بسم الله الرحمن الرحم
       Wahdat al-Wujud in XXVIII Flashes

“La ilaha illa'l-'ishq”, (there is no god but Love), is what Fakhruddin Ibrahim (known as ‘Iraqi) bears witness to in his Lama’at. This so-called “Drunken Poet” repudiates notions of the separation of existence in the context of the metaphysics of Ibn al-‘Arabi. While the Lama’at is indeed the work of a passionate lover of the Divine, ‘Iraqi was so well versed in traditional Islamic thought that his conceptual knowledge (al-‘ilm al-husuli)  permeates his poetry, the essence of which derives from what al-Suhrawardi called knowledge by presence(al-‘ilm al-huduri). 
 The Lama’at is an exquisite blend of these two methods of acquiring knowledge, a manifestation of the profound balance which ‘Iraqi maintained, never forgetting that there is no spiritual path (tariqah)
 without the knowledge of both the theologians (mutakallimun) and that which arises from direct perception (dhawq).

The Lama’at of Fakhruddin ‘Iraqi is a work of art emanating from a work of art.
 A highly disciplined student of the Kalandars, and then of the Suhrawardiyyah Order, ‘Iraqi was educated in both transcendent (tanzih) and immanent (tashbih) thought.  His poetry demonstrates a profound understanding of the Qur’an and Hadith, as well as an intimate knowledge of the poetry of Abu Sa’id Abi’l-Khayr, Sana’i, and ‘Attar, who established a vocabulary for later Sufi poets like ‘Iraqi, and his contemporary (and later friend), Jalaluddin Rumi. In addition to his education in the traditional theological sciences and in Persian Sufi poetry, he was a student of Sadruddin al-Qunawi. This had a tremendous impact on ‘Iraqi, as demonstrated by the Lama’at, which is rooted in the metaphysics of Ibn al-‘Arabi,  particularly in the Inshâ' al-dawâ'ir (The Description of the Encompassing Circles). Al-Qunawi’s intimacy with Ibn al-‘Arabi allowed him to teach what is perhaps the Shaykh’s greatest work, the Fusus al-hikma (Wisdom of the prophets).  It was after these lessons by al-Qunawi on the Fusus al-hikma  that ‘Iraqi would sit to write the “Flashes” which make up his Lama’at. 


While it would be possible to appreciate the poetry of ‘Iraqi without mention of the intellectual history of which he was an inheritor, this would, no doubt, be distasteful to the poet. ‘Iraqi is intellectually the son of al-Qunawi through whom the world came to know Ibn al-‘Arabi’s intellectual and doctrinal Sufism of gnosis (‘irfan).
 Al-Qunawi was not only the son of an outstanding Sufi shaykh of Konya, he also later became the stepson of Ibn al-‘Arabi when, after his father’s death, his mother married again. Ibn al-‘Arabi came to regard al-Qunawi as his own son and eventually named him his successor (khalifah).
 Al-Qunawi was also a disciple of one of Ibn al-‘Arabi’s companions, the Suhrawardi shaykh Awahaduddin Kirmani (d. 635 A.H./1238 C.E.). Al-Qunawi often used to say that he had “drunk milk from the breasts of two mothers,” meaning Ibn al-‘Arabi and Kirmani.
 While al-Qunawi was ‘Iraqi’s intellectual father, his spiritual mother was Suhrawardi’s school of Illumination (‘ishraq) which nourished him through the guidance and love of Shaykh Baha’uddin Zakariyya’ Multani. ‘Iraqi felt so at home with Baha’uddin that he remained with him in Multan for twenty-five years. It is the combination of influences of Ibn al-‘Arabi, al-Qunawi, and his spiritual training in the Suhrawardiyya Order with Baha’uddin that perhaps explains the particular style ‘Iraqi uses to explain the nature and consequences of God’s Oneness.
 

While the all-encompassing love and light
 which ‘Iraqi pours into his Lama’at no doubt comes to a large extent from the school of Illumination, Ibn al-‘Arabi’s passionate love for the Divine (which was transmitted to al-Qunawi and thus to ‘Iraqi), also had a tremendous impact on ‘Iraqi’s poetry. The significance of this cannot be overemphasized, as although Ibn al-‘Arabi is praised for his immense contribution to Islamic philosophy, his intense love of the Divine is often not acknowledged.


Ibn al-‘Arabi has accrued the reputation over the past few centuries of being somewhat cold and cynical, from writers like Louis Massignon, who said his work was of an "impassive and icy tone".
 This is in contrast to the Martyr al-Hallaj (whom Massignon praised), known for his complete intoxication with the Divine. Although this comparison is rather unusual, given the differences in the chosen paths of the two men, it is none-the-less necessary to refute this image of Ibn al-‘Arabi. If he was indeed so impassionate and centered on logic, his influence on ‘Iraqi’s thought would be rather vague and peculiar. "By God, I feel so much love that it seems as though the skies would be rent asunder, the stars fall and the mountains move away if I burdened them with it: such is my experience of love…"
This excerpt from the Futuhat al-Makkiya (The Meccan Revelations), as well as many others, are contrary to the claims of his critics. He was clearly, like al-Qunawi and ‘Iraqi, quite passionate in his love for the Divine; in this quote he expresses an almost overwhelming experience of overflowing love. The difference between Ibn al-‘Arabi and al-Hallaj is in the form their love takes and their expression of that love. While al-Hallaj was intoxicated to the point that he did not feel he could conceal his love, even at the risk of losing his life, Ibn al-‘Arabi used his love to write an immense collection of works on metaphysics, politics, and poetry. "God has given me an excessive share of love, but He has also given me the ability to control it".

To be able to conceal ecstatic love is quite the opposite of the marmoreal picture painted of him by Massignon. Indeed, this ability to conceal passionate love for the Beloved even when overwhelmed by it, signifies an extinction of self. It is not surprising at all that ‘Iraqi’s thought was shaped by the Shaykh. Expressing metaphysical and theosophical ideas, so utterly infused with love that the poetry is illuminated from the very depths of the heart, ‘Iraqi is still able to convey some of the most profound ideas in Islamic thought which are truly grasped by very few.

While the metaphysics of Ibn al-‘Arabi is the crux of the reasoning in the Lama’at, the language and structure employed are that of Ahmad Ghazzali (d. 520 A.H./1126 C.E.). ‘Iraqi states that it was Ghazzali’s Sawanih fi’l-ishq (Treatise on the reality of love) that influenced his style of composition.
 The Sawanih consists of a number of meditations that focus on Love, Beauty, the lover and the Beloved, interspersed with poems and his own commentary.
 Ghazzali makes clear in this work that the Ultimate Reality is Love and on this basis constructs a complex metaphysics.
 His statement that “God is Love” should not be misconstrued to imply sentimentality, but correctly taken, is an intellectual
 statement about the reality of existence. It was thus to ‘Iraqi’s benefit to stylize his Lama’at after Ghazzali, and even to give it a name similar to the Sawanih, which means “sparks.” In this way, ‘Iraqi does not have to start from the beginning, explaining exactly why Love is identical with God, rather by his recollection of Ghazzali’s Sawanih, he is able to move on to his own metaphysics, which he expresses most intoxicatingly in poetry.

‘Iraqi uses the term “Love” in his discussion of Exclusive Unity (ahadiyyah), as well as in his discussion of Being as the Manifest, thereby differing from most of the followers of the school of Ibn al-‘Arabi, by not using their preferred term, “Being”. By emphasizing that Being and Love are the same, ‘Iraqi is able to discuss the metaphysics of Ibn al-‘Arabi in a language which is unique to Love.
 ‘Iraqi justifies this interchange of the names and attributes of God by explaining that Being and Love are the same, because every attribute of God is only the Essence seen from another point of view.
 Having used Ghazzali’s terminology and al-Qunawi’s thought that “Being is One” to explain how he interchanges the words of the vocabulary of love (‘ishq), ‘Iraqi is free to explore the linguistic possibilities of the language of love (lugha al-‘ishq), which make his Lama’at so beautiful and significant to anyone trying to understand the nature of Being and Its relationship to the world and man. 

The Essence of the Lama’at
The voice of the prologue of the Lama’at is intentionally ambiguous and transitory, emphasizing the Oneness of the ten- thousand things.
 It alternates from the voice of Love, to the voice of the Prophet, back to the voice of Love, and at times to the voice of ‘Iraqi himself. Even when it is clearly supposed to be the Prophet speaking, however, the voice of Love seems to be speaking through him, rather than him actually speaking. Love speaks through the Prophet in a way that implies that if Love Unmanifested were to speak,  it would be much too powerful for us to withstand, and would be endlessly beyond the rubric of human intellect and intuition. By having Love speak as both Being and Reality, ‘Iraqi emphasizes the Unity of quiddities (al-mumkinat), represented by the Prophet, with Being Itself. The reality of existence, then, is that there is no voice but the Voice, no mercy save the Merciful, and no love, but Love. 

‘Iraqi elucidates the impossibility of providing knowledge of the substance of Knowledge due to the linguistic limitations at hand. Of course, even with the most sophisticated and esoteric of vocabularies, knowledge of Love cannot be given by any but Love Itself. Poetry, then, is ‘Iraqi’s only means of conveying a reflection of a reflection of a reflection ad infinitum. If he is able to convey one spark of this Knowledge by Presence, he has conveyed more than the unexperienced knowledge of a dozen theologians (mutakallimun). The language of rhetoric and logic is so dim that one may never experience enough light to see a shadow, let alone a glimpse of Light. Hence, the language of allusion, of poetry, the language which points to something beyond that which is delimited, is the only reasonable means of expressing the Incomparable (al-bade’a). 

‘Iraqi makes clear in his introduction that he has set out to explain the different levels of entification in his Lama’at. He not only explains this in his introduction, but before the beginning of each “Flash,” he explains his intent. For “Flash I,” for instance, he says: “On the fact that Love is the origin of the lover and the Beloved, how these two grow out of Love in the First Entification, and how each of them is in need of the other”
 He goes on to explain how “Lover” and “Beloved” are derived from Love, but that Love Itself  is non-delimited. Love Itself is non-delimited by necessity, for all quiddities (mumkinat), derived from it are delimited. Love cannot assume every entification (ta’ayyun) and still be defined for each entity that has being as a delimitation of Being as such.
 Indeed, it is because Love is non-delimited that it can assume an infinite number of entifications. ‘Iraqi demonstrates that the quiddities (mumkinat) are the loci-of-manifestation of the names and attributes of God. These quiddities (mumkinat) then, if actualized, have kinetic manifestation as opposed to their potential manifestation before their Creator told them to “Be!” Once these quiddities (mumkinat) are actualized into kinetic manifestation, they become entified and thus once a table is told “Be!” it can no longer be an elephant, hence the limitation of definition, entification, and manifestation, all of which Love is free of.

It is crucial, however, to understand the nature of these loci-of-manifestation. They are completely contingent on Love; they are, in fact, nothing but Love, but they are not Love Itself, as they are only reflections of Love’s infinite Light. “The sun shines in the moon’s mirror, but the moon contains naught of the sun’s essence.”
 The light of the sun is different from that reflected by the moon, which is different from that reflected by a pond. While the sun is a very large star whose heat warms the entire earth, the moon is a much smaller entity that rotates around the earth and reflects a small amount of the light of the sun onto the pond. That light on the pond may be just enough to reflect a tree. Surely we would not say that because the pond reflects a tree it has the intensity of heat and the same importance as the sun. This would be mistaking a similar characteristic, that of illumination, for an identical object, which is clearly a logical fallacy (i.e.: A contains C, B contains C, therefore A=B). Rather, as Mulla Sadra (in his ‘Asfar), would later explain in detail, the sun, the moon, and the pond each contain different gradations of illuminative ability. Though the pond gives light, it is not the source of light, and if the pond were to evaporate, this would not have as large a bearing on the galaxy as if the sun were extinguished. Thus, though a human may have some level of being, it is like the pond. An average person possesses only a minute amount of being in contrast with a prophet, who, like the moon, is only a minute reflection of Being Itself. Whereas the sun is the physical source of light and warmth for earth, and makes life possible,
 Being is the source of any level of existence that an entity may contain. 

In order to understand ‘Iraqi, then, it is critical to understand this reasoning behind his ontological philosophy. This is not very difficult if one has a basic grasp of the teachings of Ibn al-‘Arabi, al-Qunawi, and Ghazzali. ‘Iraqi’s explanation of the reality of ontology, and the relation between Being and man is radical in the sense that he uses “Love” as the root of everything. Though he does not mean anything that parts from the thought of his predecessors, his insistence on the word “Love” and the ontological principles that he derives from Love, separate him from philosophers with similar ideas.

‘He sprinkled creation with His Light’ (H) upon the soil of preparedness; so much rain that the earth shone with the Light of its Lord (XXXIX:69). The lover, then, satiated with the water of life, awoke from the slumber of nonexistence, put on the cloak of being and tied round his brow the turban of contemplation; he cinched the belt of desire about his waist and set forth with the foot of sincerity upon the path of the Search.

Reality,
 the archetype of the Perfect Man embodied in the Prophet of Islam, contains all of creation. The Light that is sprinkled upon this creation is Divine Knowledge. When Being sprinkles creation with Its Light, then, Being is in fact entifying possible existents or quiddities. This Knowledge transforms these quiddities into entities that “exist”, to the extent that anything other than pure Being can be said to exist. This entification of Reality refers to the manifestation of the non-manifest. The lover who puts on the cloak of being is not an individual, but represents the transformation of the non-manifest into Realized Knowledge. Thus, the whole of creation, Reality, can be seen here as the lover, who only wears the cloak of being, but does not exist as an entity independent of Being. Creation then, represented as the lover, is so contingent on Being that the lover exists only insomuch as he is a reflection of Being Itself. It can thus be said that nothing exists except for Being, and that the lover’s existence is in the Beloved and the Beloved is the Lover as: “I was a Hidden Treasure and I Loved to be Known”. The Beloved loves the lover, creation, because it is through the lover that the Beloved “manifested Itself to Itself in theophany.”

The eyes of a manifested quiddity do not have the strength to witness Love without Love’s Mercy (rahman). Through this Mercy, a quiddity may be given the divine gift of seeing Love through the eyes of Love Itself. Without this gift, a quiddity cannot witness Love as it truly is, for the eye-sockets of anything save Love, are the hiding place of two idolaters that see the non-existent as Existent, and the Unified as separated, the most dangerous harm which Satan (shaytaan or Iblis) can inflict.

Love plays its lute behind the screen- where is a lover to listen to its tune? With every breath a new song, each split second a new string plucked. The world has spilled Love’s secret- when could music ever hold its tongue? Every atom babbles the mystery- Listen yourself, for I’m no tattletale!

When people sing to themselves, it is not for lack of knowing the melody, but in order to experience the song manifested. People sing and listen to music so as to let the heart speak instead of the head. Music is fluid while the course of the head is rugged, unclear, and so delimited that it would not get very far, even if it knew it wanted to go. Music transcends entities, quiddities, delimitation, and all other forms of separation. Through music, one can travel on the path towards Unity. Thus “the world has spilled Love’s secret” is perhaps misleading in English, as there is nothing “accidental” about the spilling of Love’s secret. This secret is Truth, Reality. Truth being the First Entification, and Reality being the “Muhammadan Reality” which is the entification of all of the Divine names and attributes. The world is all of creation and because there is no existence without Existence, the world is naught other than Existence’s reflection in entities whose existence is contingent on His Existence. Just as one sings in order to manifest the Hidden (al-batin), so does Love reveal Itself to Itself in theophany via the creation. The world, then, is music, the means through which the Divine experiences Its Beauty and all of the Divine names and attributes. Being gave being to the quiddities or possible existent (mumkinat), each entity being a fragment of a note within a line of music.


“Listen for yourself, for I am no tattletale” expresses the impossibility of describing what, by its very nature must be undefined. Here ‘Iraqi reaffirms his belief that ultimately all is One. He tells us to “Listen for yourself,” in part because it is impossible for him to make another hear without Divine Grace, but furthermore, that as reflections of Intellect we have a primordial connection with Being within us, so that if we listen to the heart (al-qalb) we may experience the Divine Presence. 

“Expressions are many but Thy loveliness is one.”
 This is another way of expressing the mysteries of theophany, the reasoning behind it.  From the point of view of Being,
 this could be expressed as ‘The world is my song. With each breath I give Being to the entities so that I may witness my own Beauty in visible theopany. Every second a veil is lifted by the movement of My music, the divine reed singing Reality, longing for My Beloved that is none other than Myself. Each level of entification is a chord progression, giving varying degrees of being to the possible existents (mumkinat), lifting a veil with each Breath so that I, Love, can hear My Song of My Beloved to the Lover which is none but Love Itself. Each entity is a note that longs for return from exile, though it knows not that it never really left home. In this longing, entities form bonds with other entities, joining together to form the lines of My Song. The entities love the other entities for they are none other than I, and through self-love they seek wahdat al-wujud, but most know not what they seek. I unified so that my Love, that longed for my Knowledge, and my Compassion that longed for my Beauty, would be Unified in Peace. I manifested so that my Compassion might know the depths of I, the Abaser, and my Truth unveiled itself to Reality in the purest of reflections in the Prophet Muhammad (saws). Every moment I sing, I inhale to Unify, and then exhale my Song so that I may hear it. If all of the strings were plucked at the same time the beauty of each note would not be heard. So I, the All-Encompassing opened a space in which all of My names and attributes could be witnessed, loved, known, gathered, exalted, hidden; all as I, the One, al-ahad . Though I have shown these clear signs (ayat) of my unity, almost none will comprehend it. And verily I am the Most Compassionate, the Most Merciful.’

Throughout the Lama’at the reader is reminded of the Oneness of all things which exist. The complex metaphysics of Ibn al-‘Arabi and Ghazzali fill much of the content of the Lama’at, yet through a reflection of Divine Knowledge, ‘Iraqi presents these ideas in an undaunting manner. For the person who does not enjoy metaphysics, the Lama’at could be likened to medicine disguised in a bowl of ice-cream for a child. The child is so happy enjoying the sweetness that he is unaware of his absorption of the remedy, but none-the-less, if nurtured, will be revived.

‘Iraqi’s Lama’at has the ability to pour Light into its reader. This said, this can only happen if the reader is prepared for this Divine Grace, and if Love Itself bestows it upon him. The poetry itself expresses the eternal longing in all beings for wahdat al-wujud. All beings are ultimately aching to return home to Love. If read with the heart, the Lama’at can open the door which leads to the Straight Path. On the other hand, ‘Attar asks us: “Why do you assume the door is closed?” Go then, and “Open the door for yourself, for the gates of drunkeness are always agape!”
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� This contrast of terms is from an essay titled “Mystical Philosophy in Islam” by Seyyed Hossein Nasr,  which he quotes from M. Yazdi Ha'iri,  The Principles of Epistemology in Islamic Philosophy - Knowledge by Presence (Albany, NY: State University of New York Press, 1992).


� Some knowledge of basic Arabic terms such as “tariqah”, which form the fundamental vocabulary of Islamic thought, is assumed. Henceforth, once defined, these terms will be employed throughout the text.


� Seyyed Hossein Nasr, in the preface of William Chittick and Peter Lamborn Wilson, Fakhruddin ‘Iraqi: Divine Flashes, (New York: Paulist Press, 1982) p. xi.


� Seyyed Hossein Nasr, Islamic Life and Thought (ABC International Group, 2001), p. 75-76


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 43


� Ibid., p. 43 Very little has been written about ‘Iraqi in English. Though it would be possible to quote from Ibn al-‘Arabi, al-Qunawi, Suhrawardi, ‘Attar, and Kirmani to affirm ‘Iraqi’s points, that is not the purpose of this short essay which is a very humble attempt to discuss the meaning of the Lama’at. 


� Ibid., p. 4


� “Light”, nur, is used here in its Qur’anic meaning to express Realized Knowledge, knowledge that can only be given by al-nur Itself.


� Claude Addas, “The Experience and Doctrine of Love in Ibn ‘Arabi” (Translated from the French by Cecilia Twinch on behalf of the Muhyiddin Ibn ‘Arabi Society for the Symposium at Worcester College, Oxford, May 4-6th 2002.)


� Ibid., quoting  Ibn al-‘Arabi in  al-Futuhat al-makkiya 


� Ibid.


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 45


� Ibid. p. 45


� Ibid. p. 4-5


� Here “intellect” is spoken of in its original meaning, which is a reflection of Divine Light (Knowledge), not in the modern mis-construction of the meaning, in which the intellect is somehow devoid of the Divine Presence. This resurrection of the word “intellect” is presented by Seyyed Hossein Nasr in a number of works, particularly Knowledge and the Sacred (Albany, New York: SUNY, 1989).


� Ibid., p. 5-6


� Ibid., p. 6


� Lao Tsu, Tao Te Ching (6th century B.C.). See the Taoist notion of “the ten-thousand things rise and fall and then return to the Source.”


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 73


� Ibid., p. 8


� Ibid., p. 77


� Of course the sun is not the source either of Light or of Existence, but here it serves as a physical example for a metaphysical concept.


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 7667


� “Reality” is defined in its meaning within the context of Sufi thought, that is, as identical to the “Muhammadan Reality.” Unlike English, it has the very same meaning as “truth.” 


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 71


� Chittick and Wilson, Fakhruddin ‘Iraqi, p. 81


� This is by no means an attempt, God forbid, to speak on behalf of the most Merciful. The usage of the first person is employed only for purposes of clarification, by varying the perspective through which one views the metaphysics of ‘Iraqi.


� Ibid., p. 41
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