‘ayn(i) * wa-yafirra - l-bayna - mina
l-bayn(i) *

[II-B] wa-sallim ‘alay-h7 salama:

[4] aslamu bi-hi fi mubaya‘ati-hi - mina t-takhalluf(i) * wa-fI tariqi
shari‘ati-h7 - mina t-ta‘assuf(i) *

[5] li-aftatiha baba mahabbati-ka - iyya-ya bi-miftahi mutaba‘ati-h(i) *
wa-ashhada-ka - fi hawassi wa-a‘da’i min mishkati shar‘i-hi wa-ta‘ati-
h(i) *

[6] wa-adkhula wara’a-hu ila - hisni 1a ilaha illa Llah * wa-fi athari-hi

ila - khalwati i waqtun ma“ Allah *

[B/7] idh huwa babu-ka - lladhi man lam yaqsidu-ka min-hu suddat
‘alay-hi t-turuqu wa-1-abwab * wa-rudda bi-‘asa - 1-adabi ila - istabli
d-dawab *

[III-A] Allahumma ya Rabb(i)

[C] ya man laysa hijabu-hi - illa n-niir * wa-1a khafa’u-hi - illa shiddata
z-zuhur *

[1] as’alu-ka bi-ka - fi martabati itlaqi-ka - ‘an kulli taqyid * allati taf‘alu
bi-ha ma tasha’u wa-turid *

[2] wa-bi-kashfi-ka — ‘an dhati-ka — bi-1-‘ilmi n-nari * wa-tahawwuli-ka

- fi suwari asma’i-ka — wa-sifati-ka - bi-l-wujadi s-sari *
[III-B] an tusalliya ‘ala sayyidi-na Muhammadin salata:

[3] takhalu bi-ha basirati bi-n-nari l-marshushi fi 1-azal * li-ashhada
fana’a ma lam yakun wa-baga’a ma lam yazal *
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[4] wa-ara l-ashya - kama hiya fi asli-ha — ma‘damata: - mafqadata *
wa-kawna-ha - lam tashamma ra’ihata - l1-wujadi fadla: ‘an kawni-ha
- mawjadata *

[IV-A] wa-akhrij-ni Llahumma bi-s-salati ‘alay-h(i)

[1] min zulmati ananiyyati - ila n-nar(i) * wa-min gabri jusmaniyyati
- ila jam‘i I-hashri wa-farqi n-nushar(i) *

[2] wa-afid ‘alay-ya min sama’i tawhidi-ka iyya-k * ma tutahhiru-ni -
bi-hi min rijsi sh-shirki wa-l-ishrak *

[3] wa-an‘ish-ni - bi-l-mawtati 1-ala wa-l-wiladati th-thaniyah *
wa-ahyi-ni - bi-1-hayati l-baqiyati fi hadhihi d-dunya l-faniyah *

[4a] wa-j‘al li nara: — amshi bi-hi fi n-nas *
[IV-B]

[4b] fa-ara wajha-kd - ayna-ma tawallaytu bi-dani shtibahin wa-1a Itibas
*

[5] nazira: - bi-‘aynayi l-jam‘i wa-1-farq(i) * fasila: - bayna 1-batili
wa-l-haqq(i) *

[6] dalla: - bi-ka - ‘alay-k(a) * wa-hadiya: - bi-idhni-ka - ilay-k(a) *
[V.] ya Arhama r-rahimin

salli wa-sallim ‘ala sayyidi-na Muhammadin salata:

[1] tatagabbalu bi-ha du‘a’1 * wa-tuhaqqiqu bi-ha raja’i *

[2] wa-‘ala ali-hi - ali sh-shuhudi wa-1-‘irfan(i) * wa-ashabi-hi - ashabi

dh-dhawqi wa-l-wijdan(i) *

[3] ma ntasharat - turratsa — layli 1-kiyan(1) * wa-asfarat — ghurrati; —
jabini I-‘iyan(i) *

[4/D-4] amin * wa-salamun ‘ala I-mursalin * wa-1-hamdu li-1lahi rabbi
1-‘alamin *
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Detail from al-Baghdadi's commentary, Istanbul University A552, fol. 15b.
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APPENDIX B:
ORACION MAYOR
DE LA DIVINA EFUSION
SOBRE LA SUPREMA
REALIDAD DE MUHAMMAD

En el nombre de Dios, el Compasivo, el Misericordioso
[I.] ;Oh Dios!

[A] Infunde la gracia de Tus bendiciones
y la paz de Tus saludos

[1] al Primero de las individuaciones surgidas de la Nube Sefiorial
y el Ultimo de las revelaciones dirigidas al género humano;

[2] el Emigrante desde La Meca de ‘Dios es y no hay con El
cosa’ segunda alguna
ala Medina de ‘El es ahora como [siempre] es’;

[3] el Consignador de los dominios de las Cinco Presencias en su ser
- y todo lo hemos consignado en un guia claro -

y el Agraciador de quienes, su munificiencia invocando, piden que
se disponga lo que esta en ellas cifrado - y solo te hemos enviado como
gracia para los mundos;

[4] el Punto de la basmala, que auna cuanto ha sido y sera,
y el Punto de la orden [;sé!] que por los circulos de los seres creados
circula sin cesar;

[5] el Secreto de la Identidad esencial que todas las cosas [ocultamente]
permea
y libre de todas las cosas permanece desnudo;

(6] el Fidedigno Guardian de Dios, a cargo de las reservas de Sus
almacenes, y su Depositario,
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y el Repartidor que las divide en virtud [de las necesidades] de los
destinatarios, y su Distribuidor;

[7] la Palabra del Nombre Supremo
y la Fatiha que abre el cifrado Tesoro;

[8] el mas perfecto Lugar de manifestacion, que auna las presencias de
siervo y Sefior,

y la mas inclusiva Constitucion original que contiene posibilidad y
necesidad;

[9] el Monte Altivo, erguido en la morada de la estabilidad, que la
revelacion teofanica no mueve,

y el Vasto Océano en que los despojos de las negligencias no
contaminan la pureza de la certidumbre;

[10] el Luminoso Céalamo que fluye con la tinta de las Letras sublimes
y el Compasivo Halito que se insufla en los elementos de las Palabras
plenas;

[11] la Santisima Efusion de la Esencia, por la cual se individualizan las
realidades potenciales y sus predisposiciones,

y la Santificada Efusion de los Atributos, por la cual cobran existencia
los seres creados y sus plasmaciones,

[12] el Levante del sol de la Esencia en el cielo de los Nombres y
Atributos

y el Manantial de la luz de las efusiones que riegan con profusion los
huertos [por las acequias] de las relaciones y las atribuciones;

[13] la Linea de la unidad entre los dos arcos de las presencias del
Unico y del Uno

y el Intermediario del divino descenso desde el firmamento de la
Eternidad [sin principio] a la tierra de la Perpetuidad [sin fin];

[14] la Transcripcion Menor [del Verdadero] de la que procede la
transcripcion mayor
y la Perla Blanca que desciende hasta el rojo rubi;

[15] la [Preciosa] Sustancia de las articulaciones potenciales del habla
que requieren del movimiento [vocalico] y el reposo
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y la Materia de la palabra proferida que emerge desde la ocultacion de
Sé hasta el testimonio de y cobra existencia;

[16] la Materia Prima de las formas que solo se revela a través de una
[individuacién] una tnica vez, no dos,
y que jamas a alguien en una de esas formas se revela dos veces;

[17] el Coran de la sintesis que abraza a los que estain compelidos [a
manifestarse] y a los desprovistos,

y el Furgan de la distincién que separa lo primordial de lo recién
llegado;

[18] el Abstinente que ayuna durante el dia de ‘yo paso la noche con
mi Sefior’

y el Vigilante que se mantiene levantado durante la noche de ‘duermen
mis 0jos, pero no mi corazon’;

[19] el Intermediario entre el ser y el no ser — El ha separado los dos
mares que se encuentran —

y el Broche que conecta lo efimero a lo eterno — entre ambos hay una
barrera que no traspasan;

[20] el Sumario del cuaderno de bitacora, que consigna lo primero y lo
altimo,
y el Centro [del circulo] que abarca lo manifiesto y lo oculto;

Tu Amado-Amador

[21] por quien has revelado la belleza de Tu Esencia en el talamo
nupcial de Tus [intimas] develaciones

y a quien has sefialado como alquibla para los que vuelven su faz hacia
Ti en la aljama que congrega las revelaciones;

[22] a quien has investido con el manto de [Tus] Nombres y Atributos
y has coronado con la diadema del maximo representante;

[23] cuyo cuerpo hiciste viajar de noche [enteramente] despierto
desde la Mezquita Sagrada a la Mezquita mds Alejada hasta que
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[24] llegé al Arbol de Loto del [Supremo] Limite
y fue elevado a la distancia de dos arcos o mds cerca’,

[25] de modo que su corazdn se regocijé al contemplarte donde no hay
mafana ni tarde — y su corazon no desmintio lo que veia;

y su vision se deleité al encontrarte donde no hay plenitud o vacio - su
vista no se aparto, ni mds alld se extendia.

[IL.] ;Oh Dios!
Bendicelo con una oracién de gracia

[1] por la cual mi rama se conecte a mi raiz,
y mi parte a mi todo,

[2] de modo que mi esencia se una con su esencia
y mis atributos con sus atributos,

[3] y pueda el ojo en la fuente refrescarse
y la intermediacion liberarse de la separacion,
y bendicelo con un saludo de paz

[4] por el cual pueda yo ser integramente fiel al pacto de lealtad a él,
preservado de la disidencia,

y seguir con seguridad el camino de su via revelada, a salvo del
extravio,

[5] de modo que me sea dado abrir la puerta de Tu Amor a mi con la
llave de seguirlo a él

y pueda contemplarte en mis sentidos y 6rganos desde el nicho de su
guia reveladora y su conformidad,

[6] y logre asi entrar tras él a la ciudadela de ‘no hay dios sino Dios’
y llegar siguiendo sus huellas hasta el interior retiro [en la celda] de
‘tengo un momento [de recogimiento] con Dios’,

[B] pues él es Tu puerta: quien se proponga llegar a Ti sin ¢él, todo
camino y toda puerta encontrara cerrado,

y con el cayado de la cortesia sera conducido de vuelta al establo de los
animales.

1 Alternativamente este pareado puede dividirse en dos pareados en correspondencia con la estructura TS/
TC, en la cual tienen también una numeracién alternativa: [24/25] lleg6 al Arbol de Loto del [Supremo] Limite
[25/26] y fue elevado a la distancia de dos arcos o mds cerca...
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[II1.] ;Oh Dios! ;Oh Sefior mio!

[C] {Oh Tt cuyo unico velo es la Luz
y cuya sola ocultacion es la intensidad de la manifestacion!

Te pido
[1] por Ti [solamente] en el grado de Tu Absolutidad, libre de toda

limitacion,

en virtud de la cual Tt haces cuanto quieres y cuanto deseas;

[2] y por Tu [propia] develacion de Tu Esencia con la luz del
conocimiento

y Tu [incesante] transmutacidn bajo las formas de Tus Nombres y
Atributos en las imagenes de la existencia;

[3] que bendigas a nuestro seilor Muhammad con una oracién

de gracia por la cual refresques [el ojo de] mi visién interior,
alcoholandolo con la luz rociada en la eternidad sin principio,

de modo que yo sea testigo del desvanecerse de ‘lo que nunca ha sido’
y la permanencia de ‘lo que jamas ha dejado de ser’;

[4] y vea las cosas como verdaderamente son en su raiz, sin existencia,
ausentes,

y [perciba] que nunca la fragancia del Ser han aspirado mas alla del
hallarse presentes.

[IV.] ;Oh Dios!
Con esta bendicion de gracia dirigida a él,

[1] sdicame de la oscuridad de mi condicién de ‘yo’ [separado] a la Luz,
y de la tumba de mi corporeidad a la reunion de la Asamblea [en el
Mas Alla] y al despliegue de la Distribucion,

[2] y bafiame desde el cielo de Tu propia proclamacion de Tu Unidad
con la [lluvia de gracia] que me purifique de la inmundicia de asociar
[a Dios con otros] y adorar lo que no es El;

[3] reviveme con la primera muerte y el segundo nacimiento,
y vivificame con la Vida perdurable en este mundo efimero;

[4] dame “una luz con la cual’ yo ‘camine entre las gentes’,
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y déjame asi ver Tu faz adondequiera que me vuelva, libre de la ilusién
de apariencias y disfraces,

[5] contemplando a la par con los dos ojos de la unién y la separacion,
claramente distinguiendo lo irreal de lo Real,

(6] por medio de Ti indicandote a Ti,
y guiando hacia Ti con Tu permiso.

[V.] ;Oh [Tu] el Mas Compasivo de los compasivos!
iBendice y saluda

[1] a nuestro sefior Muhammad con una oracién de gracia por la cual
aceptes mi suplica
y hagas realidad mis esperanzas,

[2] y a su Familia, la gente del testimonio visionario y el conocimiento
inmediato,

y a sus Compaiieros, los poseedores de experiencia gustativa y directa
percepcion,

[3] [bendiciéndolos por siempre] en tanto que el velo de la noche de la
existencia primordial caiga como el cabello [que oculta la mirada]

y la brillante marca en la frente del dia de la vision directa [al
descubrirse los ojos] se revele!

[4] jAmén! - iy [sea la] paz sobre los mensajeros,
y alabado sea Dios, Sefior de los mundos!
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APPENDIX C:
LETTERS AND NUMBERS,
RHYMES AND KEY WORDS IN
THE BLESSING-PRAYER

Gabriel came to the Prophet and said: ‘God orders you that
your community should read the Qur’an according to one
mode (harf)’. To this he replied: T ask God for His pardon and
forgiveness. My community are not capable of doing this.” He
then came for the second time and told him the same thing until
he reached seven modes. Finally, he said: ‘God commands you
to make your community read in seven modes: in whichever
mode they read, they will hit the mark.”

In this appendix we examine the numerical structures that underpin
the rhymes and key words in the Blessing-prayer. In order for this to be
comprehensible, it is necessary to outline the different approaches to
letter and number that are employed as modes of contemplation by Ibn
‘Arabi and other akbarian authors, which were particularly marked in
the Bayrami-Malami tradition to which Bosnevi belonged.

The distinction between speech (lafz) and writing (abjad) leads to
different arithmosophical approaches to the order and value of letters
in Arabic, which are perceived as divinely inspired rather than humanly
constructed. In contrast, the alphabetical order used in dictionaries was
developed by early grammarians as a didactic tool and is based on the

1 AbuaDa’ad, Sunan 8/63. The word harfhas many meanings apart from ‘letter’ or ‘particle’, including ‘limit’,
‘edge’, ‘mountain ridge’, suggesting that letters are to be understood as a limitation of the writing line or of the
breath. The ‘mode of reciting’ is a particular determination: to recite in a single ‘letter-mode’ as commanded
by God and taught by Gabriel would presumably mean to recite in full consciousness of Oneness, and may be
related to Ibn ‘ArabT’s conception of alif as the single primordial shape from which all the letters derive. Other
similar hadiths emphasise the seven modes of recitation that are considered ‘restorative and sufficient’ (shafi
kafi) and how this plurality was to make things easy for the community (for example, see al-Nasa’i, Sunan 11/66;
al-Bukhari, Sahih 66/13; Muslim, Sahih 6/330).
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affinity of letter shapes, but this way of classifying is not considered
particularly significant in arithmosophy. Even though Ibn ‘Arabi refers
to this conventional alphabetical order of alifto ya’ as a way of describing
the series from Alpha to Omega, what he has in mind is the abjad value
of these letters, which is 1 in both cases.?

Ibn ‘Arabi utilises four major approaches in the Futithat and other
works. He distinguishes two variants of phonic order:

a) Phonic order of letter-poems in Chapter 2 (P1), based on what he
describes as hurif al-mu‘jam (‘letters of the alphabet’), according
to which he differentiates alif from hamza (although in terms of
numerical value hamza is not counted);*

b) Phonic order ofletters in Chapter 198 (P2), which Ibn ‘Arabi employs
in the context of the divine Breath of Compassion (nafas al-rahman);®

Both of these orders begin with the glottal stop (hamza), which is
articulated in the most interior point of the throat (‘chest’, sadr), and
proceed towards the waw, the most exterior point of articulation on the
lips. Four letters (dad, ra’, sad, dhal) are given different places in the
two orders, causing other letters to be displaced. What phonic perception
leads to this variation and the grammatical sources inspiring Ibn ‘Arabi’s
conceptions are still to be fully studied.®

c) Abjad value (Eastern) (E), the system that underlies the ordering of
works in part of Ibn ‘Arabi’s Fihrist;’

d) Abjad value (Western) (W), the system that underlies the letter-

3 See the poem in Ayyam al-sha’n, in Rasa’il, ed. al-Mansub, 2/57; Mawaqi‘ al-nujium (Cairo, 1954), p. 21.
This poem is discussed in Pablo Beneito, ‘The Ark of Creation: the Markab Motif in Sufism’, JMIAS 40 (2006),
pp.39-57.

4 From a phonic point of view, alif is a graphic sign without any sound in itself, and ‘is not one of the letters
according to those who smell a scent of the realities, even though it is generally regarded as a letter” (Fut. 1.65).
The first actual phonic letter is hamza, but it counts as 1 if its written support is alif (which has a numerical
value of 1 independently of the hamza). In this particular case there is an overlapping of phonic order (hamza)
and graphic support (alif), which might lead a reader to confuse the two levels. See Eric Winkel, ‘Geometry and
Number: Alif is not a Letter and 1 is not a Number’.

5 In chapter 198 the phonic place-value of a letter is directly linked by Ibn ‘Arabi to the ‘speech’ of the Divine
in the Compassionate Breath: the letter is articulated in the degrees of Being, just as speech is articulated in
the human throat. There are thus correspondences between a letter, a mansion of the moon and the zodiacal
constellations. See the listing in Ibn ‘Arabi, The Alchemy of Human Happiness (Oxford, 2017), appendix A, pp.
170-2, based on Fut. 11.397 ff.

6  For further references, see Dunja Rasi¢, The Written World of God (Oxford, 2021).

7 See the edition of al-Fihrist wa-I-Ijaza by Bakri Aladdin (Damascus, 2020), pp.87-97.
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poems in chapter 2 of the Futuihat, where Ibn ‘Arabi refers to it as
the one that he prefers for the contemplation of the secrets of the
letters.®

The following table classifies the letters according to two phonic
orders and two numerical abjad values:

P1 P2 O/V | Abjad (E) Abjad
‘ ‘ W)
alif- | alif- | 1/1 alif | alif \
hamza hamza
ha’ ° ha’ ° 2/2 ba’ < ba’ <
‘aygn. | & | ‘ayn | ¢ 3/3 jim d jim d
ha’ z ha’ | ¢ 4/4 dal 2 dal 2
ghayn | ¢ | ghayn | ¢ 5/5 ha’ > ha’ >
kha’ | ¢ kha’ | ¢& 6/6 waw g waw B
qaf | S qaf | & 717 zay J zay J
kaf | & kaf | 4 8/8 ha’ z ha’ z
dad |o=| jim | ¢ 9/9 ta’ L ta’ L
jim | & | shin | & | 10/10 ya’ ¢ ya’ s
shin | & | ya’ | ¢ | 11/20 kaf & kaf | &
ya’ | ¢ | dad |o=| 12/30 lam J lam J
lam J lam | J | 13/40 mim N mim B
ra’ D nan | O | 14/50 nin O nin U
niun | O ra’ o | 15/60 sin o sad o
ta’ b ta’ L | 16/70 ‘ayn ¢ ‘ayn ¢
dal 2 dal 2| 17/80 fa’ - fa’ <
ta’ < ta’ < | 18/90 sad o= dad |-
sad |o=| zay | 5 | 19/100 qaf S qaf S
zay D sin | v | 20/200 ra’ D) ra’ )
sin | oo | sad | u=| 21/300 shin o sin o
za’ | L | za’ | b | 22/400 ta’ < ta’ <

8 See Fut. 1.67. We may note that Ibn ‘Arabi’s subtle expression here (‘inda-na ... wa-‘inda ahl al-asrar)
suggests that in his inclusive view he is not limiting himself only to being one of the people of the secrets, even if
he privileges their approach to knowledge.
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dhal | > | tha’ | < | 23/500 | tha’ < | tha | <
tha’ | < | dhal | > | 24/600 kha’ ¢ kha’ ¢
fa |< |fa < | 25/700 dhal |2 dhal 3
ba> | « | ba’ | <« | 26/800 dad oa za’ L
mim | & | mim | & | 27/900 za’ L | ghayn | &
waw | s | waw | s |28/1000 | ghayn | ¢ shin | &

The central O/V column indicates the order (O) of the letter (1-28)
in the phonic alphabet and its numerical value (V) in the abjad series

(1-1000). We have not included here the important distinction between
the major and minor values (where 0 is not regarded as a number and
only units are considered): for example, 20 (major) can be reduced to 2
(minor), 30 to 3 and so on. As can be seen from the shaded boxes, which
indicate the letters whose order changes in the parallel systems (phonic
and abjad), there are basically four main letter ‘movements’ occurring in
the two phonic orders (dad, ra’, sad and dhal) and the two abjad orders
(sin, sad, shin and dad), causing a displacement of other letters (for
example, in the abjad order za’ and ghayn are displaced).” We may also
notice the following: the initial letter, which has an order-value of 1, can
be viewed as either hamza (speech) or alif (writing) ." The middle letter
in both phonic and abjad systems is always nuin: although apparently
different in P1, the nun still occupies a medial position because of the
inclusion of the lam-alif as the 29th letter."

The table of letters and numerical values can be arranged according
to sequences of 9 (1-9, 10-90, 100-900, + 1000), so that the numbers
and letters are displayed as the three dimensions of a cube.’> Some
authors also employ this 9-base system to take account of the abjad series
(the order of letters from 1 to 28), as well as the value (from 1 to 1000).
While the abjad value and order are the same for the units (alif =1, ba’

9  We may deduce that an original 22-letter abjad system may have been employed prior to the Arabic abjad
which has a total of 28 letters, i.e. with Arabic there is an addition of 6 letters. At some point there seem to have
been two variants in this addition, giving rise to the two systems of Eastern and Western.

10 The hamza actually has no value in itself in writing, and is only counted according to its ‘carrier’ (alif or ya’
or waw).

11 In chapter 2, Ibn ‘Arabi also respects a prophetic tradition that lam-alif is a letter in its own right, by adding
four extra poems in a separate section on lam-alif and alif-lam (Fut. 1.75-77).

12 See The Cosmic Script: sacred geometry and the science of Arabic penmanship by Ahmed Moustafa and Stefan
Sperl (London, 2014), and Ahmed Moustafa’s artwork ‘The Cube of cubes’.
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=2 and so on), they apparently diverge from the letter kaf onwards. For
example, kaf has a value of 20 and an order of 11 — however, both can
be numerically simplified to 2; lam has a value of 30 (=3) and an order
of 12 (=3); mim has a value of 40 (=4) and an order of 13 (=4); nun has
a value of 50 (=5) and an order of 14 (=5), and so on.

We can also represent the relationship of letter and number in a
visual form as a spiral diagram, depicting a 3-dimensional helicoidal
structure rather like a flight of circular stairs (as found in a minaret,
for example). Julian Cook has provided us with the following diagrams
which he conceived and designed as a fruitful way of representing the
interactive dynamic between the 9-digit system and the 28 letters of the
Arabic alphabet:

The Western abjad spiral
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The Eastern abjad spiral

These approaches mean that each Arabic letter can be considered
in several different numerological ways, and just as an individual letter
has connections to certain other letters that make it up (for example,
alif is made up of alif-hamza, lam and fa’, ’-I-f), so it can be linked
to different numerical values that similarly ‘constitute’ it. There is a
distinction between the direct value of the letter (as counted above in
the four ways) and that of the name of the letter in consideration of its
‘constituent elements’ (according to two levels of calculation, considering
the immediate spoken letters of the name or the element-letters that
compose the letters of the name). Throughout the book we have given

various examples of how these overlap in striking ways, and produce
linkages to other numbers and letters. Thus we may regard waw as
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having a value of 6 in itself as well as a value of 4 through its constituents
w+a+w (6+1+6=13=4), or mim as having a value of 40 or 4 as well as
90 or 9 (m+i+m), or nin as having a value of 50 or 5 as well as 106 or
1+6=7 (n+i+n). Even more complex numerical patterns are given by
considering the element-letters: for example, waw is made up of waw and
alif, to which are added lam, fa’ and hamza, which are the constituents
of the letter alif."?

When we investigate different aspects of numbers, letters and words,
whether in relation to the Blessing-prayer or to poetry, we may consider
three main interrelated but distinct levels of number in relation to the

meanings:

i) the numerical value of the Arabic letters in themselves;

ii) the numerical value of certain words and expressions;

iii) the value of the ordering and structure of sentences and sections.

This may include, for example, the number of verses in a poem, of
rhyme letter(s) and even of the syllables of the metre. We may then
come to understand that all the elements and dimensions within a text,
and especially within a poem, are significant in different ways and at
different levels, establishing correlations that are not explicit.

In the following analysis of the Blessing-prayer in terms of its
constituent couplets and sentences, and how these relate to the overall
structure, it may be useful to have in mind the value of the letters in the
minor Western system, which is most favoured by Ibn ‘Arabi:

1 2 3 4 5 6 7 8 9

units alif | ba’ | jim | dal | ha’ |waw | zay | ha’ | ta’

(¢

tens ya’ | kaf | lam | mim | nin | sad | ‘ayn | fa’ | dad
hundreds | qaf | ra’ | sin | ta’ | tha’ | kha’ | dhal | za’ | ghayn

thousand | shin

13 When Ibn ‘Arabi considers the letters that make up the name, the name-letter itself is not included. For
example, when discussing the constituents of the letter alif, he specifies two levels: ‘[firstly] in terms of spoken
letters (al-hurif al-lafziyya) it has hamza, lam and fa’ (=alif); [secondly] in terms of elements (basa’it), it has
zdy, mim and ha’ (=hamza, backwards), fa’, lam and hamza (=alif, backwards)’ (Fut. 1.65). It is unclear to us
why he mentions the latter in an inverse order.
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In our understanding of the structure of the Blessing-prayer, we call
sentence each of the two lines composing a rhyming couplet, which are
usually joined together with a linking waw (‘and’). The two sentences
of a couplet, as is characteristic of rhymed prose, share the same final
rhyme, but often also contain one or more inner rhymes. We call section
a coherent sequence of couplets that share a common pattern of features
and style.

Here we will particularly focus on examples in Section 1, where we
are presented with 20 couplets or 40 sentences.'* Each of these couplets
and sentences in the first section contains a noun or pair of nouns
naming or depicting the Reality of Muhammad, who is the subject of the
Blessing-prayer (in the other sections they normally begin with a verb).

The general features of Section 1 can be described as follows:

1. Every couplet has a word or expression corresponding to the value
of its ordinal number. The ‘first’ couplet begins with the word awwal
(‘first, value 1+6+3=10=1). The ‘second’ couplet has the word than
(‘second’, value 5+1+5=11=2). These two examples at the very
beginning of the prayer provide the key to understanding the general
procedure. However, this is left implicit rather than explicit, and has
not drawn the attention of any previous commentators.

Within each couplet the numerical value of one or more major
terms or of initial key words corresponds to this couplet numbering
system. For example, in couplet 3 the final word mubin has a value of
4+2+1+5=12=3; in couplet 5 the first word sir[r] has a value of 3+2=5;
in couplet 8 the first letter ta’ of tir (‘Mountain’) has a value of 8; in
couplet 10 the letter gaf of galam (‘Pen’) has a value of 100=1.

2. In addition, in a parallel way, every sentence (from 1 to 40) has a
key expression, often the first word, that contains the value of the
number of the sentence. This is first announced explicitly in sentence
5, with the mention of ‘the Five Presences’ (al-hadarat al-khams),
and is implicit throughout the prayer. For example, in sentence 6

14 See Appendix D for details of the overall structure (GW and KY).
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the first word rahim (‘Mercifier’) has a value of 2+1+8+4=15=6; in
sentence 11 the first word amin (‘Trusted Keeper’) has a value of
1+4+1+5=11; in sentence 22 the first word al-fayd (‘Eftusion’) has
a value of 4+18=22. This is such an extensive feature that we have
presented our findings in table 2 below.

3. Each of the 20 couplets usually consists of two major noun
expressions as the subject of the two sentences: for example, in
couplet 3 ‘Recorder ... Mercifier’ (muhsi ... rahim) or couplet 7
(‘Word ... Opener’, kalima ... fatiha)."” These noun expressions
have been indicated with capital letters in our translation. We
regard the first sentence in each couplet as referring to the interior
level of the Most Holy Effusion (al-fayd al-aqdas) and the second
sentence as indicating the exterior level of the Holy Effusion
(al-fayd al-muqaddas). This is made explicit in couplet 11, where
the primordial individuation of potential realities (a ‘yan) in the first
sentence is contrasted with the extension of created being (akwan) in
space-time. The other couplets embody the same contrast between
the two levels of existence, potential (‘ayni) and actualised (kawni).
In some cases there is a very evident use of alliteration, which also
corresponds to the two levels. For example, in couplet 17 we find an
insistence on the letter “ayn in the first sentence, symbolising interior
vision, and a repetition of the letter fa’ in the second, symbolising
speaking and expression. This distinction between two levels has
informed our translation throughout the Blessing-prayer.

4. Both sentences within a couplet mirror each other formally in terms
of vocabulary, syntax and grammatical forms. For example, we
find repeated terms in couplet 4 (‘dot’, nugta) and in couplet 11
(‘effusion’, al-fayd); polarities in couplet 1 (‘first ... last’, awwal ...
akhir), couplet 2 (‘Mecca ... Medina’) and couplet 13 (‘eternity...
endlessness’, azaliyya... abadiyya); rhyming contrasts in couplet 3
(‘his being ... his generosity’, wujidi-hi ... jidi-hi) and in couplet 8
(‘most complete ... most universal’, atamm ... a‘amm).

15 In three cases there is only one major term that covers both sentences in the couplet: in couplet 2 ‘Emigrant’
(muhajir), in couplet 5 ‘Secret of the He-ness’ (sirr al-huwiyya), and in couplet 16 ‘the Materia Prima of forms’
(haynla al-suwar). However, there is an implicit repetition of the term in two aspects: for example, the Emigrant
‘from’ (min) and the Emigrant ‘to’ (ila).
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5. The two sentences of each couplet not only rhyme with each other
at the end but also share an inner rhyme or rhymes with each other.
One of many examples can be found in the four rhyming pairs of
couplet 10: al-qalam al-niirani al-jari bi-midad al-hurif al-‘aliyat;
al-nafas al-rahmani al-sari bi-mawadd al-kalimat al-tammat. In this
example, there is also the syllabic parallelism of the words qalam
and nafas and the semantic contrast between hurif (‘letters’) and
kalimat (‘words’). These interior mirroring rhymes are indicated

in the Arabic text with two pausal signs (¢ and ), while the 99 full
sentence end-rhymes of the prayer are marked with the symbol ¥¥.

6. Each sentence conforms to a general pattern of rhyme values 5:5
(containing a 5 in the inner rhyme and a 5 in the ending rhyme). In
couplet 10 cited above, for example, the main end-rhyme is -at
(=1+4=5) and the inner rhyme is -n (=5), as in nirani/rahmani.
Thus each sentence has an internal 5:5 structure as well as forming
one part of the 5:5 rhyming structure of the couplet. This provides
a total value for each sentence rhyme and each couplet rhyme of 10
(=1), suggesting that this rhyming structure is akin to two halves of
a circle that are constantly resolving themselves into the essential
oneness of the circle.'®

This mirror structure appears throughout the Blessing-prayer, and we
have provided three tables below showing some of the correspondences
within the first Section and the rhyming patterns within the prayer as
a whole. Our object here is to demonstrate the arithmosophical and
symbolical underpinning of the Blessing-prayer, where each element is
significant in terms of contemplation, including the choice of words for
addressing the Divine and making a request. For example, the opening
word of address (Allahumma) in the first Section has a value of 16 or 7,
a number that is reflected in the collective value of the other forms of
address in the four later Sections (Allahumma x3 + Arham al-rahimin,
=21+40=61=7), suggesting that the Blessing-prayer can be viewed as

16 This might also be understood as one of the hidden meanings in ‘God created Adam according to His Form
(“ala surati-Hi), where the pronoun ha’ (=5) of He-ness is repeated in its reflected human form (as a second 5),
and returns to Unity. We may also observe that if each sentence sums to 10, the whole couplet can be viewed as
10+1 (=11, the value of Huwa) or as 10+10=20 (the value of kaf, i.e. the kaf of the second person or the kawn as
the manifest world as a whole).
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having two major equal parts and a correlation to ‘the Seven Repeated’
(al-sab“ al-mathani) of the Fatiha (see Appendix D).

The brief opening request consists of only five terms (afid / silata
| salawati-k | wa-salamata | taslimati-k), and is designated as [A]
rather than with a number because it prefaces the descriptions of the
Muhammadian Reality and is not part of them. Nonetheless, these
five written terms can be treated as a rhyming couplet with two pairs
linked by a waw: the rhyming letter (rawi) of kaf (=20=2, salawati-k,
taslimati-k) is not only the form of address (“You’) but also reflects by its
numerical association the dual nature of the blessing and greeting, i.e. the
blessing of the One upon His own Self and the greeting that He gives to
Himself. This ‘dualitude’, i.e. the relationship of the One with Himself,
is reinforced by the identical numerical value of both salawadt (=20) and
taslimat (=20). It is equally remarkable that the whole phrase afid silata
salawati[k] wa-salamata taslimati[k] totals 92, which not only reduces to
the same value of 2 but constitutes the value of the name Muhammad."”

The first table examines the intricate rhyming patterns and their
values in the first ten couplets of the Blessing-prayer. This is correlated
with the prominent letter in each couplet, as found in certain words, and
its numerical value. We have only included some of the words with this
letter, to show the principle. We may note the remarkable consistency of
the rhyme and letter value with the number of the couplet, which extends
at least throughout the first Section. This pattern of correspondences
between rhyme value and couplets can be extended to the other sections
of the Blessing-prayer in accordance with the numbering of the GW
structure.

17 If the two kafs are included, the total is 96 (9+6=6), equivalent to the letter waw (=6). If the Allahumma
invocation is counted (without the kdfs), the total is 99. These numbers, 92, 96 and 99, are all significant in terms
of the structure of the Blessing-prayer (see Appendix D). We may also note that the two underlying words salat
(=15) and salam (=11) together equal 26, which is the complete number of couplets (this one + 25) of this first
section. With their respective articles, al-salat (=19) and al-salam (=15) together equal 34 or 7, the value of kun
(2+5) and the number of the 25 (2+5) succeeding couplets, as well as the value of the full rhyming letters -atik
(=1+4+2=7).
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Couplet [minor | Fullthyme | Rhyme Prominent | Letter
rhyme] (reading) Value letter value
(major
rhyme)
1 [ta’] -t 4+6=10=1 alif (awwal, 1
(nin-ya’) -ni akhir)
(ya’) - 1
2 [ha’] -t 5+6=11=2 kaf (kana, 2
(alif-nun) -an yakun)
3 [ha’] -hi 6+6=12=3 | jim (wujid, 3
(ya-niin) -in jud)
sin (khams, 3
sa’il)
lam (‘awalim) 3
4 [lam-ta’] -lat 7+6=13=4 mim 4
(alif-niin) -an (basmala,
amr)
kaf (kan) + | 2+2=4
ra’ (amr)
5 [lam-shin- kul[l] 3+1+1=5 | ha’ (huwiyya, 5
ya’] shay’ ‘ariyah
(ha’) -ariyah 5 sariyah)
6 [lam] -1 3+12=15=6 waw 6
(‘ayn-ha’) -i‘ha (huwiyya)
(ha’-alif) -ha 5+1=6 kha’
(khaza’in)
7 [ha’] zay (kanz) 7
(sin-mim) | -sm/sam 3+4=7 ‘ayn (a‘zam)
8 [mim] -ammi 4+4=8 za’ (mazhar) 8
(ha’) -biy[y]ah 2+1+5=8
9 [mim] -am[m]i 4+5=9 ta’ (tar) 9
(ya’-nun) -in
10 [ya’] -ani 10 qaf (qalam) 1(00)
[alif-dal] -ad 5+5=10 ya’ (ntirani) 10
(alif-ta’) -at alif (jari, sari) 1

18 Further examples of this arithmosophical rhyming pattern can also be seen in couplets 11-20:

(couplet 11) -atuha =1+4+5+1=11; (12) -‘ayn + -at =7+1+4=12; (13) —abadiy[y]ah (last thyme) =13; (14) -h +
-al[l]ati =5+1+3+4+1=14; (15) -h + -h + -n =5+5+5=15; (16) -ula + -yn =16; (17) -n + -1 + -dim =5+3+9=17; (18)
-@’im + -bi =1+1+4+2+10=18; (19) -h + -dam + -an =5+8+6=19; (20) -r =2[00].
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The following table gives an indication of the relation between key
words and the order of the sentences and couplets. What is remarkable
here is the consistent hidden numerical pattern that underlies the first

20 couplets and 40 sentences.

Table 2: Key words in the first 20 couplets

Sentence | Key word(s) | Value | Couplet | Key word(s) Value
1 awwal 10=1 1 awwal / 10=1
2 al-insani | 20=2 awwal+akhir 19=1
3 Allah / 66=3 2 than 5+1+5=11=2
wa-lam 39=3
yakun
ma‘a-hu
shay’
4 ‘ala ma 40=4
‘alay-hi kan
5 hadarat al- | 41=5 3 ‘awalim / 21=3
kh?’fl;/ 5 mubin / 12=3
[Wﬁ? / iJ- 5 lam (repeated) 3
kulll]
6 rahim 15=6
7 basmalat | 16=7 4 nuqtat al- 19+21=40=4
. _ — basmalah
8 jaw[wlalat | 17=8 / dal [of 4
dawa’ir]
9 huwiyyah / | 18=9 5 sirf[r] / 3+2=5
fi / ha’ [of 5
9 huwiyya]
10 ‘an kul[lli | 19=10
shay’ / 10
kulli shay’
11 amin 11 6 waw [of huwa] / 6
) amin Allah / | 11+67=78=15=6
12 muqas(s]im 12 kha [of 6
khaza’in] 24=6
muwaz[z]i¢
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13 kalimat / 13/ 7 kalimat al- 25=7
kalimat ism/ 25=7
al-z(sm al- 49=13 fatihat
a‘zam
14 kanz 14
15 jami* 15 8 mim x2 [in 4x2=8
16 al-a‘am[m] 16 ata{mm and
a‘amm]
17=8
al-atamm
al-mansha’
al-a‘amm 15+20=35=8
17 tir 17 9 ta’ [of tar]/ 9
18 | al-khidamm /| 27=9 ?l’kh;d?’%’( ]/ 27=9
lam tu‘ak[k] | 27-9 am u}f 27=9
iru-h/ i / }
safa’ al- 279 safa’ al-yaqin 27=9
yaqin
19 qaf [of qalam] 1 10 qaf [of qalam] 100=1
al-huraf | 28=1 al-huraf 28=10
20 al-nafas 20
rahm[a]ni 20
21 al-aqdas al- | 30=3 11 al-fayd al- 22+16=38=11
dhati/ muqaddas
ta‘ay[ylanat | 21
22 al-fayd 22
23 matla“ 23 12 dhat 12
24 wa-manba“/ | 24
ifadat / 24
idafat 24
25 qawsay[y] al- | 34=7 13 wahdat 22=4
ahadiy[ylah ahad 13
wahidiy[yJah | 25
26 tanazzul / 26
azaliy[ylah /| 17=8
al-abadiy[ylah | 17=8
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27 nuskhat / | 18=9 14 al-nuskhah / 23=5
al-nuskhah | 45-9 al-dur([r]ah 15+17=32=5
al-sughra / al-bayda /

tafarra‘at 27 al-yaqitah
al-hamré 22+19=41=5

28 dur(r]at / 10=1
dur[r]ah al- 28

bayda /
al-hamra 19=1

29 imkaniyyah /| 20=2 15 shahadat 15
al-harakat / | 20=2

al-sukin 20=2

30 mad[d]at al-| 30

kalimat /
fahwaniy[ylat | 30

31 la/ 31 16 hayiila 16

ahad 13=4

32 li-ahad 32

mar(r]atayn
33 mumtani® | 24=6 17 furqan 17
34 al-fasil bayn | 52=7
al-hadith
35 in[n]i abitu 35 18 in[n]i abitu 36=9
‘inda rab[bi] ‘inda rab[b]i
36 layl tanamu | 36
‘ayna-ya
37 rabitah / 19=1 19 rabitah / 19
wujid / 19=1 wujid / 19
al-‘adam 19=1 al-‘adam / 19
yabghiyan 19
38 ra’ [of 2
rabita]
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39 al-awwal 39 20 al-zahir 20
wa-I-akhir /
fadhlakati
daftar
al-aw[w]al
wa-l-akhir

40 mim [of 40
markaz] /
markaz 85-4
ihatat
al-batin wa-
l-zahir

75=3

Such associations of rhyme letters and order can be found throughout
the Blessing-prayer, implying a very subtle appreciation of number
underlying the structure.

Perhaps the most significant feature, as we have mentioned, is the
5:5 value of each sentence and couplet. This five-ness is usually found in
the letters ha’ (including the ta’ marbita which is written as a final ha’)
and nin, but may be found in other words or letter combinations (e.g.
ila or 7 + li). As we have seen, the number 5 is highly significant as the
value of the letter niin, which depicts a semi-circle. Hence the 5:5 rhyme
may be understood as the two semicircles that make up a whole circle
(5+5=10=1). In some couplets the number 10 or 1 is emphasised. The
following table gives the full breakdown of these 5:5 rhymes by sentence
and couplet over the whole structure of the prayer. In this context we
are counting the total sentences and couplets (TS and TC respectively),
which include the special sentences (A, B, C, D)," in order to show
the consistency of the rhyming pattern (5:5). In addition, a significant
number of sentences also reveal rhymes with the value 2 (ba’, kaf, ra’)
or the value 1 (alif, ya’, qaf), which appear as a reference to the oneness
and twoness of the circle inherent in the nin.*

19 See Appendix D for these special sentences (A, B, C, D) which include modes of address or explanatory
concluding sentences.

20 The niin may be understood as a doubling of 5 (the two semi-circles) and as a pointer to Unity (5+5=1). In
addition, it alludes to the interaction of the first (ana, -i) and the second (-k) persons.
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Table 3: Rhyming 5 in the whole prayer

TS | TC | 5:5 (nun) | lor2 | TS TC 5:5 (nun) lor2

UA| 1a | war 55| %2 | 51| 26 W“'mr;qu/ ila al
2/A| 1b | k/at 5:5 k2 52 26b n/n 55 al

3 | 2| h/n 55 il 53 | 27a h/ma'  5:5 k2/a1
4 | 2b| Wn 55 il 54 27b h/ma  5:5 k2/al
5 3a h/n 5 55 28a ila/i+li  5:5 11

6 3b | hi/n 55 56 28b ila/i+li  5:5 11

7 4a | h/n 55 57 29a tith 5 !

8 | 4b | W/n 55 58 29b ti/lh 55 11

9 | 5a| h/n 55 59 | 30a n/n 55

10 | 5b | h/n 55 60 30b n/n 55

11 | 6a | h/h 55 61 | 3la h/n 55 luf2
12 | 6b | h/h 55 62 | 31b h/n 55 suf2

13| 7a| Wh 55| al | 63 | 32a | keyay’/h 55
14 | 7b | Wh 55 | al | 64 | 32b | k+ali/h 55

15 | 8a W 5 65 | 33a h/h 55

16 |8b| h 5 66¢ | 33b Wh 55

17 | 9a | h/h 55 67 | 34a/B bab® 5 b2
18 | 9b | Wh 55 68 | 34b/B ‘asi 5 b2
19 |10a| h/n 55 69 | 35a/C | h/illlla 5:5 r2
20 | 10b| h/n 55 70 | 35b/C | h/illlla 55 r2
21 |11a| n/at 55 | i1 | 71 | 36a hid 55

22 | 11b| mat 55| il | 72 | 36b Wid 55

23 [12a| wh 55 73 | 37a a5 g /21./ !

1 Or alternatively -ra + -adika.

2 Alternately, bab or iyydya and final & in this sentence and h/h in the following.

3 In this couplet the 5:5 pattern might be implemented by counting the final vowel of the rhyme in -m as long
(-mi=5).

4 Sentence 66 corresponds to the value of the name Allah mentioned in it.

5 In this couplet the 5:5 pattern may be implemented by counting the final niin or the double final ha” in this first
sentence and counting the ila (=5) of the final letters ba’-lam (=5) of the word istabl in the second sentence.

6 In this couplet the 5:5 pattern may be implemented by counting the final niin (min) in the first sentence or
the double final kaf plus the final ya’ together (=5) in both sentences and counting the final -lika (=5) or the value
of suwar (=5) in the following sentence.
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24 | 12b| w/h 55 74 | 37b at 5 ’; /21_/ lr
25 | 13a | at/at 55 75 | 38a Wit 5:5 zal 1
26 | 13b | at/at 5:5 76 | 38b n/nt  5:5 zal 1
27 |14a| h/h 55 77 | 39a h/h 55

28 | 14b| h/h 55 78 | 39b h/h 55

29 |15a| h/h 55 |r2/al| 79 40a n/ti  5:5 r2
30 [15b| Wk 55 |r2/al| 80 | 40b n/ti 5 r2
31 |16a| h/n 55 81 | 4la | n/iy[ylaka 5:5 k2
32 [16b| W/n 55 82 | 41b n/raka 5:5 k2
33 | 17a| h/n 55 83 42a n/h  5:5

34 [17b| W/n 55 84 | 42b n/h 55

35 | 18a | n/im 5:5 85 43a nuara/h  5:5

36 | 18b | n/im 5:5 86 | 43b ma/h?  5:5

37 | 19a | ’im/n 55| il 87 | 44a n 5 ql1
38 | 19b | ’im/n 55| il 88 | 44b n 5 ql
39 [20a| W/n 55 89 | 45a a+k+k 5 k2
40 | 20b| h/n 55 90 | 45b atk+k 5 k2
41 [21a| K* 5 r2 | 91 | 46a h 5 il
42 [21b| W/m 55 | r2 | 92 | 46b h 5 il
43 | 22a dg/,‘;ﬁ k21 93 | 47a Wn 55

44 |22b | at/at 55| k2 94 | 47b h/n  5:5

45 | 23a hg’:’;‘i a1 1 95 | 48a hn 55

46 |23b|h/ma 55| al | 96 | 48b h/n 55

1  Or alternatively, -ma/-ma.

2 Or alternatively, counting final —a plus final —ds in this and the previous sentences, or —ds[i] as final rhyme
in both.

3 In this couplet the 5:5 pattern may be implemented by counting ‘aynay (=5) and jam‘ (=5) in the first
sentence or the final -1 plus the final —q in the second sentence.

4 Here there is only one explicit 5, but a second one may be considered if the final -/ and -r are counted
together as 5.

5 We may note that the rhyme structure of this couplet, the first of section LB, coincides with the one in
couplet A.
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47 | 24a | h/ta®  5:5 97 | 49a/D am/n  5:5

48 | 24b | ila/ta 5:5 al 98 | 49b/D am/n 5:5
49 | 25a | h/ila 5:5 al 99 | 49¢/D h/n  5:5
50 | 25b | h/h  5:5 al [91Q | 46aQ rham/n  5:5

— —
n b

?M.' "

The elevated 5:5 final letters (-h and -ma in salatan wa-salaman) found
in the fifth section of the Blessing-prayer in al-Baghdadi’s commentary
(University MS A522, fol. 15b), showing that al-Baghdadi clearly
understood this underlying structure in the Blessing-prayer.

31 Counting the alif implicit in the reading of yagzata.
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EXAMPLE OF THE PRESENCE OF LETTERS WITH
THE SAME VALUE OF THE COUPLET’S NUMBER
(GW STRUCTURE)

Couplet 1.21 (=3), with the three letters jim, lam, sin, whose value is 3:

Liaie L& e@lild Jlas 4o colasisd il eluns
- o 7w /5/15/0,.5:0/1/
£
EXAMPLES OF THE RHYME CORRESPONDING
TO THE SAME VALUE OF THE COUPLET’S
NUMBER (GW STRUCTURE)

Couplet 1.8, with final rhyme -biy[y]ah (2+1+5 = 8). If we add inner
rhymes -m (4) and -h (5), the total is 8 as well. The rhyming 5:5 structure
can be seen in the inner and final -/ (=5).

-~
"

S P Y| I B | et
SRR S UPEA AN AR

Couplet I.17 (where the inner rhyme in -n =5 and final rhyme in -im
=144=5 reproduce the general 5:5 pattern) shows how the sum of the
two inner rhymes plus the extended final rhyme equal the number of
the couplet (in GW): hence, -n (5) + -1 (3) + -dim (4+1+4) =17, and -/
+ -im =3+1+4 =8.
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ol 2y LA é;f Qx ;

il 03T G Lol 53201 8

EXAMPLES OF THE INNER AND FINAL RHYMES
CORREPONDING TO 5:5 and 5:5:2 STRUCTURE

Couplet 1.21, where the inner rhyme in -h (=5, in two possible
combinations) or -at (=1+4=5) and final rhyme in -jliyatika (=14=5)
reproduce in either way the general 5:5 pattern, completed as a 5:5:2
sequence by final -k (=2).

8 z~
‘ - . Z! “ /w/: e D,,}:D/f/
@ . Lﬁ P> é~ - . - . j
- w
/“///:
ez
POy

P

Couplet IV.1, where the inner rhyme in -n (=5), -t7 (=5) [and even ila
(=5)] reproduce the general 5:5 pattern, and final -r (=2) completes the
5:5:2 sequence:

DAV AL BB adE s () 6 AT
: ‘@’J\ anliia 8 53

’B
\Gos
o
o\
\
\
3O
\ (]
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EXAMPLE OF TWO SENTENCES OF A
MIRRORING COUPLET IN WHICH ALL WORDS
MATCH IN GRAMMATICAL FORM OR AFFINITY

Couplet .11 offers an example of a perfect match, where terms with the
same grammatical form or affinity pair and contrast the meanings of
lexical roots “-y-n/k-w-n and ‘-d-d/m-d-d:

~

L“;fj‘\’ SR ums
\.éj\s\mj Qh&Y\

- ;%S' Q;S-;ST i UUJJ.‘J\ ugél)\j
&5 J\M‘j g\jfﬁﬂ

Couplet I-B (24-26), of a triadic textual nature (three segments with three

\3(?

\36

rhymes), provides a rich example of mirroring connections:
a5 7o ¥ Eis By, deidlss LG
{ b L2 315401 35wy

PN 2

i V5 s ¥ Ei2 Hady, 105 5305
(b, el f 1)
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APPENDIX D:
STRUCTURAL ANALYSIS OF
THE BLESSING-PRAYER

The reading of this complex appendix might be difficult for a general
reader, and it is mainly recommended for those who are specifically
interested in the possibilities it offers for a deeper understanding of
the dynamic of the text. The Blessing-prayer, most certainly, can also
be approached and interiorised directly without the intricacies of the
kaleidoscopic perspective explained here. Our advice in this respect
is that the reader should follow his immediate inclination and not
necessarily force himself to study this very technical appendix.

In general we can say that the Blessing-prayer is a circular mirroring
text, in particular correspondence with the nature of the mirror letters
nin, mim and waw and the dad, all of which, according to Ibn ‘Arabi,
include a circular representation in their graphic form. We take the text as
a highly expressive literary example of what we may call a kaleidoscopic
structure, whose inner geometry manifests a different pattern according
to the perspective from which it is viewed. The aim of this appendix is to
show how this overall pattern works and how it provides different insights
into the meanings of the text. The structure should be understood from
the perspective of symbolical transitivity in akbarian discourse, where
any expression is in itself a polyvalent symbol within a kaleidoscopic
interplay of transitional, fluid living symbols. These cannot simply be
reduced to mental concepts, since they are related to each other in many
different ways and are connected to a dynamic of underlying images,
numbers and patterns. Since they are not contradictory or exclusive,
different structural approaches may operate simultaneously in the
dynamic contemplation of the text. A certain flexibility of mind together
with the necessary rigour are needed to approach this rich and complex
universe of interactions and resonances in the realm of what we may call
an ‘art of contemplation’.
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The reader might not be familiar with such an approach: in a sense
it is the first time that a text of the akbarian tradition has been analysed
in this multiple interactive way, and this is why we have had to give a
very detailed explanation.

Key Abbreviations:

TS: Total sentences®

TC: Total couplets®

KY: Kun fa-yakiin structure
GW: Ghafur-Wadid structure

A, B, C, D: Couplets A, B and C in the KY/GW structures correspond
to invocational beginnings (A/C) or explanatory concluding sentences
(B), allowing different numerical perspectives depending on whether
they are counted or not. Letter D marks the single word/sentence Amin
or the whole final triad which it initiates.

M: Mim structure
N: Niin structure
W: Waw structure
D: Dad structure

Q: Qdf structure

2 Counting KY/GW couplet 25 as two different couplets (25-26), plus A, B, C, D.
3 Counting the final triad as a single couplet (49a, b, c).
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THE PARTS AND SECTIONS OF THE
BLESSING-PRAYER

First of all, we have seen in Appendix C that there are 99 sentences in
total (TS), or if we consider the rhyming pairs there are 45 couplets in
total (TC).

Depending on the perspective and according to our reading of the
text after meticulous analysis, the Blessing-prayer can be divided in four
major ways, into 4 or 5 or 6 or 9 sections. Each of these possible divisions
is linked to a special letter in terms of the structure of the prayer, and
thus to two sets of numbers because of the two values related to the letter
(the letter itself and the name of the letter). We will look at each of these
possible divisions in turn.

The Mim Structure: 40/4 or 90/9 (M)

The Blessing-prayer can be regarded as having four primary sections
which begin with the invocational expression of address Allahumma,
along with a final closure that directly asks for the traditional blessing
upon Muhammad. This fourness is in correspondence with the value
of the letter mim (signifying the name Muhammad). The four primary
sections contain a total of 90 sentences, corresponding to the value of
the name mim (40+10+40=90). The final part, which may be considered
separately because of its different invocational expression, contains a
further 9 sentences (the reduced value of the name mim), so that in
total the Blessing-prayer is made up of two mims. In this perspective the
Blessing-prayer corresponds to the double mim of Muham[m]ad and of
Allahumma.

The Niun Structure: 50/5 or 7 (N)

This appears to be the most self-evident way of dividing the Blessing-
prayer, in which each of the invocational expressions of address are
treated separately: four beginning with Allahumma and the last starting
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with ya Arham al-rahimin. In this case the prayer’s five sections
correspond to the value of the letter niin. Numerically the sum of these
five invocations also reflects the nin: Allahumma (=7x4=28), plus Arham
al-rahimin (15+25=4), makes 28+4=32=>5.

On the other hand, if the letter niin is regarded in terms of the
three letters of its name (nuan + waw + nun =5+6+5=16=7), we can
view the Blessing-prayer as having 7 sections by splitting section I into
three sub-sections: the single introductory couplet (A in KY), then the
20 mirroring couplets (1-20 in KY) and finally the series of couplets
following the mention of habib (couplets 21-25 in KY). Such a sevenfold
division is also in correspondence with the value of the letter ‘ayn (and
its symbolic implications).

In this structure the 99 total sentences (TS) are counted as two
mirroring sequences of 49 sentences culminating in sentence 50 (which
ends with the specific mention of ‘the limit’, muntaha). In this sense,
we have two series of 50, corresponding to the two niins (visible and
hidden) completing the circle of the letter niin. According to a hadith,*
the number of the divine Names is 100 minus 1, which implies that they
can be understood as both 99 and 100, where the 100th Name can be
regarded as ‘the Greatest Name’ (al-ism al-a‘zam), gathering all into
Unity (1).°

The Waw Structure: 6 or 4 (W)

In addition to the five sections of the Niin structure, the series of couplets
following the mention of habib (in couplet 21 of KY) may be regarded
as a separate section, since it has very distinctive stylistic features. This
means that the preceding 20 couplets would constitute section I-A, and
the following couplets section I-B, making a total of six sections. The
key term Beloved-Lover that introduces this section is habib (=13=4) or
habibu-Ka (= 6), whose numerical values are connected to the name of

4 ‘God has 99 Names, 100 minus 1, and whoever enumerates/comprehends them enters Paradise’. For a
discussion of the different versions of this hadith, see Gimaret, Les noms divins en Islam, pp.51-68.

5 It is worth noting that the only reference to the Greatest Name occurs in couplet 7 in the Blessing-prayer,
again reflecting the value of the name nin (=16=7).
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the letter waw (6+1+6=13=4) as well as to the value of the letter waw itself
(=6). This section I-B is a unique turning-point in the Blessing-prayer
and can be considered as having 5 or 6 couplets, depending upon how
the rhymes are counted; it also emphatically repeats the rhyme in -4,
reflecting the culmination of the Prophet’s ascension and the assonance
found in the related Quranic passage in Strat al-Najm (Q 53:1-17).

Here the sum of the 42 (4+2=6) sentences of the first part (section
I-A), plus the 10 (=1) sentences of section I-B, plus the 42 (=6) sentences
of the second part (II-V, up to the closing amin) precisely mirrors the
numerical structure of the name of the waw (w+d+w = 6+1+6=13=4).
In this structure, the sentences from D to the end are not counted as part
of the prayer in the 94 (=13=4) sentences, but simply as an additional
closure. Alternatively, if the final couplet is counted as 2 extra sentences,
the total is 96 (9+6=15=6=waw) sentences.®

The Dad Structure: 90/9 or 5 (D)

A further very distinctive structure is symbolised by the letter dad (=9).
According to this, the Blessing-prayer will have 9 sections, in which all
the four sections beginning with Allahumma (I-1IV) are divided into two,
plus the final closure (V) beginning with Arham al-rahimin.

We have already seen how section I may be regarded as having two
subsections: A (20 couplets) and B (a further series after the term habib).
Section II may also be divided into two subsections, corresponding to the
salat (6 sentences) and the salam (6 sentences); likewise, sections ITI (two
affirmations of Lordship and two requests) and IV (six requests and six
aspects of vision) are also divisible into two. This total of 9 corresponds
not only to the value of the letter dad (=90=9) but also to the value of the
term fayd (=18=9), as well as the name of the mim (=90). In addition,
the name of the letter dad (9+1+4=14=5) also corresponds to the value
of the nun.

6 15 is also both the combined value of the mim (4), nin (5) and waw (6), and the sum of the series 1-5
(1+2+3+4+5=15).
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Apart from being reflected in the overall 99-sentence structure (TS/
TC), the 9 value of D recurs in many ways: Section I has 54 (=9) sentences
or 27 (=9) couplets. From the beginning to the end of sections II-IV there
are 36 (=9) sentences or 18 (=9) couplets. From the beginning of section
I to the end of section IV there are 90 sentences and 45 (=9) couplets.
In section V there are 9 sentences. Taken together, sections II-V equal
45 (=9) sentences.

The Qaf Structure: 100/10 (Q)

As a closely related alternative there is also the Qaf (=100) structure,
where the final invocation, ya arham al-rahimin at the beginning of
section V, is counted as a separate sentence (99+1). This phrase not only
rhymes with amin and with the final words of the prayer, Rabbi I-‘Glamin,
but also the extended rhyme -min precisely equals 100 (40+10+50). In
this approach, considering section V as divided into two subsections,
the Blessing-prayer has a total of 10 subsections (= niin + niin). As each
couplet and section may be regarded as a circular niin with an aqdas side
and mugqaddas side, the whole Blessing-prayer can also be thought of as
a double-sided niin, i.e. as a complete circle. The Qaf structure (whether
considered as a letter with value of 100 or as g+4d+f=10) emphasises the
expression of Unity and alludes to the Muhammadian Reality as ‘the
Luminous Pen’ (see couplet 10): the term qalam nirani totals 28 (=10),
alluding to the letters of the alphabet and all their associations, and if the
articles are counted (28+8) equals 36, the number of the attestations of
divine Unity (tawhid) in the Quran.”

DIVISIONS OF THE PRAYER

While the prayer may be viewed simply in terms of sections, we can
also consider the following divisions into two or more parts.

7  Note the significance of the letter gaf appearing as an isolated luminous letter in the Sura which bears its
name (Q 50:1). See chapter 5 for the relationship between 5(0) and 1(00).
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Two parts: From He-ness to I-ness

‘T have divided prayer (al-salat) into two halves between Me and My
servant...’

Part I: section I in N structure, consisting of 25 couplets. It contains
the use of the second/third persons relating the divine Presence to the
Muhammadian Reality, without any reference to the first person of the
reader of the prayer.

Part II: sections II-V in N structure, consisting of 20 couplets. This part
expresses the manifest I-ness of the reader by using the first person in
all these sections.

We will take each of these parts in turn, and consider them in more
detail.

Part I

The first rhyming pair in section I consists of the request for the divine
blessing (‘O God, effuse... upon:’), and therefore, not being a couplet, it
is designated as A. The rhyme is in kaf (salawati-ka, taslimati-ka), with
a value of 2, or in -dti-ka, with a value of 7.

The numbering of the couplets begins with ‘the First of the
Individuations...” (couplet 1) up to ‘the Centre that encompasses the
hidden and the manifest’ (20), and then continues with the habib section
(21) which ends with the Quranic verse ‘his eye did not swerve nor go
beyond’ (25). We may therefore treat this part as having:

a) an initial pair (Aa, Ab) + 50 sentences, corresponding to the letters
kaf (=2) and nan (=50), which make the word kun;

b) an initial pair (not counted) + 25 couplets, corresponding to the
value of the letters of the Name Ghafiir (“The One who covers with
forgiveness’, 9+8+6+2=25);

8  This famous hadith qudsi, which refers to the Fatiha, is found in Ibn ‘Arabi’s Mishkat al-anwar, no 31 (see
Divine Sayings, p.49).
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c) asevenfold pattern (2+5=7) corresponding to the letter ‘ayn (=7),
with all its associations.

Part I1

The remaining four sections have the following:

Section II: 6 couplets + an extra descriptive pairing (‘he is your gateway’,
B)

Section III: an extra invocational pairing (‘O my Lord...’, C) + 4 couplets
Section IV: 6 couplets

Section V: 4 couplets (including the sealing word amin, D)

We may therefore treat this second part as having:

a) aseries of 40 sentences, corresponding to the value of the letter mim
(=40) and the phrase fa-yakiin (8+1+2+6+5=22=4);

b) aseries of 20 couplets, precisely corresponding in sequential order to
the individual letters of the Name Wadiid (‘the Constantly Loving’,
6+4+6+4=20);

c) aseries of 44 sentences (including B and C pairs) + one extra sealing
word in the final pair (dmin, counted separately as D), totalling 45,
corresponding to the value of Adam (1+4+40=45), as well as to the
ninefold D structure.

There are other perspectives which can be explored in terms of division:
The twofold Door of Lordship-Servanthood

Part I: starting at couplet A and ending with B (sections I-II).

Part II: starting at C and ending with D (sections III-V).

In this case, Part I has 68 sentences (=14=5= bab) and Part IT has 31 (=4=
Rabb). Part I has 34 couplets (=7, coinciding with B/7 = babu-Ka), and
Part IT has 15 couplets (=6= ya Rabb). The centre of the prayer would
here be the twofold Door of Lordship-Servanthood.
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From the mim of Allahumma to the nan of ‘alamin

Part I four sections I-IV, all introduced by Allahumma, with 90 sentences
in TS, corresponding to the two values of the mim (=4 or 90).

Part II: the fifth section V, with 9 sentences in TS, corresponding to
the value of the rhyme in nin (=5): the fact that there are eight rhymes
(rahimin, ‘irfan, wijdan, kiyan, ‘iyan, amin, mursalin, ‘alamin) also
indicates a correspondence to the mim (8x5=40).

The isra’-mi ‘raj of the Beloved-Lover

The important habib section I-B may be regarded as the epicentre of the
prayer, as it contains the description of the Prophetic ascension to ‘the
distance of two arcs or nearer’.

Part I: section I-A.
Part II: section I-B.
Part III: sections II-V.

This division into 3 parts corresponds to the two halves of the circle of
the nin with the intermediary barzakh of I-B. It provides a Mim structure
(M) of 40+10 (or 12) +40 sentences (KY), totalling 90 (the value of the
name of the mim designating Muhammad) or 92 (the value of the name
Muham[m]ad), or a structure of 20+5+20 couplets (GW), totalling 45
(the number of the primordial human sciences).

The following table provides a comprehensive overview to the different
perspectives.
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Table 1: The Ninefold Structure of the Blessing-prayer
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31
32
33
34
35
36
37
38
39
40
41
42

43
44
45
46
47
48
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55/1
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16a
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22a/1
22b
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23b
24a/3
24b
25a/4
25b
26a/5
26b
27a/6
27b

28a/1
28b

29a/2
29b

30a/3
30b
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25a/5
[25b]

la
1b
2a
2b
3a
3b

29 31

30 32

31 33

32 34

33 35

34 36

35 37

36 38

37 39

38 40

39 41

40 42
SECTION 1-B

1 43

2 44

3 45

4 46

5 47

6 48

7a/7 49

7b/8 50

8a/9 49

8b/10 48

9/11 47

10/12 46

SECTION II

1 45

2 44

3 43

4 42

5 41

6 40
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46
47
48
49
50
51
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53
54/27

55
56
57
58
59
60

31
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33
34
35
36
37
38
39
40
41
42

43
44
45
46
47
48
49
50
51
52
53
54

55
56
57
58
59
60



61/7
62/8
63/9
64/10
65/11
66/12
67/13
68/14

69/15
70/16
71/17
72/18
73/19
74/20

75/21
76/22
77/23
78/24

79/25
80/26
81/27
82/28
83/29
84/30

85/31
86/32
87/33

31la/4
31b
32a/5
32b
33a/6
33b
34a/7
34b

35a/1
35b

36a/2
36b

37a/3
37b

38a/4
38b

39a/5
39b

40a
40b
4la
41b
42a
42b

43a
43b
44a

10
11
12
Ba
Bb

Ca
Cb
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4a
4b
5a
5b
6a
6b
Ba
Bb

Ca
Cb
la
1b
2a
2b

3a
3b
4a
4b

la
1b
2a
2b
3a
3b

4a
4b
5a

II-B
7 39
8 38
9 37
10 36
11 35
12 34
Ba 33
Bb 32
SECTION III
Ca 31
Cb 30
13 29
14 28
15 27
16 26
III-B
17 25
18 24
19 23
20 22
SECTION IV
21 21
22 20
23 19
24 18
25 17
26 16
IV-B
27 15
28 14
29 13
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88/34  44b 10 5b 30 12 34 88 88
89/35  45a 11 6a 31 11 35 89 89
90/36  45b 12 6b 32 10 36 90/36/45 90
SECTION V

91/37  46a 1 la 33 9 37 1 91+92°
92/38  46b 2 1b 34 8 38 2 93
93/39  47a 3 2a 35 7 39 3 94
94/40  47b 4 2b 36 6 40 4 95
95/41 48a 5 3a 37 5 41 5 96
96/42  48b 6 3b 38 4  42/6 6 97
97/43  49a D D D 3 (D] 7 98
98/44  49b 7 4a 39 2 (D] 8 99
99/45  49c 8 4b 40 1 [D]  9/99/45 100

We have already discussed the significance of the two structures of kun
fa-yakin (KY) and Ghafir-Wadiid (GW) in chapter 4. We have chosen
to follow the GW structure in our translation because we regard it as the
one that best fits the numerical indications provided, as in the words
‘“first’ (awwal) and ‘second’ (thani) in couplets 1 and 2. As we have
seen, couplets A, B and C are of a different nature, and can be treated
separately or included according to the different approaches.

We may summarise these perspectives as follows:

« PartsIand I may be regarded as 50 sentences (niin) and 40 sentences
(mim), with an implicit waw (‘and’) linking them (KY);

+ total sentences may be regarded as 54 (section 1) + 45 (sections
II-1V), i.e. nun-mim + mim-nun (TS) or as 45 (section 1-A) + 54
(sections 1-B-1V), i.e. mim-nun + nan-mim (D);

« total sentences may be regarded as 52(A)+40 or as 50+42(B), in both
cases =92, the value of the name Muham[m]ad (M/W);

+ total sentences including A (2) and B (2) =94=4 (mim)

9 In this consideration, the invocation (ya arham al-rahimin, 91) is treated as the pair of D (amin, 98), each
being a sentence in their own right. The following blessing salli wa-sallim. .. becomes 92.
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o asabove, with C (2) =96=6 (waw)
« asabove, with D (1) =97=7 (“ayn/name of the niin)"°

« asabove, with couplet 25 divided into two couplets (rhyming in -a)
=99 (divine Names of the theomorphic Human) (D)

« asabove, with the final invocation ya Arham al-rahimin as separate
=100 (the expression of Unity) (Q)

THE FIVE SECTIONS

The opening word or phrase in all the five sections has a numerical value
of either 18 or 9 (fayd =18; dad =9).

Section I: afid= 1+8+9=18 (=9)

Section II: salli =6+3=9

Section III: Allahumma ya... 16+2=18
Section IV: akhrij-ni =1+6+2+3+5+1=18
Section V: salli =9

The first word of section I, after Alldhumma, is the key verb afid
(=alif+fa’+dad, 1+8+9=18) in relation to the Muhammadian Reality: the
first letter is 1 and the last letter is 9. Numerically, it is thus a summary of
the relation of the First (1) and the Last (9) in the Blessing-prayer. When
the alif (1) is connected to the fa’ (8) of speech (fahwaniyya as in the fa’
of fa-yakiin), it results in all the units/letters up to 9 (= dad) appearing in
the realm of manifestation. Alif-fa’ may also be symbolically connected
to the 8 carriers of the divine Throne, which can be represented as an
octagon inscribed within a circle plus its central dot, or as the 8 corners
of the Ka‘ba plus its centre. The resulting circle of the dad equates to
the endless procession of circumambulation around the central point.

10 This conception of the Blessing-prayer may be related to the heart, i.e. the mystic’s ‘Ka‘ba’, whose major
value is 97, and whose two minor values (15/6 and 16/7) correspond to the W structure or the ‘ayn or the name
of the nitn. The four corners (mim / 4 x Allahumma), six faces (waw / 6 sections with habibu-ka), seven cycles of
circumambulation... (nitn =7), among other references, can be viewed as part of this inspiration.
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The word afid appears a second time in relation to the individual
reciter in sentence IV.2a (GW) or 81/27 [=9] (in TS) in a sequence of 5
demands in the imperative. In this sense these two mentions correspond
to the two fayds, the agdas level of the Muhammadian Reality and
muqaddas level of the individual reciter. In a similar way, the two sallis
also reflect these levels: the first salli is ‘upon him’ alone (‘alay-hi), while
the second is upon ‘our master’ (‘ala sayyidi-na), including the ‘we’ of

plurality.
SECTION I:
THE 40 EPITHETS OF MUHAMMAD AND THE
ASCENSION OF THE ENVOY

‘God and His angels bless the Prophet. [O you who have faith,
bless him and greet him with greetings of peace]™

Subsection I-A: The 40 epithets of Muhammad, the
First and the Last

Couplets 1-20 (KY) contain in principle 40 (= mim) epithets, so that
every sentence would correspond to one of them. Most couplets contain
two distinct epithets: the first referring to the invisible aqdas side of
the niin and the second referring to the manifest muqaddas side of the
niun. This distinction is made explicit in couplet 11, and can be applied
throughout the Blessing-prayer. Methodologically, our translation aims
to maintain this inherent principle of two-ness through the prayer. In
addition, this two-ness is treated in a number of couplets as a circular
four-ness, in correspondence with the fourfold pairing of ‘the First and
the Last, the Manifest and the Hidden’ (Q 57:3)."? In some couplets the
sentences include expressions that mirror the other level: for example,
couplet 5, 18, 19 and 20 (see below).

11 Q33:56.
12 See chapter 1 for a discussion of this verse in terms of a circle.
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Couplet 1 provides a key to viewing these epithets in terms of ‘the
First... ” and ‘the Last...’, a pattern which clearly informs the circular
conception of the couplets in correspondence with the agdas and
mugqaddas, Qur’an and Furqan levels.

PATTERNS OF CONTEMPLATION

Table 2: Firstness and Lastness, Interiority and Exteriority

Couplet Initiating/Interior Concluding/Exterior

1 ‘First’ (awwal) ‘Last’ (akhir)

2 ‘... from’ (min) ‘... to’ (ila)

3 ‘Recorder’ (muhsi) ‘Mercifier’ (rahim)

4 ba’ of basmala nin of kun

5 ‘... permeates’ (sariya) ‘... disrobes’ (“ariya)

6 ‘Keeper’ (amin) ‘Apportioner’ (mugqassim)

7 ‘Word’ (kalima) ‘Opener’ (fatiha)

8 ‘Manifestation’ (mazhar) ‘Source’ (mansha’)

9 ‘Mountain’ (tir) ‘Ocean’ (bahr)

10 ‘Pen’ (qalam) ‘Breath’ (nafas)

11 ‘Most Holy’ (agqdas) ‘Holy’ (muqaddas)

12 ‘Rising-place’ (matla“) ‘Wellspring’ (manba )
‘sun’ (shams) ‘light’ (naur)

13 ‘Line’ (khatt) ‘Intermediary’ (wasita)

14 Major/minor ‘Transcript’ ‘Pearl’ (durra) / ‘Ruby’

(nuskha) (yaquta)

15 ‘Substance’ (jawhar) ‘Matter’ (madda)

16 ‘... through’ (bi-) ... to’ (li-)

17 ‘Qur’an’ ‘Furqan’

18 ‘Abstinent’ (sa’im) ‘Awake’ (qa’im)

19 ‘Centrepiece’ (wasita) ‘Clasp’ (rabita)

20 ‘Sum Total’ (fadhlaka) ‘Centre’ (markaz)

In addition, there are some special couplets that deserve particular
description, since our interpretation of them determines how many

epithets are taken account of.
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First of all, there are three couplets where only one epithet is explicitly
mentioned, each followed by two different prepositional phrases:

(2) al-Muhadjir min... / ila... (‘“The Emigrant from... / to...”)

(5) Sirr al-huwiyya... fi... | ‘an... (“The Secret of the He-ness ... into...
/ from...”)

(16)Hayula al-suwar... bi... / li... (‘The Materia Prima of forms...
through... / to...”)

The two sentences may therefore be counted as two epithets or only
one.

Secondly, there are two ‘double’ couplets where both the first and
the second sentence contain two epithets each (four in total):

(6) Amin Allah “ala I-khaza’in ...Mustawdi‘ [al-khaza’in] | Muqassim
lal-khaza’in] ... Muwazzi‘ [al-khaza’in] (‘God’s trusted Keeper ...
Depositary’ / ‘the Apportioner ... the Distributor’)

(14) al-Nuskha al-kubra ... [al-Nuskha) al-sughra | al-Durra al-bayda’
. al-Yaquta al-hamra’ (‘the Minor Transcript ... the major
transcript’ / ‘the White Pearl ... the red ruby’)

These sentences (separated by wa- like the others) are most unusual,
since the two terms within each sentence can be understood to refer

respectively to the agdas and the mugqaddas levels. For example, the
Minor Transcript (of the Human Being) designates the agdas level, and
the major transcript (of the universe) the mugqaddas level, and in this case
we might count these as two separate epithets or as only one.

If the single epithets (in couplets 2, 5 and 16) are counted as only
one and the double ones (in couplets 6 and 14) as two x two, the whole
section contains a total of 41 (=5) epithets (corresponding to the Five
Presences).”” They may be considered to be completed by the unique
terms ‘Your Beloved-Lover’ (habibu-Ka =6) as the sixth, and ‘Your
Door’ (babu-Ka =7) as the seventh.

As we shall see below, these 40 explicit epithets are different to any
of the following ones, because the remainder are deduced from verbs or

13 If couplet 14 is regarded as having only three epithets, then again the whole section returns to a total of 40.
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other expressions. If the whole Blessing-prayer is regarded as
99 names/epithets of Muhammad (see below), such alternative
considerations as we have considered above may come into play.

Subsection I-B: the ascension of the Beloved-Lover

There is nothing incidental or casual about the centrality of this section
in relation to the number of sentences in the Blessing-prayer, and its
structure reflects the crucial importance of its contents. It is introduced
by the all-important epithet of the Prophet as habibu-Ka, which we
translate as “Your Beloved-Lover’ to capture both the active and passive
aspects of the word. This is the first mention of Love in the Blessing-

prayer.

After a single couplet (21) rhyming in -Ka, echoing the -Ka of the
introductory couplet (A), this complex sub-section is notable for a
change from the regular couplet structure of the previous sub-section,
to one in which the divine “You’ is the subject of all the actions leading
up to the ‘until’ (hatta) (couplets 21-23, corresponding to the isra’),
when the ‘he’ of the Envoy becomes the subject in the visionary meeting
(couplets 24-25, corresponding to the mi‘rdj). There is a repeated wa-
(‘and’) leading to a linking fa’ (‘so’) at the beginning of couplet 25 (GW
structure). This suggests that all these sentences in couplets 22 to 25 are
really to be viewed as amplifications and clarifications of couplet 21. In
addition, there is a rhyming crescendo in -a (=1), repeated 11 times up
to adna (‘closer’, =11), and a further four times in the final couplet 25
ending with the word tagha (‘overflow’ =19=1). These 15 (=6) rhymes
in -a suggest the sixfold perfection of the encounter.

This subsection specifically introduces, as a barzakhi theme, the
Prophet’s Night-journey (isra’ =7) and Spiritual Ascension (mi‘raj =
17). We may note that 24 (=7+17) is the very number of the couplet in
which the ascension culminates in the prayer. As the experience of the
Ascension was a journey between the earth and the heavens, this axial
passage in one respect divides and unites the two halves of the Blessing-
prayer.
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In the total of 99 sentences, the isra” appears from couplet 23
(sentence 47 in TS) to couplet 25, where the two mosques of the ascension
are mentioned. This means that the very centre of the prayer is couplet
24 referring precisely to Muhammad ascending to ‘the Lote-tree of the
Limit’ (the end of all realms, where muntaha =1). This takes place in
sentence 50 (TS), i.e. at the very centre of the 99 sentences (49 on either
side). Sentence 50 thus represents the fullness of one niin as well as the
beginning of the other. The closeness of ‘two arcs or nearer’, where the
integration of the two halves of the circle are gathered within the central
point, takes place in sentence 51 (TS), thus initiating the second half of
the prayer. So the niin is completed in its centre.

We can therefore regard the epicentre of the Blessing-prayer as
sentences 49-51, which depict the mi‘raj. The numerical values of these
three central sentences correspond directly to the values of the three
mirror-letters that underpin the prayer’s structure: 49=13=4 (mim);
50 (nin) and 51=6 (waw). Precisely because these are the three central
sentences, they are structurally complex and can be regarded in several
different ways, articulating the various perspectives of the prayer.

Subsection I-B (couplets 21-24) introduces 5 perfective verbs
of actions done by God (‘You have revealed / appointed / invested /
crowned / made to travel...”), followed by 2 perfectives of actions done
by Muhammad (‘he arrived / rose up...”), a distinction which is related to
the isra’ and mi‘raj, repeating in reverse the combination of 2+5 (=kun).
Couplet 25 follows with two triads of parallel elements: two passive verbs
(usirra/ugirra) in form IV relating to the inner heart (fu’ad) and the outer
vision (basar), followed by two negations concerning time and space.
These can be viewed as forming a hexagon: the triangle of the heart
connected to contemplation and non-temporality, and the triangle of
the eye connected to existence and non-spatiality. The ‘beating’ of the
heart, with its systolic and diastolic functions, and the two eyes of vision
thus correspond to the two semicircles of the niin.

In couplet 23 (=5) we also find a double mention of masjid (=14=5),
whose repetition (5+5=1), like other repeated terms in the Blessing-
prayer, indicates the full return to Unity. Because of the number of
potential rhymes, couplets 23-24 can be divided in three separate ways
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according to the 5:5 structure:

a) as a single couplet:

wa-asrayta bi-jasadi-hi yaqazata mina l-masjidi I-harami ila I-masjidi
l-aqsa hatta *

intaha ila sidrati I-muntaha wa-taraqqa ila qabi qawsayni aw adna *

b) or as two couplets:

wa-asrayta bi-jasadi-hi yaqazata / mina l-masjidi I-harami ila -masjidi
l-agsa hatta *

intahd ila sidrati I-muntahd / wa-taraqqa ila qabi gawsayni aw adna *
c) or as three couplets:

wa-asrayta bi-jasadi-hi yaqazata / mina l-masjidi I-harami ila I-masjidi
l-agsa hatta *

intahd ila / sidrati I-muntaha *

wa-taraqqa ila / qabi qawsayni aw adna *

To end the couplet with hatta (“until’) might seem odd at first sight, but
it fits perfectly into the 5:5 rhyming structure which we perceive to be
the basis of the Blessing-prayer. Furthermore, it produces an important
open-endedness of meaning, as the reader waits for the completion of

the phrase. The same fluidity can be noted in the rhyming word ila (=5),
which calls for its completing noun.™

This open-ended fluidity is also reflected in the word hatta itself,
since we may also treat the word agsa as the rhyming word in versions (b)
and (c) rather than hatta. Under this consideration we may view these as

b) two couplets:

wa-asrayta bi-jasadi-hi yaqazata / mina l-masjidi I-harami ila -masjidi
l-agqsa *
hatta -ntaha ila sidrati I-muntaha / wa-taraqqa ila qabi qawsayni aw

adna **°

14 We should note both the phrases that follow the word ila are Quranic.
15 We note the parallelism of the rhyme words aqsa and adna which are both comparatives.
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c) or three couplets:

wa-asrayta bi-jasadi-hi yaqazata / mina I-masjidi I-harami ila I-masjidi
l-aqsa *

hatta -ntaha ila / sidrati I-muntaha *
wa-taraqqa ila / qabi qawsayni aw adna *'°

This subsection determines the different possibilities of counting
sentences and couplets from KY/GW to TS/TC structures, since the
text in 1-B can be divided into 4, 5 or even 6 couplets, all within the 5:5
structure. This means that in itself this sub-section reflects the values of
mim, waw and nin, as well as the numerical value and letters of habib
(=13=4) and habibu-Ka (=15=6). Whether we count 5 or 6 couplets,
couplets 22-25/26 (GW structure) always rhyme in -a4. If we count 5
couplets in total in this sub-section, the sum of the rhymes comes to 1x2
(-k) + 4x1 (-a) =6= habibu-Ka. If we count 6 couplets, the sum would
be 2+5 = 7, the name of the nun (or if we count 6 sentences, the sum of
the rhymes would be 4+10 =14 =5, the value of niin).

For our numbering, we have chosen a final structure of 5 couplets
in section I-B (according to alternative b) both in our edition and
translation, because of the importance of the 5 (niin) and 9 (dad)
structures.

16 In (c) there is a clear syllabic pattern in hatta -ntaha ila + wa-taraqqa ild (6+6) and sidrati I-muntaha
+qawsayni aw adna (6+6).
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SECTION II:
THE TWO FACES OF THE DOOR
OF DIVINE LOVE

Say: if you love God, follow me, and God will love you™

Up to the end of section I, the Blessing-prayer exclusively refers to the
Reality of Muhammad or the Singular truly Human Being, either in all
the aspects of his metaphysical reality (I-A) or in the love-relationship
with the Divine (I-B). From the beginning of section II until the end of
the Blessing-prayer, the third element, the individual ‘T’ of the reciter,
becomes explicit, as the requests directly involve the servant.

This Section comprises 6 couplets with 1 extra couplet of clarification
(B) (GW structure), or 14 sentences (TS). It can be divided in two parts
or sub-sections, corresponding to the salat (II-A, 6 sentences, three verbs
after li-) and the salam (II-B, 6 sentences, three verbs after [i-).

Subsection II-A (3 couplets): The saldt as integration

In the first couplet there are two contrasting pairs (four terms) which
are to be joined (yasil bi-ha), all referring to aspects of the servant. Once
these aspects are joined up within the integrated being of the servant,
there can be a proper reciprocity between the servant and the Reality of
Muhammad, through the mirroring pairs of four repeated terms, where
dhat (‘essence’) and ‘ayn (‘eye-entity, source’) are implicitly linked, as
are sifat (“qualities’) and bayn (‘between-ness, relationship’).

Subsection II-B (3 couplets):
The saldm as commitment and following

The first couplet explains the commitment of pledging allegiance (bay‘a)
and following the revealed way (shari‘a). Each of the three verbs after

17 Q3:31.
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‘so that’ (li-), aftatih [5] / ashhad [5] / adkhul [6], starts a sentence with
a contrasting pair of elements.

We may note that the inner rhymes - ‘atihi (in mubdya‘ati-hi and
shari‘ati-hi) pair with the following external rhymes mutaba‘ati-hi and
ta“ati-hi. The value of - ‘atihi (=16=7) suggests the letter ‘ayn (=7) which
appears in all four words, as well as the value of the name of the nin
(=16). On the other hand, the doubling of the -‘atihi in each sentence
comes to a value of 5 (2x7=14=5), so that again a double niin appears.

Couplet B/7: The door of love and gateway of guidance

The repetition of the mirror word bab (door or gateway) seems to us to
be highly significant.'® While the first mention in couplet 5 suggests an
intimate loving openness (‘the door of Your love for me’), the second in
couplet 7 (“‘Your gateway’) implies it may be shut to those who do not
follow the revelation. It is for this reason that we have given different
senses of the word in our translation. We may observe that the double
mention of the word bab (=5 x 2 =10), one as a door that opens, and the
other as a door that shuts, also mirrors the imagery of the two halves of
the nin in forming a whole unit or circle.

In couplet 5 (bab =5) we note that bab mahabbati-Ka =25=7; miftah
=25=7, miftah mutaba‘ati-hi =7+9=16=7. In couplet B/7 (babu-Ka =7),
we note that ‘asa lI-adab =14+11=25=7; adab =7. Couplet B may therefore
be regarded as number 7 within the section, in correspondence with the
value 7 of its key term (babu-Ka =5+2).

The fiveness and sevenness can be seen in the letters which constitute
the ‘citadel’” of la ilaha (5 written letters) illa Llah (7 written letters) in
couplet I1.6.

This sevenfoldness is also reflected in the abundance of the letter
‘ayn (=7) in II-A (5 ‘ayn), II-B (9 ‘ayn) and couplet B (2 ‘ayn), making
a total of 16 (=7). This suggests that this whole section refers to the
mirror realisation of the self (‘ayn) as the ‘door’ to the Self, so that ‘the

18 This is also true of the other repeating terms in the Blessing-prayer: afid, salli/sallim, ara, kawn, shay’, dhat,
sifat, niir, sayyiding Muhammad, masjid, ‘alamin, ifadat.
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eye (al-‘ayn) is refreshed by the source (al-‘ayn)’ (Couplet I1.3). As Ibn
‘Arabi states in the chapter of Seth in the Fusiis, ‘He is your mirror in
which you see yourself, and you are His mirror in which He sees His
Names and the manifesting of their properties. There is nothing but His

‘ayn’ .
SECTION III:
LIGHT AND VISION IN THE LORD-SERVANT
RELATIONSHIP

‘Light upon Light, God guides to His Light whoever He
wishes™

Section IIT contains one extra address couplet (C) beginning with the Name
Lord (rab[b] = 4; ya rab[b] = 6), which emphasises the presence of light
in manifestation. It then consists of two couplets [1-2] of requesting by
affirming means (‘through’, bi-), which are linked through the blessing
upon Muhammad with two couplets [3-4] of vision, in a mirroring
structure of human asking and divine blessing. This 2+2 pattern reflects
the value of the letters of Rabb (ra’ =2, ba’ =2). As the central section
of five (2+1+2), this section can also be regarded as the very centre of
the Blessing-prayer, describing the interplay between Lord and servant,
culminating in the final couplet with the vision of ‘things as they truly are’.

Couplet C

‘We have bestowed upon you the Abundance (kawthar). So pray to your
Lord (fa-salli li-rabbi-ka)...”*

This begins with the invocation of the Lord (Rab[b] = 4), introducing
the fourfold section. It has a unique character, as it is the only couplet in

19 Fusis, p.37.
20 Q24:35.
21 Q108:1-2.
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the prayer fully devoted to a formula of invocation. The two sentences
have two apparently opposed elements that show the paradox of
contemplation: Light is all that veils Him, and Manifesting is all that
conceals Him.

Subsection III-A (2 couplets): I ask of You...

Couplets 1 and 2 express two affirmations that act as means by (bi-)
which the reciter of the prayer requests of the divine “You’ (as’alu-Ka):
directly in couplet 1 ‘through You’ (bi-Ka, =4), in the unconditioned
and unlimited level of absoluteness (itldq), and indirectly in couplet 2
through “Your unveiling’ (kashfi-Ka, =13=4), which naturally takes place
after the mediation of veils. This corresponds to the distinction made in
the Qur’an between ‘direct inspiration’ (wahy) and ‘speech from behind
a veil’.”?

In couplet 1 the two opposing pairs, itlaq / taqyid (‘non-limitation’
/ ‘limitation’) and tasha’ / turid (‘wish’ / ‘desire/will’), suggest that the
itlaq correlates with the ontological degree of the divine Wish (mashia)
and the taqyid correlates with the degree of Will (irdada).”” The rhyme in
dal (=4) again emphasises fourfoldness.

Couplet 2 contrasts the unveiling of “Your Essence’ through Light-
Knowledge (agdas level) with the changing forms of “Your Names and
Qualities’ that are manifested through the forms of existence (muqaddas
level).

Subsection III-B (2 couplets): ... that You bless our
master Muhammad with...

In couplet 3, the first sentence introduces the object of the request: a
salat upon Muhammad by which the ‘inner vision’ of the praying servant

22 ‘It has not been granted to any mortal human being to be spoken to by God except by direct inspiration or
from behind a veil’ (Q 42:51).

23 The first implies what is inherent in the nature of God, a ‘wishing to be so’, while the second implies a self-
limitation in accordance with the thing that is desired or willed. For more on this distinction, see the chapter on
David in the Fusis, ed. Kilig, p. 152.
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may be filled with light (nir =4). The second sentence and the whole of
couplet 4 describe the two resulting enlightenments (li-) of this divine
blessing, which allows the servant to witness (ashhad) and see (ara, =4).
Each of these two goals has two contrasting aspects: fana’ (‘passing-
away’) / baqa’ (=4, ‘remaining’) at the level of azal (‘eternity’) in couplet
3, and ma‘diam (‘absent’) / mawjiid (‘present’) as well as mafqiid (‘lost’) /
mawjiid (‘found’) at the [implicit] level of abad (‘endlessness’) in couplet
4.

SECTION IV:
JOURNEYING INTO LIFE AND VISION OF
THE FACE

Tt is He who bestows blessings upon you all, as do His angels,
to bring you out of darkness into the light**

While the previous section expressed the intermediary of no-intermediary
(bi-Ka, ‘through You alone’), this section expresses the intermediary
nature of the Blessing-prayer itself (bi-I-salat ‘alay-hi, ‘with/through
this blessing upon him’) and the sixfold nature of the Human Being as
the uniting of opposites.

Section IV is the only one to open with an explicit phrase of request:
wa-akhrij-ni (‘And bring me out...”). The value of the verb (akhrij-ni
=18=9) mirrors the value of the other introductory words (afid, 18, and
salli, 9) - all of these being the distinctive mark at the beginning of the
sections according to the dad structure. Its full numerical value with the
initial waw (6+18=24=6) mirrors the 6 couplets of this section, as well
as the value of the word salah (=15=6), which is mentioned immediately
after Allahumma (but without any corresponding salam). If we include
the verb that begins subsection IV-B, the five organising imperatives

24 Q 33:43. This may also be translated more emphatically as: ‘It is ‘He’ (Huwa) who performs the blessing-
prayer (yusalli, the verbal form of salat) upon you all...” We may note that the three phrases here, ‘bring you out’
(li-yukhrija-hum) ‘from the darknesses’ (min al-zulumat) ‘into Light’ (ila I-nur), are precisely echoed in the first
couplet of Section IV.
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(akhrij-ni / afid ‘alayya / an‘ish-ni / ahyi-ni / ij‘al Ii) are all introduced
by the connective waw (= 6). These 5 requests in the imperative occur in
the first 7 sentences, followed by a sequence of 5 expressions related to
seeing the divine Face ‘wherever I turn’, in the final 5 sentences. Again
the 5 requests and 5 expressions of vision indicate the overarching Unity
of the hidden and visible niin.

It may be divided in two sub-sections as follows:

Subsection IV-A (3 couplets): Journeying from
darkness to Light, from death to Life

The first three couplets articulate the polar opposites through which the
idea of separate identity passes away and is transformed.

Couplet 1 contains two sentences made up of four contrasting pairs
of nouns (darkness/Light; ‘I’-ness/bodily nature; union/differentiation;
gathering/rising) linked by a pair of prepositions (min/from... ila/to...),
making 10 elements in total.

Couplets 2 and 3 also contain three contrasting double pairs:
affirming the Unity of You alone/associating and worshipping others
(tawhidi-ka iyyaka/shirk wa-ishrak); first death/second birth (mawt ula/
wilada thaniya); everlasting Life/passing world (hayat baqiya/dunya
faniya). We may note that the last word is faniya, ‘passing’, implicitly
referring to the verse: ‘Everything on it is passing (fani) except the Face
(wajh) of your Lord’ (Q 55: 26-27) in correlation with ‘Everything
perishes (halik) except His Face (wajh)’ (28:88).

These dualities are emphasised by the rhyme letters: -r (=2, couplet
1), -k (=20, couplet 2) and -niyah (=11=2, couplet 3). The fact that the
first three couplets revolve around dualities reflects the nature of 6 being
composed of 2 and 3.
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Subsection IV-B (3 couplets): becoming Light and
seeing God’s Face with two eyes

This subsection shifts in style by the first person being made into light
(nira, =14=5)* and becoming the subject of ‘walking’ and ‘seeing’
(amshi/ara). Following the words ‘so that I may see Your Face...’
(wajh=6+3+5=14=5), there are 5 verbal expressions detailing the kind
of vision asked for, a vision ‘wherever I turn...” (aynama tawallaytu),
‘observing’ (ndgziran), ‘distinguishing’ (fasilan), ‘pointing’ (dallan),
‘guiding’ (hadiyan). These introduce 5 oppositions of contrasting pairs
(‘without any illusion or confusion’, ‘union and separation’, ‘false and
true’, ‘to You / with Yourself’, and ‘to You / by Your permission’). Again
we can see the combination of three couplets articulating dualities, as
well as 10 paired elements and 15 (=6) terms.

SECTION V:
MUHAMMAD, HIS PEOPLE AND
COMPANIONS, THE MESSENGERS AND THE
LORD OF THE WORLDS

‘[God and His angels bless the Prophet.] O you who believe,
bless him and greet him with peace”

Although this final section has 4 couplets in correspondence with the
GW structure, it also presents us with complex contemplations of the
numbers 5, 6, 7 and 9. The number V of the section corresponds to both
the final nin of the rhyme (-n) and the epithet sayyidi-na (=8+6=14=5)
which qualifies the name Muhammad in the first line. This second
mention of the term sayyidi-na (see also II1.3) again seems to us to be
significant: it not only has the value of 5, whose doubling effects a return
to Unity (5+5=10=1), but is also characterised by the first person plural

25 Echoing the wording of the famous light-prayer of the Prophet, which mentions the 6 directions and then
states: wa-j‘al-ni nird.
26 Q33:56.
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(‘our’, -na), pointing to the Mercy-relationship of the Prophet to the
human community as well as to all beings,?” and particularly to the
singularity of the Muhammadian Reality in relation to the plurality of
human manifestation.

The multi-faceted complexity of this section derives from the nature
of the initial invocation and of the final couplet, which may be viewed as

containing two sentences or three.

The four couplets (46-49 TC) correspond directly to the value
of the special invocation that opens this section, arham al-rahimin
(=15425=40=4), and its association with the letter mim, as well as the
final dal of Wadiid (GW structure). If the invocatory ya’ (=2) is included,
the total is 42=6, which corresponds to the value of the final rhyme-
letters of all potential sentences (rahimin, du‘a’i, raja’i, ‘irfan, wijdan,
kiyan, ‘iyan, amin, mursalin, ‘alamin, =42),” as well as to the key word
salat (=6+3+1+5=15=6) in the first line.

This is the only place in the Blessing-prayer where the invocation is
followed by the words: salli wa-sallim (=9+6+10=25=7) upon ‘our Master
Muhammad’ (=14+20=34=7). The rhyme of the 8 sentences of these 4
couplets (=34=7) and the extended rhyme letters in the 8 sentences (-’7
=2x2, -an =6x4, -in =6x4, total =52=7)* and the rhyme of the last letter
of the 4 couplets (=16=7) all reveal the same sevenfold pattern.

The sixfold nature of this fifth section (which would in fact become
the sixth section if section 1-B were counted as separate) is embedded in
the grammatical structure of its sentences. Couplets 1 and 2 introduce
three referents, each connected to a contrasting pair, hence 6 aspects:
me-reciter (‘my supplication’ / ‘my hopes’) / his family (the people
of shuhud / the people of “irfan) / his companions (possessors of
dhawq / possessors of wijdan). Bearing in mind that the number 6 is a
combination of 2 and 3, the three pairs of reciter, family and companions
are completed by and contained within the seventh element in the
expression ‘our Master Muhammad’ (=7) (also an allusion to the ‘ayn).

27 ‘And We have only sent you as a Mercy to the worlds’ (Q 21:107; see couplet I:3).

28 Including the word amin as a sentence in itself. See below.

29 Analif of the extended rhyme in the first pair (dua’i, raja’i) could be also considered, in which case the total
is 54, reflecting the ninefold perspective.
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Couplet 3 contains two parallel verbs (intasharat/asfarat), whose
subject consists of three nouns in a genitive construction (idafa), so 6
nouns in total. Allusive in nature, the first three nouns may be understood
to relate to primordial existence (kiyan, the original state of ‘being’),
described as a “veiling fringe’ (furra) and dark like the ‘night’ (layl). The
second three relate to the vision of the unseen or ‘eye-witnessing’ (“iyan)
through the unveiled ‘shining mark’ (ghurra) on the forehead or brow
(jabin, i.e. just above the physical eyes). This seems to be a poetic allusion
to the dot of the niin above its semicircle, pointing to the unseen half of
its circle and the hidden alif.

Couplet 4 contains three actions of prayer (amin, salam, hamd) and
three ‘personal’ designations (al-mursalin /| Allah / Rabb al-‘alamin). So
again there are 2 sets of three, or 6 elements interacting.

If we consider this sixfold connection over all 4 couplets (6 aspects,
6 nouns, 6 elements), there are 3x6=18 (the value of fayd, echoing the
very beginning word of the Blessing-prayer afid) =9. A total of 9 can also
be found in the number of sentences in this final section by regarding
the term amin as a rhyming sentence in its own right. In the Futiihat Ibn
‘Arabi comments on the significance of this expression as it appears at
the end of the Fatiha: according to him, when the recitation of the Sura is
complete, the Lord says to the soul ‘amin’, responding to her requests by
granting the firm ground of security (amn) through the angels, followed
by the security of the Spirit (ta’min al-riih). Once she has articulated the
prayer of the Fatiha, she is named al-nafs al-natiqa (‘the speaking soul’),
‘which is the throne of the Spirit, while the Intellect (‘agl) is the image
of this seatedness (istiwa’)’.*°

These reflections on 9 here correspond to the number of sentences in
TS and to the 9/D structure of the prayer. Furthermore, we might even
consider the invocation Ya arham al-rahimin exceptionally as a separate
sentence rhyming (six sentences later) with dmin, where the extended
rhyme of both (as well as the final word of the Blessing-prayer, ‘alamin)

30 Fut.1.115. The following pages to the end of this chapter are all a commentary on the notion of iman (faith),
which comes from the same root as amn and amin. The importance of this word amin in its own right in Bayrami-
Malami thought is reflected in Sari Abdullah’s commentary on the Mathnawi, where he gives a special section to
tahqiq amin wa-ba‘d asrari-hi, quoting from the Prophet and various masters such as al-Junayd (Kopriili Fazil
Ahmed MS 740, fol. 14b).
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is precisely -min (40+10+50) = 100 (the total number of sentences
according to this way of counting in Q structure).

Finally, we may also consider this final section as having two
subsections:

V-A (‘Asking for the Blessing upon Muhammad’) with couplets 1-3
expressing the request for the salat upon Muhammad, his family and
companions for as long as the world is in existence;

V-B (‘So be it and peace upon the messengers...”), with couplet 4 as a
closure with the salam.

In total, this would provide ten subsections within the whole
Blessing-prayer, in correspondence with the value of two nins, the
visible and the hidden, whose combination brings the reciter back to
the original Unity. Under this consideration, section III would be at the
centre of the Blessing-prayer, with its theme of the vision of things as they
truly are; in terms of total sentences, the centre would be at sentences
50-51 (out of a total of 100) with the mention of ‘two arcs or nearer’.

Nevertheless, we may prefer to consider amin (=101) as the ‘odd’
(witr) sentence which makes the whole Blessing-prayer witr.’! In this
way we also privilege the fayd nine-fold approach to the structure of TS
and D, in which sentence D entails that the final section is composed
of 9 sentences, with three triads (Muhammad + family + companions;
three terms in iddfa; Envoys + Allah + Lord), bringing the previous 90
sentences to a conclusion as 99.

The 99 names of the Prophet

We may therefore here consider the whole Blessing-prayer in terms of 99
sentences and epithets of the Muhammadian Reality. As we have seen,
Section I-A is specifically connected to 40 sentences, which contain 40 or
41 epithets, such as ‘First’ and ‘Last’. We have also observed how other
epithets are later made explicit, such as the Beloved-Lover (habib, =5)
and the Door (bab, = 6) as well as the name Muhammad itself.

31 Inasimilar way, the witr prayer of the night is composed of an odd number of prostrations, making the total
number of cycles of prayer (raka‘at) odd rather than even.
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There is a long tradition of calling to mind the different names of the
Prophet, where some authors follow specific prophetic traditions that
state: ‘I have five names’ or ‘I have ten names’. The Maghribian author
who was of the generation before Ibn ‘Arabi, al-Qadi ‘Iyad enumerates a
large number of names and attributes in his K. al-Shifa’, giving impetus
to a whole genre of calling down blessings on the Prophet in these various
modes. For example, al-Jazali (d. 870/1465) in his Dala’il al-khayrat
records 201 attributes for recitation (asma’ al-nabi), while ‘Abd al-Karim
al-Jili (d. 832/1424) in his al-Kamalat al-ilahiyya treats the Names of God
as attributes of the Prophet.’® In a much later development, the akbarian
author ‘Abd al-Qadir al-Jaza’ir1 (d. 1300/1883) comments on 39 epithets
of the Muhammadian Reality, such as ‘the degree of the Image of the
Real and the Perfect Human without any enumeration’, where the title
of ‘the Muhammadian Reality’ itself makes the 40th epithet (the number
of mim).*

If the whole structure may be viewed as 99 sentences, each
mentioning or alluding to a particular name for the Muhammadian
Human Reality, the Blessing-prayer may be contemplated as a recitation
or remembrance of these 99 epithets. For example, in the first couplet,
the terms silat al-salawat or salamat al-taslimat may be understood as
epithets, such that the request is that God should eftfuse the inclusive
Muhammadian Reality as salat and as salam. Equally, at the end of
the prayer, Muhammad may be referred to as Amin, and Salam ‘ala
I-mursalin, and al-Hamdu li-Llah.

The Structural Correspondence between the
Blessing-prayer and the Fatiha

Finally, we may conclude this analysis by relating the structure of
the whole Blessing-prayer to that of the Fatiha. As we have alluded to

32 See chapter 3 entitled ‘the qualification of Muhammad with the Divine Names and Qualities’ in al-Kamalat
al-ilahiyya (Cairo, 1997), where Huwa is explained as the name of his interior and Allah as the name of his
exterior. The Maghribian connection of this genre of reflecting on the Prophet’s names and epithets is also
emphasised by the fact that the K. al-Shifa’ by al-Qadi ‘Iyad is mentioned many times as a highly significant
reference. On this book, see Claudio Marzullo, I nomi divini e il Profeta all luce del sufismo: al-Kamalat al-
ilahiyya fi al-sifat al-Muhammadiyya (Turin, 2015).

33 Mawgqif 89, in K. al-Mawagqif, ed. Asim Ibrahim Kayyali (Beirut, 1425/2004), 1/160-08.
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earlier, this Sura would appear to be a highly significant foundation for
its conception. Indeed couplet 7 (reflecting the seven verses of the Sura)
alludes to this Quranic connection by referring to the Prophet as ‘the
fatiha (‘Opener’) of the sealed encoded treasure’.

The 40 sentences in Section I-A depicting the Reality of Muhammad
are mirrored by the 40 sentences in Sections II-V which relate directly
to the reciter of the prayer. In the middle, between the two sides, there
are 10 (5) in Section I-B under the rubric of the term habibu-Ka (‘Your
beloved-lover’). Overall, this may be conceived of in terms of the name
of the letter mim, i.e. m (40) + y (10) + m (40). Similarly, the first part
of the Fatiha relates to the praise (hamd) of God, just as the first 40
sentences of the Blessing-prayer relates to the praise of the Reality of
the Human Being. The final part of the Fatiha relates to the guidance
(huda) requested by the servant, as is the case in the last 40 sentences
of the Blessing-prayer. The middle verse of the Fatiha which is shared
between God and His servant would then correspond to Section I-B,
with its description of the ascension of the Perfect Human, who is “Your
beloved-lover’ (habibu-Ka).>

In this sense the whole Blessing-prayer can be said to reflect the
spirit and structure of the Fatiha, both as a whole and in each of its
sections. For further contemplation we suggest the following general

COI‘I‘CSPODdeI’lCCSI

Bismi Llahi r-rahmani r-rahim: mirrored in the initial basmalah and
couplet A

Al-hamdu li-Llahi rabbi I-‘alamin: mirrored in Section I-A
ar-rahmani r-rahim: mirrored in Section I-B

maliki yawmi d-din: mirrored in Section II

Iyya-Ka (=5) na‘budu wa-iyya-Ka nasta‘in: mirrored in Section III

Ihdina s-sirata I-mustaqim sirata lladhina an‘amta ‘alay-him ghayri
l-maghdubi ‘alay-him wa-la d-dallin: mirrored in Section IV

Amin: mirrored in Section V

33 We may view this as two 5s linked by 6, just as the letter nin is a n (5) + w (6) + n (5).
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As an example of the profound nature of this interrelationship,
we observe that iyya-Ka na‘budu corresponds to Section III-A (where
the emphasis is on the Light of His Essence and His Names); iyya-Ka
nasta‘in corresponds to Section III-B (the witnessing of things as they
truly are). The linking waw (=6) that appears as the central word of this
central line in the Fatiha directly relates to ‘the blessing upon our master
Muhammad’ (‘ala sayyidi-na Muhammad salat =6, where salat also
equals 6) in Section III, the only place in the Blessing-prayer where the
salat on the Prophet appears in the middle of a section, or rather, in the
centre of this central section. This would imply that the Muhammadian
Reality actually is Salat.

In this respect the Blessing-prayer can be considered not only as
a commentary on the Fatiha or inspired by it, but perhaps also as an
epiphanic manifestation of the Sura, an ‘opening key’ (fatiha) in itself.

In addition, as we have seen in Appendix C, the 5:5 rhyming structure
underlies the Blessing-prayer. This appears to be directly inspired by the
Fatiha itself, since astonishingly each of its verses and even its title can
be seen to reflect the same resonance through its end-letters (marked in
bold). Thus,

Surat (=5) al-Fatihah (=5)

Bismi Llah (=5) ir-rahmani r-rahim (=5)
Al-hamdu li-Llah (=5) rabbi l-‘alamin (=5)
ar-rahman (=5) ir-rahim (=5)

maliki (=5) yawmi d-din (=5)

Iy[y]a-Ka (=5) na‘budu wa-iyya-Ka nasta“in (=5)

Ihdina s-sirata I-mustaqim (=5) sirata lladhina an‘amta ‘alay-him ghayri
I-maghdubi ‘alay-him wa-la d-dallin (=5)

Am- (=5) i-n (=5)
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APPENDIX E:

THE PRAYER OF BLESSING
(AL-SALAT AL-MUBARAKA)
[UPON THE LIGHT OF
MUHAMMAD)]

BY ‘ABD AL-‘AZIZ AL-MAHDAWI

In the Name of God, the All-Compassionate and Most Merciful

May God bless our master and lord Muhammad, his family and his
companions, and greet them with peace.

May God grant us benefit through this [prayer] and through the
shaykh’s knowledge, amen; may He be satisfied with him and grant us
benefit through the blessing of his spiritual grace, amen.'

1) O God, bless the tablet of Your all-embracing Compassion
(rahmaniyya), upon which You have written with the pen of
Your sheer Mercifulness (rahimiyya), and the ink-supply of Your
superlative Compassion (rahamiitiyya) for [You have said]: God
would not punish them while you are amongst them.?

2) O God, bless the Throne upon which Your Unity is mounted,’ by
virtue of being encompassed by* Your Divinity, Your inclusive Mercy
and your Perfect Blessing, through Your saying: We have sent you
only as a Mercy to all beings.> O Lord of all beings, bless the [one

1 In B this opening reads: ‘Let us seal these biographical notices with the prayer upon the Master of masters,
with which Shaykh ‘Abd al-‘Aziz al-Mahdawi used to pray, so that I [the copyist] may walk under his guidance,
and from his well I may drink.’

2 Q 8:33. This could also be translated as ‘while you are within them’, alluding to the Presence of the
Muhammadian grace within the human being.

3 According to the Quran (20:5) it is the All-Compassionate (Rahman) who is seated upon the Throne, but
here the emphasis appears to be upon the unifying Essence of God, whether that be in terms of Divinity or Mercy.
B reads ‘Your Names’ (asma’i-ka) instead of “Your Unity’ (wahdaniyyati-ka).

4 Breads ‘the Uniqueness of Your Divinity’ (ahadiyyat ulithiyyati-ka).

5 Q21:107.
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who is] Mercy to all beings!”

3) O God, bless the eye-pupil of the whole® in the presence of Your
Oneness (wahdaniyya) and the integral union of Your Uniqueness
(ahadiyya), by virtue of the encompassing of Your saying: O Prophet!
We have sent you as a witness and a bringer of good tidings and a
warner, and as a summoner to God by His permission and as an
illuminating lamp. Give to the people of faith the good tidings that
they will have great bounty from God.’

[As] he who announced the good tidings is the same as what he
indicated by them, so let us attain [the degree of being] his mouth-
piece.’” Open up, O God, the padlocks on our hearts with the key
of his love, anoint the eyes of our insight with the antimony of his
light, and purify the mysteries of our innermost hearts with his
contemplation and closeness. Thus may we see naught in existence
except You through it, and thus may we awaken from the sleep of
our forgetfulness.

4) O God, bless the kaf"' of Your Satistying Sufficiency (kifaya), upon
the ha’ of Your Infallible Guidance (hiddya), upon the ya’ of Your
Benevolent Bestowal (yumn), upon the ‘ayn of Your Protective
Safeguarding ( “isma) and upon the sad of Your Path (sirat), the Path
of God, to whom belongs all that is in the heavens and all that is on the

7 We may observe that in this second blessing two blessings (salli ‘ala...) are specified, while the first only
contains one, suggesting a numerical correspondence between the number of the blessing and its contents.

8 Literally, ‘the man of the eye of the whole’ (insan ‘ayn al-kull). In Arabic the term for the eye-pupil is literally
‘man of the eye’. The expression here could also be translated as ‘the man of the Essence of Totality’. See “The
Servant of the Loving One’, JMIAS 32, 2002, a translation of Ibn ‘Arabi’s commentary on the Divine Name al-
Wadiid, where he speaks of how the lovers of God are the eye-pupils of the cosmos (pp. 10-11): “The cosmos as
a whole is a single Man: this one man is the beloved’.

9 Q33:45-47.

10 In other words, ‘let us attain the station of the Divine Address’. In correspondence with the previous image
of the ‘eye’ through which witnessing happens, we are maintaining here the literal mention of the ‘mouth’
through which announcement takes place. Fah comes from the same lexical root as the term specific to Ibn
‘Arabl’s teaching, fahwaniyya. See Fut. 11.128 for his definition of this term as ‘the Address of God, by way of
direct encounter, in the world of imagination’.

11 Here begins an allusive explanation of the five letters at the beginning of the 19th Sura, entitled Maryam.
This is the fourth blessing reflecting the value of the prominent term al-sirat (22=4). The roots of the terms used
here all relate to Quranic expressions: for example, sufficiency refers to ‘Is not God sufficient for His servant?’
(39:36); guidance to ‘He will guide you to a straight path’ (48:2); safeguarding to ‘God will safeguard you from
the people’ (5:67). In the Hizb al-bahr of al-Shadhili we find the same letters with the kaf explained also as the kaf
of ‘our sufficiency’ (kifayati-na) (see Al-Mafakhir al-“aliyya fi I-ma’atir al-Shadhiliyya, by Ahmad b. Muhammad
b. ‘Ayyad al-Shafi‘i, Cairo, n. d., p. 173).
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earth. Is it not to God that everything journeys?;'* indeed it is the Path
of those to whom You have granted Your Favour, not of those who have
incurred anger or those who have gone astray."

O God, bless Your most sublime'* light, who is asked by the Names to
intercede’ in the Presence of the Named. For he is the essence of their
places of appearance in the realm of Being (wujiid), as comprehended
by Your Knowledge; and the essence of their hidden reality in the
plenitude (jitd) [of the Unseen], as contained in Your Generosity;
and the source of their universal origination in the realm of creation
(kawn), as encompassed by Your Will; and the essential potency of
their particular capabilities in the realm of Uniting Power (jabarit),'
as grasped by Your Ordaining Power and Might; and the essence
of their productions in the realm of perfect realisation (ihsan), as
embraced by the [all-inclusive] extent of Your Compassion.'®

O God, bless the mim' of Your Kingdom (mulk), the ha’ of Your
Ruling Wisdom (hikma), the mim of Your Kingship (malakiit) and
the dal of Your Everlasting Permanence (daymiimiyya), in a blessing
that submerges [all] enumeration, and that encompasses [every]
limitation.

Q 42:53.

Q 1:7. B reads these two Quranic extracts in reverse order.

B reads ‘the most resplendent’ (al-asnd).

B reads ‘who intercedes for the Names in the Presence of the Named’.

This term refers to the place where Divine Power or Omnipotence is demonstrated, in which form and

meaning unite. See our translation of Ibn ‘Arabi’s Awrad entitled Prayers for the Week , pp.116-7, where the root
of the Divine Name al-Jabbar is discussed.

17
18

T reads ‘their indications’ (isharati-ha).
Allusion to Q 7:156: ‘My Compassion embraces all things.” See also Q 40:7: ‘You embrace everything in

compassion and knowledge’.

19

The letters M-h-m-d spell the name Muhammad, which means both ‘the one who is highly praised’ and ‘the

place of praise’. In the Hizb al-bahr (Mafakhir, p.174) we find a similar explanation for the letters mim and dal
(mim al-mulk wa-dal al-dawam). There are two ways to consider the number 6 in this sixth blessing: firstly, the
letters of the name Muhammad if the repetition of the second mim is included, =132=6; and secondly, the values
of the expressions mulki-ka (2), hikmati-ka (2), malakiti-ka (3) and daymumi[y]yati-ka (8), which total 15=6.
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7) O God, bless the ‘second One’ (al-wahid al-thani),*® who
has been distinguished with the gift of the Seven Repeated,”
the secret pervading the [cosmic] mansions (mandzil) of the
All-Compassionate’s [global] horizon,? the pen flowing with the ink
of lordly support over Mount Mind of humankind, * in a blessing
that is renewed through the renewal of Your Mercy upon him, and
through the culmination of Your Light and Mystery in him, O Lord
of all beings!

20 This daring formulation, apparently the very antithesis of the Divine Unity, can be understood as alluding
to the identity of the Divine Form with the Origin. Man is created ‘according to His Form’, which is identified
with the Muhammadian Reality. Compare this with Ibn ‘Arabi’s later formulation of Man as ‘the second Actor’
(al-fa“il al-thani), where God, the first Actor, finds His place of manifestation and activity (Fusis, chapter on
Muhammad, ed. Kilig, p.209). It could also be translated as ‘the One who is second’ or ‘the One who doubles’.
We may note a numerical progression in this blessing, from One to the numbers 2, 7 and 14 (and 28 as implied
in the ‘mansions’ or divisions of the lunar cycle). The root th-n-y carries meanings of folding (thiny), doubling,
being second or doubling up (thany), repetition (thina) and praise (thana’). This suggests that the physical act
of doubling up one’s body is associated with the act of bowing in praise, so that praise itself is a ‘doubling’. The
doubling of praise may also be understood as the essence of the interrelationship between Lord and servant. Ibn
‘Arabi cites the hadith qudsi, ‘Repeat My praises, o My servant’ (athni ‘alayya ‘abdi), which contains the same
root th-n-y, to show the primacy of the Lord and the lastness of the servant (Fut. II1.567). In a similar way, he
sometimes explains the meaning of the term musalli (the second one) as one who prays by following the Divine
order to pray, and is hence ‘second’, as well as the horse that comes second in a race (another meaning of musalli)
- for example, see Fusiis, chapter on Muhammad, ed. Kilig, p. 214; Wisdom of the Prophets pp. 131-2.

21 A reference to Q 15:87: “We have given you seven of the Repeated and the mighty Quran’. The Seven
Repeated (al-sab“ al-mathani), is often, though not exclusively, taken to refer to the Fatiha, opening chapter
of the Quran, whose seven verses are repeated as part of the ritual prayer. In his Tanazzulat al-Mawsiliyya
(quoted in Chodkiewicz, An Ocean without shore, p.111), Ibn ‘Arabi writes: ‘[The Fatiha] is the Doubled One
(muthanna) for it contains the meanings of Lordship and servitude at the same time... It is the Seven Doubled
Ones, for it includes the [seven] attributes [of the Essence].” The word mathani comes from the same root as
thani (second), and may also be understood as ‘praisings’ or ‘places of praise or doubling’. As Ibn ‘Arabi declares
in the Awrad (Prayers for the Week, p. 33), ‘Deserving of all praise (thana’) and glorification, He is such that
He extols (athna) Himself, for He is both Praiser (hamid) and Praised (mahmiid).” The Seven Repeated can also
be understood here in a temporal sense, as the whole cycle of the seven days of the week: these days, according
to Ibn ‘Arabi, all belong to Muhammad as ‘his subtleties (daqa’iq, =7) permeate every day’ (Ayyam al-sha’n,
2/53, discussed in Prayers for the Week, p. 18). We may also note that during his first stay with Mahdawi, Ibn
‘Arabi composed his famous poem which begins: ‘T am the Quran and the Seven Repeated...” (see The Unlimited
Mercifier, p. 88).

22 The ‘horizon’ is the furthest extent to which God’s creative Compassion extends, and therefore it denotes
the entire circle of existence (da’irat al-wujid), which can be divided into 28 lunar mansions (manazil),
corresponding to the 28 letters of the Arabic alphabet as explained by Ibn ‘Arabi. For a symbolic representation
of this circle, see the diagram in Titus Burckhardt, Mystical Astrology according to Ibn ‘Arabi, pp.32-3.

23 For the relationship between the Mount (tir) and scripture, see Q 52:1: ‘By the Mount and the Book
inscribed.” The expression here, literally ‘Mount Intellect’ (‘Agl) or Apex Mentis, parallels Mount Sinai, where
Moses was spoken to by God in the Burning Bush. It also recalls the famous hadith: ‘“The first thing God created
was the Intellect.” Ibn ‘Arabi himself uses a very similar expression in the Futihat - for example, ‘it is said that
the sciences of the prophets and the friends of God are beyond ‘the stage of reason’ (wara’ tawr al-‘aql)’ (Fut.
1.261, trans. Chittick, SPK, p. 169). There is an implicit play on words, with the use of tir (mount) also referring
to the word fawr (stage). The use of the word insani (of humankind) here may also be taken as a subtle allusion
to the Mountain of Moses: it is written with the same letters (alif-niin-sin-ya’) as the word Sayna’ (Sinai).
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8) O God, bless the alif** of Your Uniqueness (ahadiyya), the ha’ of
Your Oneness (wahdaniyya), the mim of Your Kingdom (mulk) and
the dal of Your Religion (din). Truly pure religion belongs to God.”
For You have singled out the pure for the one who performs the pure
religion and You have ascribed it to Yourself. So, O my Lord, bless
the one who truly performs what You have ascribed to Yourself, in
every source and every path, performing Your Religion, proclaiming
Your Message, clarifying Your Way, discharging Your Trust,
bringing proofs of Your Unity and establishing Your Uniqueness in
the hearts - for he is Your Secret, safeguarded by Your Awesomeness
and Majesty, crowned with the light of Your Names and Beauty.

O my Lord, bless him in accord with his glorious station with You
and with his cherished rank with You.

9) O God, bless the depositary of Your Sight,* the place of Your
Seeing, the discloser of the treasures of Your Generosity, the jewelled
necklace of Your Might, the key of Your Power, the place where Your
Mercy is released, and the bearer of Your Supreme Magnificence,”
the one whom You have singled out from the very core of Your
creation, the one whom You have selected from among those whom
You have graciously chosen, the unlettered prophet and the Arab
messenger, from the noblest quarter of Mecca® and the Sacred
Precinct, of the tribe of Quraysh, the most praising (ahmad) of the

24 The letters A-h-m-d (1+8+4+4=17=8) spell the name Ahmad, understood by tradition to refer to
Muhammad, whose coming is announced by Jesus in Q 61:6: ‘And when Jesus son of Mary said: “Children of
Israel, I am the messenger of God to you, confirming the Torah that was revealed before me, and giving you
good tidings of a messenger who will come after me, whose name will be Ahmad”.” Ahmad literally means ‘the
one who is most praising or praiseworthy’. There is also a famous hadith qudsi where God says: ‘T am Ahmad
without the ‘m’ [i.e. Ahad = One]’ - see Schimmel, And Muhammad, pp.116-7.

25 Q39:3.

26 Here begins a series of nine epithets of the Prophet, followed by nine terms describing Muhammad (as
prophet, unlettered, messenger, Arab etc) and nine letters, making a total of 27 (=9) in correspondence with
this ninth blessing. There are also nine kdaf suffixes (‘Your’), which are 9x2=18=9, so that the total would equal
36, corresponding to the degrees of the circle and to the completeness of 9. This expression, mawdi nazari-
ka, appears in Ibn ‘Arabi’s work, written after his first visit to Tunis and Mahdawi, Contemplation of the Holy
Mysteries (Mashahid al-asrar), Oxford, 2001, p. 56 (‘you are the place of My Seeing’); see also Prayers for the
Week, p. 34.

27 Literally, ‘the litter of Your Magnificence’ (mahmal ‘azamati-ka). The mahmal is a richly decorated litter,
sent by rulers to Mecca at the time of the hajj.

28 Literally ‘from al-Batha’ (abfahi). Al-Batha was the name of the aristocratic area in the flat part of Mecca, in
whose hollow lies the Sacred Precinct and the Ka‘ba, and all the important Meccan families lived there. It was
surrounded by sloping streets where the common people lived, with foreigners and refugees living out on the
outskirts.
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praisers within the high pavilions® of Your Majesty, and the most
praised (muhammad) of the praised in the wide expanses® of Your
Beauty, the alif’' of Your wondrous conceiving (ibda“), the ba’ of the
beginning (bidaya) of Your originating, the waw of Your constant
Love (wadd) for Your productions, the alif of Your display (ibraz)
within what You have created,* the lam of Your Benevolence (lutf)
towards what You govern, the gdaf of Your Power (qudra) which
encompasses the creation of Your earth and heavens, the sin of
Your Mystery (sirr) which lies between the coming-together of the
opposites of what You have created, and the mim of Your Sovereignty
(mamlaka) which extends over all the objects of Your knowledge.

10) O God, bless the secret of Your Generosity (jitd), the place of
manifestation of Your Being (wujitd) and the storehouse of Your
Existence (mawjid).”

29 The term pavilion or canopy (suradig) is Quranic: “‘We have prepared for the wrongdoers a fire, whose
pavilion encloses them’ (Q 18:29). The image is often used in Ibn ‘Arabi’s writings: ‘T saw a pavilion pitched
there, whose [central] support was of fire... He said to me: ‘Enter the pavilion and its fire will revert to light’.”
(Contemplations, pp. 101 and 104). ‘Know that this [Cloud] is the Divine Canopy, and the tremendous obstacle
that prevents creation from joining the Divinity and prevents the Divinity from joining the creation’ (The Secrets
of Voyaging, p.50).

30 The word mubasatat (expanses) here suggests the imagery of carpets (bisaf) within a tent, as well as the
meaning of open communication. The active name Ahmad is thus connected to transcendence (tanzih), while
the passive name Muhammad is connected to immanence (tashbih).

31 Allusion to the letters of the Prophet’s name or agnomen (kunya), Aba 1-Qasim (there appears to be a
missing alif after the gaf in the text as we have it). According to a hadith (Ibn Hanbal, 2.510), the Prophet
forbade the use of his kunya. His kunya literally means ‘father of the distributor’, in other words, the one who
apportions, divides up or allots. According to another hadith (al-Bukhari, 5.8), the Prophet said: ‘God is the One
who gives, while I am the one who distributes (al-gasim)’. This is the ninth blessing, and both the words Abi
(father) and Qasim (distributor) have a numerical value of 9. It is worth noting that the only explicit mention of
individual letters occurs in the first nine blessings (4th, 6th, 8th and 9th, whose sum equals 27=9), suggesting a
correspondence between the numerical digits and the letters (in possible allusion to the Suryaniyya language). A
total of 14 letters, i.e. half the alphabet, are referred to. According to Ibn ‘Arabi, ‘Adam is the father of human
bodies, while Muhammad is the father of the inheritors, from Adam to the one who seals the matter among the
inheritors [i.e. Jesus in his Second Coming], for every law that manifests and every knowledge is inherited from
Muhammad, in every time, for every envoy and prophet from Adam to the Day of Resurrection. This is why he
was given the all-embracing words (jawami® al-kalim).” (Fut. 111.457)

32 Breads ‘the alif of Your Lights (anwar) that shine on what You have created’.

33 This line is a beautiful example of Sufi word-play in Arabic, as the three terms have the same root letters,
and the first word is contained within the second, and the second within the third. The first is the primordial
Divine Generosity (jiid); with the addition of the letter waw, it becomes Being (w-jiid), in all its fullness; with
the further addition of the letter mim, it becomes that which is Existent (m-w-jiid), which denotes the place
of manifestation. These three letters equal 13+19+23=55=10 (corresponding to the tenth blessing). These
ontological degrees reflect the three aspects of the Muhammadian Reality: secret (sirr), place of manifestation
(mazhar) and treasury or storehouse (khizana).
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11) O God, bless the imam of the Presence of Uniting Power,* the one
who follows the prayer® in the mihrab of two bows’ length or nearer*
through the uniqueness of his reunion. For he was reunited with You
in his prayer, so that You gathered him to Yourself, specially favoured
him with contemplating You, purified him through prostration
before You,” and granted him freshness of the eye® in the prayer
devoted to You. For he is the one who ravishes the virginal secrets
of Your witnessing, the one who catches the sparkling fragrances of
Your company.

12) O God, bless Your highest Word,* in respect of the heavenly food
(manna)* of wondrous invention and creation, and Your firmest
bond,*" in respect of continuous adherence,** and Your rope** which
is clung to in times of constriction and in times of expansion, and
Your straight Path* leading to true guidance and following.

34 In this eleventh blessing the word imam, spelt alif-mim + alif-mim, perfectly mirrors the uniting of 1 + 1 to
make 11. In addition, the imam who leads the prayer is the equal to the community who pray behind him, all of
whom are united in the prayer.

35 The one who prays (al-musalli) is the second, following the Divine order to pray, and also the horse which
comes second in a race — see note 18. The mihrab is both a niche in the mosque-wall, which determines the
direction of prayer, and also a technical term in horse-racing, meaning the lance which is set up to determine the
racing circuit - racing, like prayer, follows this setting-up.

36 The summit of the Prophet’s night-journey and ascension (mi‘rdj) to the Divine Proximity - see Q 53:9.

37 Literally, ‘between Your Two Hands’.

38 As the Prophet is reported to have told ‘A’isha: ‘“The freshness of my eye is given to me in prayer’.

39 See Q9:40: “... God sent upon him His Peace (sakina) and helped him with hosts whom you did not see; and
He made the word of those who disbelieved the lowest, and the Word of God is the highest; God is Mighty and
Wise.”

40 See Q 2:57.

41 Q2:256.

42 Literally, ‘the succession of successors (tatabu‘ al-atba‘)’, a phrase which has echoes in the detailed tradition
of hadith scholarship, where the ‘successors of the successors’ (atba“ al-tabi‘in) referred to pupils of the
‘Followers’, who learned from the Prophet’s Companions.

43 Q3:103.

44 Q1:6.
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Alif-Lam-Mim Ha’-Mim Adumma Hamma Qaf Ta’-Sin-Mim*

Muhammad is the messenger of God. Those who are with him are
hard on the unbelievers, merciful among themselves. You see them
bowing and prostrating, seeking bounty and approval from God. Their
mark is on their faces, the trace of prostration. That is their likeness
in the Torah, and in the Gospel they are compared to a seed that puts
forth its shoot and strengthens it, so that it grows stout and rises firm
on its stalk, delighting the sowers, that through them He may enrage
the unbelievers. God has promised those of them who believe and act
righteously forgiveness and a great wage.*®

Alif-Ha’-Waw-Mim* Waw-Dal-Waw-Dal*® Ta’-Ha’ Ya’ Sin Qaf*
Niin. By the Pen and by what they write. Through your Lord’s blessing,

45 Here begins a series of 14 separate letters (beginning with alif and ending in mim), which correspond to a
second sequence of 14 below (beginning in alif and ending in niin) — collectively these numerically correspond
to the 5 (alif + mim) and the 6 (alif + niin) of the Name Huwa (5+6=11). This Name is also alluded to in the
addition of the first eight letters from alif to adumma (=28, the second perfect number and the letters of the
alphabet) and the six letters from ha’ to mim (=28), making a total of 56 or 11. All these enigmatic letters can be
found at the beginning of the following Suras: (a-I-m) 2/3/29/30/31/32; (h-m) 40/46; (q) 50; (t-s-m) 26/28. We
read here Adumma as in the Tunis copy, instead of the equally possible Alif-dal-mim, which forms the name
Adam, as given in the Berlin text. We may note that this group of letters also includes the letters M-H-M-D,
making up the name Muhammad. We are also reading hamma here, instead of a repeated ha’-mim, following
the indications given in the Mafakhir, where the letters alif-dal-mim ha’-mim appear as adumma hamma: this
latter vowelling is discussed in the commentary on the Khatm al-Shadhili (Mafakhir, pp.233-234), where these
names are also associated with the last verse of Sarat al-Fath, which follows the letters here. On pp. 174, 207,
225 (where this formula, including the words adumma hamma, is said to be the Supreme Name and should be
repeated 70 times), 227, 230 and 233-236, there appears the following sequence of letters: ahiin(un) qaf (un)
adumma hamma ha’(un) amin. The author calls these names asma’ jabaritiyya, in other words, names which
are part of the language of the Jabarit and in which secret tongue God may be praised. This language is said
to be only known to the Pole (qutb). The Mafakhir’s fifth chapter is a collection of al-Shadhili’s prayers with
commentaries by later writers such as Ibn al-Sabbagh (Muhammad b. Aba 1-Qasim al-Himyari, the author of
Durrat al-asrar in c. 1320cE) or ‘Abd al-Rahman al-Bistami (d. 858/1454). See also Eva Pajares Vinardell, Las
ensefianzas de Abii I-Hasan al-Sadhili segiin la Durrat al-asrar de Ibn al-Dabbag, Doctoral Thesis, Facultad de
Filologia, Universidad de Sevilla, 2003, containing a full critical edition and translation into Spanish of this
early treatise on the life and teachings of al-Shadhili. In the Durrat al-asrar (pp. 198-99), we find the letters ha’-
mim with the recommendation that they be repeated eight times during the recitation. On these two letters see
Pajares, p.173 and 223, n.1, and also A. Jones, ‘The Mystical Letters of the Qur’an’, pp.5-11.

46 Q48:29.

47 This could also be read as: alif huwa mim (alif is mim). In Ibn ‘Arabi’s K. al-Waw wa-I-Mim wa-I-Nan
(Rasa’il, 2/84-5), the letter mim denotes Muhammad as well as Adam. We may also note that alif is the first
letter of Adam.

48 These letters spell the Divine Name wadiid, which is mentioned with the article (al-) in Q 85:14 and without
the article in Q 11:90. This doubling of the letters w-d (which form the word wadd, meaning love) suggests the
mutual loving relationship of God and man, Lord and servant. See Beneito, ‘The Servant of the Loving One’, p.
3,n.7.

49 These letter-groups give the opening letters of Suras 20, 36, 50 and 68, the first two of which are given as
names of the Prophet by Ibn ‘Arabi in his Ikhtisar sirat rasil Allah (see Beneito, ‘Life of the Prophet’, p.81). The
values of the 14 letters make a total of 63 (=9). On the other hand, the two sequences of 14 (=5) letters in this
blessing may be regarded as two halves of a circle, corresponding to the two nins of effusion and the unity of 5+5
and of 28 (=1).
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you are not possessed. You will have a reward unfailing. Surely you are
according to a mighty character.>®

13) O God, bless the one who took on Your Qualities®', who was utterly
immersed in contemplating Your Essence, the truth who was created
by Truth>?, inner reality of truth>.

Is it true? Say: Yes, by my Lord, it is indeed true.>* God and His angels
bless the Prophet. O you who believe, bless him, and greet him with
salutations of peace.”

14) O God, because of the limited grasp of our intellect, the limitation
of our understanding, the ending of our desire, and the outstripping
of our aspiration, we have been rendered incapable of blessing him
according to what he really is. How could we do that when You
Yourself have made Your own Speech his character>® and Your own
Names his appearance? The genesis of Your creation is from him,
and You are his shelter and support, and Your Highest Assembly is
for his companionship and his assistance. Thus bless him, o God,
by the connection of Your Power to Your works, and the realisation
of Your Names through Your Will. From him You have created all
that is known; through him You provide the proof against all that is
created; and in him You have placed the end of all endings.”” For he is

50 Q68:1-4.

51 The taking on of Divine qualities (takhalluq) is here contrasted with the following blessing, which mentions
the related terms of connection (ta‘allug) and realisation (tahaqquq). It appears that these terms were first
expounded by al-Mahdawi’s teacher, Aba Madyan, in his Uns al-wahid. See Ibn ‘Arabi’s Kashf al-ma‘na where
the Divine Names are explained in terms of these three principles (for further details, see El Secreto de los
Nombres de Dios, trans. Beneito, especially p. xvi).

52 Allusion to Q 10:5: ‘God did not create that except by/through the Truth (bi-I-haqq)’. This idea is reminiscent
of the technical term coined by Ibn Barrajan, ‘the truth by which [reality] is created’ (al-haqq al-makhliq bi-hi)
- see, for example, Fut. 1.297; 11.60, 104, 577; I11.77.

53 Allusion to the Prophet’s response to one of his Companions (Haritha who said: ‘I am truly [hagqan] a
person of faith’): ‘For every truth there is a deeper reality (li-kulli haqq hagiqa), so what is the reality of your
faith?” Cited by Nar al-Din al-Haythami, Majma“ al-zawa’id, 1/57-8, from al-Tabarani and al-Bazzar.

54 Q10:53.

55 Q33:56.

56 ‘God says: ‘Surely you are according to a mighty character (khulug ‘azim).” (Q 68:4). When ‘A’isha was
asked about the character of the Messenger of God, she answered: ‘his character was the Quran’. She said that
because he was unique in character, and that unique character had to bring together all noble character traits
(makarim al-akhlaq).” (Fut. IV.60, trans. SPK, p.241)

57 Badds ‘and through him rests the Argument against all created beings’. This alludes to the Day of Judgment
when the Divine Argument is pronounced against each person.
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the keeper of Your Trust (amin),*® the treasurer of Your Knowledge,
bearer of the banner of Your Praise,” true source of Your Mystery,
manifestation of Your Ineffable Might, the central point of the circle
of Your Kingdom and its circumference,® the compound of its
elements and its simple principle.

15) O God, bless the one who stands alone® in the highest contemplation,
the sweetest watering-place and the brightest light, who was
distinguished in the Presence of the Names with the most eminent

station and the most protective luminance.®
16) O God, bless the original formation of Love.®

17) O God, bless the good tree®* of the highest, whose root is established
deep in the ground of Your Awesomeness, and whose branches rise
high in the pavilions of Your Magnificence.

18) O God, bless the enwrapped®, the enshrouded®, the warner®,
the bringer of good tidings®®, the praise-magnifier®, the victorious
revealer’®, one most affectionate and gentle.

58 This well-known epithet of the Prophet is also an allusion to the sacred trust spoken of in Q 33:72: “We
offered the trust (amana) to the heavens and the earth and the mountains, but they refused to carry it and were
afraid of it; Man carried it, and he became a great wrongdoer, unknowing.’

59 Allusion to hadith, see al-Tirmidhi, Manaqib 1; al-Bukhari, Tawhid 19 and 3; see also Michel Chodkiewicz’s
article, ‘“The Banner of Praise’, in Praise, JMIAS,1997, pp. 45-58.

60 This phrase is exactly the same as that found at the beginning of the famous Theophany of Perfection (tajalli
al-kamal, no: 81) in Ibn ‘Arabi’s K. al-Tajalliyat: ‘I am the centre of the circle and its circumference; I am the
compound of its elements and its simple principle (or its complexity and its simplicity).”

61 Or: ‘the one who was singled out alone (al-munfarid)’. In one sense, this standing alone may refer to the final
stages of the Prophet’s ascension.

62 This could also be read, following a variant of B, as: ‘the best-protected secret’.

63 This, the most succinct of the blessings, alludes to the creation of all things out of Divine Love, as stated in
the hadith: ‘I was a Hidden (or unknown) Treasure and I loved to be known, so I created the world that I might
be known’. The word ‘formation’ (nash’a) carries the sense of coming into being, emergence and growth.

64 See Q 14:24: ‘Have you not seen how God has coined a comparison? A good word is like a good tree - its
roots are firm and its branches reaching into the skyj it gives its fruit every season by permission of its Lord.”

65 Q 73:1: ‘O you who are enwrapped in a robe (muzammal), stay up during the night... ¢

66 Q 74:1: ‘O you who are enshrouded in a cloak (muddaththir), arise and warn (andhir), and magnify your
Lord (kabbir), purify your clothes (tahhir) and shun defilement!”

67 Apart from the above verse, see also, for example, Q 38:65: ‘Say: I am only a warner. There is no god but
God, the One, the Victorious, Lord of the heavens and the earth and what is between them, the Mighty, the
Forgiving.’

68 Q17:105: ... We have not sent you except as a bringer of good tidings and a warner.’

69 See note 63.

70 See Q9:33 (and 48:28 and 61:9): ‘It is He who has sent His messenger with guidance and the religion of truth,
to cause it to prevail over all [other] religion.” B reads ‘the purifier’ (al-mutahhir), alluding to Q 74:4 (see note
64).
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A messenger has come to you from among yourselves: what you suffer
is grievous to him, he is anxious for you, gentle and extremely merciful
to the believers. If they turn away, say: God is sufficient for me. There
is no God but He. In Him I put my trust. He is the Lord of the mighty
Throne.”

19) God is the Light of the heavens and the earth: His Light is like a niche,
in which there is a lamp - the lamp in a glass, the glass like a brilliant
star - lit from a blessed tree, an olive-tree that is neither from the East
nor from the West, whose oil almost glows, even though no fire has
touched it — Light upon Light; God guides to His Light those whom
He wishes, and God strikes similitudes for men, and God knows all
things.”

O God, bless the niche of his body, the lamp of his heart, the glass
of his mind, the star of his secret heart, lit from a tree whose origin
is light, which pours upon him from the light of his Lord, light upon
light; God guides to His Light those whom He wishes. Verily blessings
be upon the outstanding pronoun,” concealed within that second
Light, and the last to be struck as similitude in the world of images.”

71 Q9:128-9.

72 Q 24:35. The next three blessings are all connected to this Light verse. The following interpretations by
al-Mahdawi of this famous verse can be compared with the traditional exegesis reported by al-Tabari, on the
authority of ‘Ubayy b. Ka‘b:

‘Ibn ‘Abbas [the Prophet’s cousin] came to see Ka‘b al-Ahbar and asked him: ‘Tell me about God’s words ‘the
symbol of His Light is as a niche’, to which Ka‘b replied: “The niche is a hole in the wall which God has given as a
symbol of Muhammad, blessings and peace be upon him; ‘wherein is a lamp’, the lamp designates his heart; ‘the
lamp in a glass’, the glass is his chest...”.” (Jami‘ al-bayan, XVIII, 104-111).

73 1In other words, the personal pronoun specified in the words ‘God guides to His Light’, which is identified
with Muhammad. The word damir (pronoun) also has the meaning of the hidden, the innermost consciousness,
which is therefore concealed within the original Light, while the word bariz (outstanding) also means that which
emerges or stands out, referring to the appearance and eminence of Muhammad in the world.

74 Ttisinteresting to compare this with Ibn ‘Arabi’s treatment, which as here allows for multiple points of view.
At the level of the individual, the niche can be taken as an image of the external covering of the heart, protecting
from the passions (ahwa’), while the glass symbolises the heart which has attained the station of purity (safd’) -
its transparency allows the light of the heart’s lamp to shine forth, finding its fullest degree in the person of the
Prophet (see Fut. 1.434). The tree can be taken as a symbol of the Ipseity (huwiyya), within which all oppositions
are implicitly contained, though Itself ‘neither of the East nor the West’ (see, for example, Fut. I11.198). The olive
may symbolise the gnostic (“arif) who has reached the supreme station, which is in fact the station of no-station
(Fut. 11.646). For further details, see the excellent article by Denis Gril ‘Le commentaire du verset de la lumiere
d’apres Ibn ‘Arabi’, Bulletin d’études orientales, XXIX (Damascus, 1977), pp. 179-87.
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20) O God, bless the one with whose light You have illuminated the
dominion of Your heavens and earth” - his light is like the niche of
Your Throne,” in which there is a lamp of his light, the lamp in the
glass of the bodies of Your prophets, angels and envoys like a brilliant
star, whose secret is lit from the tree of his luminous origin, which
shines upon him out of the effusion of Your Names. God guides to
the Light of Muhammad” those whom He wishes of His creatures,
and God strikes similitudes for men and God knows all things.

21) O God, You are the One who knows” this light, emerging yet
concealed, dazzling yet diffused, by which You beautify everything
in the two worlds, and embroider the two weighty ones [mankind
and jinn], and adorn the pillars of Your Throne and the angels of
Your Holiness. You brought him even closer” to the Presence of
Your Uniting Power and Grandeur. You made him the one who
intercedes with You, amongst Your angels, prophets and envoys,
for he is the door to [Your] Satisfaction, and the envoy with whom
You are satisfied; the essential reality of Your Truth and the purest
quintessence of Your Creation. By his light have the bearers of Your
Throne been beautified; by his secret have Your heavens been raised
and Your earth spread out.®” He is the firmament of Your Names, the
model of your Perfect Benefaction, and the manifestation of Your
Ineffable Might and Authority. You are the One who knows him
[as he is] in truth and reality - so, O my Lord, bless him according
to the reality of Your Knowledge of all this, and through his real
connection® with that.

75 Q 7:185: ‘Have they not considered the kingdom of the heavens and the earth and the things that God has
created, and that it may be that their term has drawn near?’ See also Q 6:75.

76 The Throne is represented as the circumference encompassing the whole of existence, within which the
heavenly spheres and their corresponding prophetic spirits revolve. The Throne is also the seat of the All-
Compassionate (rahman) (Q 20:5), whose Breath effuses upon all the Divine Names.

77 This is the first explicit mention of the term, Light of Muhammad.

78 This blessing is specifically connected to the Name al-‘alim, the All-Knowing, which appears in the final
phrase of the Light verse.

79 Allusion to Q 53:4-9: “This is simply a revelation that is being revealed, taught to him by one great in power,
possessed of strength; he stood straight on the highest horizon, then he drew near and came down, until he was
two bows’ length away or even nearer (aw adna)’.

80 See Q 88:17-20: ‘Do they not consider camels and how they were created, and the heaven and how it was
raised, and the mountains and how they were set up, and the earth and how it was spread out?’

81 B reads ‘his realisation’ (tahaqquqa-hu).
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Appendix E: The Prayer of Blessing (al-Salat al-mubaraka)

22) O God, bless the lamp of Your Religion, the star of Your Certainty,
the moon of Your Unity, the sun of the contemplation of Your
Beneficence in Your bringing Your human being into existence.®

O my Lord, bless him, in a blessing-prayer that ascends through You
from You to him, so that it is known in the Highest Assembly that it
is purely devoted to him - a blessing-prayer (saldt) whose extent is the
knowledge that embraces everything, the reality of the whole, and
which is renewed by the wholeness of that whole, and is reiterated
so that it includes the illustrious companions, his wives, stars of the
time, and his family, spiritual masters and poles. May salutations of
peace be upon him and upon them from his special station, with a
peace-greeting (salam) of equal extent.*

All praise be to God for this! And praise be to God for the illumination
by which He has opened the vision of our insight, and which was
opened up with the prayer upon the most noble in existence, through
whom existence has been completed. Through God, glory to Him,
success is granted, and through Him we seek the completion of our
perfection according to reality.

23) O God, by his illustrious companion, the Confirmer of Truth,* and
by the Discriminator,® who was revered for truthfulness, and by
the Master of the two lights,* and by the Seal of succession,*” his
paternal cousin ‘Ali, as has been verified: O God, reunite us through
You with You; bring us back from You to You! Let us witness You
in the Presence of integral Union (jam‘ al-jam‘), wherein there

82 This blessing delineates four elements (corresponding to the 22=4 of the blessing) and makes allusion to
two Quranic verses that mention illumination, the first microcosmically among humankind, and the second
macrocosmically within the universe: ‘O Prophet, We have sent thee as a witness, and a bringer of good tidings
and a warner, and a summoner to God by His permission, and as an illuminating lamp (siraj munir)’ (Q
33:45-6); and ‘Blessed is He who has set constellations in the sky, and has placed among them a lamp and an
illuminating moon (qgamar munir)’ (Q 25:61). In addition, the mention of the three heavenly bodies, the star,
moon and sun, recalls the story of Abraham’s illumination (see Q 6:75-9).

83 This marks the final blessing and salutation on the Prophet, since the next two prayers concern the four
successors and the salvation and unity of the community, including the one who recites the prayer.

84 Al-Siddiq, i.e. Aba Bakr, the first caliph.

85 Al-Farig, i.e. ‘Umar b. al-Khattab, the second caliph. The mention of Aba Bakr and ‘Umar clearly indicates
the Sunni character of the prayer.

86 Dhu l-nurayn, i.e. ‘Uthman b. ‘Affan, the third caliph.

87 Literally, ‘the seal of khilafa’ - in other words, the caliphate of the four rightly-guided (rashidiin) comes to
an end with ‘Ali. According to a hadith (Ibn Hanbal 5.221), ‘the khilafa lasts 30 years. After that, there will be
rulership (mulk).” See also Ibn Hanbal 5.44: ‘Succession to the prophet (khilafat al-nubuwwa) lasts 30 years.”
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is no separateness or withholding. Indeed You are the Giver, the
Opener, who bestows whatever gifts of your Lordliness You wish
upon whomsoever You wish, of those whom You have specialised
for Your devoted service (rahbaniyya).*

24) O God, we ask of You that You gather us in his group, that You
include us among the followers of his tradition, and never let us
stray from his creed or his way. You are the Hearer of prayer,
responding to whoever calls [upon You] or gives ear [to You] and is
a witness.* There is no power or strength save through God, the High,
the Magnificent.”

88 See Q 57:27: “We sent Jesus, son of Mary, and gave him the Gospel, and We placed in the hearts of those
who followed him tenderness and compassion, and devoted service (rahbaniyya). They instituted that - We did
not prescribe it for them — only out of desire to satisfy God, but they did not observe it as it should be observed.”
Most translators read the word rahbaniyya as different to the previous terms, a practice which the followers of
Jesus instituted, i.e. monasticism, but given that rahbaniyya has the same lexical root as rahba (reverent awe),
the verse can be read as this being a characteristic that God placed in their hearts and which they developed. In
Ibn ‘Arabi’s commentary on this verse in his Kashf al-ma‘na, this practice of rahbaniyya, usually understood
to mean the monastic life, is understood as a good invention, in the light of the hadith ‘One who establishes a
good tradition (sunna) will receive his corresponding reward as well as the equivalent of the reward of those who
put it into practice’ (Kashf 95.3, pp. 302-3). We should note that al-Mahdawi himself lived in a light-house just
outside Tunis, taking care of it and acting as head of a spiritual community of men, whose way of life can readily
be compared to the monastic life among the medieval Christian orders. See Faris Abdel-hadi, ‘Unexplored
Concepts: Rahbaniyya as sagehood’, JMIAS 61 (2017), pp.43-78.

89 Q50:37.

90 The Tunis copyist ends with the following: ‘And may the blessings of God be upon our master Muhammad,
and upon his family and companions, forever and ever. O God, through the blessing-prayer upon him, let us
reach the degrees of the righteous and Your Good-Pleasure. O Lord of all beings. ‘Indeed You are capable of
all things.” (Q 3:26) Here ends the prayer in praise of God and through the best of His help and His granting of
success. May God bless our lord and master, Muhammad, and his family and companions. Salutations of peace
be upon them all. And all praise be to God, Lord of all beings.”
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isti‘dad (aptitude) 71, 87, 122, 136, 166,
171, 174

istighfar 98. See ghafr

al-Istilahat al-Safiyya 173, 284
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itlaq (absoluteness, liberation) 128, 135,
249
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233, 254

Iyyd-Ka 46, 56-60, 137, 257-8

j

jabarit 84, 261, 266
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janf(unknﬂ 46, 47, 108, 139, 174, 183
220, 271

jami‘ (uniting) 167-8, 170, 172, 176,
216

al-Jaza’iri, ‘Abd al-Qadir 256

al-Jazali, Muhammad 6, 7, 256

Jerusalem 56, 60, 92, 165

Jesus 18, 60, 112, 169-70, 263-4, 272

al-Jili, ‘Abd al-Karim 12, 67, 99, 256

Joseph (prophet) 48, 133, 168

al-Junayd, Abu al-Qasim 165, 183, 254
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Ka‘ba 2, 23, 30, 42, 43, 51, 56, 60, 110,
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129, 134, 153, 159, 163-4, 169,
175, 181, 185, 232, 248, 251,
254-5, 259, 262-3, 266-72
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243
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259, 267, 269, 272

malakut 52, 84, 86, 261
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Mecca 23, 41, 83, 84, 147, 165, 211, 263

Medina 98, 147, 165, 211
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mim (letter) 1, 28, 39, 46-55, 57, 60-2,
69, 78, 80, 85, 86, 93, 94, 100,
104, 115, 121, 132, 139, 140,
164, 165, 174-7, 185, 186,
205-9, 214, 216, 218, 225, 227,
229, 232-3, 237-9, 243, 245,
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paradise 21, 183
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230, 240, 266
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Prayers for the Week 45, 61, 68, 69, 71,
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98-100, 109, 118-9, 120, 128,
139, 166, 170, 178, 231, 259,
261, 265, 268, 270-1
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140, 147, 166, 210, 241

prophet 5, 139, 168, 177, 181, 263-4, 271

Pythagorean 2, 72, 75, 76
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qdb qawsayn 26, 86, 140, 142, 178, 265,
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qadar (destiny, chaptering) 98

al-Qadi ‘Iyad 9, 256

qaf (letter) 69, 80, 124, 127-8, 171, 205,
209, 210, 214, 216, 218, 230,
264, 266

Qaf structure 226, 230

qalb (heart) 58, 180

al-Qira al-ruhi 43, 99, 109

qualities (sifat) 5, 42, 49, 87, 132, 141,
157, 170, 178-9, 246, 267

al-Qunawi 73, 105-6, 108

Quran 2, 17-8, 28, 39, 66, 86, 105,
125-6, 167, 230, 262, 267
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110, 179, 265
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122-3, 135, 185
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ra’ 58, 80, 113, 127, 129-30, 133-6,
170, 176, 181, 204-6, 209, 214,
217, 218, 248
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rahbaniyya 107, 272

rahma (mercy) 61, 73, 89, 97, 164, 169

Rahim 85, 86, 92

Rahman 15, 34, 67, 85-6, 92, 259, 266

rasul (pl. rusul) 37, 180, 266

rawi 34, 44, 53-4, 58-60, 84, 213

Resurrection 21, 28, 44, 177, 183, 264

rhyme/rhyming 9-10, 37, 44, 53-4, 59,
74, 84, 93-5, 99, 105-6, 109-10,
115-6, 121-2, 124-43, 189-90,
203-24, 227-58

rith (pl. arwah) 60, 254

K. Rah al-mutaba‘a 109, 129-30, 180

Ram 104-5, 107-8, 112

Rami, Jalal al-Din 107, 111, 181, 182
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al-sab“ al-mathani 169, 213, 262

sad (letter) 74, 80, 133, 176, 179, 204-6,
209, 260

saint/sainthood 2, 20, 60, 81, 112, 123,
140, 170, 180

saj‘ (rhymed prose) 105, 106, 110, 210

salat (pl. salawat) 3, 5-9, 68, 140, 142,
164, 181

al-Salat al-faydiyya 9-16, 146-62, 187

al-Salat al-mubaraka 7, 68-9, 259-81

salam/salama 10, 93, 213, 229, 246,
250, 254-5, 256, 271

sandals 109, 125, 184

sarayan (permeating) 81-3, 168

separation 17, 29, 30, 46, 97-8, 126-8,
137, 153, 157, 172, 174, 179, 252

servant (‘abd) 20, 33, 41, 54-7, 73, 85,
86, 92, 107-8, 164, 172, 174,
177, 178, 180, 181-3, 185, 231,
246, 248, 250, 257, 260-2, 266

sevenfold 228, 232, 253

shadda (duplication) 83, 165, 168, 176,
181

al-Shadhili, Aba al-Hasan 6, 260, 266
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48-9, 72,91, 98, 139, 170, 172,
179, 180

shar‘/shari‘a 180, 246-7

shay’ 89, 165, 166, 168

shin (letter) 39, 78, 80-1, 205-6, 209, 214

shuhiid (witnessing) 30, 32, 39, 44,
73-4,78, 99, 110, 116, 122, 127,
179, 253

sirr (pl. asrar) 60, 79, 82-3, 85, 133,
136, 168, 211, 264

K. Sirr al-fayd 109, 131

sixfold 56-7, 60, 85, 130, 242, 250, 253-4

Solomon 60, 77

speech 64-6, 82, 89-90, 94-5, 167, 169,
203-6, 267
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40, 45, 52-3, 110, 117, 119, 180

straight path 25, 31-2, 265

Sun 20, 40
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Suryaniyya 81-3, 88, 168, 264
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ta’ (letter) 80, 170, 205, 209-10, 214, 216

ta’ marbita (letter) 109, 112, 115-6,
119, 121, 134, 175, 218
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106, 114, 117-9, 128, 140, 141,
147, 164-5, 172, 185, 190, 211,
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Tablet 29, 168

tafsir (exegesis) 109, 131, 133, 136

tafwid (entrusting) 63, 65-7

tahaqquq (realisation) 177, 267

Ta’iyya (poem in ta’) 105, 109-13,
115-6, 121, 142

tajalli (pl. tajalliyat, Self-revelation) 72,
79, 114, 125, 135, 268

Tajalli al-niir al-mubin 46, 47, 164

takhalluq (adoption of the Names) 177,
267

tanazzul (descent) 118, 173, 216

tanzih (transcendence) 117-8, 264

taqyid (limitation, relativity) 128, 135,
249

Tarjuman al-ashwaq 41, 110, 116, 135

taslimat 9, 164, 213, 256

tawhid 32, 82, 114, 117-8, 230

than/thani 165, 210, 215

threesome 90, 95

Throne 21, 23, 29, 34, 174, 238, 259,
269-70

treasure (kanz) 100, 149, 169, 181, 257

triad 76, 166, 181, 226

tar (mountain) 170, 210, 214, 216, 240,
262

twofold 6, 130, 232

twoness 58, 59, 218

U

ulithiyya 62, 118, 135, 141-2, 172

‘Umar b. al-Khattab 6, 271

union 46, 77, 114, 125, 139, 179, 184,
251-2, 260

Uniqueness (ahadiyya) 29, 31, 39, 64,
91, 114, 118, 127, 139, 151, 165,
172-3, 178, 259-60, 263

Unity 28-9, 31, 43-5, 57-8, 61, 70, 76,
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121, 127-8, 137, 151, 161, 165,
172-3, 180, 184, 212, 218, 228,
230, 238, 243, 251-2, 255, 259,
262-3, 271
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vision 10, 15, 18-9, 27, 32, 45, 73, 133,
139, 174, 180, 184-5, 211, 243,
248-52, 271

vowels (damma, fatha, kasra) 40, 52,
54, 60, 92, 94, 168, 173

W

wadd 42, 43, 99, 264, 266. See wadid

Wadiid (Constantly Loving) 43, 96-101,
129, 179, 226, 232, 237, 253, 260

wahidiyya/wahdaniyya (oneness) 72,
118, 165

walaya 20, 140, 180

wali (pl. awliya’) 20, 140, 180

warid (sudden inspiration) 81, 104-5, 173
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115, 120-1, 125-6, 132, 136-7,
140-2, 164-6, 168, 173, 179, 185,
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237-8, 243, 245, 250-1, 258, 264

Waw structure 228-9

wujib (necessity) 118, 149, 170, 178

Wujl,'td (Being) 2, 32, 42-3, 73, 85, 89,
93, 99-100, 109, 127, 175, 179,
182-3, 185, 214, 217, 261-2, 264
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Ya Sin 18

ya’ (letter) 34, 51-2, 54-5, 57, 61, 80,
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