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Abstract 
 

Mystical Dimensions of M!r Sayyid ‘Al! Hamad"n!: 
Emissary for the Kubraw!yyah Order, Conduit for the School of Ibn ‘Arab! 

 

This thesis focuses on the teachings found in Asr!r al-Nuq"ah (The Divine Secrets 

of the Diacritical Point), an Arabic treatise written by Mīr Sayyid ‘Alī Hamadānī (d. 

1385), the great patron saint of Kashmir.  He has received a great deal of attention from 

scholarly circles, often mentioned in history books because of his impact on the socio-

political realm of Kashmir, but all things considered, very little has been done regarding 

his ‘membership’ in the School of Ibn ‘Arabī.  Hamadānī was a representative of the 

Kubrawīyyah Order and a vital link in the line of succession that followed ‘Alā al-Dawla 

al-Simnānī (d. 1336), the first of the Sufis to criticize the teachings of the School of Ibn 

‘Arabī in general, and the concept of “oneness of being” (wa#dat al-wuj$d) in particular.  

As a successor of Simnānī, Hamadānī was an heir to this debate, and Asr!r al-Nuq"ah 

must be viewed in this context.  I will argue that this text was written from the 

perspective of the School of Ibn ‘Arabī, and in addition to others of Hamadānī’s works, 

functioned as a conduit for its teachings. Hamadānī was indebted to the School of 

Ibn‘Arabī for a number of its principal concepts, but equally the lexicon, or mystical 

language associated with the School of Ibn ‘Arabī.  Through a deep textual analysis of 

the Asr!r, I will uncover its main features as an Akbarian treatise.  Furthermore, the 

Asr!r will demonstrate an inner dialogue with his Kubrawīyyah roots and Simnānī’s 

teachings, and therefore is characterized by some efforts for synthesis and reconciliation.  
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Introduction: Hagiography and ‘Hierography’ 

Hagiographical literature on a single saint relies on a number of diverse sources 

for its narrative, from autobiographical material and wise sayings, to second-hand 

accounts, historical recollections and even legend; this genre, however, has had an 

unfortunate fate in modern times. The Merriam-Webster dictionary, for example, defines 

hagiography as an “idealizing or idolizing biography” alongside its primary (and literal) 

meaning as accounts and writings of “sacred” or “holy” lives (from the Greek hagios and 

graphia), which therefore castes the whole of this genre itself into a shadow of doubt. 

This modern prejudice has eclipsed the purpose of hagiographies: to depict the lives of 

sacred individuals who embodied living proof of the sacred.1  

Mircea Eliade employed the term hierophany as a reference point to what he 

interpreted as both universally applicable and theologically integral to various 

phenomena of religion; one in which a hierophany is defined as a “manifestation of the 

sacred.”2 In his discussion of the various possibilities for these manifestations Eliade, 

however, devoted minimal space to those manifestations that so to speak pertain to the 

microcosmic level; that is to say those manifestations within saintly men and women (or 

                                                        
1 Hagiographa was first employed as a technical term in Greek for a number of inspired 
writings that formed the last of the three major divisions of the Hebrew Scriptures, and 
included such texts as The Book of Ruth, The Book of Job, and The Psalms of David. It is 
of note that in this context these accounts, although regarded as revealed text, refer to 
“sacred” or “holy” stories of the prophets, i.e., The Book of Job and The Book of Ruth, but 
also writings of the prophets themselves, i.e., The Psalms.  It is to say that sacred 
biographies include lives of the prophets too, and in this sense are open-ended enough to 
include the Ḥadīth or Isr!’%l%y!t literature in the Islamic context. Typically in Christianity 
(and Islam), however, hagiography in its specific meaning refers to non-prophetic sacred 
biographies. 
2 Mircea Eliade’s, The Sacred and the Profane: The Nature of Religion (New York: 
Harcourt Inc., 1959), 11. 
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the approximation thereof in the various religious traditions). Thus, by making an 

adjustment to Eliade’s theory of hierophany and applying it to the genre of hagiography, 

the two combine to form hierography (from the Greek hieros and graphia, meaning 

‘biography of the sacred’).3 If hierography is more or less synonymous with hagiography 

in meaning, one hopes that the preceding remarks helps to revive the classical meanings 

attached to hieros and hagios, and therefore preserve the underlying message permeating 

literature on saints.   Although such a proposition applies mutatis mutandis to sacred 

biographies as such, sanctity is also colored and presented in ways distinct to each and 

every religious tradition.   

 Thus, when we speak of sanctity in Islam, the matter begins with a discussion of the 

spiritual substance of the Qur’ān and the model outlined by the Prophet of Islam, the 

rudiments of which are enough to distinguish the Islamic form from, say, the spiritual 

substance of the New Testament and the model of Christ.4  The saints in Islam are 

referred to by the technical term awliy!’ (s. wal%), who are described by the Qur’ānic 

verse as, “No fear need they have, and neither shall they grieve...” (S. 10: 62).5  

Sainthood and sanctity (wal!yah or wil!yah) and so many of its semantic derivatives in 

                                                        
3 Henry Corbin insistence on the importance of three different neologisms to the study of 
religious traditions, namely hierology, hierography and hierosophy, first introduced by 
the Belgian scholar Count Goblet d’Alviella, continues to be neglected.  See Corbin’s, 
“Iranian Studies and Comparative Religion,” The Voyage and the Messenger: Iran and 
Philosophy, trans. Joseph Rowe (North Atlantic Books: Berkely, CA), 14 
4 See Seyyed Hossein Nasr’s, “The Quran as the Foundation of Islamic Spirituality,” IS1, 
3-10; and Frithjof Schuon’s, “The Spiritual Significance of the Substance of the Prophet,” 
IS1, 48-63.   
5 Unless stated otherwise, all translations of the Qur’ān are taken from Muhammad 
Asad’s translations. 
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Arabic are related to the root meaning of “nearness”6, “power and authority”7 “someone 

who is under special protection”8.  In the domain of Islamic spirituality the various 

meanings attached to sanctity signify imminence and ‘friendship’ with God; thus awliy!’ 

All!h can also be translated as ‘friends of God’.  One cannot write with certainty whether 

wal!yah refers to a bestowal from ‘Heaven’ or whether it refers to acquisition through 

effort, but all things considered, the phenomena seems to be a combination of the two, 

and one gets this impression when reading hagiographical literature. A verse from the 

Qur’ān, however, suggests, a fortiori, that wal!yah is God’s gift to man, but ultimately 

derived from the Attributes of God, since the prophet Joseph supplicates to God, “Thou 

art my wal% in this world and in the life to come: let me die as one who has surrendered 

himself unto Thee, and make me one with the righteous!" (S. 12: 101). 

Shī‘ite and Sufi authors provide some of the earliest commentaries on wal!yah, 

and as it were, they embodied both living proof of it, while at the same time fulfilling a 

role as interpreters of its meanings.  Doctrinally, Shī‘ism was articulated on the basis of 

the wal!yah transmitted to ‘Alī and Fāṭimah by the Prophet—the sacred blood line in 

Islam— and therefore a sanctity which was doctrinally situated in the “circle of 

prophethood” (d!’irat al-nubuwwah).  Wal!yah, in this perspective, referred to a doctrine 

                                                        
6 For an overview of sainthood and sanctity in Islam see B. Radtke, “Walī,” EI2, 11: 109-
12. 
7 For an extensive treatment of wil!yah and wal!yah, see Vincent J. Cornell’s, The Realm 
of the Saint: Power and Authority in Morrocan Sufism (Austin: University of Texas 
Press, 1998). 
8 Annemarie Schimmel’s, Mystical Dimensions of Islam (Chapel Hill: University of 
North Carolina Press, 1975), 198. 
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of “spiritual guidance,” “initiation” and “gnosis” in a post Prophetic era.9  Sufism 

functioned in a similar manner, and the close historical and spiritual relationship between 

Shī‘ite Imāms and Sufi masters cannot be ignored, although that is not to say that the one 

is derived from the other10. From this perspective the Imāms and Sufi masters are 

conceived as receptacles of grace and inspired knowledge, as well as paragons of the 

religious/spiritual life. Early on in Islamic history the two produced a rich hermeneutics 

of sainthood and sanctity, and expounded on a body of teachings in which “spiritual 

guidance,” “initiation” and “gnosis” defined the function of wal!yah 11, as well as the 

substance and construct of a sacred biography. In other words, the mural of saint 

encapsulated these elements in detail and in a concrete manner on the one hand, but also 

‘mythically’ on the other hand. 

Additionally, however, one must acknowledge that saintliness and mysticism 

interpenetrate one another with regards to Muslim saints in general. In other words, the 

actualization of sainthood, at times, incorporates the domain of the intellect, and what 

                                                        
9 See Seyyed Hossein Nasr’s, “Shi‘ism and Sufism: their Relationship in Essence and in 
History,” Sufi Essays (Chicago: ABC International Group, Inc, 1999), 104-20. The 
Shi‘ite Imams are of vital importance to the inward dimension (b!"in) of the Islamic 
tradition in general, in which many of the Shi‘ite Imāms are mentioned in various chains 
of initiation (silsilah) to this day, and revered by members of various Sufi Orders. 
Furthermore, there was also a great deal of correspondence, and intellectual and spiritual 
exchange between many Sufis and a number of the Shī‘ite Imāms. For a lengthy 
discussion, see Shaykh Muḥammad ‘Alī Mu‘dhdhin Sabzawārī Khurasānī’s, Tu#fah-yi 
‘Abb!s%: The Golden Chain of Sufism in Sh%‘ite Islam, trans. Mohammad H. Faghfoory 
(Maryland: University Press of America, 2008), 49-71. 
10 Ibid., 107. This relationship is of crucial importance and we will have occasion to 
return to it time and again in reference to ‘Alī Hamadānī.   
11 Alī Hujwīrī once wrote, “You must know that the principle and foundation of Sufism 
and knowledge of God rests on saintship.” Quoted in Schimmel’s, Mystical Dimensions 
of Islam, 198.   
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Henry Corbin refers to as the ‘sanctified intellect’ (intellectus sanctus).12 For lack of 

better terms, this aspect of walay!h refers to ‘sacred knowledge’, which we have 

qualified as its mystical dimension because etymologically the terms mysticism and 

mystic (Latin via Greek) incorporate this epistemological meaning.  Like the word 

mystique, ‘mysticism’ denotes the idea of ‘mystery’ and ‘secret’, whereas ‘mystic’ 

denotes the knowing subject of those mysteries and secrets. In other words, the written 

works of the Muslim saints more often than not pertains to the mysteries and secrets of 

the Islamic tradition.  

The preceding Introduction was an attempt to draw out a theory on hagiographical 

accounts of Muslim saints, not as some primitive and medieval form of literature, but 

rather as a genre serving a specific purpose and undoubtedly related to the sacred 

(hagios).   Our essay, therefore, seeks to acknowledge the presence of the sacred in 

accounts or episodes in the life of a saint even if some of these narrations seem 

historically improbable, miraculous (karam!t), or even impossible. We shall have 

occasion to refer to the biographical material of a plethora of Sufi saints, many of whom 

have illustrated just how influential sainthood and sanctity have been in a post-Prophetic 

history. Moreover, a large number of these figures exerted a tremendous impact on the 

social, political, cultural, aesthetic, religious, spiritual and intellectual domains of the 

Islamic world. Such was their legacy collectively and individually. Our essay will explore 

the legacy of a single saint: Mīr Sayyid ‘Alī Hamadānī, the ‘patron saint’ of Kashmir, 

                                                        
12 Henry Corbin, The Voyage and the Messenger: Iran and Philosophy, tr. Joseph Rowe 
(Berkely: North Atlantic Books, 1998), 128.  
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whose hierography illustrates the inner workings of the sacred and walay!h so often 

depicted in narratives of Muslim saints.    
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Outline 

Chapter One will focus in on the biography of Alī Hamadānī, which will include a 

short narrative of his life, his impact on Kashmiri society, and his influences on the Sufi 

tradition. Chapter Two will highlight Hamadānī’s intellectual and spiritual background, 

and more specifically his place in the School of Ibn ‘Arabī and the Kubrawīyyah Order. 

This section will also include a discussion of Hamadānī’s spiritual master Shaykh Alā’ 

al-Dawlah Simnānī’s (d. 1336), whose criticisms of Ibn ‘Arabī and his School regarding 

ontology was the first of its kind from within the Sufi tradition, but whose eminent 

successors challenged the Kubrawīyyah Shaykh’s understanding. Thereafter, Chapter 

Two will conclude with a brief exposition of Hamadānī’s written works, but particularly 

those grounded in the teachings of the School of Ibn ‘Arabī. Lastly, Chapter Three will 

focus on and analyze a specific work of Hamadānī, that is, Asr!r al-Nuq"ah, and 

hopefully contribute to a deeper understanding of his hermeneutics of mystical doctrines.  
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CHAPTER 1 

A PORTRAIT OF A SAINT: 

‘AL# HAMAD$N# AND LEGACY 

Sources to the Narrative  

Alī Hamadānī’s name appears in several noteworthy anthologies of Sufi saints 

such as Abd al-Raḥmām Jāmī’s (d. 1492) Nafa#!t al-Uns, or the Mughal Prince Dārā 

Shikōh’s (d. 1659) Safinat al-Awliy!’13.  As a prominent member of the Kubrawīyyah 

Sufi Order, Hamadānī’s name appears in hagiographical works devoted to its saints and 

luminaries such as Ḥusayn Karbalā’ī’s Raw&at al-Jin!n wa Jann!t al-Jan!n.14 However, 

the earliest hagiographical work, entitled Khul!'at al-Man!qib, was devoted specifically 

to this saint who hailed from Hamadān, and was written by his close disciple Nūr al-Dīn 

Ja‘far Badakhshānī a few years after Hamadānī’s death in 1385. The other work, entitled 

the Manqabat al-Jaw!hir, was written by Ḥaydar Badakhsī (d. 1467-68) approximately a 

century later.  According to Devin DeWeese, this latter work has been seriously 

“undervalued” and questioned for its “reliability” by scholars such as J.K. Teufel and M. 

Molé, and DeWeese elaborates on many of the unique elements of this work, as well as 

those details of Hamadānī’s biography not included in the Khul!'at al-Man!qib.15  

DeWeese illustrates quite persuasively how ‘Abd al-Raḥmām Jāmī (d. 1492), for 

                                                        
13 See M. Mahfuz-Ul-Haq’s, “Introduction,” Majmu‘ ul-Ba#rayn or The Mingling of the 
Two Oceans (Calcutta: Asiatic Society, 1929), 6. 
14 See Devin DeWeese’s, “The Eclipse of the Kubravīyah in Central Asia,” Iranian 
Studies 21, no. ½ (1988): 57. 
15 Devin DeWeese, “The Sayyid ‘Alī Hamadānī and Kubrawī Hagiographical 
Traditions,” The Heritage of Sufism: The Legacy of Medieval Persian Sufism (1150-
1500), Vol. 2, ed. Leonard Lewisohn (Oxford: OneWorld Publications, 1999), 125-29. 
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example, drew from Ḥaydar Badakhsī’s work for his excerpt on Hamadānī in his Nafa#!t 

al-Uns.  Moreover, the Manqabat included accounts and episodes of a lode of disciples 

not mentioned by Ja‘far Badakhshī in the Khul!'at.16 In short, it is not simply a “poor 

imitation” of the biography the preceded it.17   

Hamadānī’s popularity as a saint has accorded him a great prestige, to the extent 

that his name is mentioned in nearly every scholarly work concerning Islam and Sufism 

in the Subcontinent and especially Kashmir.18 Several of these books and articles are 

available and are of import to the details of his life. Because Hamadānī has attracted a 

great amount of attention, and several detailed narrations of his life are available, these 

secondary sources will be referred to throughout the essay.19  

From Hamad"n to Kashmir 

                                                        
16 Ibid., pg. 131. 
17 Ibid., pg. 156. 
18 For example, see Annemarie Schimmel’s, Islam in the Indian Subcontinent (Leiden: 
E.J. Brill, 1980), 43-7; Saiyid Athar Abbas Rizvi’s, A History of Sufism in India, vol. 1 
(New Delhi: Munshiram Manoharlal, 1978), 289-96; id., “Sufism in the Indian 
Subcontinent,” IS2, 246-48; and M.K. Singh’s, Islamic Heritage of Kashmir, vol. 1 
(Srinagar, Kashmir: Gulshan Publishers, 2000), 14ff. 
19 See DeWeese, op. cit., n. 12; Surayia Gull’s, Mir Saiyid Ali Hamadani and Kubraviya 
Sufi Order in Kashmir (Srinagar, Kashmir: Kanishka Publishers, 2003); Agha Hussain 
Shah Hamadānī’s, The Life and Works of Sayyid ‘Al% Hamad!n% (A.D. 1314-1385) 
(Islamabad: National Institute of Historical and Cultural Research, 1984); Jamal Elias’, 
“A Second ‘Alī: the Making of Sayyid ‘Alī Hamadānī in Popular Imagination,” Muslim 
World 90, no. 3/4 (2000): 395-419; Agha Hussain Hamadānī and Muhammad  Riaz (ed.), 
Shah-e Hamadan Commemorative Volume (Muzaffarabad: Institute of Kashmir Studies, 
1988); and Parviz Adkā’ī’s, “Sayyed ‘Ali Hamadānī,” EIr, Online Edition, December 
2003: http://www.iranica.com/articles/hamadani-sayyedali (accessed May 1, 2010).  



 10   
 

In the 13th century Sufism underwent a transformation in direct relation to the 

outward conditions of the Islamic world.20  That is to say, when the outward ‘shell’ of the 

Islamic world experienced a contraction, its inward ‘kernel’ developed an expansion, 

particularly as Marshall Hodgson has observed, within the “aesthetic” and “intellectual” 

domains.21 On its inward level the Islamic world was, as Schimmel describes it, in the 

midst of a tremendous “spiritual activity” associated with Sufism.22  It was a period of 

consolidation that impressed a ubiquitous, indelible mark on the heritage of Sufism that 

followed. 

If we take this law of correspondence seriously, then by some standards, the 

“spiritual activity” of the Middle Ages was one that matched, and even outweighed, the 

baleful expansion of Chinghiz Khan (d. 1221) and his successors, who for one-hundred 

and fifty years threatened what seemed like the whole of the known world, including the 

Chinese, Indian, Western and Islamic civilizations.23 In the year of Sayyid ‘Alī’s birth in 

Hamadān (hence his surname), the Ilkhanates presided over the Tigris-Euphrates valley 

through local amīrs, and by the time of his death in 1385, a new force had entered into the 

                                                        
20 The Islamic civilization in the Middle Ages, like all traditional civilizations, insisted on 
the fundamental dichotomy, but essential unity, between the outward ((âhir) and inward 
(b!"in) dimensions. 
21 See Marhall G. S. Hodgson, The Venture of Islam: Volume Two The Expansion of 
Islam in the Middle Periods (Chicago: Oxford University Press, 1961), pp. 371-85. As a 
matter of fact Hodgson suggests that this period—and by extension any period 
characterized as politically and economically volatile— was by no means marked by a 
cultural “stagnation” and “decadence.” Hodgson challenges an overly rationalistic ‘theory 
of decline’, and writes that, “Even in the economic activity itself, a quantitative loss need 
not be qualitative,” for,  “The levels of aesthetic and intellectual awareness may, at least 
by some standards, actually have risen in those centuries,” 382 & 372.  
22 As Through a Veil: Mystical Poetry in Islam (Oxford: Oneworld, 2001), 35. 
23 For the history and details of the Mongol expansions see Hodgson, The Venture of 
Islam, 371-85. 
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scene through Tamerlane (d. 1405). Such was the socio-political atmosphere surrounding 

‘Alī Hamadānī’s world, and in all those years, in the midst of this milieu, Sufism 

nevertheless acclimated to the outward conditions in its ‘operative’ and ‘intellectual’ 

dimensions.  

Mīr Sayyid ‘Alī b. Shihāb al-Dīn Hamadānī’s was born on the 13th of Rajab in 

1314 and was a descendant of Imām Ḥusayn, which made him a descendant (sayyid) of 

the Prophet through the the line of ahl al-bayt, i.e., the ‘Household of the Prophet’.24 

Interestingly, this was the same day as Hamadānī’s ancestor ‘Alī b. Abī Ṭālib, and the 

pedigree was highlighted in his biography, but while Hamadānī’s religiosity was one that 

showed a great reverence towards the ahl al-bayt, it was equally one that praised the 

Rightly Guided Caliphs (al-khulaf!’ al-r!shid$n).25 One might say that Hamadānī’s 

religious and spiritual life represents a historical example of the harmonious relationship 

between Shi‘ism and Sunnism, and his was a perspective that sought to integrate the two 

branches of faith through the Sufi path.26  As a faithful son of Hamadān27, an area located 

                                                        
24 Hamadānī, op. cit., 5. 
25 Ibid., 5; and Z.U. Malik’s, “A Critique of Political Views of Saiyid Ali Hamedani 
(1314-1384),” MSAH, 22.  His reverence for the Righteous Caliphs has lead many 
scholars to believe that he was of Sunni persuasion. 
26 Elias mentions that Sayyid ‘Alī was the progenitor of both Sunni and Twelver Shī’ite 
Hamadānids, who are still found throughout the Punjab: “A Second ‘Alī,” 396. 
27 Interestingly, Hamadānī wrote a Persian treatise entitled Ris!lah-yi Hamad!n% in 
response to Jalāl al-Dīn Makhdūm-i Jahāniyan (d. 1383), who, when he heard of the 
Sayyid’s arrival to Uch, took ‘Hamadānī’ to mean ‘All Knowing’ (h!m! d!n%, which 
translates as ‘all knowing in Persian), and asserted that none but God is ‘All Knowing’. 
Jalāl al-Dīn was most likely being sarcastic of Hamadānī, and simply wanted to belittle 
his reputation, or what he saw as an excessive devotion by his disciples, or again his 
claims to having knowledge, i.e., h!m! d!n.   For this episode see Rizvi’s, A History of 
Sufism in India, 291.  
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in present-day Iran, Hamadānī’s prominence in the Sufi tradition matched renowned 

figures from the area like Bābā Ṭāhir and Fakhr al-Dīn ‘Irāqī. 

His father, Shihāb al-Dīn, like his maternal uncle Alā’ al-Dawlah al-Simnānī (d. 

1336)28, was in the service of the Īlkhānid Mongols who at that time ruled over various 

parts of the Persian-speaking world.  Similar to Simnānī, Sayyid ‘Alī was born into a 

prominent family that was affluent and politically active, and in his youth Hamadānī was 

likely privy to a distinguished education in the Islamic sciences.  He specifically 

mentions that he memorized the Qur’ân (#if() under the tutelage of his uncle Simnānī, 

and it was through him that he was first introduced to the Kubrawīyyah Order and the 

spiritual path ("ar%qah).29  Simnānī regarded the young pupil as precocious in spiritual 

matters, and Hamadānī considered Alā’ al-Dawlah ‘living proof’ of the sacred and 

explicitly one of the ‘Friends of God’ (az awliy!’ All!h).30  As an accomplished master 

and authority of the Kubrawīyyah Order, Simnānī attracted a number of disciples and 

would-be masters, of which both Iqbāl Sīstānī (d. 1383) and Ashraf Jahangīr Simnānī (d. 

ca. 1415) were instrumental in Simnānī’s philosophical correspondence with ‘Abd al-

Razzāq Kāshānī (d. 1330).31  In his youth, Hamadānī likely met his fellow disciples, and 

their friendship seemed to endure long thereafter. Others of Simnānī disciples were 
                                                        
28 We shall return Alā’ al-Dawlah in greater detail in Chapter 2. 
29 Hamadānī’s, op. cit., 6; also Gull’s, op. cit., 31. The Manqabat, however, recounts that 
Sayyid ‘Alī met as many as 400 Sufi saints by the age of seven: DeWeese, “The Sayyid 
‘Alī Hamadānī and Kubrawī Hagiographical Traditions,” 138. 
30 Gull, op. cit., 32. 
31 See Jamal Elias, The Throne Carrier of God: The Life and Thought of ‘Al! ad-Dawla 
as-Simn!n% (SUNY Press: NY, 1995). This is remarkable episode for the history of 
debate in the intellectual traditions of Islam, but more specifically the debate revolving 
around the teachings of the ‘Greatest Master’. It was unique in that it was the first debate 
revolving around Ibn ‘Arabī within the Sufi tradition, a matter to which we shall turn to 
in Chapter 2. 
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Hamadānī’s seminal teachers in the spiritual life, the first of whom was Sharaf al-Dīn 

Maḥmūd Mazdaqānī (d. ca. 1364-1365), with whom he spent six years, and the second of 

whom was Akhī ‘Alī Dūstī (d. ca 1334)32, with whom he spent about two years33, and 

from whom he learned the Kubrawīyyah style of the remembrance or invocation of God 

(dhikr).34  Hamadānī constructed a kh!naq!h for him in Hamadān, but after his death 

Hamadānī returned to Mazdaqānī for more training, and this master ultimately instructed 

Hamadānī to travel the world.35  

According to G.M. Shah, Hamadānī’s travelogue involved the Islamic 

geographical concept of rubs-i mask$n, which literally referred to all that could be 

considered “habitable,” but figuratively referred to an area to be traveled in journeying 

throughout Asia, Europe and Africa, including a number of cities such as Alexandria, 

Constantinople, Baghdad, Jerusalem and even Rome.36  Like others saints before him, 

Hamadānī traveled to the holy cities of Mecca and Medina and reportedly performed the 

pilgrimage twelve times.37  Hamadānī’s travels afforded him the opportunity to 

correspond with numerous intellectual figures, and he reportedly engaged as many as 

1400 eminent Sufis and scholars of the time.38 Even for those Sufis who did travel 

extensively, Hamadānī’s journey was something extraordinary, and in many ways he was 

one of the most experienced itinerants of the 14th century.  Jamal Elias considers “the 
                                                        
32 Ibid., 46-7. 
33 Ibid., 32. 
34 Ibid.  Jamal Elias is of the opinion that Hamadānī learned it from Mazdaqānī, The 
Throne Carrier of God, pg. 47. 
35 The Throne Carrier of God, pg. 47. 
36 “The Travel Geography of Shah-i Hamedan: A Spatial Scenario of Rub-i Maskoon,” in 
Shah-i Hamedan: Mir Saiyid Ali Hamedani [abbr. MSAH], 102-109. 
37 Gull, op. cit., 33. 
38 Hamadānī, op. cit., pg. 8; and Gull’s, op. cit., 33. 
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extent of his travels” to be “one of the most remarkable features” of his live39, and some 

even suggest that Sayyid ‘Alī deemed travel to be the “best education”.40 

Following this period in his life, Sayyid ‘Alī returned to Hamadān in 1353 to 

settle down: he gathered a large number of disciples around him, married, and committed 

himself to writing and articulating Sufi teachings.41  He remained in Hamadānī until 

1370, and his departure was more or less coterminous with the rise of Tamerlane42, which 

has led some scholars to opine that the latter may have caused his departure43.  An 

anecdote recorded in the Manqabat, however, describes the two on amiable terms, and it 

is an episode in the life of Hamadānī that DeWeese illustrates to be “affirmed” by Ḥaydar 

Badakhshī’s biography.44   

From Hamadān Sayyid ‘Alī proceeded onto Khuttalān, likely accompanied by 

Ashraf Jahangīr45.  Ja‘far Badakhshī, Hamadānī’s earliest biographer, became his disciple 

in Khuttalān, as did one of his future successors Khwajah Isḥāq Khuttalānī (d. 1423)46, 

and in the year 1372 his son Mīr Muḥammad Hamadānī was born.47   

By far the most momentous of occasions in the career of Hamadānī was his 

journey (or journeys) into Kashmir. DeWeese draws attention to the lack of any mention 
                                                        
39 “A Second ‘Alī,” 399.  
40 Mohammad Ishaq Khan’s, “The Impact of Islam on Kashmir in the Sultanate Period 
(1320-1586), India’s Islamic Traditions 711-1750, ed. Richard M. Eaton (New Delhi: 
Oxford University Press, 2003), 357, n. 21. 
41 Hamadānī, op. cit., 9. 
42 The Throne Carrier of God, 50. 
43 “A Second ‘Alī,” 398. 
44 DeWeese, “The Sayyid ‘Alī Hamadānī and Kubrawī Hagiographical Traditions,” 133; 
for details of the encounter see DeWeese’s, ““The Eclipse of the Kubravīyah in Central 
Asia,” 57ff. 
45 The Throne Carrier of God, 50 
46 Hamadānī, op. cit., 39. 
47 “A Second ‘Alī,” 398. 



 15   
 

of this episode in the Khul!'at, and thus the “idiosyncratic” nature of this work, whereas 

the Manqabat not only attributes Hamadānī’s decision to make the journey to a dream of 

the Prophet, but also constitutes the earliest record of Hamadānī’s activities in Kashmir.48 

As early as 1373, his disciple Tāj al-Dīn, was dispatched to Kashmir in order to gauge the 

unfamiliar territory, and arrived at the scene during the rule of Sultan Shihāb al-Dīn (r. 

1354-73); another of his disciples, Sayyid Ḥusayn Simnānī, performed a similar task and 

arrived during the rule of Sultan Quṭb al-Dīn (r. 1373-89).49  

Popular discourse relates that ‘Alī Hamadānī may have visited Kashmir as many 

as three times, in 1379, 1381, and 1383, but scholarly opinions differ on the matter.50  

Ashraf Jahangīr seems to have accompanied Hamadānī for many years, but the two 

parted ways en route and Hamadānī proceeded unto Srinagar. Again, according to 

popular discourse the Sayyid was accompanied by seven hundred of his followers, many 

of who were artisans and craftsmen of various talents. As the ‘patron saint’ of Kashmir, 

Mīr Sayyid ‘Alī Hamadānī’s spiritual presence continues to linger at the kh!naq!h 

mu‘all!h, or Sufi hospice, established more than six-hundred years ago in the city of 

Srinagar.  His presence is felt in the hearts of Kashmiri people to this day where he is 

remembered as the “Second ‘Alī” (‘Al%-yi Th!n%), “the Great Prince” (Am%r-i Kab%r), and 

“the King of Hamadān” (Sh!h-i Hamad!n).51  Hamadānī left Kashmir in 1385 and passed 

                                                        
48 DeWeese, “Sayyid ‘Alī Hamadānī and Kubrawī,” 151ff.. 
49 Gull, op. cit., 37; and Rizvi, History of Sufism, 291.  For an account of the Sultanate 
period in Kashmir see Mohibbul Hasan’s, Kashmir Under the Sultans (New Delhi: Aakar 
Books, 1959 & 2005).  
50 These dates are mentioned in Gull’s, op. cit., 33; Rizvi, History of Sufism, 291; and 
A.Q. Rafiqi’s, “Sayyid Ali Hamadani,” Proceedings of the Indian History Congress 59, 
no. 1998 (1999): 444-50. 
51 Elias, “A Second ‘Alī,” 395. 
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away in Kūnār the same year.52  He was buried in Khuttalān where his mausoleum stands 

to this day. Such was his popularity that according to a University Professor in Kashmir, 

“It was a divine act that Sayyid ‘Alī was not buried in Kashmir, or he would have been 

worshipped as God Himself.”53 

Aspects of Hamad"n!’s Legacy and Posthumous Influences 

Mīr ‘Alī Hamadānī’s legacy resonates on many different levels, and had a 

transforming affect on the existing religious, political, societal, artistic and spiritual 

domains within Kashmir and even beyond. The following remarks attempts to summarize 

his impact on these diverse elements of Islamic civilization, although it must be admitted 

that so many intriguing details in this respect have been omitted. 

 

Conversions to Islam in Kashmir 

Whether Hamadānī, substantially contributed to the ‘conversion’ of the society is 

a matter of debate. Many scholars proliferate the idea that he did in fact carry out the 

conversion of Kashmiri society to a large extent54, and that time and again throughout 

                                                        
52 “The Travel Geography of Shah-i Hamedan,” 107; Hamadani’s, The Life and Works of 
Sayyid Ali Hamad!n%, 44; Throne Carrier of God, pg. 50; Rizvi’s, History of Sufism, 292. 
53 Quoted in Bruce B. Lawrence’s, Notes from a Distant Flute: The Extant Literature of 
pre-Mughal Indian Sufism (Tehran-London: Imperial Academy of Philosophy, 1978), 83. 
54 Gull, op. cit., 53; Hamadānī, op. cit., 35ff.; Singh, op. cit., 14ff.; A.Q. Rafiqi, op. cit., 
445; Rizvi’s, History of Sufism, 292; Bruce B. Lawrence’s, “Islam in India: The Function 
of Institutional Sufism in the Islamization of Rajastan, Gujarat and Kashmir,” 
Contributions to Asian Studies 5, no. 17 (1982): 39; Aziz Ahmad’s, “Conversions to 
Islam in the Valley of Kashmir,” Central Asiatic Journal, no. 23 (1994): 12; Muhammad 
Riaz’s, “Mir Saiyid Ali Hamadani A Great Reformer and Writer,” Journal of the 
Regional Cultural Institute (Iran, Pakistan, Turkey), no. 7 (1974): 132.  
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history the mystical form of Islam has motivated this change55. This element is a 

dominant aspect of his legacy, but there are many factors to consider that both 

substantiate and discredit the claim.  

First of all, historically, Muslim interest in Kashmir can be traced back to the 

Umayyad expedition of Muḥammad ibn al-Qāsim, who reached the frontiers of Kashmir 

in 713 but whose incursion was cut short by the summoning of the Caliph Wālid I.  

Expeditions continued throughout history, and as a result of military activity, 

emigrations, and mercantile interests, the presence of Islam gradually entered Kashmiri 

society.  By the early 14th century a Muslim Sultanate, that is the Mīr Dynasty56, had 

established sovereignty over Kashmir, and according to tradition, had been transformed 

into one of Islamic rule at the hands of a Sufi Saint of the Suhrawardīyyah Order: Sayyid 

Sharaf al-Dīn, more commonly referred to as Bulbul Shāh57. Thus, Sufism was already 

present in a society, and the political entity already in a state of transition. Furthermore, 

according to Aziz Ahmad, Hamadānī’s proselytism of Kashmir was not directed at the 

populace, but rather at this ruling dynasty58. Because Hamadānī spoke Persian, 

                                                        
55 That is to say that Sufism was especially attractive for conversion in its form and 
content. This theory is suggested by a number of scholars: Rizvi, “Sufism in the Indian 
Subcontinent,” IS2, 246; Ibrahim W. Ata, “The Spread and Influence of Sufism in India: 
Historical Developments,” Islamic Culture, no. 34 (1980) 39-45; Mirza G.H. Beg’s, 
“Role of Mystics and Sufis in the Propagation of Islam in Kashmir,” 5000 Years of 
Kashmir, ed. Balraj Puri (New Delhi: Ajanta Publishers, 1997), 72-7; Tikku Girdhari, 
“Mysticism in Kashmir in the Fourteenth and Fifteenth Centuries,” Muslim World, vol. 
53 (1963): 226-33; A.Q. Rafiqi, “Kashmir Under the Sultans of the Shah Mir Dynasty 
(1339-1561),” History of Civilizations of Central Asia, vol. 4 (1998): 305-17. 
56 For an extensive treatment of this dynasty, see Mohibbul Hasan’s, Kashmir Under the 
Sultans (New Delhi: Aakar Books, 1959 & 2005).  
57 This episode of Kashmiri history is mentioned in several sources: Gull, op. cit., 5; 
Rizvi, History of Sufism, 290; Schimmel’s, Islam in the Indian Subcontinent, 44. 
58 Aziz Ahmad, “Conversions to Islam in the Valley of Kashmir,” 12. 
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Mohammed Ishaq Khan strongly argues that he was limited to a Persian audience, and 

therefore that his message was limited to the Muslim intellectuals of Kashmir: “Added to 

this is his explicit statement that it was beyond the comprehension of his contemporaries 

to understand the depth of his thought or mission...”59 Lastly, as Khan observes, if indeed 

Hamadānī did convert large parts of the society, it is a curious fact that Hindu historians 

are completely “silent” about it.60    

Nevertheless, DeWeese observes a proselytizing zeal in the Manqabat, and recalls 

specifically Hamadānī’s dream of the Prophet commanding him to journey to Kashmir 

and convert the ‘disbelievers’61.  Additionally, there are numerous “conversion tales” in 

the hagiographies, and one particularly of his converting a yogi through a ‘dual of 

miracles’ (karam!t).62 The Manqabat also quotes Sultan Quṭb al-Dīn with the following 

lines of poetry: 

When that king came from the kingdom of sainthood 
Kashmir took up the banner of Islam. 
They may ask from whom it obtained this ordering 
So I have said, “from that king of guidance.”63 

 
Hamadānī’s letters to a variety of kings and sultans have been collected in his 

Maktub!t-i Amir%yyah64, and his Dhakh%r!t al-Mul$k (Provision for Kings) was a political 

theory based on the covenant of the Caliph ‘Umar that combined ethics and spirituality 

                                                        
59 See “Shari’a, State, and Conversions in Medieval Kashmir: An Assessment of Mir 
Sayyid Ali Hamadani’s Historical Role,” Sufi Cults and the Evolution of Medieval 
Islamic Culture, ed. Anup Taneja (New Delhi: Northern Book Center, 2003), 151.  
60 Ibid., 153. 
61 “The Sayyid ‘Alī Hamadānī and Kubrawī Hagiographical Traditions,” 153. 
62 Ibid., 151. 
63 “The Sayyid ‘Alī Hamadānī and Kubrawī Hagiographical Traditions,” 153. 
64 Agha Hamadani, op. cit., 36. 
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with temporal rule.65  His conception of the ideal ruler was first of all linked to his 

conception of man as the khalifah or ‘vicegerent’ of God on earth, and according to Agha 

Hamadānī, not but unrelated to Plato’s conception of the ‘philosopher-king’.66 In terms of 

mystical doctrine, this translated into the sovereign’s potential to become a “Perfect 

Man” (al-ins!n al-k!mil).67  Hamadānī, like other Sufi political theoreticians before him, 

was interested in advising those involved in the socio-political domain68, and these 

interests were not totally unrelated to the conversion and/or Islamization of society.  Still, 

Hamadānī placed a strong emphasis on “justice” (‘adl) and “beneficence” (i#s!n), and 

strongly denounced “intolerance” and “inequity”69. Such is the spirit of the Qur’anic 

verse: “There shall be no coercion in matters of faith” (2: 256).  Khan suggests that he 

may have even departed Kashmir on account of Sultan Quṭb al-Dīn’s (r. 1373-89) 

                                                        
65 The Dhakh%r!t al-Mul$k seems to have attracted a great deal of attention from scholars; 
Agha Hamadani’s study contains excerpts of the original Persian, ibid., 9-28, & 
Appendix 1.  See also I.H. Siddiqui’s, “Saiyyid Ali Hamedani: His Religious and 
Political Thoughts,” MSAH, 6-16; Z.U. Malik’s, “A Critique of Political Views of Saiyid 
Ali Hamedani (1314-1384),” MSAH, 17-25; S.M. Azizuddin Hussain’s, “The Sufi 
Concept of Monarcy and Government, with Special Reference to Mir Saiyyid Ali 
Hamedani’s Zakhiratul Muluk,” MSAH, 63-82.  
66 Op. cit., 24. 
67 See Hayat Aamir Hussaini, “Hamadani’s Concept of the Super Man,” MSAH, 36-7. In 
the same tenor, Hamadānī wrote a treatise entitled al-Ins!n al-K!mil, a concept of 
cardinal importance to the School of Ibn ‘Arabī, which moreover Hamadānī views as the 
potential for both the political sovereign as well as participants in futuwwah. See M.K. 
Singh’s, op. cit., 70-80. 
68 Beyond temporal rule, the Dhakh%r!t al-Mul$k also had implications for the edification 
of society through an emphasis on the family unit. See Maksud Ahmad Khan’s, “Saiyid 
Ali Hamedani’s Views on Family Life,” MSAH, 51-7; others have referred to the concept 
of ‘edification’ as “reform”: S.M. Azizuddin Husain, “Tribal and Marginal Communities 
of the Himalayan Region: A Case Study of Mir Saiyid Ali Hamadani’s Reformative 
Attitude towards the People of Kashmir,” Islam and the Modern Age 33, no. 4 (2002): 
77-86. 
69 See Khan’s, “Shari’a, State, and Conversions,” 150. 
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intolerance and oppression of his non-Muslim subjects70, whereas others suggest it was 

because of the Sultan’s conciliatory attitude towards Hinduism and non-Islamic 

practices.71   

Perhaps, as Lawrence writes, his contributions to the conversion of Kashmiri 

society can be understood as a “retrospective” attribution, wherein Hamadānī’s biography 

was “modified” to include it in his legacy as well as align it with his teachings and 

intellectual lens.72 In any case, proselytism was innate to the encounter of different 

religious traditions, and ‘conversion’ to Islam was more likely a gradual development 

that spanned generations, undoubtedly through different representatives of the Sufi 

tradition in general, but also Hamadānī successors in particular73. Apparently his son Mīr 

Muḥammad Hamadānī (d. 1405) arrived in Kashmir in 1393 with three hundred 

followers, and Sultan Sikandar (r. 1389-1413) became his disciple and built a Sufi 

hospice (kh!naq!h) for him.74 The careers of father and son attest to an active 

participation in the religious and spiritual domains of Kashmiri society, but not 

necessarily ones that sought mass conversions.   

                                                        
70 Ibid., 151  
71 Rafiqi’s, “Kashmir Under the Sultans of the Shah Mir Dynasty (1339-1561),” 311; and 
Hamadani, op. cit., 36.  
72 “Islam in India: The Function of Institutional Sufism in the Islamization of Rajastan, 
Gujarat and Kashmir,” 40.  
73 Hamadānī’s legacy in the Sufi tradition shall be discussed in detail below. 
74 See Singh, op. cit., 17; Gull, op. cit., 80-1. However, Mīr Muḥammad most likely did 
not approve of Sultan Sikandar’s ‘iconoclastic’ and intolerant dealings with the non-
Muslim people of Kashmir, and may have even departed Kashmir on account of that. 
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Religiously, Kashmiri society was still predominantly Hindu with strong roots in 

Vishnavite and Shaivite traditions.75 Although many episodes portray Sayyid ‘Alī’s 

disdain for some of their teachings and practices, some instances allude to a more 

sympathetic attitude, as for example Sayyid ‘Alī’s approbation of a Brahmin priest.76  

The most celebrated of anecdotes, however, is Hamadānī conversion’ of the great female 

saint and poet laureate Lalla Yogishwari77— if not to the Islamic tradition, then at least to 

the acknowledgement of his spiritual eminence—, who reportedly wandered about the 

world nude and refused to clothe herself until she saw a genuine ‘man’.  Hamadānī was 

none other than that man.   

The encounter of the two respective saints is better situated into a larger historical 

context of cordial relations between Islam and Hinduism.78  Lalla approached religion in 

a non-sectarian way, homologous to that of Kabīr and Guru Nanak, and her ‘spiritual 

attitude’ continued in Kashmir through Nūr al-Dīn Rīshī, the founder of the Rīshī 

Order.79 The Lalla Vakyani, or “Wise Sayings of Lalla80,” and Nūr al-Dīn’s collection of 

                                                        
75 See Sadhu Santideva’s, Development of Mysticism in Kashmir Volume 8 of 
Encyclopedia of Indian Mysticism (New Delhi: Cosmo Publications, 2008), pp. 3-16, 
129-135.  
76 See Khan’s, “Shari’a, State, and Conversions in Medieval Kashmir,” 152. 
77 She is also referred to as Lal Ded, Lal Didi, Laleshwari, or simply Lalla. See Rizvi, 
History of Sufism, 349ff. For more on Lalla see Ghirduri, op. cit., 227-33; Mohammad 
Ishaq Khan, “Kashmiri Response to Islam (A.D. 1320-1586),” Islamic Culture 61, no. 1 
(1987), 91ff.; id., Kashmir’s Transition to Islam: the Role of Muslim Rishis, fifteenth to 
eighteenth century (Delhi: Manohar Publications, 1994); and Abbas Rizvi, “Kashmiri 
Shaivism and Sufis,” 60-63  
78 Ibid., 322-96. 
79 See Mohammed Ishaq Khan’s, Kashmir’s Transition to Islam: the Role of Muslim 
Rishis, fifteenth to eighteenth century (Delhi: Manohar Publications, 1994). 
80 Translated very early in the twentieth century: R.C. Temple, Words of Lalla the 
Prophetess (Cambridge: Cambridge University Press, 1925) 
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poetry81, are mystical and profound in nature, but also simple, in the vernacular, and 

approachable by the society as a whole. Unlike Kabīr and Guru Nanak, however, Lalla 

and Nūr al-Dīn neither discouraged Islam, nor did they trigger a revival of bhaktic 

spirituality in Kashmir.82 On the contrary, the two were quite critical of what they 

deemed idolatry and priestly corruption83, for although Lalla and Nūr al-Dīn’s teachings 

bear the marks of so-called ‘syncretism’—Shaivism, Vishnavism and Islam—, 

Mohammad Ishaq Khan point to the significance of the fact that Lalla’s memory was 

“disowned” by her contemporary Hindu chroniclers but preserved by Sufi ones.84  The 

exact nature of Lalla’s testament to Islam is ambiguous85, but Nūr al-Dīn’s connection is 

much more concrete: he was initiated into Sufism at the hands of Mīr Muḥammad 

Hamadānī (d. 1405)86; his verses of poetry, unlike that of Lalla, are impregnated with a 

good number of Arabic and Persian words, as well as technical terms from the Sufi 

tradition; and many of his teachings, if not in form, approximate Islamic teachings in 

meaning.  

As representatives of the “Little Tradition” Lalla and Nūr al-Dīn, writes Khan, 

were the bridges in society to currents like ‘Alī Hamadānī and his successors that 

                                                        
81 See Khan’s, Kashmir’s Transition to Islam, 111-43. 
82 Ibid., 71-2. 
83 See Mohammad Ishaq Khan’s, “Impact of Islam on Kashmir (A.D. 1320-1586),” 349-
50.   
84 Khan, Kashmir’s Transition to Islam, 71. 
85 Khan relates some accounts of Lalla’s initiation into Sufism by a Shaykh of the 
Suhrawardīyyah Order: Kashmir’s Transition to Islam, 79. Abbas Rizvi opposes Khan 
and writes that it is “erroneous” to seek Sufi influences on her, op. cit., 61. 
86 Khan, Ibid., 104. The author also relates an incident in which Hamadānī’s disciples 
criticize Nūr al-Dīn for his Hindu proclivities, but are told by their master that the Rīshī is 
a wal% of God, 83.  
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represented the “Great Tradition” 87. Regardless of whether we accept Lalla’s and Nūr al-

Dīn’s background in Islam, they nonetheless functioned as major conduits for the 

teachings of Islam and Sufism in Kashmir, and at the very least functioned in a way that 

introduced its teachings to the larger society.88 Both Lalla’s and Nūr al-Dīn’s mystical 

poetry are proverbial in our day, and along with ‘Alī Hamadānī, the three are like cultural 

icons throughout Kashmir.   

 

Hamad!n% on Spiritual Chivalry and Arts 

Islamic art at its highest level is a means of communication, or “a contemplative 

art,” in which different ‘forms’ communicate the inner meanings of such things like 

harmony, beauty and truth in relation to God, man or the cosmos.89 Interestingly, 

throughout history the arts functioned in such a way for both the artists and the spectators 

through what is referred to as “spiritual chivalry” or futuwwah.90  The term has its origins 

in the Qur’ān, but more specifically the career and personality of Imām ‘Alī, believed to 

not only have been the mystic-warrior par excellence, but moreover the ‘patron saint’ and 

“protector” of “laborers” and “craftsmen”91. In his introductory remarks to Hamadānī’s 

treatise on the moral and spiritual excellence of Imām ‘Alī, the Ris!lalah al-Saba’%n f% 
                                                        
87 Khan, “The Impact of Islam on Kashmir,” 347-48. 
88 Ibid., 352.  
89 For this understanding of Islamic art, see Titus Burckhardt’s, Art of Islam Language 
and Meaning (Bloomington, IN: World Wisdom, 2009); and Seyyed Hossein Nasr’s, 
Islamic Art and Spirituality (Pakistan: Suhail Academy, 1987). Islamic Art, according to 
these authors, is the ‘exteriorization’ of esotericism, and has been both neglected as 
disregarded as such by many scholars of the subject.  
90 For more on the origins and nature of futuwwah see Seyyed Hossein Nasr’s, “Spiritual 
Chivalry,” IS2, 304-15. 
91 Ibid., 306. Furthermore, Nasr relates futuwwah to a saying of the Prophet that, “There 
is no fat! [chivalrous youth] except ‘Alī and no sword except dhu’l-fiq!r,” 307.  
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Fa&!’il Am%r al-Mu’min%n (‘Treatise on the Seventy Virtues of the Prince of Believers’), 

the editor Ḥusayn Badr al-Dīn emphasizes the interrelatedness of Shi’ite teachings and 

the School of Ibn ‘Arabī, especially in the realm of wil!yah, and even expands on the 

concept of al-ins!n al-k!mil as the backdrop to Hamadānī’s perspective of ‘Alī as the 

paragon of spirituality.92   Hamadānī substantiates many of these foundational ideas in his 

work Futuwwah-n!mah93 (Book of Spiritual Chivalry), and discusses, among other 

things, futuwwah in relation to pre-Islamic prophets94, ‘Alī95, as well as the latter’s 

initiation of a full-scale tradition through disciples like Salmān al-Fārisī and others.96 

Following his discussion of the significance of ‘Alī and his generation, Hamadānī 

discusses futuwwah in relation to ta'awwuf or Sufism97, and includes commentaries on its 

meanings from a number of early Sufi masters, as well as its capacity as a complement to 

the path of spirituality through the promotion of adab, the acquisition of virtues, and 

ultimately the mystical experience itself.98 

Hamadānī’s arrival into Kashmir recalls that artisans and craftsmen of various 

talents accompanied him in his journey.  The group functioned as a gestalt and affected 

the existing spiritual and aesthetic domains, and futuwwah impacted, among other things, 

the educational, architectural and artistic domains considerably.  Hamadānī constructed 

                                                        
92 Fay(-i Azal: Tarjamah-i Ris!lalah al-Saba’%n f% Fa&!’il Am%r al-Mu’min%n, ed. Ḥusayn 
Badr al-Dīn (Tehran, Nashr-i ‘Ilm, 1384/2005), 14, 17.   
93 Mīr Sayyid ‘Alī Hamadānī’s, Futuwwat-n!mah, ed. Muḥammad Riyâḍ Khan (Tehran: 
Intishārāt-i Asaṭīr, 1382/1999); for a short analysis of this treatise, see Rizvi, History of 
Sufism, 293ff.  
94 Futuwwah-n!mah 
95 Ibid., 28-37 
96 Ibid., 38-43. 
97 Ibid., 43-6. 
98 See Rizvi, History of Sufism, 294. 
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several schools, Sufi hospices and mosques around the area, including the kh!naq!h 

mu’alla,99 and specifically promoted arts like calligraphy and shawl making100. Hamadānī 

himself is remembered for his talent in needlework101, and these are among the many art 

forms that flourished thereafter in the history of Kashmir.102 Literature should also be 

included in the discussion of the arts, for Hamadānī undoubtedly planted the seeds for a 

gradual adoption of Persian as the language of the literati and a lingua franca in Kashmir.  

Following the emigration of Hamadānī and his entourage, Kashmiris thereafter produced 

a lode of literature and specifically exhibited a penchant for Persian poetry103.   

On a tangible level Hamadānī was the spirit and impetus to the progressive 

‘Islamization’ of society through the emphasis on arts and crafts, and the promotion of 

futuwwah. The society was transformed into a veritable Ir!n-i Sagh%r according to 

Muḥammad Iqbāl, who versified his accolade for Sayyid ‘Alī in his Javid-Nama with the 

following lines: 

Observe now what is coming... 
noble of nobles, commander of Persia 
whose hand is the architect of the destiny of nations. 
Ghazali himself learned the lessons of God is He 
and drew meditation and thought from his stock. 
Guide he of that emerald land, 
counselor of prince and dervish and sultan; 
a king ocean-munificent, to that vale 
he gave science, crafts, education, religion. 

                                                        
99 Hamadani, op. cit., 38. 
100 See Hamidullah Marazi’s, “Role of Saiyid Ali Hamedani in the Promotion of Art and 
Craft in Kashmir Valley,” in MSAH, 83-101. 
101Gull, op. cit., 41. 
102 The arts especially flourished under Sultan Zain al-‘Ābidīn (r. 1420-70), whose rule 
was characterized by royal patronage, and is described by many as a ‘golden era’: see 
Sing, op. cit., 74ff; and Hamidullah Marazi, op. cit., 92ff. 
103 See G.L. Tikka’s, Persian Poetry in Kashmir 1339-1846: An Introduction (Berkely, 
CA: University of California Press, 1971), 12ff. 
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That man created a miniature Iran 
with rare and heart-ravishing arts; 
with one glance he unravels a hundred knots— 
rise and let his arrow transfix your heart.104  

 

Hamad!n% and the Sufi Tradition 

 Following the death of Sayyid ‘Alī’s, his branch of the Kubrawīyyah came to be 

known as the Kubrawīyyah Hamadānīyyah105, and Annemarie Schimmel terse remarks 

on their history are of significance:  

 
“His influence did much to shape Muslim mystical thought in the Kashmir 
valley...his order remained active in the Subcontinent, though it lost some 
of its initial strength in the course of time and was eventually superseded 
by orders like the Chishtiyya, Suhrawardiyya, Qadiriyya, and since about 
the 1600, the Naqshbandiyya in India. Still, the works of Kubrawi saints 
have deeply influenced Indo-Muslim mysticism.106  
 

That is to say that his spiritual influence continued in another way even amongst those 

Sufi Orders that flourished in the subsequent history of the region.  His Awr!d-i Fat#%yya, 

or Litanies of Opening, for example, are a series of invocatory prayers that gained favor 

amongst them as well as the enigmatic group known as the Rīshīs, and are reportedly still 

heard to this day resonating from the halls of the kh!nq!h-i mu’alla.107  Pundit Srivara, 

who translated texts from Persian to Sanskrit and vice-versa for Sultan Zain al-‘Ābidīn (r. 

                                                        
104 See A.J. Arberry’s translation, Javid-Nama (Chicago: Kazi Publications, 2007), 116-
17. 
105 J. Spencer Trimingham, The Sufi Orders in Islam (London: Oxford University Press 
1971), 56.  
106 Mystical Dimensions, 258. 
107 See Mohammad Ishaq Khan’s, “A Study of Ritual Behavior and Its Impact on 
Kashmiri Muslim Society, Islam and Christian Relations 5, no. 1 (1994): 25. 



 27   
 

1420-70), once remarked, “It was here that the yavanas (Muslims) chanted mantras and 

looked graceful like the thousand lotuses with humming bees.”108 

  Although numerically the Hamadāniyyah did not flourish to same degree as some 

of the others Sufi Orders, Sayyid Alī’s importance to the Sufi tradition was by no means 

insignificant. Through his successor ‘Isḥāq Khuttalānī (d. 1423), whose branch was 

known as the Ightishāshīyyah109, Hamadānī’s name appears in the silsilah of two Orders 

that traced their spiritual roots through Khuttalānī, namely the Dhahabīyyah110 and the 

Nūrbakshiyyah111.  An episode regarding the first Shaykh and progenitor of the 

Dhahabiyyah Order, Sayyid ‘Abd Allāh Burzishāhbādī (d. 1468), relates that Hamadānī 

appeared to him in a dream in order to tell him “his words are the same as his.”112 

Muḥammad Nūrbaksh (d. 1464), whose Messianic claim to being the mahd% and the seal 

of sainthood (kh!tam al-wil!yah)113, according to Bashir, also suggests that he was a 

“reembodiment” of Hamadānī.114  The history of these two Orders are complex and 

intertwined in many ways, but suffice it to say, Hamadānī influenced these Orders on 

both the operative and intellectual levels.  

 

                                                        
108 Quoted from Mohammad Ishaq Khan’s, “Shari’a, State and Conversions in Medieval 
Kashmir,” 155. 
109 Trimingham, op. cit., 57. 
110 See Hamid Algar’s, “Ḏahabīya,” EIr, Online Edition, December 1993: 
http://www.iranica.com/articles/dahabiya-sufi-order-of-shiite-allegiance (accessed May 
1, 2010).  
111 See Shahzad Bashir’s, Messianic Hopes and Mystical Visions: The N$rbaksh%yyah 
Between Medieval and Modern Islam (Columbia: University of South Carolina Press, 
2001). 
112 Ibid.,  53 n. 60. Bashir’s spelling is Barzishāhbādī.  
113 Ibid., 94ff. 
114 Ibid., 101. 
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Concluding Remarks 

 Alī Hamadānī’s popularity in the Subcontinent is iconic, and his name 

appears frequently in contemporary narrations of Islam and Sufism in Kashmir. It 

is conceivable to think that the scholarly works written on him in the last century 

were partly due to the reputation attached to his legacy, in terms of the conversion 

of society, the promotion of arts and crafts, and his prestige in the Sufi tradition. 

He impressed an indelible mark on a society that cherished him from then on, and 

by the very fact that such a feat was rarely attributed to any one saint, his impact 

on society suggests nothing less than an astonishing legacy on his part.  

  Again, these elements were more or less marks of sanctity or wil!yah, and greatly 

contributed to the formation of his sacred biography. Moreover, these elements were 

samples of the influence of wil!yah on a post-Prophetic Islamic history. What is 

important to understand at this point is that Alī Hamadānī’s role as the patron saint of 

Kashmiri society accords him the irrevocable status as an ‘orthodox’ figure of history, 

which will be of the utmost importance to bear in mind when considering his intellectual 

background. 
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CHAPTER 2  

‘AL# HAMAD$N#’S SPIRITUAL 

AND INTELLECTUAL ROOTS 

Introduction 

With a few lines of poetry, Mīr Dard (d. 1785), the first initiate of the "ar%qah 

Mu#ammadiyyah (Muḥammadiyyah Order), indicated some of the main features of the 

aversion to the widespread influence of the teachings of Ibn ‘Arabī in India:    

I read not...the Futu#!t nor the Fu'$'.  
Nal!-yi ‘Andal%b became my special litany; 
God made me a sincere Muḥammad (mu#ammad%-yi kh!li'). 
In me there is nothing but sincerity.115 
 

Dard’s father Naṣīr Muḥammad ‘Andalīb was initiated into the Naqshbandiyyah Order 

by Shaykh Aḥmad Sirhindī (d. 1624), and therefore Dard’s poem was contextualized by a 

larger historical debate that took place in India.116  The debate revolved around on the 

esoteric teachings found in the Fut$#!t al- Makk%yyah (The Meccan Openings), but even 

more on the teachings contained in the Fu'$' al- )ikam (The Bezels of Wisdom).  More 

                                                        
115 Quoted in Annemarie Schimmel’s, “The Golden Chain of “Sincere Muḥammadans”,” 
in The Rose and the Rock, ed. Bruce B. Lawrence (North Carolina: Duke University 
Press, 1979), 117.  Compare with Sirhindī’s saying, “We do not need the Futu#!t al-
makkiyah; we need the Futu#!t al-madaniyyah (Medinan Revelations),” quoted in K.A. 
Nizaim’s, “The Naqshbandiyyah Order,” IS2, 178.    
116 Schimmel, “The Golden Chain,” pg. 112.  Dard’s mention of the Nal!-yi ‘Andal%b, or 
“the Lamentation of the Nightingale,” alludes to several things at once: his father Naṣîr 
Muḥammad whose nom de plume was ‘Andalīb; his father’s didactic work Nal!-yi 
‘Andal%b; and their ‘spiritual attitude,’ allegorized in the above work as the Prophet’s 
dismay—the lamentation of the nightingale— in the “garden” that was the Islamic 
community. 
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specifically, it centered on ontology: the difference of opinion between the advocates of 

Aḥmad Sirhindī’s “oneness of witnessing (wa#dat al-shuh$d) and the advocates of Ibn 

‘Arabī’s “oneness of being” (wa#dat al-wuj$d) 117, in which Dard perceived the latter as 

prone to abandoning the Prophetic example and the Divine Law (Shar%’ah).118   

The intellectuals of 17th and 18th century India exerted serious efforts for genuine 

understanding, and interestingly, it was a scene that involved some the most renowned 

figures of the day, from Sufi Shaykhs to Mughal princes.119  Moreover, the debate took 

place within the Naqshbandiyyah Order itself, and Dard’s contemporary and peer Shāh 

Walī Allāh (d. 1176/1762) sought to reconcile the two perspectives.120  Aside from the 

fact that the Subcontinent was permeated by the teachings of Ibn ‘Arabī at that time, the 

milieu was ample proof of a novel degree of aesthetic, spiritual and intellectual fruition. 

Yohanan Friedmann demonstrates quite clearly that Sirhindī’s criticism of the 

metaphysical and ontological teachings found in the Fu'$' al- )ikam was a minor 
                                                        
117 See Yohanan Friedmann’s, Shaykh A#mad Sirhind%: An Outline of His Thought and a 
Study of His Image in the Eyes of Posterity (Montreal: McGill University Press, 1971), 
pp. 62-8; Abdul Haq Ansari’s, “Shaykh Aḥmad Sirhindī’s Doctrine of Wa#dat al-
Shuh$d,” Islamic Studies 37, no. 3 (1998): 281-313; and Demetrio Giordani’s, “Ahmad 
Serhendi, “EIr, Online Edition, February 2009: http://www.iranica.com/ 
articles/serhendi-shaikh-ahmad (accessed May 1, 2010). 
118 Schimmel, “The Golden Chain,” 118. 
119 Shaykh Muḥibb Allāh Allāhābādī, who was given the honorific title of “the second 
Ibn ‘Arabī,” defended the “Greatest Shaykh” (Al-Shaykh al-Akbar) with fervor: see Hafiz 
Mohammad Tahir Ali, “Shaikh Muhibbullah of Allāhābād—Life and Times,” Islamic 
Culture 47, no. 3 (1973): 250; and more recently G.A. Lipton’s, “Muhibb Allah 
Ilahabadi's The Equivalence between Giving and Receiving: Avicennan Neoplatonism 
and the School of Ibn `Arabi in South Asia" (MA thesis, University of North Carolina, 
2007).  
120 See his Makt$b-i Madan%, originally written Arabic, now available in English, S.A. 
Ali, “The Medinian Letter,” Recherches d’islamogie. Recueil d’articles offerts á G. 
Anawati, ed. L. Gardet (Louvain: Peeters, 1977), 1-19; Abdul Haq Ansari’s, “Shah waliy 
Allah Attempts to Revise waḥdat al-wujūd,” Arabica, Vol. 35, no. 2 (Jul., 1973): 197-
213. 
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contention, and not the scene of an epic struggle against an “un-Islamic heresy” often 

maintained by accounts of the intellectual scene.121  Aziz Ahmad, in his Studies in 

Islamic Culture in the Indian Environment, perpetuates the idea that Sirhindī’s career was 

the “reaction” of orthodox circles to the “syncretism” espoused by Ibn ‘Arabī.122  But 

Sirhindī’s own opinion of Ibn ‘Arabī was more characteristic of reverence than 

condemnation: 

O God! What can I do in this battlefield?  It is the Shaykh [Ibn al-‘Arabī] 
with whom I sometimes fight and sometimes agree.  It is he who laid the 
foundations of the theory of gnosis (suhkan-i ma’rifat ô ‘irf!n] and 
elaborated on it...Most of those who came after him chose to follow in his 
footsteps and used his terms.  We latecomers (m! pas m!ndag!n) have 
also benefited from the blessings of that great man and learned a great deal 
from his mystical insights.  May God give him for this the best reward.123 
     
Far from being the adversary of Ibn ‘Arabī, Sirhindī was very much in dialogue 

with his teachings and the Fu'$', which at times he defended from condemnation.  As 

such, he may be considered as one of many of its interpreters.124  His evaluation of the 

teachings found in the Fu'$' was one that raised contentions but simultaneously admitted 

influences.   

Thus, in this way, he resembled his precursor, the Kubrawiyyah Shaykh ‘Alā’ al-

Dawlah al-Simnānī (d. 1336), who on the one hand was the first systematic critic of Ibn 

‘Arabī, but on the other hand revered the ‘Greatest Shaykh’.  Simnānī was likely 

Sirhindī’s source for the development of the doctrine “oneness of witnessing” (wa#dat al-

                                                        
121 Friedmann, op. cit., 108-9; and Lipton, op. cit., 1-2.  
122 Studies in Islamic Culture in the Indian Environment (Oxford: Oxford University 
Press, 1964), 122-3  & 191. 
123 Frideman, op. cit., 64-5. 
124 Ibid., 38. 
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shuh$d).125 As an episode in history that preceded the intellectual activity of Sirhindī and 

his followers, the incident involving Simnānī and his successors was critical to the history 

of the intellectual debate that ensued, and one that would undoubtedly yield new insights 

into the Naqshbandīyyah reaction to Ibn ‘Arabī.  

Simnānī and his successors Mīr Sayyid ‘Alī Hamadānī (d. 1385) and Ashraf 

Jahangīr Simnānī (d. 1405), like Sirhindī and his successor Shāh Walī Allāh, were at 

once, (1) examples of dialogue and critique, (2) attempts at reconciliation and synthesis, 

and (3) and conduits for the teachings of the School of Ibn ‘Arabī.  Although ‘Alī 

Hamadānī and Ashraf Jahangīr Simnānī revered their Kubrawiyyah Master, like Shāh 

Walī Allāh of Delhi, they nevertheless gravitated towards the teachings of Ibn ‘Arabī.  

Thus, in order to understand the mystical currents permeating Hamadānī’s written 

works in general and Asr!r al-Nuqtah in particular, we must first delve into his 

intellectual and spiritual roots, namely those of the School of Ibn ‘Arabī on the one hand, 

and those of the Kubrawīyyah Order on the other hand. Our thesis focuses on Mîr ‘Alī 

Hamadānī’s (d. 1385) Asr!r, and how it demonstrates the interplay and synthesis of two 

currents, i.e., the School of Ibn ‘Arabî and the Kubrawiyyah Order, but moreover, in 

contrast to I.H. Siddiqi and others, the extent to which Hamadānī was indebted to the 

School of Ibn ‘Arabī for the formulation of Sufi doctrines.  

The School of Ibn ‘Arab!: Philosphers and Poets 

Shaykh Muḥyī al-Dīn Muḥammad b. ‘Alī b. Muḥammad al-‘Arabī al- Ṭa’ī al- 

Ḥātimī (1165-1240) was born in Murcia, Spain and died in Damascus, Syria.  The 

biography of the Shaykh suggests that he was deeply involved in the modus operandi and 
                                                        
125 Ibid., pg. 24 & 26.  
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modus vivendi of Sufism from his early youth to his travels throughout the Maghreb and 

Mashreq.126  Known as the ‘Greatest Master’ or al-Shaykh al-Akbar to his devoted 

followers, his mystical formulations set him apart as, perhaps, the most influential Sufi of 

the Middle Ages. The “School of Ibn ‘Arabī grew out of his legacy and many of its 

members added to his already copious body of teachings. 

  Ibn ‘Arabī, for his part, was a prolific writer and attributed to as many as 850 

Arabic works, according to any standard, a staggering literary output.127 Chittick tells us, 

however, that the Tarj$m!n al-Ashw!q (The Interpreter of Desires128), the Futu#!t al- 

Makkiyyah (The Meccan Openings129), and the Fu'$' al- )ikam (The Bezels of 

Wisdom130), were his most renowned, most disseminated, and core texts, which formed 

the keystone to his mystical teachings. The Fu'$' was undoubtedly his most popular, 

while at the same time, disseminated work, and in any case, in light of these three works, 

Ibn ‘Arabī appears as a poet, a philosopher, and a mystic all at once.131  

                                                        
126 For the standard biography of Ibn ‘Arabî see Claude Addas’, Quest for the Red 
Sulphur: the Life of Ibn Arab%, trans. Peter Kingsley (Cambridge, UK: Islamic Texts 
Society, 1993); and the section on Ibn ‘Arabī in Seyyed Hossein Nasr’s, Three Muslim 
Sages (Delmar, New York: Caravan Books, 1964), 83-121. 
127 Chittick, “Ibn ‘Arabī and His School,” IS2, 52. 
128 English translation, including Ibn Arabī’s commentary, by Reynold A. Nicholson, The 
Tarj$m!n al-Ashw!q: A Collection of Mystical Odes, new ed. (London: Royal Asiatic 
Society, 1911).    
129 Translated by William C. Chittick and James W. Morris, The Meccan Revelations 
(New York: Pir Press, 2002), ed. Michel Chodkiewicz.  Morris remarks that a complete 
translation at this rate would require fifty volumes, 1. 
130 Ed. A.E. Affifi, Fu'$' al- )ikam (Beirut, Lebanon: Dār al-Kitāb al-‘Arabī); English 
translation by R.W. J. Austin’s under the title, Ibn al-Arabi: The Bezels of Wisdom (New 
Jersey: Paulist Press, 1980); and more recently, Caner K. Dagli, The Ringstones of 
Wisdom (Chicago: Kazi, 2004). 
131 Chittick, “Ibn ‘Arabī and His School,” IS2, 52-4. Chittick also observes that in 
addition the Tarj$m!n, thousands of verses of poetry were scattered and distributed into 
most his works, particularly the case with the voluminous Fut$#!t and the Fu'$'. 
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Regarding Ibn ‘Arabī as a ‘philosopher’, however, is slightly problematic, for 

according to Chittick, “The extent to which Ibn ‘Arabī can be called a “philosopher” 

depends, of course, upon our definition of philosophy.”132  On the one hand, as Franz 

Rosenthal suggests, his intellectual lens was a “mystical philosophy,” in which he valued 

mathematics, logic, physics, ethics and medicine, and one in which he also made use of 

the philosophical language specific to falsafah.133  In other words Ibn Arabī’s opinion of 

falsafah was ambivalent, for he ultimately agreed with the ‘wisdom’ of philosophy in 

principle and had a high regard for a philosopher like Plato.134  On the other hand, he was 

clearly critical of the philosophical lens (falsafah), which he classified as belonging to the 

“people of theory” (ahl al-na(ar) and “rational thinkers” (al-‘uqal!’)135; those who 

rejected prophecy, miracles or the resurrection of the body, and believed that it was 

superfluous “to walk in the footsteps of the prophet” to accomplish the “celestial 

journey” (mi’r!j) to God.136  It seems that according to Ibn ‘Arabī, “The only true 

philosopher,” writes Addas, “is he who endeavors to perfect his knowledge by means of 

contemplation and spiritual experience.”137 As a “wise-man” (#ak%m)138, his 

                                                        
132 “Ibn ‘Arabī,” in History of Islamic Philosophy, ed. by Seyyed Hossein Nasr and 
Oliver Leaman (London: Routledge, 2001), 497. 
133 “Ibn ‘Arabī between “Philosophy and “Mysticism”: Sufism and Philosophy Are 
Neighbors and Visit Each Other,” Oriens 31 (1988): 5 & 23-27. 
134 Rosenthal quotes Ibn ‘Arabī as stating: “Among the sages (hukam!’), one of those 
was divine Plato... Some Muslims dislike him.  They do so only because they connect 
him with falsafah.  Their attitude is cause by ignorance of the meaning of the word 
fasafah... Faylas$f means ‘lover of wisdom’ because sophia in Greek is wisdom or, 
according to another opinion, love.  Thus falsafah means ‘love of wisdom’,” 15. 
135 Ibid., 500. 
136 Addas, op. cit., 105-6. 
137 Ibid., 105. 
138 “Ibn ‘Arabî,” 498, and Rosenthal’s, op. cit., 15.  
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epistemological framework was based on spiritual “unveiling” (kashf) and “openings” 

(fut$#), and not speculative thought or conjecture.139  

The Shaykh was the great expositor of Sufi gnosis and metaphysics140, but also 

demonstrated the highest of talents and erudition in the fundamental Islamic sciences like 

jurisprudence and theology, and areas as diverse as hagiology, astrology, the hidden 

sciences, angelology and cosmology.141 As a Muslim, his writings bear the imprint of a 

thorough grounding in the Islamic tradition and constantly refer back to the Qu’rān and 

#ad%th literature.142 As a Sufi, his works seem like a commentary on the vast spiritual 

tradition that preceded him143.  And as a visionary, his work are regarded as the fruit of 

inspiration, and in autobiographical remarks about his magnum opus al-Fut$#!t al-

Makkiyyah (The Meccan Openings), he remarked wrote that, “[T]his book and in all our 
                                                        
139 Chittick, “Ibn ‘Arabî,” 498.  
140 Commenting on this, Seyyed Hossein Nasr in, The Garden of Truth: The Vision and 
Promise of Sufism, Islam’s Mystical Tradition (New York: Harper Collins, 2007), 
remarks that Ibn ‘Arabī was, “The founder and father of theoretical gnosis or doctrinal 
and theoretical Sufism,” 212. 
141 Ibid., 49. Schimmel also mention that Ibn Arabī’s works also evince a familiarity with 
Pythagoreanism, Gnosticism, Hermeticism and Neoplatonism: Mystical Dimensions, 265. 
Addas quotes Ibn ‘Arabī as stating, “Regarding the question of Unity (taw#%d) he [Ibn 
Sīd] taught the doctrine of the Pythagoreans, who establish Unity by means of number 
which they use to prove the Unity of God,” op. cit., 108.  
142 James W. Morris is apt to remark, “One of the major difficulties with most available 
translations of Ibn ‘Arabī...is the inadequate discussions of allusions (as well as direct 
quotations) to the Koran and the #ad%th, without which large parts of the texts are 
frequently incomprehensible or at least quite puzzling.” See his, “Ibn Arabī and his 
Interpreters Part I: Recent French Translations,” Journal of the American Oriental 
Society 106, no. 3 (Jul.-Sep., 1986), 545. Chittick writes, “Ibn al-Arabī places himself 
squarely in the mainstream of Islam by basing all his teachings upon the Koran and the 
Hadith... The “Meccan Openings,” like the Shaykh al-Akbar’s other works, are nothing if 
not a commentary upon the Holy Book.” Quoted from, The Sufi Path of Knowledge 
(Albany: State University of New York Press, 1989), xv.  
143 Thus, we find references in his works to Sufis like Mansur al-Ḥallāj, Abū Yazīd 
Bastāmī, Junayd of Baghdad, Abū al-Qāsim Qushayrī, Abū Sā’īd al-Kharrāz Abū Ṭālib 
al-Makkī, and Abu Hāmid al-Ghazzālī to name a few.  
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books we only write that which is given by unveiling and dictated by God.”144  He also 

tells us in the Fut$#!t that the “angel of inspiration” “dictated” the whole text to him 

while performing the pilgrimage in Mecca in 1201.145 

Although Ibn Arabī participated in the Sufi life and lived during the formative era 

of the Sufi Orders, he never founded a Sufi Order ("ar%qah) himself.  Rather, he attracted 

a number of disciples that formed the basis of the School of Ibn Arabî, and what began 

with Ibn ‘Arabī’s direct disciples grew over generations through a master-disciple modus 

operandi.  Like their Master, members of the School of Ibn ‘Arabī showed a penchant for 

both the way of love and the way of gnosis, and as authors some had a ‘philosophical’ 

bent whereas others had a ‘poetic bent’.146    

Ṣadr al-Dīn Qunāwī (d. 1274) was instrumental for the development of the School 

in both ways.   He lived with the Ibn ‘Arabī in Damascus until the Shaykh’s death in 

1240, and later settled down in Konya in the vicinity of Jalāl al-Dīn Rūmī (d. 1273).147   

                                                        
144 See Chittick’s, The Sufi Path of Knowledge, xv. 
145 Three Muslim Sages, 98.  Ibn ‘Arabī also tells relates that the Fu'$' was handed to 
him by the Prophet in a vision (mubashshirah), Nasr, Three Muslims Sages, 99.  
146 Chittick, “Ibn ‘Arabī and His School,” IS2, 54-7; for the rich tradition of versification 
of the teachings of Ibn ‘Arabī into Persian poetry, see S.H. Nasr and J. Matini’s, “Perian 
Poetry,” IS2, 340-41, which they suggest first materialized in Ibn ‘Arabī’s own lifetime 
with Awḥād al-Dīn Kirmānī (d. 635/1238).  Addas, mentions that the two met in the 
cities of Cairo and Konya, and Kirmānī, who was a member of the Suhrawardiyyah Order 
and close friend of Rūmī, was entrusted by Ibn ‘Arabī to educate his foremost disciple 
Qunāwī:  op. cit., 228.  For a sample of Kirmānī’s poetry, see Heart’s Witness, trans. 
B.M. Weischer and P.L Wilson (Tehran: Imperial Academy of Philosophy, 1982). 
147 For Rūmī’s relationship to the teachings of Ibn ‘Arabī, see William C. Chittick’s, 
“Rumi and Waḥdat al-Wujūd,” in The Heritage of Rumi, ed. A. Banani and G. Sabagh 
(Cambridge: Cambridge University Press, 1994), 70-111. Seyyed Hossein Nasr relates 
that later Persian Sufis called the Mathnaw% the Fut$#!t in Persian, Three Muslim Sages, 
118. 



 37   
 

Ibn ‘Arabī invested Qunāwī with the ‘Akbari cloak of initiation’ (al-khirqat al-

akbar%yyah) as a sign of his being his “heir” (w!rith akbar%) and transmitter of “spiritual 

influence” (r$#!niyyah).148  He authored about thirty works, and al-Fuk$k was a short 

commentary on the Fu'$' that explained the meaning of each chapter heading.149 He was 

especially pivotal to the development of the School because as an author he functioned as 

a conduit for the philosophical orientation of Ibn ‘Arabī’s teachings, and was credited 

with the systematization of the Master’s staggering literary output.150  ‘Afīf al-Dīn al-

Tilimsānī (d. 1291), who was present with Qunāwī for a “hearing” (sam!’) of the Fut$#!t 

in Damascus, and later became a disciple and the “close companion” of Qunāwī, once 

remarked: “My first shaykh was a philosophisizing spiritual [mutaraw#in mutafalsif], 

whereas my second was a spiritualizing philosopher [faylas$f].”151  

Nevertheless, Ibn Arabī’s attempt to bridge the gap with philosophy was quite 

distinct from Qunāwī, whose works and terminology seemed to be characterized with the 

philosophical style, and therefore posed a complication to some extent.  As Chittick 

writes,  

Qunāwī’s philosophical bent appears mainly in the logical and systematic 
structure of his writings...  In reading the Fut$#!t, one always feels close 
to the sources of the Islamic tradition and never senses a predominance of 
the systematic philosophers.  But Qunāwī’s works are dominated by a 
rational and coherent style... 152 

                                                        
148 Addas, op. cit., 233. 
149 Chittick, “The School of Ibn ‘Arabī,” 517. 
150 See William C. Chittick’s, “The Central Point: Qunāwī’s Role in the School of Ibn 
‘Arabī,” Journal of the Muhyiddin Ibn ‘Arabi Society XXXV (2004): 24-45.  
151 “School of Ibn Arabī,” 513. 
152 “Rumi and Waḥdat al-Wujūd,” 78. Still, like the Master, it would be imprecise to label 
Qunāwī as a philosopher, for he was also one for mystical realization, spiritual 
“unveilings” (kashf) and gnosis (ma‘rifah).  Qunāwī’s capacity as a ‘philosopher’ and 
dialogue with philosophy materialized in the intellectual exchange he had with Naṣīr al-
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As a Master, Qunāwī imparted the al-khirqat al-akbar%yyah to some of his 

disciples, but unlike him, “Qunāwī’s direct disciples did not demonstrate the same 

explicit attempt to bring the School of Verification into harmony with falsafah.”  Because 

Qunāwī’s students were certainly influenced by him, and articulated “highly 

sophisticated” theoretical expositions of an intellectual nature, many of those of the 

philosophical bent nonetheless maintained a similar tenor, if not in the “logical” and 

“systematic” manner, then certainly in their use of his terminology.153  

Tilimsānī was the first member of the School of Ibn ‘Arabī to write a commentary 

on the Fu'$', and Mu’ayyid al-Dīn Jandī (d. c. 1300) wrote the first extensive 

commentary on it, but moreover one of the links to the ‘Akbari cloak of initiation’ (al-

khirqat al-akbar%yyah).154  Of all the prominent members of the School after Qunāwī, 

Jandī’s student ‘Abd al-Razzāq Kāshānī (d. 1330) seemed to be the most philosophically 

oriented.  Kāshānī also wrote a commentary on the Fu'$', which he imparted to his own 

student Sharaf al-Dīn Dāwūd Qayṣarī (d. 1350), whose commentary on the Fu'$' 

                                                        
Dīn Ṭūsī (d. 672/1274) and the dialectic of “mysticism versus philosophy,” in which case 
Qunāwī represented the “Pole of Unveling. See William C. Chittick’s, “Mysticism versus 
Philosophy in Earlier Islamic History: The Al-Ṭūsī al-Qunāwī Correspondence,” 
Religious Studies 17 (1981): 87-104. Chittick also mentions that as a prominent Master, 
Qunāwī attracted other students with a “philosophical bent” to his home in Konya, one of 
whom was a member of the ‘School of Illumination (Ishr!q%), namely Quṭb al-Dīn 
Shīrāzī (d. 710/1311). Although not a disciple of Qunāwī, as an Ishrâqî, Shīrāzī 
nonetheless shared in his penchant to harmonize mysticism and philosophy: “School of 
Ibn ‘Arabī,” 512-13.     
153 For quote, see Chittick, “The School of Ibn ‘Arabī,” 514. 
154 Addas’ Appendix I-IV, op. cit., 316-321. 



 39   
 

integrated the teachings of both Jandī and Kāshānī, and therefore maintained the 

philosophical bent characteristic of Qunāwī.155  

As a teacher one might say that Qunāwī had a poetic bent, but his affinity with the 

poetical tradition was one wherein he taught lessons in Persian on the poems of the 

renowned Egyptian poet Ibn al-Fāriḍ.156  His two disciples Tilimsānī and another disciple 

Sa’īd al-Dīn Farghānī (d. 1296) recorded Qunāwī’s discourse on Ibn al-Fāriḍ’s Na(m al-

Sul$k (also known as al-T!’%yyat al-Kubr!).157 Farghānī, who was a member of the 

Suhrawardiyyah Order, rendered the lectures into Persian and entitled the treatise 

Mash!riq al-Dar!’% al-Zuhar (Orients of Radiant Stars), and again later into Arabic, 

which he gave the title Muntah! al-Mad!rik.158  Ibn al-Fāriḍ’s poetry was rapidly 

integrated into the School of Ibn ‘Arabī as a poetic expression of their teachings.159  

The leaning towards poetic expression was more vibrant in others of Qunāwī’s 

disciples such as Fakhr al-Dîn ‘Irāqī (d. 1289), who was one of numerous poets that 

versified the teachings of the School into Persian poetry.160 Like Farghānī, he belonged to 

                                                        
155 For these references see Chittick’s, “The School of Ibn ‘Arabī,” 516-17; and same 
author, “Ibn ‘Arabī and his School,” 55-6.  Qaysarī’s commentary is proposed to be the 
most widespread among Akbari intellectual circles.  
156 Ibn ‘Arabi may have even corresponded with Ibn al-Fāriḍ. An anecdote relates that 
when the former asked his permission to write a commentary on the T!’%yyah, the latter 
responded by saying the Futu#!t was sufficient as a commentary, Three Muslim Sages, 
162 n. 41.  
157 Chittick’s, “School of Ibn ‘Arabī,” 511-12. 
158 “Ibn ‘Arabī and his School,” 55. 
159 See Giuseppe Scattolin’s, “The Key Concepts of al-Farghānī’s Commentary on Ibn al-
Fāriḍ’s Sufi Poem, al-T!’%yyat al-Kubr!,” Journal of the Muhyiddin Ibn ‘Arabi Society 
39 (2006): 33-83.  
160 See Muhammad Bukhari Lubis’, The Ocean of Unity: Wa#dat al-Wuj$d in Persian, 
Turkish and Malay Poetry (Kementerian Pendidikan, Malaysia: Kuala Lumpur Dewan 
Bahasa dan Pustaka, 1994), 132-34. 
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the Suhrawardiyyah Order, and composed his Lama’!t (Divine Flashes161) in piecemeal 

after attending Qunāwī’s discourse on the Fu'$'.162 Undoubtedly, the medium of poetry 

functioned as a major catalyst for the influence and popularization of Ibn ‘Arabī and his 

School.163  It happens that the teachings of Ibn ‘Arabī first reached India through the 

medium of poetry, and more specifically ‘Irāqī’s Lama’!t, who himself spent twenty-five 

years as a disciple of a Suhrawardiyyah Shaykh in Multan.  Rizvi says that ‘Irāqī, “made 

a deep impact on the spiritual discipline of the Indian Suhrawardīyyah.”164  We should 

take Annemarie Schimmel’s comment on this work seriously: 

The number of commentaries written on the Fu'$' al- )ikam, and the 
number of books that were composed to explain the theories of the Great 
Master, are myriad.  From the late fifteenth century on, Ibn ‘Arabī’s ideas 
became influential everywhere. ‘Irāqī’s and Jāmī’s poetry, which were a 
poetical elaboration of these ideas, made them even more popular, since 
many people who would not read theoretical Sufi works certainly enjoyed 
these lovely poems.165 

 

The trend continued under a number of poets, who were not directly related to 

Qunāwī’s circle, but nevertheless considered the teachings of Ibn ‘Arabī and his School 

as both inspirational and authoritative.  Shaykh Ni’mat Allāh Walī (d. 1332), known 

better as Shāh Ni‘mat Allāh Walī, in direct contrast to the verses of Mīr Dard quoted at 

the outset, once proclaimed: 

                                                        
161 Translated by William C. Chittick and Peter Wilson, Fakhruddin ‘Iraqi Divine 
Flashes (New Jersey: Paulist Press, 1982). 
162 “Ibn ‘Arabī and his School,” pp. 55.  In her assessment of some of Rûmî’s later 
ghazals, Annemarie Schimmel suggests, “that one hears a soft echo...of melodies” and 
modicum of Akbari influence on Rūmī through Fakhr al- al-Dīn ‘Irāqī, who met each 
other in Konya; see Rumi’s World: the Life and Work of the Great Sufi Poet (Boston & 
London: Shambhala, 1992), 29-30. 
163 Lubis, op. cit., 127ff. 
164 “Sufism in the India Subcontinent,” IS2, 242. 
165 Mystical Dimensions, 357. 
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The words of Fu'$' became set in our hearts like a jewel in its 
   station. 
It reached him from the Prophet of God and from his (Ibn ‘Arabī’s) 
   spirit became attached to us.166 

  
Another poet, Shams al-Dīn Maghribī (d. 1406-7), was inspired by Farghānī’s Muntah! 

al-Mad!rik to write his prose work J!m-i Jahn!nnum!y167, and a large portion of his 

poetry, according to Leonard Lewisohn, spiritually and thematically pertained to wa#dat 

al-wuj$d.168  Another prominent poet inspired by the teachings of Ibn ‘Arabī was 

Maḥmūd Shabistarī (d. 1320), whose Gulsh!n-i R!z (The Mystic Rose Garden169) was 

written in response to a series of inquiries about the teachings of Ibn ‘Arabī. After 

Shabistarī, the Naqshbandiyyah ‘poet-philosopher’ and reputed ‘Seal of poets” (kh!tim 

al-shu’ar!’) Abd al-Raḥmām Jāmī (d. 1492), wrote his Law!’ih (Flashes of Light170), 

which according to Seyyed Hossein Nasr, “summarizes in a fresh manner the basics 

doctrines of Ibn ‘Arabī and his school.” His ‘Ashi’!t-i Lama’!t (Rays from the Flashes) 

was an important Persian commentary on ‘Irāqī’s Lama’!t.171 

The School’s ‘intellectual’ output accumulated several texts around itself to 

consolidate its major teachings, any number of which could be referenced to formulate 

                                                        
166 Quoted and translated by Seyyed Hossein Nasr, “Seventh Century Sufism and the 
School of Ibn ‘Arabī,” Sufi Essays (Chicago: ABC International Group, Inc, 1999), 99.  
167 Chittick, “The School of Ibn ‘Arabī,” 520. 
168 Quoted from Lubis, op. cit., 130-31. 
169 As translated by E.H. Whinfield, Gulsh!n-i R!z: The Mystic Rose Garden (Ludgate 
Hill: Trubner & Co., 1880); also discussed by Lubis, op. cit., 129-30.  
170 Available in English, Law!’ih: A Treatise on Sufism (London: Royal Asiatic Society, 
1972), trans. E.H. Whinfield, pg. vii; also discussed by Lubis, op. cit., 135-38. 
171 Ibid., xxv. 
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the School’s main teachings, be it a work of prose or a work of poetry.172 The legacy of 

the School of Ibn ‘Arabī did not belong to one single Sufi Order; on the contrary, ipso 

facto, theirs was a legacy that grew through members of various Orders, as well as the 

receptivity of those Orders, having been the fruit of the Sufi modus operandi and modus 

vivendi itself. Thus, the Sufi Orders were the main depositories for the teachings of the 

School of Ibn ‘Arabī, and thereby the means by which its teachings traveled.  It is a 

subtle yet significant point that perhaps the reason that Ibn ‘Arabī and his School are 

considered the “Common Spiritual and Cultural Heritage” to the various Sufi Orders that 

disseminated their teachings to the Arab, Persian, Turkish and South Asian parts of the 

Islamic world, was partly due to their non-partisan spirit, and partly their immense 

contributions to mystical literature.173  

Akbari Teachings and the Mystical Lexicon  

An esoteric spirit pervades the works of Ibn ‘Arabī and his School to such an 

extent, it would be impossible to address the whole gamut of ideas within the scope of 

this essay. Michel Chodkiewicz writes regarding Ibn ‘Arabī’s teachings that, “His work, 

in distinction to all that preceded it...has a distinguishing feature...it has an answer for 

everything.”174 Although we have already had occasion to elaborate on some important 

Akbari teachings, our exposition has been far from exhaustive. The Akbari works contain 
                                                        
172 It is the advantage of poetry to ‘speak a thousand words’ and conjure up a thousand 
images. That which was ineffable in prose was expressed through poetry, and that which 
was cryptic and hidden in poetry was formulated in prose. 
173 See Seyyed Hossein Nasr in, “Seventh Century Sufism and the School of Ibn ‘Arabī,” 
Sufi Essays, 97-103; Michel Chodkiewicz’s,  “The Diffusion of Ibn ‘Arabî’s Doctrine,” 
Journal of the Muhyyiddin ibn ‘Arab%, 9 (1991), pg. 51; and Omar Benaissa’s, “The 
Diffusion of Akbarian Teachings in Iran during the 13th and 14th Centuries,” Journal of 
the Muhyiddin Ibn ‘Arabi Society, Vol. 26 (1999): 89-109. 
174 Chodkiewicz, op. cit., 51. 
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a plethora of ideas up for discussion, but in a nutshell, one might say that these teachings 

theorize on the nature of God, the world, and man, or the ‘Metacosm’, the macrocosm, 

and the microcosm, which ultimately, from the perspective of the School, are 

interconnected. Thus it is impossible to speak of the microcosm without understanding 

the nature of God, for man, according to a #ad%th (as well as the Book of Genesis), was 

created in the ‘image of God’.175 Therefore, any discussion that begins at the Metacosmic 

level and pertains to theology, additionally applies to the microcosmic level as well as the 

macrocosmic level, in which Akbari doctrine extends to fields as diverse as 

‘anthropology’ and cosmology. 

This facet of the School becomes apparent in the rich mystical lexicon distinctive 

to their teachings, whose influence impacted so much of philosophical Sufism that 

followed. Michel Chodkiewicz has said, “The presence in a written work of central 

technical terms—nafas ra#m!n%, al-fay& al-aqdas, al-fay& al-muqaddas, khatm al-

awliy!’, tajd%d al-khalq, and so on—is usually a clear sign...for citizenship.”176 A number 

of other scholars have elucidated on this technical terminology177, and Chittick has 

highlighted wa#dat al-wuj$d (the ‘Oneness of Being’ or ‘Transcendent Unity of Being) 

                                                        
175 See Sachiko Murata’s, The Tao of Islam (State University Press: Albany, New York, 
1992), 225. She articulates the relationship between the three in the following way: “The 
microcosm is the human individual.  Everything in the macrocosm is reflected in the 
microcosm.  And both microcosm and macrocosm manifest the Metacosm.  This is the 
law of correspondence.  The goal of the seeker is to integrate the three realities, to ‘make 
them one’ (taw#%d).”  
176 An Ocean Without a Shore: Ibn ‘Arab%, the Book and the Law, trans. David Streight 
(Albany: State University of New York Press, 1993), 96. 
177 Ibn ‘Arabī has attracted a great deal of attention in scholarship, and a number of works 
are available. This includes, but is not limited to, the plethora of books and articles by 
Henry Corbin, Toshihiko Izutsu, Seyyed Hossein Nasr, William C. Chittick and Michel 
Chodkiewicz.  
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and al-ins!n al-k!mil (the ‘Perfect Man’) as major, overarching concepts, but ones that 

include a number of other important terms. For example, when speaking of wa#dat al-

wuj$d, Chittick emphasizes the interpretive significance of concepts like al-‘al!m al-

th!bitah (‘Immutable Archetypes’), mar!tib al-wuj$d (levels of Being), and al-#a&r!t al-

il!hiyat al-khams (the five Divine Presences).178 

In any case, this essay necessitates a discussion of wa#dat al-wuj$d more than any 

of these other terms. Although this term was first employed by Qunāwī, Chittick 

illustrates how wa#dat al-wuj$d approximates many of Ibn ‘Arabī’s speculations on 

Divine Unity (taw#%d), and his subtle understanding of this Oneness in relation to God as 

al-)aqq, which is to say God as Ultimate Reality.179 The locution is often translated as 

“Oneness of Being” or the “Transcendent Unity of Being,” but wa#dat al-wuj$d could 

equally be understood as meaning “Oneness of Finding.”180As such, it is indicative of the 

Qur’anic notion that all things, man and the universe, are ‘portents’ of God’s Outward 

((!hir) and Inward (b!"in) aspects, as well as of the Divine Names (al-asm!’ al-#usn!) in 

general, for, essentially, mystics like Ibn ‘Arabī and his School, “See everything in the 

universe as a reflection of the divine names and attributes.”181 Fakhr al-Dîn ‘Irāqī writes 

in a poem, 

Hidden, manifest,  
      both at once; 
Your are not this, not that— 
       yet both at once.182 

                                                        
178 “The School of Ibn ‘Arabī,” 514. 
179 See Chittick’s, “Rumi and Waḥdat al-Wujūd,” 78; and id., “Ṣadr al-Dīn Qūnawī on 
the Oneness of Being,” 171-84.  
180 The Sufi Path of Knowledge, pg. 3. 
181 Murata, op. cit., 10. 
182 Quoted from, Fakhruddin ‘Iraqi Divine Flashes, 98. 
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Creation, from this perspective, is a series of reflections of the Divine Names, 

which is reason why the doctrine of the Divine Names was so often presented in the 

symbolism and imagery of mirror.183 Thus, the various phenomena of the world were 

viewed as multiple ‘locus of manifestation’ (ma(har/ma(!hir) to the Divine Names.  

 Simply stated, there is only one Being, and all of existence is nothing but the 

manifestation or outward radiance of that One Being.  Hence “everything other than the 

One Being”— that is, the whole cosmos in all its spatial and temporal extension—is 

nonexistent in itself, though it may be considered to exist through Being.”184 Seyyed 

Hossein Nasr, William C. Chittick, and others have gone to lengths to clarify the precise 

meanings of wa#dat al-wuj$d, but in particular to divorce it from interpretations that 

view it as ‘pantheism’, i.e., the notion God is the universe, an appellation usually 

imposed on these mystics, which more than often distorts their understanding of the 

doctrine at hand. Therefore, Abū Bakr Sirāj al-Dīn’s statements regarding this should be 

taken seriously: 

This conclusion is totally false; as has been said in defense of the Red 
Indian…it may also be said of the Sufi that ‘he is nothing of a pantheist,’ 
nor does he imagine for one moment that God is in the world; but he 
knows that the world is mysteriously plunged in God.185 

 
  

The Kubraw!yyah Order 

 Born in the province of Khwarazm, Abu al-Jannân Najm al-Dīn ‘Umar al-Kubrā 

(d. 618/1221) earned the honorific title in his own day as the “Fashioner of Saints” (Walî 
                                                        
183 Nasr, Three Muslim Sages, 111-12. 
184 Ibid, pg. 79. 
185 The Book of Certainty: the Sufi Doctrine of Faith, Vision and Gnosis (Cambridge: 
Golden Palm Series Islamic Texts Soceity, 1992), xi. 
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Tar!sh), and was the eponymous founder of the Kubrawīyyah Order.186  He had a 

number of eminent disciples that became veritable Sufi Shaykhs in their own time.  

Kubrā’s disciple Majd al-Dīn Baghdādî (d. 616/1219), for example, was likely the Master 

of Farīd al-Dīn ‘Aṭṭār, the renowned Persian author of the Man"iq al-*ayr (Conference of 

the Birds), and another of his students, Bahā al-Dîn Walad (d. 628/1231), was the father 

of the towering mystic-poet Jalāl al-Dīn Rūmī (d. 1273).  The Kubrawīyyah Order 

contributed extensively to philosophical Sufism, and for this reason Muhammad Isa 

Waley refers to the Sufi Order as the “Central Asian School of Sufism.”187 

 Two of Kubrā’s direct disciples were especially momentous for the first contact 

between his Order and the School of Ibn ‘Arabī; Najm al-Dīn Dāyah Rāzī (d. 1256) and 

Sa’d al-Dīn Ibn Ḥammūyah (d. 1252)188. The latter, for example, had a personal 

correspondence with Qunāwī and Ibn ‘Arabī.189 Sa’d al-Dīn belonged to the politically 

active Ḥammūyah family whose members occupied an eminent role in Damascus as the 

shaykh al-shuy$kh190, and reportedly when Qunāwī related Sa’d al-Dīn’s teachings to Ibn 

                                                        
186 See Muhammad Isa Waley’s, “Najm al-Dīn ‘Umar al-Kubrā and the Central Asian 
School of Sufism (The Kubrawīyyah),” IS2, 80-104.  
187 Ibid. 
188 A thorough discussion of this figure, in addition to the various spellings of his name, 
are provided by Jamal Elias in, “The Sufi Lords of Bahrabad: Sa’d al-Dîn and Ṣadr al-
Dīn Ḥamuwayī,” Iranian Studies, Vol. 27, No. ¼, Religion and Society in Islamic Iran 
during the Pre-Modern Era (1994), pp. 53-75. We have followed the spelling provided by 
Chittick, “The School of Ibn ‘Arabī,” 519.  Furthermore, Ḥammūyah disciple ‘Azīz al-
Dīn Nasafī (d. ca. 1300), like his Shaykh, ardently gravitated towards the School of Ibn 
Arabī’s and their teachings. His works in Persian are impregnated with the Akbari 
mystical lexicon, or rather manner of expression, and one finds references to major 
concepts like wa#dat al-wuj$d and al-ins!n al-k!mil 
189 Addas, op. cit., 231;  
190 Claude Addas’s also relates that Ibn ‘Arabī obtained the khirqah kh!&ir%yyah from 
Taqī al-Dîn Tawzarī, who himself had obtained it from one of Sa’d al-Dīn’s ancestors: 
Addas, op. cit., 144.  
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‘Arabī he received them “favorably,” whereas Ḥammūyah regarded al-Shaykh al-Akbar 

as, “A Surging Ocean without a Shore.”191 Sa’d al-Dīn’s was accredited with a forte in 

the ‘hidden science’ of letter symbolism or ‘ilm al-#ur$f192, and one might very well 

assume that he discussed this field with Qunāwī and Ibn ‘Arabī since they were also 

proficient in this science.193  In the Nafa#!t al-Uns, Jāmī described Ḥammūyah’s writings 

in the following manner: 

He has many works... full of symbolic speech, difficult words, numbers, 
diagrams and circles.  The eye of reason and reflection is incapable of 
understanding and deciphering them.  Until the eye of insight is opened 
with the light of unveiling, it is impossible to perceive their meaning.194 
 
Although some sources mention Sa’d al-Dīn’s son Ṣadr al-Dīn’s as being a 

disciple of Alā al-Dawla al-Simnānī, Elias tells us that Simnānī rebuked both father and 

son, partly because of their political involvements, and partly because of their 

“preoccupation” with esotericism and the teachings of Ibn ‘Arabī.195 

 
Al! al-Dawla al-Simn!n%’s Reaction to Ibn ‘Arab% and his School    

In contrast to Ibn Taymīyya, whose approach to Ibn ‘Arabī and his School was 

representative of the ‘Pole of exotericism’, Simnānī, like Ibn ‘Arabī and the members of 

his School, was a visionary and representative of the ‘Pole of Unveiling’.196 In other 

                                                        
191 See Elias, “The Sufi Lords of Bahrabad,” 59, 73. 
192 “The Sufi Lords of Bahrabad: Sa’d al-Dîn and Ṣadr al-Dîn Ḥamuwayi,” pg. 74. 
193 Ibid. pg.,  
194 Translation and quotation by William C. Chittick, “School of Ibn ‘Arabī, 519. 
195 Throne Carrier of God, 43-4.  
196 For Ibn Taymīyya, see Alexander Knysh’s, Ibn ‘Arab% in the Later Islamic Tradition: 
the Making of a Polemical Image in Medieval Islam (Albany: State University of New 
York Press, 1999), 87-111. This work presents us with some of the earliest material of 
this debate and the beginning stages of a “polemic” against Ibn ‘Arabī and his School, in 
which Ibn Taymīyya (d. 1328), a Ḥanbalī jurist, was instrumental to the fierce opposition, 
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words, Simnānī’s approach to the teachings of Ibn ‘Arabī and his School was grounded in 

mysticism. 

 Simnānī’s career began in the Ilkhanid court, but later in life he was ‘converted’ 

to the path of the Kubrawīyyah Order through the mastery of Shaykh Nūr al-Dīn al-

Isfarā’inī (717/1317).197  Simnānī’s aversion to the teachings of Ibn ‘Arabī and his School 

may have derived from this early relationship with Isfarā’inī, who, reportedly, forbade 

some of his disciples from reading the Fu'$'.198 Simnānī specifically rebuked ‘Afīf al-

                                                        
and later on intellectual stance, that branded Ibn ‘Arabī and his School as heterodoxy. He 
wrote many polemical treatises, but one in particular entitled, “The Exposition of the 
Falsity of the Unity of Being and the Refutation of Those Who Adhere to It,” was a 
critique that secured Ibn Taymīyya’s place as an “authoritative model” for those who 
followed in his footsteps. In this treatise Ibn Taymīyya specified individuals who were 
so-called “heretics” (zind%q) and “extremist Sufis” (ghul!t), and the list that included Ibn 
‘Arabī, Ibn al-Fāriḍ, Awḥād al-Dīn Kirmānī, Sa’īd al-Dîn Farghānī, ‘Afīf al-Dīn al-
Tilimsānī, and others who, according to him, taught the doctrine of the “unification” 
(itti#!d); that is to say, according to his assessment, the physical union between God and 
man.  Ibn Taymīyya’s polemical was largely directed at Sufism in general; to some extent 
with its modus operandi and modus vivendi, but also of its purported eccentricities such 
as ‘saint worship’ and hagiology (hierarchy of saints).  In terms of ‘philosophical Sufism’ 
his attacks centered on Ibn ‘Arabī and his School, in which he adamantly opposed their 
intellectual lens, particularly with regards to an epistemological framework that 
emphasized direct experience of the Divine, visions and inspirations. Ibn Taymīyya was 
significant for the crucial reason that he unequivocally challenged the ‘orthodoxy’ of Ibn 
‘Arabî and his followers, who by that time had risen to certain degree of prominence and 
authority in the Islamic intellectual traditions.  Because Ibn Taymīyya’s critique was 
presented as a dichotomy between orthodoxy and heterodoxy, it had the unfortunate 
consequences of polarizing the intellectual tradition into those who advocated for Ibn 
Arabī and his followers and those who opposed them.  
197 Ibid., 15-31. For a shorter article on Simnānī, see J. Van Ess, “Alā al-Dawla al-
Semnānī,” EIr, Online Edition, December 2003: 
198 See Hermann Landolt’s, “Simnānī on waḥdat al-wujūd,” Wisdom of Persia: Collected 
Papers on Islamic Philosophy, ed. H. Landolt and M. Mohaghegh (Tehran: La branche 
de Teheran de l’institut des etudes islamiques de l’Univirsite McGill, 1971), 97. Landolt 
quotes Jāmī with the following words: “The greatest scandal in the eyes of those who 
condemn the Shaykh is his book Fu'$' al- )ikam. They do so either because they simply 
follow established opinions without trying to understand, out of some sort of bigotry, or 
because of their ignorance of his technical vocabulary, or simply because of the difficulty 
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Dīn Tilimsānī because of his disregard for the Islamic law, which is to say that he 

disapproved of antinomian currents within Islam.199 Simnānī perceived Ibn ‘Arabī and his 

School, in some instances, to disregard of the Islamic Law. 

Simnānī was particularly critical of Akbari teachings with regards to wa#dat al-

wuj$d and what he believed compromised Divine Unity and transcendence.200 In fact, 

Simnānī corresponded with ‘Abd al-Razzāq Kāshānī (d. 1330) on this specific doctrine 

through the medium of his disciples Iqbāl Sīstānī (d. 1383) and Ashraf Jahangīr Simnānī 

(d. ca. 1415).201  Because Ibn ‘Arabī ascribed mu+laq to wuj$d, which on the one hand 

posited ‘Being’ or ‘Existence’ (wuj$d) as an attribute of God, and on the other hand 

posited God as the ‘Absolute’ in ‘Being’ and/or ‘Existence’, Kāshānī argued that one 

must either accept or reject wuj$d as unconditionally belonging to God.202 For his part, 

Simnānī opposed the ontological blending of the human and the Divine orders, which, 

according to Elias’s explanation, were doctrines that were characterized by pantheism or 

rather “pantheistic” tendencies.203 In response to Kāshānī and a saying of found in al-

Futu#!t al-Makk%yyah, “Praise be to the One who made things appear and who at the 

same time is the things,” Simnānī wrote the following rebuttal: 

O Shaykh! If you heard someone saying that the excrement of the Shaykh 
is identical with the existence of the Shaykh, you certainly would not 

                                                        
of his ideas. As a matter of fact, the truths and mystical insights which are contained in 
his Fu'$' al- )ikam and al-Futu#!t al-Makk%ya, are not found in any other book and 
have not been expressed by any other sufis before him,” 93-4. 
199 Elias, Throne Carrier of God, 27 n. 56. 
200 Ibid., 57. 
201 For a study of this correspondence, see Landolt, op. cit.; and Elias, Throne Carrier of 
God, 97-8. 
202 Landolt, op. cit., 100. 
203 “The Sufi Lords of Bahrabad,” 73. 
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accept this from him; no, you would be angry. How, then, is it possible for 
a reasonable being to apply such nonsense to God, the King and Judge?204    

 
Ashraf Jahangīr Simnānī, who acted as the intermediary between his Shaykh and 

Kāshānī, nevertheless disagreed with his Master on this issue and argued for the sake of 

wa#dat al-wuj$d, which can be found in his La"!’if-i Ashraf%.205 Although Ashraf 

Jahangīr was reverent of Simnānī and even influenced by him in many respects, Elias 

refers to Kāshānī as Ashraf Jahangīr’s other “master,” i.e., in “philosophical matters.”206  

Ashraf Jahangīr arrived to a resolution on wa#dat al-wuj$d only after many years of 

intellectual exertion, and even after he traveled to the Subcontinent (with Hamadānī), he 

continued his inquiry into this philosophical matter with Sayyid Muḥammad Ḥusayn 

Gīsūdirāz at Gulbarga, who, like Simnānī, was also a severe critic of this specific Akbari 

doctrine.207  

Ultimatley, Alā al-Dawla and his successors strove to gain a better understanding 

of Akbari teachings in general and wa#dat al-wuj$d in particular. While Simnānī 

certainly did not concur with Ibn ‘Arabī and his School regarding ontology, his 

disagreement did not lead him to charge them with ‘heresy or ‘heterodoxy’. There is 

                                                        
204 Landolt, op. cit., 99.  
205 See William C. Chittick’s, “Notes on Ibn ‘Arabī’s Influence in the Subcontinent,” The 
Muslim World 82, no. ¾ (1992), 223-24; and Bruce Lawrence’s, Notes from a Distant 
Flute, 53. For an extensive study of Ashraf Jahangīr’s life and works, see Ashraf 
Kachawchawi’s, )ay!t-i Ashraf Jahang%r-i Simn!n% (Lucknow: Safarāz Qawmī Press, 
1975).   
206 Throne Carrier of God, 49. Bruce B. Lawrence and Carl W. Ernst also relate that 
Ashraf Jahangīr was initiated into 14 different Sufi Orders, but ultimately into the 
discipleship of the Chīshtīyyah Order: Sufi Martyrs of Love: the Ch%sht% Order in South 
Asia and Beyond (New York: Palgrave Macmillan, 2002), 79. 
207 See Syed Shah Khusro Hussaini’s, Sayyid Mu#ammad al-)usayn-i G%s$dir!z 
(721/1321—825/1422): On Sufism (New Delhi: Idarah-i Adabiyat, 1983), 8ff; and 
Richard M. Eaton’s, “Gisu-Darāz,” EIr, Online Edition, December 2003:http:// 
www.iranica.com/articles/gisu-daraz (Accessed May 1, 2010). 
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explicit material that shows that Simnānī even defended Akbari teachings at times.208 

Moreover, a mere glance at Simnānī’s own mystical doctrine is enough to recognize that 

he was also influenced by the School of Ibn ‘Arabī in many ways, and one can locate a 

variety of technical terms pertaining to the mystical lexicon of the School. While it is true 

that Simnānī did not support the doctrine of wa#dat al-wuj$d, as Hermann Landolt 

indicates, Landolt fails to recognize that Simnānī was very much attracted to others of 

Akbari teachings, such as the doctrine of al-ins!n al-k!mil, which he employs in a 

number of places to indicate the peak of spiritual and mystical realization.209  

Concluding Remarks 

Hamadānī was a successor to the Kubrawīyyah Order and one of the first (if not 

the first) systematic critics of Ibn ‘Arabī. Without a doubt, his biography and works 

illustrate an attachment to the Kubrawīyyah Order, and indeed a deference to Simnānī, 

whom he lauded with the nom de plume (takhallu') ‘Alī or ‘Alā’ī in his works of 

poetry.210  Nevertheless Hamadānī, like his peer Ashraf Jahangīr, illustrates a case in 

point of receptivity to the teachings of the School of Ibn ‘Arabī, and as Chittick proposes, 

Hamadānī was in fact a crucial member for the School of Ibn ‘Arabī.211  

Hamadānī was at once a representative of the Kubrawīyyah Order and an 

emissary for the ‘School of Ibn Arabī; and in other words, an emissary for both operative 

and doctrinal Sufism, in which the latter complemented the former. It was not a 

contradiction on Hamadānī’s part to be deeply rooted in both traditions. In many ways, 

                                                        
208 Elias, Throne Carrier of God, 97-8. 
209 Elias, The Throne Carrier of God, 69, 83. 
210 See Gerhard Böwering, “Alī Hamadānī,” EIr,  
211 “The School of Ibn ‘Arabî,” 519.  



 52   
 

Hamadānī demonstrated the ability to reconcile and synthesize the Akbari tradition with 

his Kubrawīyyah roots, and in this way he was a representative of the two traditions. As a 

matter of fact, K.A. Nizami opines that Hamadānī was the first to introduce the teachings 

of Ibn ‘Arabī and his School into the Subcontinent, by which Nizami meant, of course, 

teachings written in a philosophical language and prose writing.212   

A number of Hamadānī’s written works explicitly substantiate the claim that he 

was indeed a member and “conduit” for the School of Ibn ‘Arabī. His contributions to the 

Akbari corpus include a Persian commentary on the Fu'$' al-)ikam entitled )all-i Fu'$' 

(‘Unraveling the Bezels of Wisdom”)213, which Böwering explains is a summary and 

“Persian abstract” of the work214, as well as a translation of the Fu'$' into Persian.215 

Seyyed Hossein Nasr relates that Hamadānī’s knowledge of the Fu'$' was in all 

likelihood derived from the “highly esteemed” commentaries of Qunāwī, Qaysarī and 

Kāshānī, and therefore constituted the philosophical background to Hamadānī’s 

commentary.216   

A brief look at Hamadānī’s written works demonstrates an attachment to the 

School of Ibn ‘Arabī both conceptually and linguistically, and therefore it is conceivable 

that many of his written works are likely rooted in the Akbari intellectual tradition. Asr!r 

al-Nuq"ah (The Divine Secrets of the Diacritical Point), according to Chittick, “shows the 

                                                        
212 “Ḥaḍrat Shaykh-i Akbar Muḥyī al-Dīn ibn ‘Arabī aur Hindūstān,” Burh!n 24 (1950), 
16.  Rizvi suggests in, History of Sufism, that the teachings first reached the Subcontinent 
through the poetry of Fakhr al-Dīn ‘Irāqī (d. 1289), 217.   
213 Chittick, “Notes on Ibn ‘Arabī’s Influence in the Subcontinent,” 223. 
214 Böwering, op. cit. 
215 Gull, op. cit.,  
216 “Seventh Century Sufism and the School of Ibn ‘Arabī,” 101. “ 
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mastery of the technical terminology of Qūnawī and his followers.”217 Since this treatise 

to some extent reflects ideas pertaining to the science of letters‘(ilm al-#ur$f), there are a 

number of possibilities for his knowledge in this domain, including Sa’d al-Dīn Ibn 

Ḥammūyah, whom we had the occasion to refer to earlier, as well as Ibn ‘Arabī himself, 

who discusses it extensively in chapter two of the Futu#!t al- Makk%yyah.218 A 

familiarization with this terminology is incumbent on the reader’s part, for the 

aforementioned discussion of the Akbari mystical lexicon was far from complete, and 

Hamadānī employs a greater number of terms that will only be mentioned in passing. 

 

 

 

 

 

 

 

 

 

 

 

                                                        
217 “Notes on Ibn al-‘Arabī’s Influence in the Subcontinent,” 224.  
218 For a thorough analysis and copious translations, see William C. Chittick and James 
W. Morris, The Meccan Revelations Vol. 2, ed. Michel Chodkiewicz (New York: Pir 
Press, 2004), 107-219. 
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CHAPTER 3 

EXCERPTS AND ANALYSIS 

OF ASR$R AL-NUQTAH 

Notes on Translations 

 Muḥammad Khvājavī has critically edited the Asr!r al-Nuq"ah, and we have 

made use of his extensive notations if and when the text was unclear.219  The present 

author has translated all excerpts from the treatise, and if care has been neglected or the 

reader is dissatisfied, the fault lies with us. Translations of the Qur’ānic verses, unless 

stated otherwise, are taken from Muḥammad Asad’s edition. 

On The Relationship between Action and Knowledge 

 If we were to ask ourselves ‘What is Sufism?’, a scholar of late would suggest 

that it is the means to “taste... transcendent truths,” by means of “method” and 

“doctrine”.220  Ultimately, from the perspective of Sufism, the ‘Path’ is the link between 

the Divine Law’ and the ‘Truth’, and the Sufi Master the guide by which an aspirant may 

gain the receptivity needed to “taste” (dhawq) and experience that ‘Truth’ which is none 

other than God.221 Therefore, as way of introduction, it is worth noting that Hamadānī’s 

treatise is not merely an articulation of doctrine in the normal sense, for, Hamadānī states, 

                                                        
219 Tarjumah va Matn-i Asr!r al-Nuq"ah y! Taw#%d-i Muk!shif!n (Intishārāt-i Mawlā: 
Tihran 1376/1997-1998). 
220 See Martin Lings, What is Sufism (Berkeley and Los Angeles: University of California 
Press, 1975), 7, & 63-91; and Annemarie Schimmel’s, Mystical Dimensions of Islam, 3-
22.  
221 Lings, op. cit., 7. 
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“I have commenced these pages with a rough draft in the language of tasting (dhawq).”222 

Building on this notion, Hamadānī writes, 

It follows from [the example] of the Messenger of God that he said that, 
“There is a part of knowledge that consists of secrets (asr!r), which is not 
known except by the scholars in God (‘ulam!’ b%’ll!h); thus, when they 
communicate [these teachings], none but the high ranking souls 
acknowledge it. God has created us, so be conscious of those who proceed 
in the manner of fidelity and stand firmly for unadulterated truth, so as to 
be confirmed in the realities of the Divine secrets. Be wary of perilous 
situations with regards to denial and refutation of his goodness and 
magnanimity [in this respect], for He is the Nigh (Qar%b) and the 
Responsive (Muj%b).223 
 

Furthermore, Hamadānī writes of these ‘ulam!’ b%’ll!h, 

It is of no concern to the sage or the theologian, for none will attain this 
knowledge save the greatest of the Friends of God...and the virtuous souls 
amidst the God-conscious Verifiers (mutahaqqiq$n), or those who have 
sacrificed their souls with the swords of spiritual disciplines...dissolved 
their bodies through the fire of spiritual warfare, and turned [their 
attention] towards the pleasures of annihilation (fan!)...Thus their hidden, 
innermost chambers have been seated at the threshold of witnessing, and 
their inner-hearts have been disenthralled at the domain of Divine Being 
(wuj$d).224 
 
Hamadānī elaborates on the spiritual journey in terms of an ascension that occurs 

in conjunction with the seven subtle organs of perception (la"!’if) spoken of by a number 

of Kubrawīyyah Sufi masters, including Najm al-Dīn and ‘Alā’ ad-Dawlah.225 By virtue 

of the spiritual path, which encompasses the imitatio of the Prophet Muhammad226 and 

                                                        
222 Asr!r, 67. 
223 Asr!r, 68. 
224 Ibid., 66. 
225 Ibid., 80. For more on this, see Jamal Elias’, “A Kubrawī Treatise on Mystical 
Visions: The Risāla-yi Nūriyya of ‘Alā ad-Dawla as-Simnānī,” The Muslim World 83, no. 
1 (Jan. 1993): 68-80. 
226 In traditional writings, it is customary to pay tribute to the Prophet and his household, 
and Hamadānī, like many other Sufi writes, attributes the peak of spiritual realization to 
them, Asr!r, 66. He writes, “Blessings upon he [i.e., the Prophet] who was sent to the 



 56   
 

allegiance to a living Master (shaykh or p%r), spiritual wayfaring (sul$k)—the active 

means to ‘spiritual receptivity’ and the sine qua non for the approach to the Divine 

Presence—allows for an opening to the influences from Heaven and the acquisition of 

ma’rifah (gnosis), which is none other than the fruit of operative Sufism. Philosophically, 

however, Hamadānī is inclined to use the term muta#aqqiq$n, which according to the 

School of Ibn ‘Arabī, refers to those mystics who have reached the heights of realization 

(ta#q%q).227 In other place, Hamadānī speaks of al-k!mil al-mu#uqqiq (“Perfected 

Verifier”) 228, or again those who are considered ahl al-kashf (People of Unveiling).229 In 

the tradition of Ibn ‘Arabī, the latter term is contrasted with ahl al-fikr (reflection), or 

knowledge that is ‘aql% (rational) and na(ar% (considerative), whereas kashf (unveiling) 

refers to a mode of knowledge “given by God.”230 Hamadānī affirms that the most 

illustrious of knowledge is knowledge of Divine Unity (taw#%d), in which he says, “even 

if the subject of knowledge is speculative theology and philosophical wisdom, for these 

                                                        
whole of the world as a guide to the station of Eternity, and who was endowed with [the 
gift of] unveiling the curtains...of the Divine Secrets, both high and low. May the 
blessings [shower] upon the family of the Prophet, the treasure-chests of Divine Secrets 
pertaining to the progeny of ‘Alī, and upon his Companions, the custodians of the 
Prophetic way.      
227 According to Chittick, Sufi Path of Knowledge, 4, they are referred to as the 
muhaqqiq$n. 
228 Asr!r, 85. 
229 Ibid., 74. 
230 Chittick, Sufi Path of Knowledge, 63. The concept of dhawq in Sufism is comparable 
to the concept of “sapiential” knowledge in Western Christendom, which carries the dual 
meaning of “wisdom” and “tasting” (from the Latin sapere).  Mystical realization, 
inspirations and visions formed the background to Hamadānī’s intellectual and 
philosophical lens in general and the Asr!r al-Nuq"ah in particular.  
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are kinds of knowledge too.”231 Ultimately, Hamadānī writes regarding those spirits that 

have arrived at mystical realization that,  

...they have divulged the secrets of Divine Unity (tawhid)...and have 
displayed the nuances and intricacies (daq!’iq) of spiritual verification 
(tahq%q) in the language of gnosis (‘irf!n).232 
 

Hamadānī expands a bit more on this realization when he writes,  

How many beings of...high ambition have soared in the realm of the heart 
in order to seek an understanding of this noble secret, and for which they 
were obstructed by the goal itself?  And how many virtuous souls of sound 
intellects have wandered within the domain of visions, desiring the 
attainment of truth through experience while at the same time having 
suffered the demands of matters other than their desire?233 
 
Lastly, Hamadānī addresses the divergence of opinion regarding mystical 

experience on the one hand, and the divergences in doctrine on the other hand. In many 

ways he addresses the debate between advocates of wahdat al-wuj$d and wahdat al-

shuh$d if not directly, then certainly implicitly: 

As for the difference of interpretation regarding the spiritual witnessing 
(shuh$d) of two different witnesses in two different states, it points to the 
difference of the spiritual wayfarer’s approach to God, and the variation of 
the degrees of the traveler in God, as well as the variation of the stations 
(maq!m) among the people of finding (ahl al-wijd!n), and the variations 
of the divine secrets according to the people of unveiling and witnessing... 
Thus, in former times, there was never agreement of any two wayfarers 
regarding one spiritual state; rather, the approach of the trustworthy 
wayfarer should by no means be firmly grounded at any two 
destinations.234 

 
 

 

                                                        
231 Asr!r, 66. 
232 Ibid., 67. 
233 Ibid., 67. 
234 Ibid., 78. 
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Hamad"n!’s Conception of God the Absolute  

A tradition of the Prophet says, “Reflect upon all things, but reflect not upon 

God’s Essence.”235  The Essence (dh!t) refers to “God in Himself” and not in His 

capacity of “relationships” to the world.236 God as ‘He’ (huwa) is synonymous with the 

Essence, and the term appears at the very beginning of this treatise, in which Hamadānī 

writes that this work is none other than a “super-commentary” (#ash%yah) alluding to the 

Divine Secrets of the Unseen Ipseity (al-huw%yyat al-ghayb%yah), which is to say God as 

the “Non-Manifest” according to the teachings of Ibn ‘Arabī.237 

Know that the diacritical point is the secret of the Absolute, Hidden 
Ipseity (al-huw%yat al-ghayb%yah al-mutlaq) within the realms of 
numerals, as well as the external form comprehending Absolute Divine 
Unity (a#ad%yyah)...238  
 

It is of grave import to gain an understanding of huw%yya, Allāh, and the Divine Name al-

)aqq, because the three designations of God quite often appear in Hamadānī’s treatise. 

Al-)aqq is translated as “the Real” and “Ultimate Reality”, and seems to be synonymous 

with Allāh239, but huw%yya writes Chittick, “is more inclusive than the word Allāh, since 

it designates Allāh, every absent thing, and everything which possesses an it-ness.”240 

Hamadānī writes of this aspect that, “Indeed things are but known through their 

opposites, except that there is no opposite to this.”241 Therefore, we must come down to 

                                                        
235 Chittick, Sufi Path of Knowledge, 62. 
236 Ibid., 59. 
237 Ibid., 90.  
238 Asr!r, 68; Hamadānī writes with regards to the “realm of numerals,” that, “ Indeed the 
One is not [associated] with number, but [rather] numbers arise from it,” 73. 
239 Ibid., 132. 
240 Ibid., 394 n. 15. 
241 Asr!r, 68. 
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the level of God’s Names and Attributes (al-asm!’ wa al-'if!t), for which Hamadānī’s 

articulation of the “gnosis of the secrets of the Names and Attributes of God” is 

indispensible.242 Nevertheless, a terse statement of his is appropriate in this respect: 

“There is no multiplicity in His Essence and He does not undergo any change in His 

Attributes.”243 

Just as the Qur’ān asserts, “Naught is as His likeness; and He is the Hearer, the 

Seer” (S 42:11), Hamadānī attests to the qualities of  ‘incomparability’ (tanz%h) and 

‘similarity’ (tashb%h), or Transcendence and Immanence244.  Hamadānī writes of the 

“Presence of the al-Huw%yat al-Ghayb%yah before determination,” that is,  

With respect to God’s Transcendence above every appellation, every 
mark, every subject falling under explanation, and allusions and non-
delimitation in terms of knowledge, not to mention independence of every 
qualification, as well as being disengaged from every order. In this regard, 
He does not have a marker that points to Him, nor a corresponding 
indication to the reality of His being free from the limitation, or of being 
bound...There are no complex words nor simple letters [to describe 
Him].245 
 
Equally, Hamadānī emphasizes God as Immanent, and quotes the Qur’ānic verse 

as, “His being with them wherever they might be” (S. 58: 7)246, which moreover seems to 

call attention to one of God’s Divine Names as the Near (al-Qar%b). 

                                                        
242 Ibid., 66. 
243 Ibid., 71. 
244 Iqbal Sabir in, “An Introduction to Saiyid Ali Hamedani’s Rasail in Maulana Azad 
Library of the Aligarh Muslim University,” MSAH, 28, quotes a verse of Hamadānī 
poetry that captures a modicum of his understanding of the immanence and 
transcendence of God: “If you are desirous of continually tasting the wine of his favors; 
you must traverse the valley of His wrath.” 
245 Asr!r, 70. 
246 Ibid., 69. 
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 Hamadānī refers to four Divine Names as the fundamentals and basics, the 

“pillars of production,” and the “principles of cosmic arrangment,” which are Life (al-

)ayy), Knowledge (al-‘Al%m), Will-Power (al-Mur%d, and Strength (al-Qad%r).247  

Hamadānī’s theology is quite elaborate and mystical in nature, and his conception of God 

is indispensible to an understanding of the cosmological teachings revolving around the 

diacritical point (nuq"ah).  

The Nuq%ah and Cosmology 

Asr!r al-Nuq"ah is certainly an allusion to an aspect of the hidden science known 

as letter symbolism or ‘ilm al-#ur$f.248  The science of letter symbolism consists of 

several branches, but for our purposes the symbolism found in the imagery of the Arabic 

letters itself is of grave importance. In other words, an understanding of Hamadānī’s 

treatise is dependant upon the ability for ‘imagination’. On the one hand, Qur’ānic 

teachings on the creation of the world speak of creation through a sonoral command, i.e., 

‘Be! and it is (kun fa yak$n), whereas on the other hand the creation of the world is 

envisaged as an inscribed book. As Seyyed Hossein Nasr articulates so clearly, 

It was also crystallized in the ink with which the Divine Pen (al-Qalam) 
wrote the realities (al-#aq!’iq) upon the Guarded Tablet (al-Law# al-
Ma#f$(), upon the archetypal book that is none other than the Qur’ān as 
the ‘Mother of Books’ (Umm al-Kit!b), the ‘Book’ containing the 
inexhaustible possibilities of Divine Creativity. The Holy Book itself attest 
to this ‘ink’ in the verse, ‘If all the trees in the earth were pens, and if the 
sea eked out by seven seas more were ink, the Words of God could not be 
written out unto their end (XXXI: 27).’249 

                                                        
247 Ibid., 83. 
248 See Renè Guenon’s, “The Science of Letters (‘Ilm al-)ur$f)”, Symbols of Sacred 
Science (: New York: Sophia Perennis, 2004), 43-8. 
249 Islamic Art and Spirituality (Lahore: Suhail Academy, 1987), 17. The imagery and 
esoteric meaning that Hamadānī attaches to the nuq"ah was also employed by Simnānī 
and Ibn ‘Arabī to articulate cosmological teachings, both of whom depicted the world as 
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It will become clear, however, that Hamadānī employs both conceptions of the world, for 

on the one hand the creation of the world was written, and on the other hand the creation 

of the world was spoken. As for the former, Hamadānī says, “The relationship between 

the existence/being (wuj$d) of words to the existence/being (wuj$d) of the Creator is the 

relationship of written works to the Writer.”250 Building on this concept, Hamadānī 

explains from ‘personal’ experience, regarding “gnosis of the alphabetic letters,” that, 

I wanted to relate some of what has accrued to me regarding one of its 
unique secrets, of its special qualities, its projections (bur$z!t) into the 
forms of the archetypal letters, and its radiations regarding matters of 
theophanies (tajall%).251 
 
According to Ibn ‘Arabī, the idea of bur$z!t pertains to the “unfolding of God’s 

Essence during the creation of the cosmos,” which is to say that the Essence is the point 

of departure for Hamadānī’s conception and cosmological scheme.252  The bur$z!t, or 

projections, are linked to the notion of theophanies (tajall%), in which the first 

‘emanation’ is designated as “The Most Holy Effusion” (al-fay& al-aqdas), or, “The 

manifestation of God in Himself to Himself”253, and according to Toshihiko Izutsu, 

God’s “desire to leave the state of the Hidden Treasure.”254 Hamadānī also employs this 

concept and writes that, “The emanations (fuy$&) of the tajall%y!t which flow without 

                                                        
a Book. See Guenon, op. cit., 47; and Andreas D’Souza’s, “Simnani’s Cosmology and its 
Mystical Implications,” Bulletin of the Henry Martyn Institute of Islamic Studies 8, no. 4 
(1985): 94-126 
250 Asr!r, 88. 
251 Asr!r, 70. 
252 See Shahzad Bashir, Messianic Hopes and Mystical Visions, 99. 
253 William C. Chittick and James W. Morris, The Meccan Revelations Vol. 2, 48. 
254 Quoted from, Sufism and Taoism: A Comparative Study of Key Philosophical  
Concepts (Berkeley: University of California Press, 1983). 
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interruption...are inclinations from the treasure houses of the unknown and unseen by the 

Most Holy Effusion.”255  

It follows that the whole of the manifested world is a stage for Theophany. This 

concept is an allusion to the Quranic verse: 

And God’s is the east and the west; and wherever you turn, there is God’s 
countenance. Behold, God is infinite, all-knowing. (S. 2:115). 

 
And again, 
 

He is the First and the Last, and the Outward and the Inward; and He has 
knowledge of everything. (S. 57: 3). 

 

Hamadānī writes of God that, “ He is the First in His lastness and the Last in his 

Firstness; Outward in the archetype of the His inward depths, and Inward in the loci of 

his manifestations”256, whereupon he quotes a verse from the Qur’ān: “And God alone 

comprehends the hidden reality of the heavens and the earth: for, all that exists goes back 

to Him [as its source]” (S. 11: 123). Hamadānī also alludes to God’s Outward ((!hir) and 

Inward (b!"in) aspects in the beginning of the treatise: 

Praise be to God, Who through His Eternal Will has become manifest 
(a(hara) to whoever He has desired, and through His majestic veils has 
veiled [Himself] away from whoever He has desired. Through his mastery, 
He has deposited special characteristics in the diacritical point (nuq"ah) as 
a symbol (!yah) indicating the realities (#aq!’iq) of His Exclusive Unity 
(a#ad%yyah). He has radiated the realities within the world of number, 
reflecting aspects of His Self-Manifestations (al-tajall%y!t al-dh!t%yyah) 
and the revelations of His sacred !y!t, as well as its modification—
through His Divine Wisdom—as the primal matter to the written glyphs 
[in language] and the archetypes of inscribed words.257  

 

                                                        
255 Asr!r, 78. 
256 Ibid., 72. 
257 Asr!r, 65. 
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Furthermore, Hamadānī reminds us of the etymological correlation between God 

as the Outward ((!hir) and His manifestations in the way of ma(har (pl. ma(!hir), which 

are, “the receptacles for the loci of manifestation of the Divine Name al-,!hir.”258  If we 

are asked, ‘Why did God create the world?’ the answer is clear: in order to manifest His 

own Names and Attributes.”259 It is closely related to the #ad%th quds% so often quoted by 

Ibn ‘Arabī: “I was a Hidden Treasure but was not known. So I loved to be known, and I 

created the creatures and made Myself known to them. Then they came to know me.”260  

We have already had occasion to quote Hamadānī in reference to the concept of 

theophany (tajall%), which is more or less synonymous with God’s Self-manifestation 

((uh$r) and God’s emanations (fuy$&). Hamadānī quotes a dictum by the Sufi Abū Ṭālib 

Makkī who once stated that, “God never discloses Himself (tajall%) in a single form to 

two individuals nor in single form twice.”261 Ultimately, creation is the glimmer of the 

Names and Attributes of God that either reflect them, or indicate a series of relationships 

between the Metacosm, and the macrocosm and microcosm: “The cosmos considered as 

a single whole is the locus of manifestation for all divine names.”262 That is why 

Hamadānī and so many others, including Ibn ‘Arabī, are so keen to depict this 

relationship between the God as the Manifest and his manifestations as metaphorically 

the relationship between a mirror and its reflections.263 

                                                        
258 Ibid., 71. 
259 Quoted from William C. Chittick’s, Sufi Path of Love (Albany: State University of 
New York Press), 47. 
260 Quoted from Chittick’s, Sufi Path of Knowledge, 131. 
261 Translation taken from Chittick, ibid., 103; Asr!r, 78  
262 Chittick, Sufi Path of Knowledge, 16, 89-90. 
263 Asr!r, 87. 
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Interestingly, Hamadānī regards angels such as Gabriel, Michael. Israfīl and 

Azrael as loci of manifestation to certain Divine Names. He writes, 

Israfīl is the locus of manifestation for the Divine Name the Ever-Living 
(al-)ayy)...Gabriel is loci of manifestation for the Divine Name the 
Knowing (al-‘Al%m... Michael is the loci of manifestation to the Divine 
Name of Will-Power (Al-Mur%d)... and Azrael is the loci of manifestation 
to the Divine Name al-Qadīr.264  
 

In another place, Hamadānī relates that various levels of Gehenna and Paradise are also 

loci of manifestation, and that, “The highest Garden is the locus to the Essence of 

Exclusive Unity (dh!t al-a#ad%yyah), as well as the reflection of the Absolute Ipsiety (al-

Huw%yat al-Mu"laq). The remaining seven [gardens] are the loci to the seven essential 

Divine Attributes.”265 

One of the most importance cosmological terms to Hamadānī that appears 

frequently in this treatise is the Breath of the All-Merciful (Nafas al-Ra#man)266, which 

refers to Qur’ānic teachings on the creation of the world through articulation, for, “God 

breathes out, and while breathing, He speaks.”267 The universe and all that exists are 

words from the Breath of the All-Merciful, which according to Ibn ‘Arabī, is closely 

related to the concept of ‘immutable archetypes’ (al-‘ay!n al-th!bitah), mentioned 

merely once by Hamadānī.268 The Breath of the All-Merciful is directed at the immutable 

archetypes in order to give “relief (tanf%s) to the divine names,”269 and therefore, as 

Chittick explains, “The Breath defines the dynamic interrelationship between God as the 

                                                        
264 Ibid., 84. 
265 Ibid., 81. 
266 Ibid., 68. 
267 Chittick, Sufi Path of Knowledge, 19, 127 
268 Asr!r, 88. However, he refers to its singular form ‘ayn throughout the treatise. 
269 Chittick, Sufi Path of Knowledge, 130. 
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Nonmanifest (b!"in) and God as the Manifest ((!hir).”270 Hamadānī says, “According to 

the Verifiers the differences in Lordly manifestations ((uh$r!t) are not diminished by the 

outflow of Being (wuj$d) that come from the breezes of the Breath of the All-

Merciful.”271  

Following his discussion of the primordial diacritical point mentioned in relation 

to the Absolute, Hidden Ipseity, Hamadānī transitions to the first letter of the Arabic 

alphabet, namely alif. He writes that, 

This [process] begins with the expansion of the Breath of alif...in which 
the principal effusion alludes to the first of the productive theophanies that 
come about through the expansions of the Breath of the All-Merciful 
(Nafas al-Ra#man), in order for the cosmic realities to appear within the 
projections (bur$z!t) of outward manifestation and the act of 
manifestation.272 

 
As for the coming to be of the alif, and the total form of the diacritical 
mark and the entities derived from it, it is beyond entification, falling upon 
the station of non-entity, hence it has no name, because it is the archetype 
(‘ayn) of everything and all of His creation... From this perspective, the 
determination of it is the reality of the alif, and the diacritical point stands 
above it, in addition to being inserted into it, as well as its being veiled by 
it... which is an allusion to the comprehensiveness of the expansion of the 
Breath of the All-Merciful within the realities of [various] existents... 
 
Just as the diacritical point is the archetype of alif’s reality, in a similar 
manner, the alif is the archetype for the entification of the alphabetic 
letters. In an equal manner, the Absolute Truth, which is the principle of 
the Breath of the All-Merciful, is the archetype of the first entification. 
The Breath is the archetype of the realities of the whole of inscribed 
existence, both high and low. 
 
Just as the diacritical point is the substance of the form ('$rah) of alif, the 
reality of the alif is the prima material to the forms of the alphabetic 
letters; the realities of the letters are entifications of the Breath within the 
levels (mar!tib)... In the same way, the Hidden Ispseity (al-huw%yat al-

                                                        
270 Ibid., 129. 
271 Asr!r, 88. 
272 Ibid., 68. 
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ghayb%yah) is none other than the prima materia of the Breath of the All-
Merciful, and this same Breath the prima materia to the forms of created 
words. Cosmic existents are the variations of tajall%y!t, the images of its 
projections (ta'arruf), and the receptacles (q!bil%y!t) of its influences 
(!th!r).  

 
Know that the reality of the diacritical point is concerned with 
concealment through the form of alif... In a similar manner, the form of 
alif is concealed in the forms of written letters, but also its appearance 
within the degrees (daraj!t) of the places for articulation (makh!rij) of the 
letters, which are the means by which the expansion (imtid!d) of the 
human breath and the [means by which] the appearances of the archetypes 
of the letters’ archetypes come about.273 

 

Next, Hamadānī discusses the diacritical point situated underneath the Arabic 

letter b!’. The earliest reference to the concept of the nuq"ah harks back to a non-

canonical saying of the Prophet, which has him declare, “I am the point under the letter 

b!’.”274 Closely related is a saying of Imām ‘Alī, in which he said, “All that is revealed in 

the Qur’ān is in Surat al-Fātiḥah; all that is in Surat al-Fātiḥah is in the Bismillah; all that 

is in the Bismillah is in the letter b!; all that is in the letter b! is in the dot [nuq"ah] 

beneath it.”275 One cannot be sure if Hamadānī had these sayings in mind, but 

nevertheless his exegesis functions as a commentary to them. He says of this particular 

point that, “It is the most excellent of shapes and the most absent of change and 

corruption.”276 He continues further that,  

                                                        
273 Ibid., 68-70. 
274 Quoted from Elias’, The Throne Carrier of God, 188.  
275 Quoted from Hamid Algar’s, Islam and Revolution: Writings and Declarations of 
Imam Khomeini (Berkeley, CA: Mizan Press, 1981), 132. According to Shaykh Ibrahim 
Gāzu-l llāhi, in Secrets of Ana’l-Haqq: Being 300 Odd Irsh!d!t (or Sayings) of Shaykh 
Ibrahim G!zu-l ll!hi, trans. Khan Sahib Khaja Khan (Lahore: Sh. Muhammad Ashraf 
Publishing: 1971), xxiii, Imām ‘Alī added to this, “I am the point of the letter ba of 
Bismillah. I am the Pen and I am the Preserved Tablet. I am the ‘Arsh.”  
276 Asr!r, 75. 
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As for the placement of the point under the b!’ in the basmalah, the 
reasoning is to conceal the secrets of the outward forms of alphabetic 
letters... and the necessity for the phenomena of the outward shapes of 
words, in which its projections within the levels of the letters in stages 
come from the entification of its reality and the renewal of its repetition 
within the stages of its particularities, as well as stations of its Essence, 
which is nonetheless independent transcendent of its Oneness (wahdah). 
He never undergoes change or alteration. The indication of this is the 
concealment of His Unity in the Ispeity (al-a#adiyah al-huw%yah ) within 
the degrees of possibilities and the loci of manifestation for the cosmic 
projection, and the expansion (imtid!d) of the Breath of the Alll-Merciful, 
through which it determines the realities of the high and the low and the 
existential (wuj$d%) theophanies...277 

 

Wuj&d and the Five Divine Presences  

Although Hamadānī never employs the term wahdat al-wuj$d in this treatise, 

many of his teachings approximate the essence of the meaning behind it.  Nevertheless, in 

the domain of ontology, Hamadānī, according to Bruce B. Lawrence, “taught the 

principles of wa#dat al-wuj$d with contagious zeal.”278 K.A. Nizami specifies that his 

endorsement of it is to be found in the defensive tract entitled Ris!lalah-i Wuj$diyyah 

(‘Treatise on Being’)279, and Böwering substantiates the claim and characterizes 

Hamadānī’s mystical perspective as, “marked by a duality of aspects integrated into a 

monistic system.”280  In Hamadānī’s commentary on Ibn al-Fāriḍ’s Khamr%yyah (‘Wine 

Ode’), and more specifically the Prophetic saying, “Indeed God is Beautiful and loves 

                                                        
277 Ibid., 71. 
278 Lawrence, Notes from a Distant Flute: The Extant Literature of pre-Mughal Indian 
Sufism, 82. 
279 “Ḥaḍrat Shaykh-i Akbar Muḥyī al-Dīn ibn ‘Arabī aur Hindūstān,” Burh!n 24 (1950), 
16.  
280 Böwering, op. cit. 
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beauty,” he wrote the following commentary that puts his understanding wa#dat al-wuj$d 

into perspective: 

The reality of love consists of an orientation of that which is truly 
beautiful to that which is Absolutely Beautiful (jam!l-i mu"laq) in [both] a 
differentiated and undifferentiated manner, because the attraction of every 
species to its origin, and the intimacy of every human being can only be 
possible with its own kind...That is because Beauty is an Eternal Attribute 
of Absolute Beauty, and the Divine Name of ‘Beautiful’ does not belong 
to anybody or anything, save for God. Therefore, in reality there is not 
more than one that is Beautiful, Whose Oneness has no partner in relation 
to Himself. Every [locus] of goodness and beauty that becomes manifest 
on the pages of existence (wuj$d) within individuals and people, and 
which finds a chance for manifestation are all [like] rays of light of the 
Beauty from that exalted Presence.281 
 

In other words, Beauty as a Divine Attribute is considered One, but “rays” of beauty are 

none other than loci of manifestation (maz!hir), and those entities which appears in a 

differentiated manner in accordance with the possibilities for manifestation. We can very 

well assume from this and others of his writings that Hamadānī propagated the doctrine 

of wa#dat al-wuj$d. 

In the Asr!r, Hamadānī writes that, “The Real Being (wuj$d) is Absolute Oneness 

(al-a#adiyah al-mu"liqah)282. He also quotes some verses from Ibn al-Fāriḍ’s Na(m al-

Sul$k, which by his time had become a veritable expression of the teachings of the 

School:   

Perceivable Being (wuj$d) reveals Itself in Her Theophanies.  
Therefore in every visible thing I see Her.283 
 

                                                        
281 Mash!rib al-Azw!q: Shar#-i Qa'%dah-i Khamryyah Ibn F!ri& Mi'r% dar bay!n-i 
Shar!b-i Ma#abbat, ed. Muḥammad Khvājavī (Tehran: Intishārāt-i Mawlā, 1362/1984), 
36. This treatise is impregnated with the mystical lexicon of the School of Ibn ‘Arabī. 
282 Asr!r, 71. 
283 Ibid., 75. 
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 It follows that from the wuj$d of God comes the wuj$d of the whole of creation, 

which Hamadānī refers to as the expansion (imtid!d) of the diacritical point, which 

originally, on the one hand is “independent” of directions (jih!t)284, and on the other hand 

is set in motion, as in the flow (jaray!n) of water, or the diffusion (saray!n) of sap in a 

tree.285 He refers to this cosmological activity as “creative emanations” (al-fuy$& al-

%j!d%yah), tajalliy!t, and the “descents of wuj$d”286 Hamadānī says, 

Regarding its outflow/expansive movement (#arak!t imtid!d%yyah) within 
the earth, it alludes to the epansion of the lights of the existential (wuj$d%) 
theophanies (tajall%y!t)... and the reception to the existential (wuj$d%)  
emanations.287   

  

 In several places, Hamadānī’s explanation of the above teachings encompasses 

another major concept of the School of Ibn ‘Arabī regarding wahdat al-wuj$d, pertaining 

to those he refers to as “the people of unveiling and witnessing.”288 It is what he 

designates as the Presences of wuj$d (#adr!t al-wuj$d%yyah), or the mar!tib al-wuj$d 

(levels of Being) and al-#a&rat al-il!hiyat al-khams (The Five Divine Presences).289 

According to Chittick, the idea of Presence (#a&rah) in this scheme is synonymous with 

level (martaba)290, in which each level or Presence is the “entification of Being.”291 The 

schemes differ according to different members of the School, but all are concerned with 

the proper understanding of levels of Reality and the distribution of wuj$d to those 
                                                        
284 Ibid., 76. 
285 Ibid., 74. 
286 Ibid., 87. 
287 Ibid., 88. 
288 Ibid., 87.  
289 For more on this, see William C. Chittick’s, “The Five Divine Presences: From 
Qūnawī to Qayṣarī,” The Muslim World 72 (1982): 107-128. 
290 Ibid., 109. 
291 Ibid., 111. 
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different levels. Like many others, Hamadānī’s scheme begins with the Essence of God, 

that is, the primordial diacrtical point, from which then begins the descents of wuj$d. The 

Five Divine Presences according to Hamadānī are the Absolute Ipseity of the Unseen (al-

huw%yat al-ghayb%yah al-mutlaq), the Jabarūt, the Malakūt, the Mulk, and lastly the world 

of man (‘alam ins!n), also known as the Nāsūt. His formulation of this scheme goes as 

the following: 

The first [Presence] refers to the expansion of the diacritical point, which 
alludes to the first descent, in which God descends from al-a#ad%yyah 
Divine Presence to that of al-w!hid%yyah Divine Presence292 and its 
manifestations within the world of the Jabarūt, which are the outward 
forms of things...and the Presence of the seven Essential Attributes, as 
well as the Divine Names. 
 
The second alludes to His descent from this Divine Presence to the world 
Malakūt, also known as the world of Command and the Guarded Tablet. 
His manifestation arrives in stages of the Malakūt through the outward 
forms of predisposed souls, primal matter, and spiritual realities. 
 
The third Divine Presence alludes to His descent to the world of the Mulk, 
also known as the world of sensation and that of the Visible world (al-
shah!dah). His manifestation in this world appears on the scene through 
the outward forms of the fathers of the celestial bodies and the mothers of 
the elements and generated beings amidst the minerals, plants and animals.  
 
The Fourth Divine Presence, which is the utmost end of the outflow, 
alludes to the descent of the Most Holy Effussion (al-fay& al-aqdas) 
towards the world of Nāsūt, and His manifestation as loci within perfected 
human beings through the existential realities, and the reflection of the 
Divine Names and the Lordly Attributes, as in the likes of Life, 
Knowledge, Irādah, Qudrah, Hearing, Seeing and Speaking. 
 
The last of the descents of Being (wuj$d) is the utmost limit of Divine 
Manifestation ((uh$r!t il!h%yyah). After that is the beginning [stages] of 
ascensions towards those levels which It had descended from with regards 
to the levels (mar!tib) of Being, advancing in Its [various] degrees 

                                                        
292 Chittick comments in, Ibid., 116, that al-a#ad%yyah pertains to Divine Unity in the 
sense of “Exclusive-Unity,” and that al-w!hid%yyah pertains to Divine Unity in the sense 
of “Inclusive-Unity,” which is to say that they represent different ‘modes’ of tawh%d. 
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(daraj!t), yet traveling in the paths of its roots and its branches until It 
returns and unites with the First Principle from which it had began and to 
which all matters return.293 

 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                        
293 Asr!r, 87-8. 
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CONCLUSION 

 Because hagiographies are literary recordings of the sacred, i.e., biographies of 

the sacred, but manifests itself in ways as diverse as the flowers, an inquiry into the life 

of ‘Alī Hamadānī revealed aspects of saintliness (wal!yah) in the Islamic tradition in 

general and the individual in particular. Sayyid ‘Alī’s biography not only illustrated the 

inner workings of saintliness in his own life, but furthermore how it released an energy 

that permeated the Kashmiri society on the social, aesthetic, and religious levels. It is for 

these reasons that Hamadānī is regarded as the patron saint of Kashmir. 

 Nevertheless, his standing as the patron saint should not have led certain scholars 

to erroneously detach Hamadānī from his roots in the School of Ibn ‘Arabī; or to assume 

that his roots in the Kubrawiyyah Order and attachment to Shaykh Simnānī was enough 

to regard him as antagonistic to the doctrine of wahdat al-wuj$d.  Such an assumption 

totally disregards the importance of the intellectual pursuit in the lives of saints, but 

moreover the historical reality of intellectual exchange that took place amidst the 

Kubrawiyyah circle. Furthermore, it is erroneous to think that the endorsement of wahdat 

al-wuj$d is the determining factor for ‘orthodoxy’ or lack thereof in Islam. 

 A textual analysis of the Asr!r al-Nuq"ah shows that this treatise would have been 

impenetrable without an understanding of the teachings of the School of Ibn ‘Arabī, for 

so many of Hamadānī’s intended meanings, concepts, and mystical lexicon, took recourse 

to the Akbari tradition. The teachings of the School functioned in such a way that it 

assisted in clarifying the different shades of meaning and subtle nuances related to 

Hamadānī’s treatise, which if ignored, may have in fact been totally misunderstood, and 

thereby may have created a serious problem for its overall comprehension. Through the 
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teachings of the School of Ibn ‘Arabī, the foregoing commentary was beneficial to our 

overall assessment, and the notion that Hamadānī was a ‘conduit’ for the School holds 

true in light of extensive analysis. 
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