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HADITH

iv. HADITH IN SUFISM

In keeping with all other categories of Islamic literature, the writings of the
Sufis are replete with not only Koranic citations but also quotations of Hadith.
This holds true not only for prose texts but also for poetry, to such an extent
that the correct understanding of much of Sufi verse depends on recognizing
allusions made to well-known traditions of the Prophet or paraphrases of
them. This permeation of Sufi literature by Hadith is comprehensible, given
that the prophetic model recorded in the Hadithis regarded by the Sufis as a
principal source for their discipline, second only to the Qur’an, for the
comprehension of which the Hadith are in any event indispensable. Moreover,
Sufism emerged as a distinct expression of Islamic religiosity during the same
period that witnessed the compilation and sifting of Hadith, and many of the
earliest Sufi authors were themselves scholars of Hadith, examples being
Haret Mohasebi, Abu’l-Qasem Jonayd, Abu ‘Abd-al-Rahman Solami, and Abu’l-
Qasem QosSayri. This is perhaps not surprising in the case of Sufis such as
these, who have been classified as “sober,” but even the most notorious of
“intoxicated” Sufis such as Hallaj were well grounded in Hadith, making
liberal, if sometimes questionable, use of them. Once the Sufis began citing the
dicta of their spiritual forebears as a source of authority, they would
sometimes introduce them with a chain of transmission akin to that used in
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Hadithscholarship. It is also likely that the citation of chains of transmission by
scholars of Hadithled to the increasing use by Sufis of initiatic chains (selselas),
which similarly stretched back to the Prophet in order to confirm the
authenticity of their path (Aydinli, pp. 194-200).

In the handbooks of Sufism, one or two ahadit are typically cited in the
opening passage of each chapter, immediately after a Koranic citation apposite
to its topic. They are also found interspersed throughout the text, often in
truncated form, familiarity with the complete hadit in questionon the part of
the readerbeing assumed. The contents of the ahadit cited in Sufi texts bear,
naturally enough, on distinctive concerns of Sufism, such as ethical self-
improvement, the modes of invocation of God (dekr) and the behavioral norms
(adab) that define the path. The sources from which theyare derived are, for
the most part, the collections deemed canonical by Sunnites, and at least the
first link in the chain of transmission from the Prophet is usually mentioned
(although Hallaj cites heavenly bodies as his authorities for the ahadit that he
cites).The Sufis have nonetheless often been criticized for recourse to ahadit of
dubious authenticity; even the widely accepted Abu Hamed Gazali (q.v.) stands
accused of including large numbers of spurious traditions in his Ehya’ ‘olum al-
din (by, for example, Ebn Qayyem al-Jawzi, 1340/1921, pp. 160, 278, 342; for an
exhaustive critical analysis of the ahadit cited in the Ehya’, see Zayn-al-Din
‘Eraqi’s al-Mogni). However, it is generally agreed that the criteria governing
the citation of a hadit for the purposes of moral edification need not be as
rigorous as in the context of feqh (q.v.; jurisprudence), for no legally binding
act (‘amal Sarf) is intended to be based on such a hadit.

The “Sacred Hadith,” or hadit qodsi, is a category of Hadith in which the Sufis
have shown particular interest. They are so called because their meaning is
held to be of divine origin although the wording in which they are couched is
from the Prophet. They thus contrast with those which were uttered by the
Prophet without such direct inspiration (known therefore as hadit nabawi).
Sayyed Sarif Jorjani, who himself had a Sufi affiliation, offers this definition:
“With respect to meaning, it is from God Almighty, and with respect to
wording, from the Messenger of God. It is that which God Almighty conveyed
to His prophet by means of inspiration (el-ham), or in a dream, which he then
communicated in words of his own choice. The Qur’an is superior to it because
its wording also is revealed” (1983, pp. 83-84). The criteria for assessing and
classifying the ahadit qodsiya are identical to those for the ahadit nabawiya
and many of them are to be found in the canonical Sunnite collections. They
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are, however, infinitely fewer than the ahadit nabawiya, and they deal with a
narrower range of topics, principally God and His attributes, the proper
observance of devotional duties, preparation for the meeting with God in the
hereafter, and the means of drawing close to Him while still in this world. It is
precisely these subjects that engaged the particular interest of the Sufis.

A few Sufis compiled collections of ahadit qodsiya, prominent among them
being Ebn al-‘Arabi (q.v.); during his sojourn in Mecca in 599/1203 he made a
compilation of 101 traditions divided into three chapters, each of the first two
containing forty hadits and the third twenty one (Meskat al-anwar, 1994). Far
more common are the references to ahadit qodsiya in the course of a Sufi text.
The most frequently cited of all is probably the “Hidden Treasure” tradition
(hadits-e kanz-e makfi), which is presented as the divine response to the
Prophet David’s query about the purpose of creation, as related by the Prophet
Mohammad: “I was a hidden treasure, and I wished/loved (ahbabto) to be
known. I therefore created creation in order to be known.” Several key themes
of Sufism are implicit in this, namely the divine emergence from manifest to
non-manifest state, the function of creation as a means of the divine self-
disclosure, the connectedness of love with gnosis, and the uniquely intimate
nature of man’s relationship with God. The text of this hadit is cited in part or
in whole in a wide variety of Sufi works, including ‘Abd-Allah Ansari’s Tabaqat
al-Sufiya (pp. 639, 645), ‘Ayn-al-Qozat Hamadani’s Zobdat al-haqa’eq (pp.
265-70), Rumi’s Matnawi (see Foruzanfar, pp. 28-29), Ruzbehan Baqli’s Masrab
al-arwah (p. 6), Najm-al-Din Razi’s, Mersad al-‘ebad (pp. 49, 122, 124, 401), and
‘Ala’-al-Dawla Semnani’s al-Orwa le-ahl al-kalwa wa’l-jalwa (p. 466). Thinly
veiled in paraphrase, it serves as the foundation for the opening passage in the
first chapter of that profoundly influential text, Ebn al-‘Arabi’s Fosus al-hekam
(pp- 48-49) and is accordingly discussed in the numerous commentaries
elicited by the Fosus. The most detailed commentary on this hadithis that
provided by Najm-al-Din Raziin his Marmuzat-e asadi dar mazmurat-e da'udi
(pp- 12-23). Scholars critical of the Sufis, such as Ebn Taymiya, Ebn Hajar, and
Zarkasi, have argued that it cannot be authentic, since it lacks even a weak
chain of transmission. However, there is nothing in its content to warrant
rejection (Qawogji, p. 61).

Another hadit qodsi which frequently recurs in Sufi literature, because of its
promise of divine love, is “the tradition about supererogatory acts” (hadit-e
nawafel), which reads in part: “My servant does not draw near to Me with
anything more loved by Me than the devotional duties I have enjoined on him;
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and My servant continues to draw near to Me with supererogatory works until
I'love him: when I love him, I am his hearing with which he hears, his hand
with which he strikes, and his foot with which he walks.” It was invoked by
the early Sufi Du’l-Nun Mesri, according to an 11th-century biography (Abu
No‘aym Esfahani, 1932-38, IX, p. 385) alluded to in Rumi’s Matnawi (see
Foruzanfar, pp. 18-19), and cited in ‘Abd-Allah Ansari’s Tabaqat al-Sufiyya (p.
650), Najm-al-Din Razi’s Marmuzat-e asadi (p. 80), and ‘Aziz-al-Din Nasafi’s al-
Ensan al-kamel (p. 136). Similar in its promise of progress to the divine
presence is the following, sometimes treated as part of the preceding hadit
qgodsi: “When he [My servant] approaches me by a span, I approach him by a
cubit, and when he comes walking, I come running,” (cited inter alia in Sarraj,
Ketab al-loma’, p. 59; ‘Ayn-al-Qozat, Tamhidat, p. 220; Razi, Mersad al-‘ebad, p.
143; idem, Marmuzat-e Asadi, p. 29).

Popular, too, is this hadit qodsi which bestows on the purified heart of the
believer high status as the privileged locus of a divine presence: “Neither My
earth nor My heavens contain Me, but the tender and humble heart of My
believing servant does contain Me.” Among many other instances, it occurs in
Gazali’s Ehya’ (111, p. 12), Sohravardi’s ‘Awaref al-ma‘aref (11, p. 520), ‘Ayn-al-
Qozat’s Tamhidat (p. 24), Razi’s Mersad al-‘ebad (pp. 207, 274), as well as his
Marmuzat-e asadi (p. 46), and it is alluded to in Rumi’s Matnawi (see
Foruzanfar, p. 26). Another hadit qodsi that relates to the heart is the one in
which God is said to affirm: “I am with those whose hearts are broken for My
sake.” This is sometimes presented as God’s answer to Moses’ question,
“Where should I seek You?” (Foruzanfar, p. 151). “Brokenness” is interpreted
in this context to mean the volitional collapse of the ego. Primordial intimacy
between Man and his Creator with respect to even his corporeal form can be
deduced from the hadit qodsi that states: “I kneaded the clay of Adam with My
hands for forty days” (Foru-zanfar, p. 198; Ruzbehan Baqli, Sarh-e $athiyat, p.
305; Razi, Mersad al-ebad, pp. 65, 211, 282; idem, Marmuzat-e asadi, p. 35).

Much favored is the hadit qodsi which establishes the spiritual perfection
manifested by the Prophet as the ultimate purpose of creation, for it is seen to
confirm the Sufi concept of the haqiqat al-mohammadiya: “Were it not for you,
I would not have created the firmaments” (see Foruzanfar, p. 172; Razi,
Mersad al-‘ebad, p. 37; Semnani, al-‘Orwa, p. 456). The Sufis also see the
protected and hidden status of the foremost among them proclaimed by the
hadit qodsi: “My saints (awliai) are beneath My domes, none knows them but
Me” (Foru-zanfar, pp. 52, 85; Razi, Mersad al-'ebad, pp. 226, 242, 379, 543;
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Semnani, al-Orwa, p. 530).

Another genre of literature beloved of Sufis, although not cultivated
exclusively or even primarily by them, consists of collections of forty hadits.
The compilation of such works came as a response to the hadit in which the
Prophet promised that whoever memorizes forty of his traditions will be
counted as a scholar on the day of resurrection. The earliest collection of this
type, with its contents determined by the emphases of Sufism, is that
attributed to Ma‘ruf Karki (d. 200/815), namely the Fotuh arba‘in (see
bibliography for mss. details). Later examples of this genre include Abu
No‘aym Esfahani’s Ketab al-arba‘in ‘ala madhab al-motahaqqeqin men al-Sufiya
(1993), Hakim Termedi’s Nawader al-osul fi ahadit al-rasul (1293/1876), and
Solami’s al-Arba‘in fi’'l-tasawwof (1950). As has been noted above, the first two
chapters of Ebn al-‘Arabi’s collection of ahadit qodsiya were deliberately
arranged so that they would each contain forty of them. Ebn al-‘Arabi’s pupil
and interpreter, Sadr-al-Din Qunawi, compiled his own collection of forty
ahadit, titled Sarh al-arba‘in haditocommenting on them at some length in the
terminology of his master (see Yilmaz). An unusually comprehensive work of
this kind is Hosayn KasSefi Sabzavari’s al-Resalat al-‘aliya fi’l-ahadit al-
nabawiya. Written in Persian, it is divided into eight chapters, each divided
into five sections headed by a hadit, followed by a substantial amount of
expository material, including other relevant traditions together with excerpts
from the Matnawi and other verse from both Arabic and Persian sources. It
was translated twice into Turkish in the eleventh/seventeenth century.
However, the Arba‘in of Kasefi’s contemporary and fellow Nagsbandi, ‘Abd-al-
Rahman Jami, was more influential. Rather than translating them or
commenting on them, Jami paraphrased each hadit in the form of an easily
memorizable Persian quatrain, thus contributing to the purpose for which this
genre had been instituted. This compendium proved to be particularly popular
among the Ottomans, and at least six translations have been made of it into
Turkish so far (see Karahan, 1952).
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