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Abstrak

Makalah ini membahas pemikiran para suli mengenai terminologi
qubi (kedekatan) dalam kaitannyn dengan wacana walaya (ke-wali-an). Dalam
literatur sufi kata-kala quba sering dihubunglan dengan ide mengenai cinta
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(mahabkz), nndu (shauq), dan keintiman (uzs). secara spesifik makalah ini
mengangkat pemikiran tiga orang sufi besar, yaitu al-Tirmidhi (w. 905), al-
Niffari (w. 965) dan Ibn al-'Arabi (w.1240). Al-f irmidhi setelah membedakan
dua jenis wali; wali haqq Allah dan wali Allah, mengatakan bahwa tahapan
tertinggi yang dapat dicapai oleh seorang wali haqq Allah adalah maqam yang
disebut maf,all ul-q*6q tempat kedekatan. Pada posisi tersebut seorang wali
dapat menerima pancaran nur al-qurba dari Allah, sehingga ia tetap dapat
mengontrol hawa nafsunya.

Al-Niffari menghubungkan pendapatnya mengenai ide qurba ini dengan
fasg-fase pemberhentian (mawaqib) yang ia lalui sebagai seorang sufi.
Menurutnya mawqib qurba ada pada urutan kedua, dan hanya dapat dicapai
oleh mereka yang selalu rnenjauhkan diri dari godaan dunia (zuhd).

Sedangkan Ibn al-'Arabi, pemikiran mengenai qwba ini tidak dapat
dipisahkan ,dengan walaya (kewalian) dan nubuwwa (kenabian). Maqatn guba
menurutnya terletak di antara kedudukan para nabi pembawa shari'at
(nubuwwat al-tashri')dan para pembenar nabi yang pernah iman (sidfrqiya). Di
tempat kedekatan ini (maltall algurba), seseorang dapat bertemu secara
langsung dengan malaikat yang suci.

Tlte notion of qw'b or qurbi (nealness, closeness. proximity) is central in the
mystical works of early sfifis as well as in the lives of the s[fis themselves. The
root of the word is 17-r-6, whiclt means "to be neai'. Fronr this root, other words
suclr as qarib (near) and muqanabun (those wlro are near) are derived. In
nryrtical discourse, the wortl qw'bor qwha is particularly used to indicate the
station (magam, pl.maqatnat)r of the sufis or walis in terms of their
relationslrip with Ciod. Accordingly, the idea of qw'bacorresponds ctosely with
tlre notion of wali (saint) and walaya (sainthood) in Islamic mysticism.: The
ternr wali,which is derived from the root wJ-y. can'mean "to be close to," and
to be close to someone means to be his friend.l

. The words described above as deriving from q-r-b,occur several times
in different places and in different contexts in the Qur'an. However, not all of
those words ltave an immediate significance with regards to mystical issues.
Only a few are ever refbrrecl to by the mystics when they discuss the notion of
qwb. The sffi writers olten quote texts from the Qur'an such as: "But bow
down in adoration, and bring yourself the closer to God (wa-sjud wa<ltarib):"a
!'When my servants ask you concerning me, I aln indeed close (qadb);"5 "We
are nearer to him than you, but you do not perceiveg'* and "But we created
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man, and we know what his soul whispers, tbr we ane nearer to him than his
jugular vein".t

In the mystical vocabulary, the word gurbis generally defined in its
literaf sense as undertaking the acts of obedience (1a'a),8 and in a somewhat
broader sense as the proximity (nearness) of the servant to God with all of the
felicity given by Him. e This word frequently appears together with such others
as .urs (intimacy), shawg (longing), and maf;abba (love),ro signifing one of the
mystical slales or stations which the sufis experience before reaching or
attaining the highest degree of friendship with God. Thestation of gurbais
even considered by some p[Iis to be the highest mystical station. of course,
different sufis use dillbrent hierarchical orders and different mystical
expressions, based on their own experiences.

This paper attempts to suryey the signiticance of the notion of gwba
and its relations to the theory of walaya in early Islamic mysticism with
particular ref'erences to the thought of three major figures in sufism: namely, al-
Tirmidhi (d.905), al-Niffari (d.965), and Ibn al-'Arabi (d.1240). These rhree
figures played imlnrtant roles in the history of sufism, with each contributing
to the developmenl of suli thoughl in his own way. al-Tirmidh'i is credited with
being the lirst writer to introduce the theory of walaya into sulism; indeed as
Bernd Radtke stales, al-Tirmidhi was lbn al-'Arabi's precursor in the theory of
sainlhood.rr Ibn al-'Arabi eflbctively developed some terms and ideas which
had already been established by al-Tirmidh'i. lr4oreover, Ibn al-'Arabi also
dedicates some chapters in his al-Futihat al-Makkiya to answering al-
Tirmidh-i's questions. This conslitutes an excellent example of the continuily in
the evolution of mystical lhought, and particularly the concept of walaya.ln
the same manner, lbn al-'Arabi admils the signilicance of al-Niffafi's mystical
ideas, an indication perhaps thal he miglrt have been inspired by the writings of
the latter.r:

Qurbain S[li Works

Many wrilers of mystical works have given considerable attention to
lhe notion of qwbor gurba. Ab[ Nasr al-sarraj (d.988), inhis Kitab al-Lunal
fr al-Tasawwuf, distinguishes the state of gwbas one of ten mystical states
@hweD.t3 In his view, to afiain lhe state of qwb, i.e. the sense of God's
nearness, one has to practice mwaqaba (meditation or concentration).
Moreover, al-Sanaj assens that the slate of nearness belongs to one whcr
contemplates God's nearness to him, and seeks to draw near to God as well as
to obey His commands, concentrating his thoughts through the medium of
virtuous deeds and consistent remembrance ofGod (dhiki.to ln addition, al-
Sanaj classifies the mutaqanibuz (people of nearness) into three categories or
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classes. The first category includes those whose endeavors to draw near to God
are inspired by their knowledge that God is all-knowing, and that God is close
to them and dominates them. However, this group is considered as still
remaining on the level of mujahada(effort). The second category is comprised
of the people of proximity (qaibin) who see God as being nearer to the thing
which they see than they are themselves. The third, and the highest, class
consists of those whose nearness to Cod causes them to be no longer conscious
of their nearness to God.r5

lnterestingly, some sffi writers also relate the state of qwbwith the
notion of love (mahabba). Abi al-Husyan al-N[ri (d. 907), for example,
maintains that real proximity to God (qwb) can be attained by the seeker when
he is at the level of pure love. In this state, there occurs a private intimacy
between the lover (s[fi) and the beloved (God), and the heart of the lover
experiences a vision of the beloved.r6 As such, the s[fi's completion of
proximity (qurb) to, and his communion (uzs) with, God are dependent upon
the progress of his soul on the path of love. al-N[ii, therefore, considers love as
the only link between a slfi and his God, yet love often has the effect of
transforming the attributes of the lover (s[fi) into those of the beloved (God).r'
The , sufi who is close to God and arrives at the stage of love is described in the
hadith qudsiwhere God states: "When I love him, I will be his eye by which he
sees and his ear by which he heam and his hand by which he reaches out."

Another sfifi writer, Ab[ Bakr Muhammad al-Kalabadhi (d.1000). in
bis Kitab al-Ta'arruf li-Madhhab Ahl al-Tasawwuf devotes one section to
explaining the doctrine of nearness.'t From al-Kalabadhi's standpoint, nearness
could be attained by the act of concentrating on God and turning away li"om
everything olher than Ciod.re Quoting the sayings of different s[{is, al-
Kalabadlfi asserts, that qwb is the act of abolishing every barrier which exists
between oneself and God. Qwb also means that one witnesses what God has
done for him. In other words, one sees God's actions and generosity, and
consequently becomes less conscious of his own acts and endeavors.to A sfifi of
the twelfth century, al-Qushayii. maintains that the first rank of nearness is
obedience to God and the perfbrmance of His commands. A later s[fi like 'Abd

al-Razzaq al-Kashani (d.1330) defines the term qurb,inhis Istilahat al-Sifrya,
as an expression of the accomplishment of the covenant which had been set in
primordial time between Ciod and His servant, as mentioned in the Qur'an: a-
lastu bi rabbikun qali bala. al-Kashani also describes qwb as a station of "two
bow's distance" (qaba qawsayn\.zl
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Qurba and, Walayain the thought of three Qufis al-Tirmidhi

As has been stated, al-Tirmidhl can be regarded as having been the first
writer to develop the theory of walaya (sainthood),22 and,assuch,was"the
reputed founder of the S[fi doclrine of walaya.'zt Thereforc, the discussion on
the idea of qurba fi'om al-Tirmidhi's viewpoint cannot be separated from the
discussion on his theory of sainthood. In fact, he mentions the word qwbain
severaf places inhis Kitab Siral lKhatmf al-Awliya'in respect to the notion of
walaya. al-Tirmidh-i uses a numberof different phrases, such as matlall, makin,
manazil (place), rawl, nur, anwar (light), in genitive constructions with the
word qwba.2o Although al-Tirmidh'i did not adopt a particular stance on this
point, we can still relate his use of the lerm qwba to the whole notion of
walayawhich he introduced to sufism.

In his book, al-Tirmidhj classifies sainthood into two basic types. The
first type is general sainthood which constitutes belief in one God (al-tawhid),
and is, therefore, a form of sainthood to which all believers can aspire. The
second type is particular sainthood which consists of spiritual persons who
have an intimate relationship and engage in conversalion with Ciod.2s

Moreover, al-Tirmidh"i introduces two types of wali: namely the wali
laqq Allah and the wali Allah.26 The first type is Someone who is close to God
because of haqq, or obligation. In other words, he is a friend of God because he
is willing 1o accomplishhis haqq loward God, or to live in accordance with the
commands of God. From al-Tirmidhi's viewpoint, the wali f;aqq Nlah is a man
who has woken up li"om his intoxication, and who has lurned to God in
repentance. In addition, lhe wali faqq Allah is a man who carries out the
necessary religious obligations, and is mindful of penalties lbr wrongdoing.zT

The wali Nlah, however, in al-Tirmidhi's view, is a man who stands
immovable in his station and who lives according to the conditions set by God.
This wali observes strict trulhfulness while journeying towards God, practices
the prescribed religious duties, and is aware of the consequences of breaking
the law. He also remains in his station until he becomes upright. al-Tirmidhi
lhen mentions ten qualities of the wali Allah. The wali Allah is refined
(hudhdhiba), educated (uddiba),purified (nuqqiya), cleansed (tuhhira), rendered
sweet smelling (tuyyiba), broadened (wussi'a), developed (rubbiya), nourished
(ghudhdhiya). promoled (sltujji'a), and made accustomed ('uwwida). The
friendship of this waliwilh God is thus brought to perfection through these ten
qualities.2s As such, the wali AIICb attains to God himself not through his own
endeavors, but rather by divine grace (rahma).

In al-Tirmidhi's thought, the wali haqq Nlah achieves a closer
relationship with God by performing his duties lowards Him. Rut, although the
wali haqq Allah approaches near to God, he does not actually reach God
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himself. Therefore, the station of the wali haqq Allahiswhat al-Tirmidhi calls
the place of nearness (maftall al-qurba\. al-Tirmidhi asserts that the wali haqq
Allnh is commanded to stay in his rank of nearness of God in order to receive
the light of proximity (nw algwba) which will burn the desire of the soul from
his breast until he becomes one of those chosen by God. He will be guided by
the truth, anil if he successfully remains in his position, and is not deceived by
his carnal soul (aal}), he will redeem his pledge to God.2e

Al-Tirmidhi implies tbat qwba is one of the steps which is experienced
by the wali haqq Allah in his spiritual journey to God. In one passage al-
Tirmidhi describes how the wali haqq AIIah for whom God has opened a path
towards Him receives the refreshing breeze of divine closeness (rawl.t algw'ba\
from lris Lord. First of all, when the path to God is opened for the wali haqq
Allah and the light shines in his breast, he attains the refreshing breeze of the
path Qawh al-lanQ and finds the strength to repudiate lusts. His rejection of
and isolation from passion increases, and the refreshing breeze (rawl.t) grows
because every time he rejects something, he receives tbe rawh al-qwb4
increasing his strength and enabling him to reject passion, until he becomes
more intelligent and qualified in journeying to God.3o

' It seems that al-Tirmidhi negards the wafi haqq Allah as a traveler to
God (sC'rr ila Allalr). He distinguishes between two types of sa'rh The first is
the one who, when he finds the rawh al<1urba, assumes that he has attained
complete nearness, so that he may enjoy the desires of the carnal soul, when in
fact he has not. The second is the one who has traveled a short distance on the
patlr, but who then turns aside towards religious practices (!a'a), andtakes
pleasure in them to such an extent that these practices are reduced to mere
outward worship.3r al-Tirmidhi calls suclr a person the sadiq who receives
divine mercy (rahma\ from God. His heart is led away from the place where his
sincerity had become perplexed, and he conles to stand in a position of
closeness to the Possessor of the Throne. Now he experiences the breeze of
divine closeness and its aromatic air. and enjoys its vast expanse. These are the
wide courtyards of God's Oneness.3:

Furthermore, in describing tlre wali lraqq Ailah, al-Tirmidlii uses
different names such as sadiqun (the righteous) and kiratn (the noble),33
although he aho differentiates between their positions. The sadiqun, in al-
Tirmidlr-i's view, are placed in the lowest heaven in the house of Gtory (bayt al-
'iza), while the kiran are placed in the well-appointed house (al-bayt al-
ma'mw) within the loftiest regions ('illiyun\. Both sadiqun and kiram are all
friends of what is due unto God (wali haqq AlEh).They reside in their ranks,
breathe tlte rawh al-qwba, and enjoy living in the expanse of God's Oneness.
They have emerged from slavery to the carnal soul.3a Moreover, al-Tirmidlii
speaks of the light of divine closeness (nwor anwar al-qurba). He states that
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the wali lagg Nlah is able to liberate himself from the desire of the carnal
soul, since he rcceives the lighl of closeness which alights upon him and
reduces the desires of his soul to ashes.35 At lhat time. he becomes one of the
few chosen by God as suilable for Him.

Clearly al-Tirmidhi regards the place of closeness as a lransient station.
He does not put it at the highest level. Despite the fact thal the wali hagq Nlah
has arrived at lhe mahalt atgurb4 the desire of his carnal soul (srlaf awat) still
remains in his heart, and the wali haqq Allah still contaminates his works with
love of praise fi"om lhe people. Answering a queslion conceming the quality of
the wali haqg Allah, al-Tirmidhi slates

The one who has arrived at the place of divine closeness is accorded a
residence, and there he resides with his heart, though his carnal soul and its
remaining faults are still with hinr. Indeed, he is compelled to adhere to his
rank because if he undertakes a particular work of piety with his carnal soul,
he will contaminate the work wilh passion, love of praise from the people
and fear of losing his standing. Thus his works Rre nol free of self-
aggrandizement and hypocrisy, on however small a scale. Now can nn
intelligent p€rson expect that his heart will be left to reside in the place of
divine closeness, if he allows his heart to contain the inrpurities of
hypocrisy and seltaggrandizenrent?36

As hns been said, al-Tirmidhi explains the qualities and grades of the
wali LtaET Allah: sa'ir, wisil, $cliq, altrar, kiram, and so on. However, they
have this in comrnon lhal lhey have received the clemency of God, and have
been chosen in a unique way. God himself has prepared them to oblain his
knowledge and has shed light upon them until their souls were purified as
metal is purified by fire. When they have reached the state of purity, Ciod exalts
them to the highest place and gives them His wisdom (fuikna). They are guided
from the gloominess of tlre soul into the light of ncarness (qurba) and then from
the light of nearness into His light.37 Therefore. al-Tirmidhi also often stales
that the wali lagg Nlah is the wali Allah, because God has taken it upon
Himself to aclopt him and convey him to the place of divine closeness (mahall
al<1urba).3E

In addition to the use of the term quba, al-Tirmidhl also mentions,
albeit infrequently, lhe term mugarabun in his treatise. He argues that the
muganabun ane the awliya' Nlih,se and that they will enjoy felicity in
paradise. He also calls the muqarrabun the people of the loftiest regions (ail
'illiyin), or the people of upper-floor chambers (ahl al-ghwa$., those who have
been made close to Cod.ao Here, al-Tirmidhi quotes the Quranic verses: "The
servants of the Compassionate who walk humbly on the earth."ar and "These
people shall be ncwarded wilh the upper-floor chamber because they have been
patienf ." Furthermore, the Prophet is also reported lo have said that the ahl al-
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ghwaf will appear in the highest ranks of paradise like a bright star that
appears on the horizon.a2

A-Niffari

Mul.rammad ibn 'Abd al-Jabbar al-Niffari, commonly known as al-
Niffari, was an eminent saint (wali) and a renowned spiritual master (shaykh)
of his age,ot but little is known about his life.aa However, he made a truly great
contribution to sufism, a contribution which lies primarily in his teachings on
the renunciation of the world (zuhd) and communion with God,a5Although al-
Niffari does not propound a particular idea of sainthood, his mystical thought
certainly reflects his close friendship (walaya) with God. His teachings can be
discerned in his mystical work entitled Kitab al-Mawiqif wa al-Mukhalabat,
which seems to have been a reflection of his mystical experiences.

Al-Niffari's work seems to consist of imaginary visions that are written
as a series of divine inspirations. The Kitab al-Mawaqif wa al-Mukhalabat, is
arranged into seventy-seven stopping places (mawaqi$ and fifty-six addresses
(mukhatabal).tu The work comprises esoteric allusions and enigmatic words
inspired by the author's speculation and reason. Since the relation between the
creature and the Creator (God) or material and spiritual forms the central motif
of al-Niffari's writings, Bruce Lawrence obseryes that his mystical thought
seems to have been intensely influenced by neo-Platonic (islfiqi) ideas as well
as Islamic philosophical speculation.a?

ln his elaboration of the mawatlil'al-Niflad states the fact that he was
addressed by God who inspired hirn to record His words either during or after
this peculiar experience. al-Niffari's work, therefore, can be considered as
representative of Mullammad's spiritual experience. Through such
conversations, mystics become the friends of Cod. Conversation of this type
are not unknown to later sfifis as well who frequently affirm that God had
spoken to them.as And, as we perceive, al-Niffari constantly begins each
mawqif with the phrase: "He stayed me in [...], and said to me (awqalitni frl'..1
ia t1a7a Ii ...). Accordingly, al-Nift'afr's composition seems to indicate that he
experienced an imminent relationship and dirpct conversation with God.
However, it is not clear enough whether he arranges these mawaqif
hierarchically to indicate the mystical stages through which mystics must pass,
as other mystics categorize them.

Regardless of this lack of clarity, al-Niffari, in his Kitab al-Mawaqif,
evidently puts al-qwb in the second mawqife We can also observe his
statements on the idea of qwb disprsed in different passages, which can be
regarded as an illustration of his personal experiences. The mawqif al-qwb
basically deals with the mystical experience of nearness to God.50 al-Niffari
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begins this mawgil'by saying, "He stayed me in nearness,andsaidlome,
.'",Nothing is nearcr to Me thnn any other thing, and nothing is f'anher frum Me

than any olher lhing, except insofar as I establish it in neamess and farness."5'
AcE'oding to al-Niflhfi, the most important practice that marks the spiritual
journey of the mystic to God is the renunciation of the world (zahdy. God loves
only those who are nol concerned with anything else. God says: "You have
renouncerl .all things because of whal I have revealed lo you, so thal you are
Mine ,and nolhing separates you from me. and you cleave to Me alone, and this
is the,';description of those who are my li'iends, lhe saints (wali1, ut know lhat
yclu ar6 one of lhem."53

.=.'r.il' al-Niflad also seems lo emphasize lhe recolleclion of God (dhikf)
because it leads to the transformation of human altributes into divine qualities.
Although i divine knowledge goes beyond and transcends all thoughts and
symbbls, yet genuine contemplation by the mystic can lead him lo perceive the
ultimat'€"lnrth. In lhis rcspecl, the worshipper annihilates hirnself completely in
his rem_cmbrance of (iod and lhus accomplishes the real state of proximity to
God (.r-arD). tn this state, lhe veil belween the sufi and God is removed; then
Gotl'iiVes them divine inspiration.s3

; Observing al-Niffari's notion of grarlmore closety. one will eventuatly
atiive at the conclusion lhal al,NitTari places the mawgit'aljubin I strong
relationship wilh lhe itlea of renunciation-oftlrc world (ri4,r"rn"Jto*u 

"f{iod (dhik}, and intimacy (aas) with God. This implies tlrat al:Niffari relates
lhesre notions to the itlea of waleyx lhough he does' nol introduce it in a
delinile manner.

In one pas.$age, at-Niffafi sepsrates the awliya' Allah inlo three'
calegories. The firsl is thal of fhe worshipper (waqif bi-'ibila'5. To this'
worshiJryer 6oel, makes Himself known thruugh generosity (karm), This
implies lhat the rac;r7'wonship GDd becaus€ hs has an expectalion of entering .-" -

paradise or of being given spiritual recompense such as drcams or mirasles. The
second category is lhat of the philosopher (waqil'bi-'ilm\ to whorn God makes
Himself known by glory ('i24. ln olher words, tfiose in lhis category can ,
never find the God who is glorious whom theyseek,forwhichreasonthey,'' '-

maintain thal (iod's essence is inconceivable. 'I'he third is that of lhe gnostic
(waqif bi-ma'rifa\ to whom. God makes Himself known by means of ecstasy
(ghalaba).sa This type of wagiltr:eomes possessed and eontmlled by a rapture
that makes him no longerconscious ofhis individual exislence. In this respect; ' '-'':
al-Niffari seems to enjoin the gnostic to perform only swh acts of worship as
may be in rucordance with the vision of (iod, even though in so doing he may ''

possibly transgr€ss the religiour law which hasbeen fabricated forcommon
people.
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ln his work, al-Niffari also deals with the conduct of the saints (attab
al-awliya),,He maintains that the word would never understand the wali,
neither would the change of word. It is only God who understands the wali,
because 'He .has crcated for the wali the knowledge of Him beyond every
creature.ss The station Qnaqam) of the wali, according to al-Niffari,ls between
God and everything else, and there is no veil between the waf ancl God.56 The
wali is called a walibecause his heart is closer to $tali) God than to any other
thing,,and the waliis effectively God's abode through whicrr He speaks.57

It is 'noteworthy that al-Niffaii expresses the idea of qwb in
conjunction with thaf of bu'd (farness). From his point of view, people can
perceive farness by means of nearness, and people can arrive at the state of
neamess by means of spiritual experience.sE al-Niffafr also states the relates
another message that God delivered to him, i.e., that Cod is he "whom nearness
does not seek, and whom spiritual experience does not attain."se He goes on tcr
state' that tlrc nearness which is known by a humanr compared with the
nearness that God knows, is as human gnosis compared with God's gnosis,tu
and "whoever contemplates Ciod certainly does not recollect. and whoever
recollects God certainly does not contemplate.'tr
, For the mystics (s[fis), it is commonly known that God is the Near

(gafib), and that t1afib is one of God's divine attributes. Therefore. from at-
Niffari's perspective, God's nearness to his servant is not the same as tfie
nearness of one thing to another, nor is Cod's farness from his seryant.6: In al-
Niffari's thought, cod's neamess cannot be known by the gnosis of the
gnostics, just as God's thrness cannot be attained by the sciences of the
scientist.63 Moreoveq lte states, "the least of the sciences of my nearness is that
you should see the effects of my rcgard in everything, and that it should prevail
in you . over your gnosis of it.''r The neamess <lf God to his sewant is
illustrated in his statement that He is "nearer to the tongue than its speech
when it speaks."6s

After all, al-Niffari had undoubtedly introduced. if not perfected the
language, of . sufism. He also made use of symbols to express rnystical
experiences, and developed a mystical language that abridges human
experiences with their transcendent rcference, namely God.tr Through symbols,
a mystic becomes familiar with God who inspires him divine revelation in the
language of hurnan being without compromising his transcendence.

Ibn at-'Arabi

Basically, Ibn al-'Arabi's theory of walaya and, nubiwais a further
exposition of the theory of walayaestablished by his prcdecessor, al-Tirmidhi6?
Therefore, it could be considered as a morc complex version ofal-Tirmidhi's
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thought on the subject. In his a/-FufiheLlbn al-'Arab'i also develops the notion
of qwba,$ or more precisely that of maqam al-gwba which has a strong
ref ationship with the ideas of walaya and nubuwwa. He also gives answer to al-
Tirmidh-i's question presented in Kitab sirat [KhatmJ al-Awliya': "and where
are the halting stalions of the people of divine closeness (ayna manazil aht at-
Qwba)i."oe

Tberefore, it will be more convenient lirsl to discuss briefly Ibn al-'Arabi's thought on nubuwwa and, walaya in order to have a clear perception of
his idea of maqatn al-gwba. Ibn al-'Arabi mainlains lhar nubuwwais of two
types: law-giving or legislative prophethood (nubuwwat al-tashn'), and general
prophethood (nubuwwa 'atnma).1o The first type is also called by Ibn al-'Arab-i
special prophethood (nubuwwa khassa), while the second type is called
sainthood (walaya).'l

According to lbn al-'Arab'i, legislative prophethood was completed in
the prophethood of Muhammad, in lhe sense thal there will be no law-giving
prophethood affer Muhammad, and there will be no other revealed law (shai'a)
accordingly. This kind of prophethood is implied in lhe saying of the Prophet:
"There shall be no prophel after me."t2 By contrast, general prophethood,
according to Ibn al-'Arabi, is neither blocked nor terminated. In this
classificalion, Ibn al-'Arabi, seems lo include Jesus, who will come ar the end
of time to be the seal of the sainthood (khatim al-walaya).73

More interestingly, like al-Tirmidhi, Ibn al-'fuabi calegorizes llre
sainls (awliyi) in a hierarchical order. However, his classificarion appears at
first glance to be much more complicaled and extensive than al-Tinnidh-i's.
First, Ibn al-'Arab-i divides lhe sainls into differenl classes and assigns different
narnes. There alr sainls whose number is the same at any given lime, and there
are saints whose number varies according to the ages. According to him, the
number of the saints who belong to the firut category is five hundred and
eighty-nine, divided into thirty-live classes, beginning with the one known as
garD (whom lbn al-'Arabi also calls ghawh)1a followed by lhe rwo imins,l5
the four awtid (p"g.),tu and the seven abdal (substilutes),77 nuqaba', nujaba',
and so on.tt Tlris complex hierar''*hy can also be found in lbn al-'Arab-i's
description of differenl types of awliya'such as the nabiyun,the siddiqun,the
shuhada',the salihun and otherc.?e

In this connection, Ibn al-'Arab-i speaks of the magam al-qwba.From
his point of view, the station of proximity Qnagun al<1wba) is between
siddigiya and nubuwwat al-tashfi'.t0 He also speaks of the station of nearness
in lris response to al-Tirmidtii's question in Kitab Sirat [KhatmJ at-Awliya'
conceming the stations (manazil) ofthe ahl alguba.ln the sarne manner,Ibn
al-'Arabi assens that their station (naqan) is between giddiqiya and nubuwwat
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al-tasfui' (legislative prophethood), or more precisely their station is below
legislative prophethood, but above piddigiya.El

Ibn al-'Arabi also designates maqam alauba as the station for the
muqarabun and afrad.Ez The afrad arc the muqarabun, andtheir station is that
of the nubiwa mutlaq4 which is, as lbn al-'Arabi's vocabulary designates, the
sarne as the maqam alqwba, the station of proximity. This is why the afrad arc
also called muqan'abun.t3 In this station, a human being meets with the highest
angel. lbn al-'Arabi defines the term afrad as including those who are outside
the hierarchy govenred by the gulb(pole).The qutbdoes not have any control
over them. The afraa receive inner knowledge (al-'ilrn al-batin) from the
pnesence of proximity (hadrat al<1urba).Ea

In his discussion of the station of proximity (maqam algwba) Ibn al-
'Arabi refers to the people of this station as the maluniya. For him, the
malamiya are people who have amived at the highest stage of sainthood.ss It is
to be noted however that lbn al-'Arabi did not equate these people with certain
ascetics who were also called malaniy4 whose external behavior often invited
the criticism (blame, malam) of other people, and who at the same time kept a
secret ascetic discipline among themselves in their solitude.t6 This notion of
maluniya (sometimes malarnatia) initially seenN to have been introduced into
the vocabulary of sufism by Ab[ 'Abd al-Rahman al-Sulami (t.l02l). The
latter defines the people of malaniya as those whose inner secret life (bawalin)
Ciod has blessed with various rniracles, such as closeness (zulla\,nearness
(quba), , intimacy (uns), and union (fttrsal). This station, according to al-
Sulami, is similar to that of the Prophet when he ascended to the highest rank
of nearness, i.e., the station of qaba qawsayn.t1

As has been stated earlier, tbe muqarabun are placed between the law-
giving prophet and the siddiqun wlro believe in the words of the Prophet and
acquire the knowledgs of tawlid which is brought by that prophet. Ibn al-
'Arabi is carefbl to distinguish between tlte muqanabun andthe siddiqun. On
tlre one hand, the giddiqun, he suggests, do not obtain direct revelation from
God, but believe in the prophetic message thrcrugh the light of faith (niral-
iman).tt The siddiqun are those who carcfully convey the words of God, believe
in them, and consequently, amive at the knowledge of God by way of faith,

The muqarabun, on the other hand, acquire the knowledge of tawl.tid
directly from God, and are guided by the light of knowledge (nw'al-'ilm).Ee
Therefore, their knowledge of God is not dependent upon the teachings of the
prophets, and in this respect, they (the muganabun) corrcspond to the saints in
general. Ibn al-'Arabi also calls their station "the station of absolute
prophethood" (maqatn al-nubuwwa al-nullaqa) or "the station of general
proplretlroo{' (maqatn al-nubuwwa at-'amma\.x' Hence, quoting the Qur'anic
verse, 'God witnesses that there is no God but He, and so do the angels and
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rhose who possess knowledge,'4t lbn al-'Arab-i implies that knowledge ( 17m) is
superior to faith (iman).

As far as his own spiritual experiences were concerned, Ibn al-'Arab-i
states that he reached lhe station of nearness to God (maqarn al<7urba) in the
month of Muharram 596 A.H, when he was traveling in a place called Abjisal
in the Maghrib.e2 For him, this station represented the highest spiritual station
that one who is not a prcphet can achieve. Ibn al-'Arabi reports that he found
himself alone in the station and felt a dreadful loneliness, and in this state, he
saw the spirit of Abu'Abd al-Rahman al-sulami manifest itself to him.e3ln his
opinion, however, to reach this stalion does nol imply that one has to escape
fiom the world of everyday experience.

ln Ibn al-'Arab"i's view, the waliwill be in a position to arrive at the
station of neamess (maqam al-gwba) when he is able to counteract the
inducement 10 slop al each sequential stage of his journey. What is prohibited
for him, ever since the disappearance of the seal of Muhammadan sainthood, is
to sojourn in the central position, a posilion which is reserved only for those
who are the heirs of Muhammad in the real sense.

Concluding Remarks
Despite the fact that lhe three s[fi writeru discussetl above express tlre

notion of walaya and gurDditTerently, they share a corunon view that lhe wali
occupies a special place in relation to God, and that gurbor tlwba is one of the
mystical slations througb which the wal/must pass. al-Niffari puls qwbin the
second mawqifalthough this does not necessarily mean that gurbis the second
mysticaf stage or rank, in connection with other mawagif al.Niffari relates
qwb with the idea of remembrance of God (dhiki and renunciation of the
wortd, and indirectly with the idea of walaya. He furthermore postulates that
the wali who has attained his maqam al-walayawill be able to converse with
God directly because the veil between him and God will have been removed.

al-Tirmidhi places the malall al-qwba at the second rank in his scheme
of walaya.This mitatlis assignecl by al-tirmitth-i to those called tlte wali haqg
AlEh. This implies that the mahall al-tlwbais a tenrporary place before the
wali haqq Altah altains, or is given, the ten qualities of walaya which will
transform him into the wali Nlah. However, although al-Tirmidh-i
distinguishes between these two types of wali,he often states that both are the
same. They are the muqarabun or awliya' Allah.

Meanwhile, despite the fact that his classification of the vaf is much
more sophisticated, Ibn al-Arabi states that the mat1am al-qwba is the highest
position which can be achieved by the wali. He places this maqam between the
piddigiya and the nubuwwat al-tashfi'. This station is also designated for the
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mugafiabun, the afrid, and the people who arc called the maluniy4 the last-
named to be understood in a manner differcnt from its traditional usage.

ENDNOTES

*Tenaga Pengajar Fakultas Ushuluddin IAIN Sunan funpel, Surabaya.
'In addition to naqatn, some sufi writers use the words fil(pl.afiw6t1 or nanzil

(pl.nanazil1. The naqatnat, a[wal, and nanazil are the stations, stfltes or places
through which the seekers (saTikun) must pass in their endeavor to reach perfection
and in their etTort to prepnre themselves for the overtlowing of mystical graces.
However, according to al-Jurjani, a mystic of the fourteenth century, in his KitaV at-
Ta'rifa7, tlte naqarn is a pennanent mystical station, not a tenrporary stflge. al-Jurjani,
Kiteb al-Ta'dfrt (Beirut: Maktabat Lubnan, 1990),2U.

2Michel Chodkiervicz, Seal of the Saints: Prcphethood and Sainthood in the
Iloctrine of lbn 'Arabi(Cambridge: The Islarnic Texts Society,1993),26.

tBernd Radtke, "A Forerunner of lbn al-'Arabi: Hakim Tinnidhi on Sainthood,"
Jounal of the Muhyiddin lbn 'Arahi SocietyS (19E9),43.

tqur'an 96:19.
tqur'"n 2:186.
uqur'an 56:85.
tqur'in 50:16.
tAnwar Fu'Cd Abi Khuzanl Mu'jan al-Muplala[at al-gifiya(Beirut: Maktabat

Lubnan, lggl), l4l-142.
eal-Jurjani, al-Ta'rifrt, 182.
foAnnemarie Schimrrrel, Mystical l)inensions of Islun (Chapel Hill: The

tlniversity of North Carolina Press, 1975), [32.
t'Radtke, "A Forerunner of tbn al-lArabi: Hakiru 

'Iinnidhi 
on Sainthood," 43.

f 2schimrnel, Mysthal Dinensions of Islan,80. See lbn al-'Arabi, al-Futi$it al-
Makkiya, ed. 'llttundn Yahyi (Cairo: al-Hay'a al-Misriya al-'Anurn li at-Kitab, t987),
vo1.4,38; vol.6, 8l-82; vol.9, 174.

ItThe ten mystical states in at-sarraj'sviervare: nuragaba(watchingofone's
own inner consciousness), gar6(realization of the nearness of God), nahabba(love),
khawf (fear), nji' (hope), shawq (longing, yearning), 'uns(a state of intimacy with
Ciod), ilni'nan (a sense of security), ttrushihada (contemplation), and yaqin
(certainty). al-Sanaj, Kitab al-Lwna' fi al-Tasarnvuf, ed. R.A. Nicholson (Leiden:
Brill, l9l4), 54-72; also Cyprian Riee, ThePenian.9al?s(London: George Allen&
Unwin Ltd., 1969), 56.

raal-Sarraj, Kitib al-Lwna', 56.
f sal-Sarrdj, al-Luma', 56-57.
tuR.S. Bhatnagar, Dinensions of C)lassical Sufi Thougltt (Delhi: Motilal

Banarsidass, 1984), 62.
ttBhatnagar, Dinensions ol'Classical SuIi Thought, (A.

t24 AI-Iarni'al\ No. 63/VI/ I 999



Ahmad Nur Fuad, "The ldea of Qrrllain Early Sufisrn..."

fraf-Kala-b6dtrt, Kita-b al-Ta'amf li-Madhhab Ahl al-Ta,sarnvuf (Cairo: .lsa al-
Babi al-$alabi, 1960), 107-108. See also the English version of this work entitled The
Doctrine of the $iliq t. A.J. Arberry (Cambridge: Cambridge University Press,
1935) ,99-101. '

f eal-Kalabidhi, al-Ta'atrud, lO8.
2oat-Kalabadhi, a l- Ta'amtf,, lOE.
t"AM at-Razzaq al-Kashdni, Iglitalat al-$iliya (Oairo: Daral-Ma'ari{, t984),

153.
22chodkiewicz, Seal of the Saints, 27. Onthe life of al-Hakim al-Timridhi, his

writings and his position in Islamic intellectual history, see Radtke's "Introduction" in
The Concept of Sainthood in Early Islunic Mystician: Tvo Works hy al-H.akirn al-
Tinnidli, an annotated lranslation by Bernd Radtke and John O'kanc (London:
Cluzon Press, 1996), l-l l; Sara Sviri, "$akint Tinnidhi and the Malamati Movement
in Early Sufisrn," in Classical Percian Sufisn: Ft'ont lts Origins to Rwni,583-613.

zrHermann Landott, "WalIya," in The Encyclopaedia of Religion,ed. Mircea
Eliade, vo1.15,322.

2aFor exanrple, see al-Timridlii, Kitah Sirat al-An'liya', ed. Bernd Radtke (Beirut:
Dar al-Nashr,1992),5, I l, 15, 17, 18, 30, 31, 33, 35. "l 'here is also an earlier edition bf
this sanre work prepared by 'lltlunan IsnraTl Yahya rvith the title Kitab Khatn al-
Awliya' (Beirut: al-Ma[ba'at al-Kathilikiya, 1 965).

2sal-Timridhi, Sirat al-Avliya', p.2; Henry Corbin, Histoty of Islanic Philosophy
(London and New York: Kegan Paul Intemational, 1993), 196; al-Geyoushi, "Al-
Timridlii's Theory of Saints and Sainthood," Islunic Quarterly l5:l (1971): 18.

26nl-Tirmidhi, Sirat al-Avliya', 2.
2iat-Tinnidhi, Sirat al-Anliyi',2; Rndtke, "A Forerunner of Ibn al-'Arabi: l.lakint

Timridlii on Sainthood," 44.
2tal-Timridhi, Siral al-Aw'liya', !3.
2eal-Tinnidhi 

, Sirat al-Atvliya', | 8. Kathryn V. Johnson, " The Ilnening Balmce:
A Study of thc Theory of Sanctity (Walalah) of 'Ahd al-Wahhab al-Sha'rmi" Ph.D.
dissertat ion, Harvard l.lniversity, I 985, I 4.

roal-Tirmidhi, Sirat al-Avliya',4 ancl 5. al-Tirmitllii drarvs an interesting analogy
between how the servant should act in order to attain nearness to his lord and the way
an official acts in order to get closer to his chief ( anifl. Arival at the nahall al-gw'ba
is not achieved by building a physical thing such as a palace, but rather by obeying the
commands of one's lord.

rral-Tirnridhi, Sirat ahAwliya', ll.
rzal-Tinnidhi, Sirat al-Aruliya-', 15.
sral-Tirmidhi, Sirat al-Avtiya', 18.
xal-Tirrnidhi 

, Sirat al-Avliya-',17, 18.
rial-Tinnidhi 

, Sirat al-Avliya',17, 18.
16al-Tinnidhi, Sirat al-Avliyd', 30; Radtke, The Concept of Sainthood in Early

Islunic Mpticisn,88.
37al-Timridhi, Sirat al-Avliya',35; al-Geyoushi, "Al-Timridhi's Theory of Saints

and Sainthoo4" 21.

N-Jitni'ah, No. 63/VUl 999 t25



Alrnad Nur Fuad, "The ldea of Qurha in Early Sufism..."

38al-Tirmidhi, Sirat al-Avliya', 33.
seal-Tinnidhi, Sirat at-Atvliya', 384.
aoal-Tirmidlii, Sint at-Aw4iya', 127.
alQur'an 25:63.
a2al-Timridhi, Sirat al-Aw,liya', 127 .
tsBhatnagar, Dhnensions oI' Classical S uli Tho ugh t, 69.
sFor a brief account of al-Niflari's life, see A.J. Arbeny's introductionto Kitab

al-Mawaqit'r+'a al-Mukhatabat, l-6; A.J. Arbeny, "al-Niffari," Encyclopaedia of Islan,
new edition, vol.viii, l3; 'Abcl al-Mun'im a[-I{ifni, al-Mawsi'at aI-SuIiya(Cairo: f)dr
al-Raslrad, 1992), 39 l.

ttJulian Baldick, Mystical Islan: an Intmduction tu SuIisn (New york and
London: New York lJniversity Press, 1989), 53-54.

'6Bruce LJ. Lawt'ence, "An Indo-Persian Perspeclive on lhe Significance of Early
Persian suli Masters," in (tlassical Persian sulisn: Fron its origirc to Rwni, ed,.
Leonard Lewisohn (London and New York: Khaniqahi Nimatullahi Publications,
1993 ) ,39 .

nTl.alt€nce, 
"An Inclo-Persian Perspective on the Significance of Early Persian

Suli Masters," 39.
a8sclrirruncl, Myst icat Ditnensions oI' Islan, 80-8 L
aeal-Nifthri, al-Maratlil' v'a al-Mukhatabat, 2.

lfArUerry, "Couurrcntary," in al-Mawaqif wa al-MukhaTahat, lg}.
" a l- N ifl'af i, a I - Ma v'a g i I' tva a I - M ukh a7 a ba t, 2.
5r al- Nifthfi, a l- Mawag i !' va a l- M ukh a t a ba t, 30.
5rBhatnagar, Dinensions of Classical Suli 7hought,7O.
saal-Niffari, al-MawCqif rya al-Mukhita64 4; Reynold Nicholson, The Mystics of

Islam (London: Arkana, 1989), 7 I .
ssal-Niffari, al-Mawaqil- w'a al-MuHtataba-t, 104.
56a t- Nil'fari, al - Ma wau i I' vn a l - M u kh a t a ba t, | 0 5.
-57a1-Niflhfi, al-Marvaq i f tw al-Mukha tahat, 105.
s8al-Niflhri, al-Mawaq il' va al-Mukhatahat, 2.
5ea l- Niffari, a I- M a waQ i 1' tt a al - M ukh a t a ha t, 2.
60a l- NilTafi, a I- Mavaq i t' rsa a I - M u kh a t a ha t, 2.
6 I al-Niffari, al-Mawaq i l' wa a l-M ukh a t aha t, 2.
62al-Nill'ar'i, al-Maw'aqil' rw al-MuHtatabit, 2.
63al-Niffar'[, at-Ma tv'ag i t- ua a l- M u Hn t a lra t, 2 12.
6aa l-Niffari, aI- Ma wdq i I' w'a a I - M ukh a t a ba t, 2.
65al- Niffari, a I- Ma vaq if w,a al - M u kh a t a ha t, 2.
uulra Lapidus, A History ot'Islanic Societies (C.ambridge: Cambriclge llniversity

Press, 1995), I 13.
utRadtke, "A Fr:rerunncr of lbn al-'Arabi: Hakim'fimridhi on Sainthoocl," 42.
utFrom lbn al-'Arabi's point of view, man musl seek neamess(qwb) to (iod, in

respect of His tnercilll names, not His rvrathful names, in order to achieve f'elicity. Ibn
al-'fu'abi makes this point while discussingthestationofnearness,which,asaSuli
temr, is usually delined as "undertaking actsofobedience,"Will iamC)hitt ick, Ti&e
SuIi Path of Knotvledge, LSl.

126 Al-Jami'ah. No. 63/VI/l 999



Ahmrd Nur Fuad, "The ldea of Qubain Early Sufism..."

6elb,n al-'Arabi, al-Fut ihat,vot. l 2, 65.
7\bn af-'Arabi, al-Futifiat,vol.l l, 351.
Tf lbm al-'Ara$r, al-Futillat,vol.l l, 391.
72lbn al-'Arabi, al-Futuhdt, vol.ll, 351. Ibn al-'Arabialsostatesthatwhoever

clainrs the o{fice of legislative prophethood after the Prophet Mu[ramnrad is a liar. a/-
Futil.tat, vol.l l, 396.

7J lbn al-' Ara bi, al-Fut fr$a-t, v o1.3, 17 4- 17 5,
Ttbn al-'Arabi, al-Fut@at,vol.l l, 274-5.
75lbn af-'Arabit, al-Futihat, vol.l l, 275.
76lbn al-'Arabi, al-Fut ihat, v ol.l l, 27 6.

, t7lbn al-'Arabi, at-Futif;at,vol.l l, 278.
78lbn al-'Arabi, al-Fuluhal vol.ll, 281-291. Here, Ibn al-'Arabi describes the

quality of each type of the saints. This lrowever is not the place to discuss it in detail.
"Ibn al-'Arabi, al-Futihat, vol.l l, 390, 393, 398,402.
80lbn al-'Arabi, al-Fulihat, vol.l l, 398.
tf lbn af-'Arabi, al-Futittat,vol.I2, 65.
82lbn al-' Arabi, al-Fut tlfat, v ol. | 2, 66.
8'Ibn nl-'Arabi, al-Futihat, vol.l2, 66. Michel (lhodkiewicz, Seal of thc Saints,

126. Afso see Michel Clhodkiewicz, An Ocean Without Shore: Ibn 'Arahi, The Boo*,
and the Zarv(Albany: State flniversity of New York Press, 1993), 50.

'"lbn al-'Arabi, al-Fut ihat, r'ol. | 2, 66.
85lbn al-'Arnb1, al-Futilat,vol.3, 153; vol.l l, 362.
tuA.A. Mfrfi, The Mystical Phitosophy ofMuhyid Din-Ibnul Arabr(Lahore: SH.

Muhamnrad Ashraf, 1938), 96.
87Ab[ 'Atd al-Ra]lrran at-Sulanri, Ilsil al-Malatnatiya w,a Ghulalat al-SiIiya, e<1.

'AM al-Fattah Ahmad al-Fawi Ma{rntud, 1985, l4l; also see Abu al-'Ala al-'Alili, a/-
Malmntiya ra al-Siliya va Ahl al-Futula(Cairo: 'lsa al-Babi al-$alabi, 1945), 87.

ttlbn af-'Arabi, al-Futillat, vol.l l, 393.
telbn al-'Arabi, al-Futillat, vol.l l, 399.
oolbn af-'Arabi, al-Futif;at, vol.l l, 254.
'lqur'6n 3:18.
elbn af-'Ara}.i,, al-Fut ul1at, vol. t4, 607.
erlbn al-'Aratfi, al-Futihat, r,ol.14, 609. Willianr Chittick, hnaginal Worlds: IIm

al-'Anbi and the PmbJem ol' Religious Divercity(Nbany: State University of New
York Press, 1994\,92.

N-Iuni'ah, No. 63/W1999 127




