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Abstract
This thesis examines the effect of the figure of Khidr on medieval Safis, who claimed that

Khidr had provided them with a microcosm of the heart of the Stfi path. It has sought to answer
the following questions: who is this servant of God (Khidr), who specifically is it that is
mentioned in the short story with a lack of information in the Chapter of the Cave in the Qur’an
(18:60-82), and how have medieval Stfis analysed his story with the Prophet Moses? This
study also explores the reasons that Siifis have been criticized for their understanding of
Khidr’s story. In pursuing these questions, this study will attempt to shine a new light on these
debates. Chapter 1 provides an overview of the most important relevant literature to the
research questions. Chapter 2 gives an overview of Saft sources for understanding the figure
of Khidr in order to gain insight into what makes Khidr important. Prophet Muhammad’s
evaluation of both Khidr and Moses in the story is also discussed. In Chapter 3, the study
debates the matter of how could Khidr teach Prophet Moses knowledge that the latter did not
have. Does this refer to or necessitate Khidr having a higher rank than Moses? What is the
knowledge that was bestowed on Khidr? And can it be revealed to other than Khidr? Chapter
4 concentrates on the relationship between the knowledge of Khidr and the Stft method of
interpretation on one hand, and how Safi exegetes read the story of Khidr, on the other hand.
Chapter 5 aims to explore the impact of Khidr on medieval Stff literature, in addition to the
broader literary impact of Safi heritage during and after that period in an effort to answer the
question of Khidr’s place within this tradition. Chapter 6 presents the key findings and the

contribution of the study.
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Introduction

The aim of this study is to investigate one of the more obscure figures mentioned in the Qur’an
(18:60-82), known as Khidr, and to explore the traditional Islamic understanding of Khidr’s story.
Through an analysis of the Qur’an and Hadith texts, along with the interpretations of medieval
Sufl commentators, this study will try to draw out the links between Khidr and medieval Suft
understanding. Historically, Safi commentators claimed that Khidr provided them with a
microcosm of the heart of the Stff path. Khidr had relevance for them in a variety of topics, not
only in the scope of belief and exegesis, but also in literature, leading to disputes between Islamic
scholars regarding the understanding of this figure in medieval Stifism. Therefore, this study aims
to analyse and evaluate the relationship between the figure of Khidr and medieval Stfism in each
of the following categories: belief, exegesis, and literature.

Rationale and Research Questions

The figure of Khidr is presented with the Prophet Moses in the Qur’an, in the chapter of the Cave
(Q18:60-82), but relatively little information is provided, especially about the nature of this figure.
Despite this, Khidr has become a popular subject and holds a prominent position in the medieval
Suff tradition. Khidr, in medieval Stfism, was considered as a supreme Imam (leader) and wali
(saint), who is still alive since he had drunk from the water of immortality (ma’ al-hayat) (Halman,
2013, p. 6). In addition, many of the walis that people love, and respect have claimed to have met
Khidr!. Such a meeting is a great honour for a wa/i and raises him far above his peers. Therefore,
a great number of righteous medieval Siifis have claimed to have met Khidr during their journeys,

that he gave them advice, answered their questions and inspired them. Ibn ‘Arabit (d.1240), for

! Franke Patrick in his study Begegnung mit Khidr mentioned about 150 stories for those who claimed to have met
with Khidr.



instance, claimed to have met Khidr three times and received a khirga? (mantle of initiation) from
him (Corbin, 2013, p. 35). Therefore, Khidr has “come to symbolize a third path® by which
knowledge of God could be gained, giving man access to the divine mystery (ghayb) itself”

(Massignon, & Mason, 1994, p. 54).

Sunni scholars*, on the other hand, have argued that many problems would be solved if it could be
proved that Khidr was a prophet and not a saint (wal/7). What is meant by “many problems” includes

the following set of beliefs:

1) the question of the superiority of saints over prophets
2) saints and esoteric knowledge
3) the esoteric interpretations of the Qur’an

4) the belief of the master-disciple relationship

This, therefore, raises the following questions: who is this servant of God (Khidr), the mentor of
Moses, who has been specifically mentioned in the short story in the Chapter of the Cave in the
Qur’an (18:60-82)? And how medieval Sufis have analysed and developed the theme of Khidr’s
companionship with Moses to articulate and legitimate the mentoring relationship between guide
and disciple along with the types of knowledge and mystical states produced by this story. This
study also explores the reasons why Stfis have been criticized for their understanding of Khidr’s

story. In raising these questions, this study will attempt to shed a new light on these debates.

2 A khirga is "the initiatory cloak of the Sfi chain of spirituality, with which esoteric knowledge is passed from the
Murshid or the Shaikh to the aspirant murid "(Hoffman, 1995, p. 18).

3 The other two paths are the Qur’an and Hadith.
4 This claim found in Ibn Hajar’s book al-zahar al-nadar fi hal Al-Khidr, (2004, p.50). He argued that many

scholars believe that.



To explore these questions, this work calls for attention to the Qur’anic text and the two principal
genres of Qur’anic exegesis: Hadith and tafsir. Being a work on Stifism, this study pays particular
attention to the Siifi Qur’anic commentary and its contemporary historical context. In Chapter Two,
this study analyzes the Qur’anic story and explores its exegetical contexts through presenting the
core of the story as it appears in the Qur’an. Then, the thesis moves on to integrate the Hadith,
which is considered the first commentary on the Qur’anic text, in order to investigate what makes
Khidr important. After establishing this context, we will present the origins of the dispute over the
nature of Khidr as there is strong evidence to back both claims that he was a prophet or a saint.
Although the controversy has yet be resolved, it may be of interest to illustrate the methodology
and argumentation of those who dealt with this issue. Khidr and Moses are engaged in a teaching
relationship, which also leads us to consider the concept of sainthood, its relation to prophethood,
as Moses is a Prophet and Khidr a saint, and the nature of their knowledge. This is under the

consideration of Chapter Three.

Chapter Four supplements Chapter Three by examining the exegetical Stfi sources which interpret
and apply this Qur’anic narrative. We will analyse how this Islamic exegetical tradition, as a genre
of Qur’anic commentary, has been applied to the story of Moses’ journey with Khidr, focusing on
its importance, its relationship to Khidr’s actions with Moses and the practice of mentoring or
spiritual guidance in Islam’s mystical tradition of Stfism. This chapter provides a summary, and
analysis of three significant Stfi Qur’an commentaries which treat the narrative of Moses and
Khidr (18:60-82), the emphasis being on the additions which they made to the Qur’anic narrative
itself, and their interpretations of the meaning of the story. Finally, we proceed to consider the
evolution and variation of the role of Khidr in a variety of literary sources to examine the

continuing relevance of Khidr.



Methodology:
To investigate the questions mentioned above, this research will adopt a historical method for the

main chapters of the thesis. The next step is to collect data related to the questions of the present
study from different types of classical medieval and modern sources. The study focuses on Siift
writers and classical medieval scholars that were the main part of the ongoing debate under
consideration in this study. We will then move to later Muslim scholars who are still a part of the
ongoing debate and Western scholarship, which is engaged in a different debate. They all use
different methodological approaches that will be used in this research, to balance the representation
of the variety of Suft views of the understanding of Khidr. In order to achieve this, the author
collected many books and articles by accessing different academic centres such as the University

of Birmingham, in addition to personal collections.

The use of both classical medieval and modern sources through the study’s chapters will be
conducted by the following two main steps. First, the research will present an overview of the two
kinds of sources, classical medieval and modern. The author will adopt the approach of Garraghan
(1946) in applying external criticism to primary sources by examining the quality of the sources
themselves in terms of type, accuracy, credibility, validity, and relevance of the information of

those sources to the field of research.

The discussion of modern sources will use Rampolla’s (2012) method for assessing modern
sources, which focuses on the aim of the written work, the approach, and the main discussions.
However, the method will be centered upon answering the main questions of this study by scanning
several modern studies to see whether they have analysed or evaluated the discussion about Khidr

in the medieval Suff age.

In the second step, the author will adopt the historical method throughout the chapters of study by
creating an internal criticism on collected information from primary sources through the main

topics of the thesis. This will be conducted by placing each topic in its historical context and then
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examining it in light of primary source accounts while taking the chronological order into
consideration. More clearly, the discussion of each issue will adopt the method of comparative
textual analysis by examining two or more accounts offered by several primary sources or reported
by the same source but in different accounts. It will consider the question of to what extent the
given accounts agree or disagree on the issues relating to the understanding of the story of Moses

and Khidr and investigate the reasons behind the agreement and disagreement.

Furthermore, to develop the tools of the current study, its major topics will be assessed in the light
of previous views or hypotheses that are produced by modern sources. When a topic has been
highlighted by modern sources or there is a hypothesis relating to the topic, it will be assessed by
placing the previous views in the context of the topic by using two approaches. In the first approach,
previous views or hypotheses can be placed at the beginning of the context of the topic before
evaluating accounts selected from primary sources. This approach will be adopted in case the
author would like to argue these views or hypotheses while taking into account new details that
may not have been examined before. Second, if the question has not been debated before or there
are already discussions with the same primary source information, the discussion will be adopted
by examining details recorded by classical and medieval sources first, then debating the relevant
views. Interestingly, the logic of the referencing order in this chapter is not chronological, rather
it is according to the order of the thesis chapter’s first, and the most important item/aspect relevant

to the topic.

This method will be used to critically examine the accounts of sources highlighted in the literature
review. However, most of the primary sources mentioned in this thesis have already been
translated into English. Although I have routinely quoted existing English translations of Arabic primary
sources, | have nonetheless cross-checked such translations against the original Arabic texts,
amending the translations accordingly whenever they appeared unclear or failed to capture a

particular nuance in the original.



0.1 Overview of the study

This study is divided into six chapters, in addition to an introduction, and appendices:

Chapter 1: Literature Review.

This chapter will first outline the most important classical and medieval sources, which will be
discussed under two categories: Religious texts, which include the Qur’anic text and the Hadith
text, and the primary sources of medieval Stafism. The aim of this part is to provide a general
overview of the most important sources and the rationale behind their use to answer the research
questions. The second stage of this chapter will consist of several studies in modern research. The
aim of this part is to highlight the current/modern literature and debate on this topic. This includes
modern day Muslim scholars who are an extant part of the debate and Western scholarship, which
is engaged in a different debate as they seek to evaluate the discussion about Khidr in the Medieval

Age.

Chapter 2: Sources for Stifi Understanding of the Figure of Khidr: The Qur’an, Hadith, Narratives and Tales
about Khidr

Chapter 2 aims to answer the question of how the Qur’an and Hadiths present the story of Khidr
in order to gain insight into what makes Khidr important and how Prophet Muhammad evaluated
both Khidr and Moses in the story. This chapter consists of an introduction and three sections. The
introduction presents the outline of the chapter. The first section, which consists of two parts, is
concerned with Khidr in the Qur’an and Hadith. The second section focuses on narratives and tales
about Khidr, in order to fully understand the figure of Khidr. The third and final section of Chapter

2 is entitled, “The Nature of the Figure of Khidr”. Each of the three sections is outlined as follows:

As mentioned above, Section 1 of Chapter 2 consists of two parts: Khidr in the Qur’an and Khidr

in the Hadith Two issues are covered in Part 1 of Section 1 - Khidr in the Qur’an:

1) The background to the story of Moses and Khidr.
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2) The Qur’anic narrative of Moses and Khidr (Q18:60-82).

In Part 2 of Section 1 - Khidr in the Hadith, six aspects will be covered as follows:

1) The reasons for Moses' journey.

2) The events that happened in the story.

3) An analysis of the dialogue between Moses and Khidr in the story.
4) An evaluation of both Moses and Khidr by Prophet Muhammad.
5) An interpretation of the events that happened in the story.

6) The person of the Servant of God (Khidr) and the time period of the story.

Section 2 of Chapter 2 is “Safi Narratives and Tales about Khidr”. This section aims to explore

more information about the figure of Khidr.

Section 3 of this chapter is The Nature of the Figure of Khidr. This section will concentrate on the
nature of Khidr by answering two questions: 1) Was Khidr considered a prophet or a saint: and 2)

A ccording to Suff Is Khidr still alive, or has he passed away?

Chapter 3: Khidr’s Symbolism in Medieval Stft Beliefs.

This chapter consists of three sections:

1) Khidr: The Question of the Superiorty of saints Over prophets
2) Khidr: A Symbol of Esoteric Knowledge.

3) Conclusion.

-This chapter aims to answer the following questions:

How could Khidr teach the Prophet Moses knowledge that the latter did not know? Does this refer

to or necessitate Khidr having a higher rank than Moses?



-What is the knowledge that was bestowed on Khidr? And can it be revealed to other than Khidr?
In other words, is the verse Q 18:65° applicable only to Khidr, or can it be applied to other

saints as well?

Chapter 4: The Symbolism of Esoteric Knowledge in Sifi exegesis: The Qur’anic Story of

Khidr as a Role Model

This chapter is divided into three main sections:

1) The definition of the Stifi method of interpretation, and its relationship with the Qur’anic
story of Moses and Khidr.

2) The esoteric interpretation of the Qur’anic story of Moses and Khidr by three medieval
SUfT interpretations.

3) A comparative analysis of the three medieval StifT texts discussed in Section 2.

The first section clarifies the definition of Sufi interpretation, its historical context, and its
relationship with the Qur’anic story of Moses and Khidr. To fully understand the methods of
medieval StfT interpretation on the one hand, and its relationship to the Qur’anic story of Khidr on
the other hand, Section 2 of this chapter will examine three significant medieval Safi
interpretations. Section 3 is a comparative analysis of the three medieval Stft texts mentioned in

Section 2.

The main concern of this chapter is to investigate the relationship between esoteric knowledge and
Sufi exegesis. It attempts to answer these questions: how did Stft exegetes read the story of Khidr,

and how did the story impact on medieval Saff interpretations?

Chapter 5: Khidr’s Symbolism in Medieval Sufi Literature

> “And found one of Our servants— a man to whom We had granted Our mercy and whom We had given knowledge
of Our own”.



This chapter consists of two main sections:

1) Khidr’s symbolism in SiifT Poetry, which centres on three major medieval Stfi poets: Attar
(d. 1222), Rimi (d. 1237), and Ibn “Arabi (d.1240).

2) Khidr’ symbolism in Stfi Prose, which consists of three parts:

- Khidr in folk literature.

- Khidr in (short stories).

- Travellers and Khidr.

This chapter aims to explore the impact of Khidr on medieval Suft literature, or those who were
impacted by Stft heritage. It aims to answer the question of how Khidr can be placed within this
tradition.

Chapter 6: Conclusion. This chapter presents the key findings and the contribution of the study.

This thesis is followed by one appendix which consists of the full translations of the story of Khidr

by the three medieval SGfi authors mentioned in chapter 3, section 2.

0.2 Objectives

The objectives of this study are firstly to explore the Safi background to the understanding of the
figure of Khidr, the text of both the Qur’an and Hadith, and the narratives and tales about Khidr.
This is to see how Siifis employed these sources to understand the story of Khidr. The following
chapter will explore the impact of Khidr in SGfT belief, to understand the knowledge of Khidr and
its impact on Safi beliefs. The objectives of the next chapter will be focused on the link between
Saff interpretation methods and the knowledge of Khidr, and illustrate the relationship between an
esoteric and exoteric interpretation of the text of the Qur’an on one hand, and their relationship
with the story of Moses and Khidr on the other. The following chapter will explore how the figure

of Khidr has travelled far beyond a religious figure and how this has been employed with literature.



The last chapter summarizes all that has been covered in this thesis, and will also outline its

contributions to this field.

0.3 Limitations
This study is unable to explore all Safi schools of the understanding of the story of Khidr. The

reader should bear in mind that the study is based on medieval Safi interpretations of the story of

Khidr. That is because there was a great deal of discussion concerning Khidr during this period.

The research considered the hypothesis that Khidr can be understood through the texts of both the
Qur’an and Hadith, which are considered the two main resources for understanding Qur’anic
stories, including the story of Khidr. However, a third resource is employed to understand the

figure of Khidr, which are narratives and tales about Khidr.
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Chapter 1: Literature Review

1.1 Introduction
Considerable literature exists in this current research, written by both Islamic and Western scholars

in Arabic and English languages, in particular, pertaining to the medieval Stft understanding of
the figure of Khidr. This chapter aims to outline the sources that will be mentioned, and why they

are used in this analysis. This will be conducted through divided them into two parts:

1- Classical and Medieval Sources

2- Modern Sources

1.2 Classical and Medieval Sources:

The aim of this part is to highlight the most important sources related to the specific areas of the
study. Two categories will be discussed under the ‘classical and medieval sources’: Religious texts,
which includes the Qur’anic text, the Hadith text; and then the primary sources of classical
Medieval Age. The examination of the reliability, authenticity, and credibility of those accounts

will be established in detail through the main chapters while debating the research questions.

1.2.1 Religious Texts:

According to the Qur’an, Khidr is a mysterious figure who accompanies Moses on a series of
adventures. He is later named Khidr by Prophet Muhammad and became a popular subject for later
authors, most prominently Siifis. The text of the Qur’an and Hadith are considered two of the main
resources for understanding the figure of Khidr. As a result, how the Qur’an and Hadith present
the story of Khidr should be explored, to identify what makes Khidr important, and how Prophet

Muhammad evaluated both Khidr and Moses in the story.

1.2.1.1 The Qur’an Text

According to Islamic belief one of the primary sources of the prophets’ stories is the Qur’an, which
can provide useful information about them, including the Prophet Moses, who is the most

frequently mentioned in the Qur’an. One of his stories mentioned in the Qur’an is with the figure
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of Khidr. The story of Khidr is a short story that is mentioned in the Qur’an once. This is unusual
when compared to the other events in the story of Moses in the Qur’an, which are repeated many
times. The story is in the eighteenth chapter of the Qur’an, which positions it in the middle of the
Qur’an, and the story itself is in the middle of this chapter. It is 22 verses. While the Qur’an has
no definition of this 'servant of God', it nevertheless has described him as a wise, knowledgeable
and merciful person. This description provides a means of reflection on the nature of Khidr,
especially his knowledge. It is of note that all of the narratives of the Qur’an in this current study
include chapter 18:60-82 and will be discussed using Abdel Haleem, M.A.S. (2005)%. English

Translation.

1.2.1.2 The Hadith Text

The Hadith text presents significant information about the figure of Khidr with the Prophet Moses.
There are, in fact, many narrations with some extra details about Khidr in the Hadith account.
However, the study in this regard focuses on both al-Bukhari (d. 870), and Muslim (d. 875), who
provided similar information about Khidr, while using the translation of Dr Muhsin Khan. They
are considered the earliest narrations wherein Khidr appears in an authoritative Hadith collection.

In addition, their collections are regarded as solid and sound among Muslims.

Al-Bukhari’s accounts of Khidr in his Hadith collection appear in three chapters, which are the
"book of knowledge", the "book of wages" and the "book of stipulations”. However, most of the
collections regarding the story appear in the "book of knowledge", which has two sections (Bab).
Section 16, which is mostly narrated by Ibn ‘Abbas, is entitled "What has been said about the
journey of Prophet Moses [when he went] in the sea to meet Khidr". Chapter 19 of al-Bukhari's

"book of knowledge™ is entitled "To go out in search of knowledge".

& (Oxford World's Classics).
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Other Hadith books will also be employed in this current study especially if they mention new
information or different narrations with extra information about Khidr. All of the narratives of the
Hadith text in this study that include the story of Moses and Khidr will be discussed through using

the Dr. Muhsin Khan Translation.

This study shall also explore how Abii Ja‘far Muhammad ibn Jarir al-Tabari (d.923) commented
on the Qur’anic story of Khidr. This is not only because some Suff traditions regarding Khidr can
be traced back to al-TabarT on some issues, for example with regard to some Hadith texts, and
concerning an understanding of Khidr's knowledge. But also, al-Tabari's classical Qur’anic
interpretation Jami’ al-bayan ‘an ta’wil ay al-Qur’an is regarded as one of the comprehensive
interpretations, and it is one of the most widely read. This interpretation is also based on tafsir
bi’ al-ma thiir, which includes tafsir by the Qur'an itself as well as by Hadith text. An additional
basis for the use of al-Tabart is that this interpretation also looks at the generation of the prophet
(al-salaf al-salih), to see how the companions of the prophet dealt with the story. However, al-
Tabari has been challenged in recent scholarship by Walid A. Saleh (2006, p.12). He argues that
Abu Ishak Ahmad al-Tha‘labi (d.1035) was an influential exegete who provided clusters of
exegetical traditions on prophetic narrative that do not feature in al-TabarT which were equally

important, including for the Stff tradition. Walid Saleh has concluded that:

One of the surprising discoveries of my work was the paucity of evidence proving that al-
Tabari’s work was in fact as influential as we are accustomed to believe. Significant as al-
Tabari was, | was forced to conclude that he was not the major architect of the tradition he
is widely believed to be. Al-Tha‘labi’s work, however, appears to have been the starting

point of the major subsequent Qur’anic commentators. One does not need to look deeply

’ There is an English translation of al-TabarT’s introduction to his Tafsir in The Commentary on the Qur’an, translated
by J. Cooper. Oxford University Press, 1987 (Sands, 2006, p.148).
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into the works of these writers to recognize his influence, his sentences, and his preferences.

Later commentators could not avoid him. His was a work that towered above all (2006, p.12).

In fact, as Walid Saleh said, this is a very surprising contribution. However, this is unlike what
Roberto Tottoli argued in his book Biblical prophets in the Qur’an and Muslim literature (2009,
pp.146-48), under the title of the literary genre of the stories of the prophets. The author made a
comparison between al-Tabart and al-Tha‘labi in this section and he argued that: [Al-Tha‘labi]
“wrote a very substantial commentary, following the example of al-Tabari, however, he did not
achieve the fame of the major commentators like that of al-TabarT” he adds that al-Tha‘labi
“comprise a voluminous work, rich in the traditions and accounts ordered in chapters dedicated to
single prophets. Among the sources utilised, the first position belongs without any doubt to al-
Tabari of whom al-Tha‘labi had at his disposition universal history and Qur’anic commentary,
which he made extensive use of, even if he did not give precise indications of the use being made

of that source™ (2009, pp.146-48).

While the disputation between scholars is acknowledged, al-Tabari’s works will be only

considered under the headings of Hadith.

In general, many religious sources supply valuable details about the figure of Khidr. There is also,
however, a lack of reliable information about Khidr within these sources. Two important issues
are the identity and the nature of Khidr, which opens the door of discussion for later authors, most

prominently medieval Suffs.

1.2.2 The Primary Sources of the Medieval Age.
The attention paid to the figure of Khidr by medieval Safi authors is based on their beliefs that

Khidr is still alive, that he has meetings with them, that he gives them advice, answers their
questions, and protects them. Therefore, several medieval Sufi sources present significant

information about Khidr. Perhaps one of the most important and relevant sources in this regard is
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the writings of Ibn ‘Arabi (d.1240). Ibn ‘Arabi is considered by some practitioners of Stifism as
“the Great Spiritual Master”, and his theology strongly influenced Stufism during the Medieval
Period. He has authored many books, and his more well-known works give a unique account of
the story of Khidr. These works include Fusis al-hikam, ‘The Ringstones of Wisdom’ translated
by Aisha Bewley; and Futithat al-makkiyya, the Meccan Revelations’. These source outline most
of the discussion about Khidr, in particular under the title the seal of the Wisdom of Sublimity in
the Word of Moses in Fusizs al-kikam ‘The Ringstones of Wisdom. Khidr in Ibn ‘Arabi’s account
was considered their supreme Imam (leader) and saint (wali), who is still alive, since he drank
from the water of immortality (ma’ al-hayat). Some of the saints that people love and respect have
claimed that they have met Khidr. Such a meeting is a high honour for a saint, and raises him far
above his peers. Therefore, some righteous medieval Sifis claimed to have met Khidr during their
journeys; he gave them advice, answered their questions and inspired them. Ibn ‘Arabi claimed to
have met Khidr three times and received a khirga from him. A khirga is "the initiatory cloak of
the Safi chain of spirituality, with which esoteric knowledge is passed from the murshid or the
Shaikh to the aspirant murzd" (Hoffman, 1995, p.18). Therefore, Khidr has "come to symbolize a
third path by which knowledge of God could be gained, giving man access to the divine mystery

(ghayb) itself " (Massignon, & Mason, 1994, p.54).

For the current research, the significance of such books is their provision of valuable details
concerning the identity of the figure Khidr and their development of the understanding of the figure
of Khidr concerning the relationship between prophets and saints, in terms of knowledge and the
master-disciple relationship.

Due to this development in understanding of the story of Moses and Khidr, many scholars critique,
and evaluate Ibn ‘Arabi’s work. For example, Ibn Taymiyah, who was born 30 years after 1bn
‘Arabi’s death, was one of the most influential traditional scholars in recent times and is known as

Shaykh al-Islam “The Great Scholar of Islam”. Ibn Taymiyah’s critique and evaluation of Ibn
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‘Arab1’s work is of significant importance in this study. Ibn Taymiyah’s critique is also considered
one of the most scathing, yet influential critiques of Ibn “Arabi’s work. He wrote books and
treatises with the sole purpose of rebutting Ibn ‘Arabi’s work, especially regarding his
understanding of the story of Moses and Khidr. For example, his book entitled The Criterion
between Allies of the Merciful and the Allies of the Devil, translated by Salim AbdAllah ibn
Morgan, is one of Ibn Taymiyah’s most well known works addressing Ibn ‘Arabi’s theology. It is
of both interest and significance to this study that both Ibn ‘Arabi and Ibn Taymiyah resided in
Damascus, during the same era but at different times. This point and its relevance to the discussion

will be explored in this study.

Considering the medieval Safi interpretation books, in fact, Safis have authored many
interpretative books using the indicator method; it is a synonym for the method of allusion (ishara),
the allegorical or esoteric interpretation of the Qur’an. However, three of their better-known works
give a unique account of the story of Khidr and offer different perspectives. They are:
_Abii'l-Qasim ‘Abd al-Karim b. Hawazin al-Qushayri (d.1072)8, Lata 'if al-isharat, ed. Ibrahim
Basyuni (Cairo: Dar al-Kutub al-‘Arabi, 1968 vol. 3). It has not been translated yet, but the story
of Khidr is translated by Hugh Talat Halman in his book Where the Two Seas Meet. Lasa 'if al-
isharat is probably the most widely read summary of early Safism.

_Rashid al-Din Maybudi (d. 1126)° Kashf al-asrar wa- ‘uddat al-Abrar, The Unveiling of the

Mysteries and the Provision of the Pious. Translated by William C. Chittick. (2014) Vol.1. The

8 Al-Qushayri was an Arab from Northeastern Iran who studied with al-Sulam after his primary spiritual teacher and
father-in-law, Abu “Alf al-Daqqaq” (Sands, 2006, p.71).

9 “We know very little of the life of Rashid al-Din Ahmad Maybudi, from his name we know he was from Maybud, a
small town near Yazd in central Iran. On the basis of the contents of his commentary, Rokni has concluded that al-
Maybudi was a ShafiT Sunnt Hadith scholar who showed his respect for the Shi1 tradition by quoting ‘Al 185 times
and other Shi1‘T imams 68 times” (Sands, 2006, p.73).
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book Kashf al-asrar has sometimes been called the Tafsir of Khwaja ‘Abd Allah al-Ansari but, in
fact, al-Ansari is only one of the sources al-Maybudi used in the third part of his Tafsir.
_Al-Kashani (d. 1329) ‘Abd al-Razzag Kamal al-Din b. Abi’l-Ghanaim al-Kashani (or Qashani,
Kashi or Kasani). Tafsir al-Kashani, Great Commentaries on the Holy Qur’an (1982). Amman,
Jordan press. Royal Aal al-bayt Institute for Islamic Thought. Part | Surahs 1-18. Al-Kashani
studied logic and philosophy as a young man before turning to Stifism, where his philosophical
bent found new expression in the school of Ibn “Arabi. Al-Kashani became one of the most widely
read early interpreters of Ibn ‘Arabi. This Tafsir has been published several times in two large
volumes inaccurately attributed to Ibn ‘Arabi (Sands, 2006, p.76).

For the current research, the significance of such books is their provision of valuable details
concerning the relationship between the knowledge of Khidr and the Stifi approach to the Qur’an,
as SufT exegetes have claimed that the first mention of such method of allusion (ishara) is in the
story of Moses and Khidr. They also provide insight into the relationship between the events that
run between Moses and Khidr in the story and the Theory of Perfection. These issues will be
explored and examined in Chapter 4.

Interestingly most of the other books of interpretations of the Qur’an shed light on the story of
Moses and Khidr when they are discussing the story, and some of them have disagreed and reply
to Stfi beliefs regarding this story, and some of them have agreed and engaged in these discussions.
Some examples of these interpretations include al-Tustari, (d.896), al-Qurtubi (d.1272), Abt
Hayyan al-Andalst (d.1344) and Ibn Kathir (d. 1373). Some of these books provide additional
accounts of the relationship between the elements of story and the Stfi understanding of the Khidr.
For example, Ibn Kathir provides additional knowledge on the nature of Khidr. These books
provide additional accounts of the relationship between the elements of story and the Sufi
understanding of the Khidr. For example, Ibn Kathir provides additional knowledge on the nature

of Khidr.
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In moving from books of interpretation to literature, Khidr is found across a variety of literary
contexts. Medieval Safis poets who frequently mentioned the figure of Khidr and his story’s
elements in their poems. This study will be centered upon three majors medieval Safi poets:
_Attar (d. 1222). Farid al-din Attar is considered one of the three most important Safi Poet-
Masters. He was the author of more than forty books of poetry and prose, including many
powerful mystical poems. He is especially known for poetry love (ghazal). (Smith, 2012, p.82).
The figure Khidr is frequently mentioned by Attar in his poems. This can be seen, for example, in
his poem entitled “Possessed by Madness for God”, “Mad for God” for short; as well as in his
poems entitled (Ilahi-Nama), translated by John Andrew Boyle (2011); The Conference of the
Birds (Mantig-ut-Tayr, 1984); and Muslim saints and mystics: episodes from the Tadkerat al-
awlia’ (Memorial of the saints).

Attar attempts to explain through his poetry some of the ambiguous concepts related to Safis in
the medieval age, such as the right way for the disciples to get the truth, and the path of perfection.
In his poem (Possessed by Madness for God), there is a philosophical conversation between Attar
and Khidr. Attar asks Khidr to be his friend and companion, as Moses asked Khidr to follow him

in the Qur’anic story (Q 18:62). Attar says (Muhammad, 2012, p.109):

Oh, the perfect man! Would you like to be my companion ?
You and me do not agree; as you have drunk a lot of the water of life/eternity,

So, you will live forever, but | wish to surrender my soul to God.

Rami (d. 1237). Jalaluddin Muhammad Raimi who was born in Balkh in Persia, but did not stay
long in his home town, as he travelled with his family and settled in Turkey, where RGmi met
Attar. This meeting “had a deep impact on Riim1’s thoughts, which later on became the inspiration

for his Mathnawi” (Smith, 2012, p.54). Rami has authored many books; however, one of his more
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well-known works give a unique account of the figure of Khidr. This is Mathnawi, or Mathnawr,
“Teachings of Rumi”, translated and abridged by EH Whinfield.
The context of Rimi’s Mathnawi collection is to explain the mystical approach to having a good
relationship with God through poetry. This approach according to Rami helps the disciples who
are searching for the truth (kagiga) (Mannani, 2010, pp.161-68). Rustom (, 2007, p.69) says that
“Mathnawrt has the couplets of inner Meaning, and countless metaphysical concepts are woven
into the fabric of the text in order to elucidate important Safi teachings. Two concepts to which
Riami devotes a good deal of attention are the heart and the spirit”. Mathnawt has about 26,000
verses divided into six books, all of which are considered “a spiritual writing that teaches Safis
how to reach their goal of being in true love with God” (Williams, 2006, p.34). One of these
teachings is the story of Moses and Khidr, which comes in four poems:

1) The prophet’s Counsels to Ali to Follow the Direction of the Pir or Spiritual Guide, and to

Endure his Chastisements Patiently
2) Ali, the Lion of God
3) The Man Whose Calling ‘O God’ Was Equivalent to God's Answering Him ‘Here Am I’

4) Teachings on the Friend of God’s Relationship to law shari‘a

These are the most important sources in this study. However, there are other important books
which give a spatial account to the story of Khidr, and will be useful through all the chapters of

the current study, they are:

The seal of the saints the Khatm al-awliya’ (1999), by al-Hakim al-Tirmidhi'°, supplies valuable

details about the doctrine of the seal of the saints, which is compared with the seal of the prophets.

19 Abii ‘Abd Allah Muhammad ibn ‘Alf al-Hakim al-Tirmidhi al-Hanafi he died around (d. 900). “He was perfect in
divine knowledge and an imam of his time. He enjoyed an eminent position amongst the Sheikhs of Stfism. He
composed many books which, by their eloquence, declare the miracles vouchsafed to him, e.g., the Khatm al-awliya’.
He is said to have been associated with the Khidr. His disciple, Aba Bakr Warrag, relates that Khidr used to visit him
every Sunday, and they used to converse with each other” (al-Hujwiri, 1976, pp.166).
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In fact, this belief first appeared in the work of al-Hakim al-Tirmidhi, and Ibn 'Arabi followed al-
Hakim al-Tirmidhi in this belief. Ibn Taymiyah has critiqued al-Hakim al-Tirmidhi's book, the
seal of the saints (1999), as he made many mistakes in Ibn Taymiyah’s opinion. One of which,
according to Ibn Taymiyah, was to create the doctrine of the seal of the saints. This dispute is
relevant to this study and it includes the relationship between the aforementioned doctrine and the

identity of Khidr.

Another important book is The Kitab al-luma’ fi'l- Tasawwuf by al-Sarraj 1*. Al-Sarraj focuses the
attention of his famous Safi book on replying to those Siifis who subscribe to the claim of the
superiority of saints over prophets, as they have understood from the story of Moses and Khidr.
He has provided some evidence from the story itself and from the other Qur’anic texts to prove
that prophets are of a much higher status than saints. Not only this, but also the significance of this

book is its provision of valuable details of the nature of the figure of Khidr.

Another book is Kashf al-makjizb by Abu ’l-Hasan al-Hujwir, *? (1976) translated by RA
Nicholson as Kashf al-ma/jib of al-Hujwiri: The Oldest Persian Treatise on Sufism. It is a widely
read Sufi manual. For the current research, the significance of such books is their provision of

valuable examples for the Stfi saints who claimed to have had meetings with Khidr.

11 Al-Sarraj (d.988), “so far as we know, was the author of only one book, The Kitab al-luma’ fi'l- Tasawwuf, a highly
influential work which served both as a defense of Stifism and a manual for its followers” (Sands, 2006, p.151). The
Avrabic text of Kitab al-luma’ is edited by R.A. Nicholson and followed by his abridged English translation. The Kitab
al-luma' has also been translated into German. By R. Gramlich as Schlaglichter Giber das Sufitum, Stuttgart: Franz
Steiner Verlag, 1990.

12 Abii ’1-Hasan ‘Ali b. ‘Uthman b. ‘Alf al-Ghaznawi al-Jullabi al-Hujwiri (d.1077). “He was born in a noble family
of Ghazna which was renowned for their piety and countenance. His lineage reaches to Ali through Hasan. He was a
Sunni Hanafi and in mystic way. In his novitiate days he widely traveled in most parts of the Islamic Empire and
graced himself with the knowledge of mystic path" he authors many books an example is The Kashf al-Ma#jib (al-
Hujwiri, 1976, p.5).
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Another an important book known as al-zahar al-nadar fi hal Al-Khidr was written by l1bn Hajar
al-‘Asqalani (d.1449), editoed by Salah Ahmed (2004). The author of this book has discussed the
issue of the prophecy of Khidr, and his immortality. He employed some previous books that
discussed the figure of Khidr with a critical assessment of those texts. However, he mainly mirrors
the structure of Ibn Taymiyahs’ critique of the Stfis in the understanding of the figure of Khidr in

his book, which will be discussed in Chapter 3.

An important account in is the writings of the mystic ‘Abd al-Wahhab al-Sha‘rant (d.1565). Al-
Sha‘rant has discussed the figure of Khidr in several of his different books. However, al-mizan al-
khidriyya, not yet translated into the English language, is the most attentive to subject. He
mentioned in the introduction of his book that he asked God to give him the mizan to balance
between the different views regarding jurisprudence fagih. According to al-Sha‘rani, God
responded to his request and he had a meeting with Khidr, who gave him the special approach to
balance between the views of the jurisprudence figh. The book provides general information about
Khidr such as the immortality of Khidr, accounts of some of those who have had encounters with
Khidr, and a description of Khidr’s character, his clothes, and food. In regard to the nature of Khidr
al-Sha‘rani believes that Khidr is in a position between saints and prophets, he has a sainthood side

and a prophetic side.

1.2.3 Modern Literature

The aim of this part is to highlight the current/modern literature or debate on this topic, which
includes Muslim scholars who are still a part of that debate and Western scholarship, which is
engaged in a different debate. They all have different methodological approaches that will be
useful throughout the study. There are, in fact, some useful modern materials connecting the story
of Moses and the figure of Khidr, and most of these have already been written in or translated into
English. Some scholars have discussed this subject; or rather, some of the issues involved in this
subject. However, these works fail to provide a comprehensive study of the topic, as they do not
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address the story directly in medieval Stfism, but only refer to it. One of the more recent sources
IS, Moses in the Qur’an and Islamic Exegesis by Brannon Wheeler, (2002). This book has four
chapters, all of which discuss how Islamic and Western scholars read the story of Moses as found
in the Qur’an. Most of the discussion illustrates the relationship between the Qur’an and the Bible.
In Chapter 1, Brannon Wheeler discusses the story of Moses with the servant of God known as
Khidr. The context of this chapter is to discuss the link between the story of Khidr and the story
of Elijah on one hand and the legend of the Gilgamesh epic on the other hand. It is argued therein
that the figure of Khidr was mainly understood by the Qur’anic commenters and that these were
attempts to discover a new interpretation of the figure of Khidr focusing on the key texts associated
with Khidr. According to Wheeler despite the fact that there is an impact between the Qur’anic
commentator and other traditions, this has not impacted the production of the Qur’an itself. He
says that “to assume that the Qur’an intended these associations would be to conflate the Qur’an
with its earliest interpreters and implicates a number of literary and theological perspectives not

always made explicit by those who make the assumption” (p. 33).

Brannon Wheeler discusses some Western scholars such as Julian Obermann, Reuven Firestone,
Jacob Lassner and Steven Wasserstrom, who have remarked on the parallels between the story of
Khidr and the Alexander Romance, which is itself derived from the story of Gilgamesh and the
story of Elijah. These, at the same time, are also perceived to be the three main sources of the story
of Khidr, implying, as it were, to attempt to identify external sources for the Qur’anic stories. For
example, Wensinck, in his article Al-Khadir (Al-Khidr), in Encyclopedia of Islam (1960), has
claimed that the story of Moses and Khidr is derived from Jewish legend; however, Wheeler
disagrees and argues that the Jewish legend can be traced to Arabic sources. He states that the
common narrative elements isolated by Wensinck and earlier scholars conflate the Qur’anic
version with material from later Qur’anic commentaries (p.33). Wheeler argued that the story was

not derived from Jewish sources; and he supports his argument by focusing on the story's elements,
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such as “the Water of Life” that is connected to the figure of Khidr, which is also found in the
legend of Gilgamesh epic and the Alexander romance. Wheeler debated that this element (the
water of Life) is not mentioned explicitly in the text of the Qur’an, but it is mentioned only in the
commentaries of the Qur’an. In other words, according to Wheeler there is, in fact, a
misunderstanding and confusion between the text of the Qur’an and its exegesis, which is
considered, according to Wheeler, as the main point that is used to link the story of Khidr with the
story of Alexander. An important point here is that Wheeler has referred especially in this regard
to the twelfth-century exegesis. Wheeler "stresses the wide variety of interpretations given to this
passage in early exegesis (and suggests a possible linguistic connection with the primordial fish
upon which God created the earth), but points out that these gradually gave way to an emphasis on
links with the Alexander episode such that, 'by the twelfth century ... exegetes understood Q 18:60-
82 to be an allusion to the Alexander stories” (p. 15). This may indicate the Stft interpretation of
the Qur’an, which has commonly employed such elements in their interpretation books. Sands
(2006, p. 82) says that “Khidr’s immortality is often mentioned in Stfi works, especially in his
role as a spiritual initiator”. As a result, “Wheeler views the appropriation of themes from earlier
sources as part of a purposeful interpretative strategy for uncovering meaning rather than as an
attempt to “get the story straight” (2006, p. 80). This means that Western scholars according to
Wheeler should be distinguishing between the Qur’anic text and the commentators of the Qur’an.
In other words, the Qur’anic commentators “used allusions to the motifs and materials of the
Alexander Romance and Gilgamesh Epic not as a form of source criticism, but rather, as a strategy
for positioning the authority of the commentators’ expertise and advancing an intertextuality that
informs and exalts the status of the Prophet Muhammad” (Wheeler, 2002, p. 24 & Halman, 2013,
p. 75). Wheeler has illustrated the reason why Muslim exegetes have borrowed such stories from
other traditions to explain the text of the Qur’an; it is “to differentiate the message of the Qur’an

from that of the biblical narrative. The appropriation of stories associated with Alexander displays
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this intent” (Wheeler, 2002, p. 25). Despite that, the similarities may not be enough to link the
story of Khidr with the epic of Gilgamesh as “how the lost text of Gilgamesh could even have

served as a reference for Qur’anic revelation remains unanswerable” (Wheeler, 2002, p. 25).

In view of the preceding discussion, we may conclude the following: Wheeler’s work might have
been potentially relevant for my discussion of the story of Moses and Khidr, as the first chapter of
Wheeler’s book focuses entirely on the story of Khidr 18:60-82, it does not, however, concern the
Suff understanding of Khidr. Nevertheless, Wheeler’s contribution in this regard, namely that the
commentators should reconsider some of the alleged sources used to understand the story of Moses
and Khidr, is very important point and relevant in this study, and will be discussed as there are
many tales and transmitted reports about Khidr which are employed by Siifis to understand the
figure of Khidr. For that reason, there is a special chapter in this thesis, which will concentrate on

Suff sources for understanding the figure of Khidr in order to examine this important point.

However, there is another voice engaged in this debate, Kristin Zahra Sands in her more relevant
book Siifi Commentaries on the Qur’an in Classical Islam (2006). Sands (2006, p. 80) admits that
the water of life is not mentioned explicitly in the text of the Qur’an as Wheeler claimed, but he
argued that Wheeler does not consider that the commentators of the Qur’an attributed certain
details (e.g., the water of life and the fish that came to life) to the Hadith text. Sands in this regard
refers to the Hadith narrated by Ubayy b. Ka‘b. This point and its relevance to the discussion will
be also explored in Chapter 2. The existence or lack of existence of “apocryphal accretions to the
Qur’anic narratives of Moses and Khidr” (Wheeler, 2002, p. 25) will be discussed in this regard.
Sands has briefly discussed this point in her book, as the purpose of this book is to demonstrate
and analyze the classical Stifi method of the Qur’an and distinguish between the two. The author
also provides the interpretation of some parts of the story of Khidr itself as a sample focusing on
the relationship between the story of Moses and Khidr and the Stft method of interpreting the

Qur’an on one hand and its relationship to the theory of attaining perfection on the other hand. She
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attempts to compare between two medieval Stifi commentators on the Qur’an, Maybudi and al-
Kashani, in the interpretation methods of their books. The author has noted that there is a
relationship between the terminology and concepts used to explain this theory and the writing of
Ibn Sina (d. 1037) (Avicenna). She concludes her comparison by saying that: .... Also distinctive
is the way in which he combines the terminology and concepts taken from the writings of 1bn Sina
with those of the Stfis” (2006, p. 91). This is unlike medieval Sifis, including Maybudi and al-
Kashani, who have tried to connect this theory to the story of Khidr. However, Sands argues that
“Sufl commentators’ intellectual dispositions and temperaments did not hinder their expositions
of the inner meanings of the Qur’an, but actually enhanced them. Stfis such al-Kashani were able
to explain the esoteric symbolism of the significance of the story of Moses and Khidr for example
with respect to their own highly developed mystical anthropologies and cosmologies. Yet Stft
commentators belonging to different intellectual and spiritual persuasions, such as Maybudi, were

no less profound in their different explanations of the same verses of the Qur’an” (p. 27).

Sands’ discussion in this regard may be helpful for understanding the nature of StifT interpretations,
which we will build upon in approaching the nature of STfT interpretation and its relationship to
the story of Khidr. However, the discussion will be extended to clarify the definition of Suft
interpretation, its historical context, and its relationship with the Qur’anic story of Moses and
Khidr. To fully understand the methods of medieval SGfT interpretation on the one hand, and its
relationship to the Qur’anic story of Khidr on the other hand, will examine three significant
medieval StfT interpretations. The discussion in this regard will be extended to include al-Qushayrf,

along with Maybudi and al-Kashani.

The popularity of Khidr in religious literature has made him the subject of discussion in
several studies in terms of his identity and origin. This is based upon whether he is a prophet, or
a saint passed away or still alive. In fact, this debate goes back to earlier times: Abu I-Hasan al-

Shadhilt (d. 1258) for example, supported the opinion that Khidr is still alive by saying that “there
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are two things | hate that the jurisprudents do: they assert that Khidr is dead and they call Mansur
al-Hallaj infidel” (Kocaer, 2015, p. 91). As this statement indicates, the debate about the nature of
Khidr and his immortality had already been an issue under discussion among the scholars in the
early thirteenth century. This suggests that there was a common debate that goes back to earlier
periods of Islamic history. Modern studies have also engaged in some parts of these debates. One
of these works is Prophets in the Qur’an: An Introduction to the Qur’an and Muslim Exegesis:
Stories of the prophets (2002) by Brannon Wheeler. In this book Wheeler provides some more
details about the figure of Khidr especially his identity, the genealogy of Khidr, whether he is a
prophet or a saint, and he explores whether he is still alive, or has he passed away. The book also
provides different narrations and views in this regard, and he supports the view of al-TabarT that
Khidr lived before the Prophet Moses which is according to him is "closer to the truth™ (p. 225).
Otherwise, he does not refer to Stfis opinions in this regard only he argued that Khidr is a "saint
to many Suft" (p. 225). In addition, he refers also to the dispute between scholars regarding to the
identity of the figure Moses as the companion of Khidr. As there are two different opinions, some
argued that he was not Moses the Prophet who was sent with the Torah, but another Moses who
was a prophet before the Prophet Moses who was sent with the Torah, another holds the opinion
that he is the Prophet Moses who sent with the Torah. However, Brannon Wheeler leaves this

argument unexplored, which will be extended and widely discussed in this study in chapter two.

There are also some Modern Arabic commentaries on Khidr that are interesting texts pertinent to
this study, and which consider Khidr’s identity and origin. Some of them support Stfi beliefs in
the understanding of Khidr and others have challenged their beliefs'. An important book in this
regard is Khidr and his effects between the truth and myth, by Ahmed Abdul al-Aziz al-Hussain
(1986). This book has provided general information about the figure of Khidr, in regard to how

the Qur’an and Hadith texts presented the story of Khidr, focusing on the nature of Khidr, whether

13 1t should be noted that all the texts used and quoted from these books are translated by the researcher.
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he is a prophet or a saint, and whether he is still alive or has he passed away. The author makes
passing mention of the available evidence in this issue, which includes Stifi views of the nature of
Khidr; however, he did not discuss their views and claimed that they are simply ignorant. This is
unlike what Jawdat Muhamad al-Mahdi has understood in his book Mystical Aspects of the Story
of Moses and Khidr (1987). The author has attempted to explain as he claimed the ‘truth of StGfism’.
He argued that Khidr is a saint and still alive, and he mentioned many more views to support this
opinion. The author then moves to explain the StGfT aspects of the story, such as the master disciple-
relationship and the knowledge of Khidr and its relationship to the saints. He then presents Stufi
views on the type and the nature of such knowledge. The author concludes his discussion by
evaluating the Suft views in this regard, by saying that they should not contradict the external and
literal aspect of the knowledge, contrary to what some Siifis believe, who have not given attention
to this important matter and its relationship with the knowledge of Khidr. This contribution is
important and will be extended in this work to answer the questions of how Sufi interpretations
read the story of Moses and Khidr, and whether they contradict the conventional and literal
meaning of the Qur’an and do not pay attention to its context and literal meaning, as well as the

question of how this is related to the knowledge of both Moses and Khidr?

There are several other books in this regard that discuss the story of Moses and Khidr, for example
al-Haghr Min al-gawl! bi- hayat al-Khidr by Mohammed Ibrahim Al-Luhaidan (1992), Majlis al-
Khidr by Fatima Ali Jaafar (2007), The Life of Khidr by Mahmoud al-Shibli (n.d), and The Story
of Khidr by Samin EI-Din Bastami (n.d). These books give the most attention to discussing the
nature of Khidr, whether he is still alive, or has he passed away, and was he a prophet, a saint or
an angel. In some of these works Khidr is seen as a prophet, and in other works he is seen as "a
multi-faceted and ubiquitous figure who appears in different roles and whose identity has been
shaped and developed in relation to the interaction of societies via conversion, migration and

translation activities” (Kocaer, 2015, p. 100). However, this work will shine a new light on these
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debates by focusing on Sufl meetings with Khidr and thorough examination of his identity in

cultural and folkloric practices.

A new belief is created by Sufis according to the relationship between Khidr and Moses in
their story, which has been taken as a model and an example to demonstrate the master-disciple
relationship in medieval Saiff belief. There are, in fact, books and articles which paid attention to
this belief and its relationship to the story of Khidr. One of these works that can be regarded for
the present study as a valuable source is Sara Sviri in her book The Taste of Hidden Things: Images
of the Sufi Path (1997). The author of this book has discussed the story of Khidr in a chapter
entitled Where the two seas meet: the story of Khidr. In this chapter, Sara Sviri considers the
relationship between Moses and Khidr and the master-disciple relationship. Sviri "uses the Khidr
story to describe the teacher relationship based on her own experience and as she applies it to the
case of the contemporary Nagshbandi teacher Irina Tweedie" (Sviri, 1997, p. 35). In Khidr, Sviri
finds the paradoxical qualities of the teacher as both “a merciful, nourishing benefactor” and a
“ruthless, uncompromising demolisher of habits and thought forms” (p. 36) She describes the
teacher as both “undertaker and midwife” (p. 33); “a reviver of dead souls and the destroyer of
illusions” (p. 35); “like a finely-tuned compass, [which] always points to the ‘mystical north’ ” (p.
35); “a black hole... a door to the beyond.” (p. 35). These descriptions, however, do not relate to
Saft understanding of the master-disciple relationship, which is already widely discussed and
considered by another scholar in his book Where the Two Seas Meet: The Qur’anic Story of Khidr
and Moses in Siufi commentaries as a model for Spiritual Guidance (2013) by Hugh Talat Halman.
This book was a dissertation submitted in partial fulfilment of the requirements for the Degree of
Doctor of Philosophy in the Department of Religion in the Graduate School of Duke University

(2000).

This study focuses on examining the relationship between the story of Khidr and Moses and the

mentoring relationship of spiritual guidance as that relationship appears in SGfT zafsir. According

28



to the author the figure of Khidr “plays a distinctive role in SGfT exegesis. He has served as both
an example and counterexample — sometimes justifying and sometimes challenging — the role
of the mentor in the spiritual training of disciples (murids)”. This work calls for attention to the
Qur’an and Hadith text and fafsir. This is through answering the question of “How have Suft
thinkers applied this story of Moses and Khidr to illuminating the relationship between spiritual
guide (murshid) and disciple (murid)?” In order to answer this question, the author has provided
comparative analysis of the story of Moses and Khidr by three prominent medieval Sufi
commentators. They are al-Qushayri (d. 1072), Riizbihan Bagli (d. 1309) and ‘Abd al-Razzaq al-
Kashani, (d. 1329). The themes that are covered during the comparison are the relationship
between the story of Moses and Khidr and the master-disciple relationship as well as a
juxtaposition focusing on the story and Ernest Becker’s theory of the denial of death. Brannon
Wheeler points out that “Halman includes an overview of the Khidr—Moses relationship as a model
for the master-disciple relationship in Stfism and provides brief but suggestive references to the
almost parallel significance of Khidr in Voltaire and Carl Jung” (Wheeler, 2016, pp. 649-50). The
author engaged some modern literature in the discussion but confined it mostly to footnotes.
However, this book provides the first translation of al-QushayrT’s interpretation of the story of
Moses and Khidr into English and he provides his own analyses and explanation. In fact, Halman’s
study reveals, while the early Qur’an interpreters, such as al-Tabar1 (d.923), do not refer to any
similarity between the master-disciple relationship and the Qur’anic story in his works, along with
the formation and development of SiifT orders, the relationship between Moses and Khidr becomes
an integral part of the commentaries on the Qur’an in order to exemplify the rules of the master-
disciple relationship. In fact, during the classical period this belief was not yet known. Perhaps
according to Halman “the identification of Khidr as an exemplary teacher may have become
established prior to classical Stiffism, but it is most fully developed in the medieval age” (p. 21).

However, Halman adds that, there are some motifs in the Hadith text that can be taken as indicators
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of the master-disciple relationship. These motifs will be discussed and analyzed to explore a
number of important questions about the nature of the relationship between the story of Moses and
Khidr on one hand, and the master-disciple relationship on the other hand, and how scholars deal
with this belief. Not only this but will move beyond to see how this belief has impacted on

medieval Sufi literature.

There is, in fact, another important book that discussed the belief of the master-disciple
relationship. This book is Creative Imagination in the Sifism of Ibn'Arabi (2013) by Henry Corbin
who has “dwelt on the similarities between Ibn ‘Arabi’s encounters with Khidr and the tradition
of Sufts whose spiritual guides are deceased and not physically present, we turn to consider this
comparison and its relevance, plausibility, and fidelity” (Halman, 2013, p. 248). The author has
examined the role of the figure of Khidr as a teacher in Stfi thought focusing on Ibn ‘Arabi as a
master of Khidr, especially Ibn ‘Arabi’s meetings with Khidr. This is through the using of
“concepts from both Siifism and Jungian analytical psychology to analyse the spiritual experience
that he believes represents the act of recognizing oneself as a disciple of Khidr. He views Khidr as
both a person and an archetype who leads each of his disciples throughout the ages™ (Sands 2006,
p. 162). According to Henry Corbin based on the encounters of Ibn ‘Arabi with Khidr, some
scholars attributed a significant role to Khidr in Ibn ‘Arabi’s training. Henry Corbin claims that
“this suggests what it means to be the disciple of Khidr” (p. 355) and he talks about Ibn ‘Arabi’as
“above all the disciple of Khidr” (p. 356). Claude Addas however, opposes Corbin by arguing that,
Ibn ‘Arab1’ claims Jesus as “his real, first teacher” (Morris, 1987, p. 637). Stephen Hirtenstein on
the other hand, following Corbin’s opinion, claims that the khirga is a symbol for the initiation of
Ibn ‘Arabi into Khidr’s realm and he argues that it also symbolizes becoming Khidr “this ceremony
identifies the recipient with the spiritual state of Khidr, so that he not only meets Khidr in person
but in some sense actually becomes or represents him” (Hirtenstein, 1999, p. 190). However, this

is unlike what lan Richard Netton has understood in his more relevant article Theophany as
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Paradox: Ibn ‘Arabi’s account of Khidr in his Fusizs al-kikam (1992). In fact, Stfis have taken the
story of Moses and Khidr as a model to illustrate the master-disciple relationship. lan Richard
Netton focuses his attention on clarifying Ibn ‘Arab1’s interpretation of Moses and Khidr’s
relationship in their story. He argued that the relationship, like “mutual agreement,” rather than
failure on Moses’ part, should be construed to mean that while Khidr is the “Supreme Master,”
Khidr and Moses were not engaged in a master-disciple relationship. “There is no Master/Pupil
relationship here in Ibn ‘Arabi’s text in which Khidr is the Supreme Master” (Halman, 2013, p. 6).
Netton’s point of view of 'mutuality’ is "only one aspect of Ibn ‘Arabi’s treatment of the
relationship and the separation. An alternative reading of Ibn ‘Arab1’s discussion suggests that
Khidr defers to Moses’s status as apostle, out of respect for Moses’s office, not as an endorsement
of Moses’s decision to affect their separation" (Halman, 2013, p. 6). However, despite that these
works are very important to the current study, their accounts raise some questions, and especially
the question of how we can evaluate the case of the Prophet Moses who was failed according to
this belief. This debate is relevant in this current study, as there will be a section allocated to answer
this and other questions by analyzing three medieval Stfi interpretations, and the discussion will
be extended the to include Maybudi and will also explore how modern scholars deal with this
belief, not only this but will also move beyond to see how this belief has impacted on medieval

SufT literature.

In fact, the Moses Khidr relationship in the story does not only demonstrate the master-
disciple relationship but also moves beyond to highlight the relationship between prophethood and
sainthood, as Moses who is a Prophet sent to Khidr who is a saint in order to learn from him. There
are some studies concerned with this relationship: one of the most important is prophethood and
sainthood in the doctrine of Ibn ‘Arabi (1993). It was written by Michel Chodkiewicz in the French
language, and later translated to both Arabic, by Ahmed El Tayeb, and English, by Liadain

Sherrard. It is probably the most important book which discusses sainthood in the account of Ibn
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‘Arabi. Chodkiewicz begins the book with “a brief survey of the history of Ibn ‘Arabi studies in
Western scholarship and then devotes a good deal of time to discussing the idea of sainthood in
Islam before Ibn ‘Arabi. Here he shows how devotion to the saints in classical Islam was not
simply a manifestation of popular piety. On the contrary, it seems to have been a natural
consequence of Islamic practice” (Rustom, 2009, p. 1). Chodkiewicz has provided in this excellent
exposition a historical context of the doctrine of walaya starting with al-Hakim al-Tirmidht (d.
900), who is considered the first to discuss this belief, and Ibn ‘Arabi who is also considered the
first to fully develop this belief. The author explains many more ideas about this belief in the
account of Ibn ‘Arabi. He focuses his attention to explore “how thinkers in the later Islamic
tradition responded to his notion of the seal of Muhammad saints, as well as the severe criticisms
leveled against Ibn ‘Arabi and members of his school by the likes of Ibn Taymiyah" (Rustom,
2009, p. 1). Such scholars argued that Ibn ‘Arabi has claimed that saints could be of a higher rank
than prophets. According to them, this can be understood from the relationship between Moses
and Khidr in the story. The author has replied on this claim and concluded that there is a
misunderstanding of Ibn ‘Arab1’s account regarding the relationship between prophets and saints,
especially belief in the superiority of saints over prophets, which according to Chodkiewicz does
not exist in Ibn ‘Arabi’s account. Despite that, Chodkiewicz’s analysis of the words and phrases
employed for the explanation of this belief is useful in understanding how other scholars deal with
it, however, my discussion and analysis will focus on the possibility of the belief of the superiority
of saints over prophets and its relationship to the story of Moses and Khidr, which is not addressed
by the author, as according to those who have severe criticisms leveled against Ibn ‘Arabi have
claimed that this belief can be understood from the relationship between Moses and Khidr in their
story. Therefore, my discussion will focus on this point and will go through different stages starting
with the mystic al-Hakim al-Tirmidhi (d. 900), who is considered the first to have established or

introduced the theory of the seal of the saints walaya as a doctrine to Siifis in his book Khatm al-
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awliya’, the seal of the saints (1999). The discussion moves on to identify how Sufis after al-
Hakim al-Tirmidhi deal with this belief, and how it relates to the story of Khidr. This study also
discusses how modern scholars have evaluated the discussion about this belief, for example, the
recent scholarship of Diego Sarrio Cucarella who has supported Chodkiewicz’ arguments in his
article Spiritual anti-elitism: lbn Taymiyah's doctrine of sainthood (walaya) (2011). The article
has analyzed and evaluated some of the aspects of the debates about Khidr between Ibn Taymiyah
and other SifTs, focusing on the concept of walaya sainthood or friendship with God, the author
provides a book review of Ibn Taymiyah’s book al-furgan bayna awliya’ al-Rahman wa-awliya’
al-Shaytan, The criterion [for distinguishing] between the friends of the All Merciful and the
friends of Satan. Some of the main issues addressed in this article are the relationship between
prophethood and sainthood, the qualities of the saints, and the seal of the saints. The author
disagrees with Ibn Taymiyah and argued that there is no relationship between the seal of the saints
and the seal of the prophets. However, he admits that “Ibn Taymiyah did not reject the Suift
tradition wholesale, but tried to bring it within the strict limits of Islamic orthodoxy as he
understood it. More specifically, Ibn Taymiyah sought to defend an ideal of walaya within the
reach of ordinary Muslims, against what he perceived as the elitism of certain SGfi views of
sanctity and the extravagant behavior of marginal holy men” (p.1). This article is useful in
evaluating the discussion between Ibn Taymiyah and al-Hakim al-Tirmidhi, and the study will

shed a new light on this debate.

This study will provide a novel exploration of the effect of the figure of Khidr in medieval
Safi literature. Despite this, there are some studies that consider aspects of Khidr in Saff literature.
An example is Sara Sviri who has a useful article, which is The Obsession with Life: Jung, Khidr
and the Siifi Tradition (2001). She provides in this essay an evaluation and analysis of some poetry
related to Khidr in the account of Attar in his epic of Conference of the Birds (Man¢ig-uz-Tayr).

She made such a comparison between the philosophy and Siifts in terms of their terminology. Sviri
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argued that “In our own times one thinks of the search of the philosopher Martin Heidegger, in the
tradition of Phenomenology, for the essence of Being, a search which made him utter statements
such as, "Being is veiled by beings." In StifT terms, this "stupor" in face of truth itself, das ding als
sich, when it results in the withdrawal of ego consciousness, is called ‘annihilation’ (fana’)" (p.4).
In this article the author “follow the thread of that strange, but well documented, mystic drive for
the ultimate state that is described as nothingness, darkness, poverty and death” (p.4). The author
finally turns her attention to the relationship between these concepts and the figure of Khidr, she
argued that “what has all this to do with the vital, effervescent and everpresent figure of Khidr, the
Green Man of the Suft tradition who heralds mystical knowledge, life, growth and change?" (p.4).
In fact, these contradictions can be understood from her analysis of The Conference of the Birds,
a mystical epic by the 12th-century poet Farid al-Din Attar. However, further exploration of these
issues is still required, by re-examining the full epic in the light of additional details, as will be
discussed in Chapter Five. There is another important article in this regard by Coomaraswamy
Ananda, Khwaja Khidr and the Fountain of Life in the Tradition of Persian and Mughal Art (1934).
The essay focuses on the nature and the characteristics of Khidr in international literature. For
example, “In India, the prophet, saint, or Deity known as Khwaja Khizr (Khadir), Pir Badar, or
Raja Kidar, is the object of a still surviving popular cult, common to Muslims and Hindus" (p.1).
The author also evaluated some interesting folktales about Khidr and comments in other stories,

which will be useful for Chapter 5.

There are also some useful articles about Khidr in the Encyclopedia of Islam (Leiden: E.J. Brill,
1960), and Encyclopedia of Religion and Ethics, ed. James Hastings (New York: Charles
Scribner’s Sons, 1915), which cover different aspect for the present study and provide useful
information about Khidr. For example, under al-Khadir in The Encyclopedia of Islam, by A.J.
Wensinck, the author has traced back the legend of Khidr to three common legends: the epic of

Gilgamesh, the Alexander romance, and the Jewish legend of the Prophet Elijah. However, the
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author has left the discussion about Khidr in the medieval Age unexplored. Another article which
discusses the meaning of the term kashf in Sifism is L. Gardet’s article Kashf in the Encyclopedia
of Islam. Some other useful articles found in the Encyclopedia of Islam include Khidr by Israel
Friedlander, Wensinck’s al-Khadir (al-Khidr), and Khadir-llyas by H.A.R. Gibb. The
Encyclopedia of Religion and Ethics contains another useful article under Khidr. All of these

articles are very useful in terms of discussing the person of Khidr, and his nature.

1.2.5 Conclusion

Considerable literature exists in this current study, written in different languages and faiths, in
particular, pertaining to the medieval Stfi understanding of the figure Khidr. This chapter’s aim
was to outline the sources that will be mentioned, and why they are used in this analysis. This is
achieved by dividing them into two types: classical and medieval sources and modern sources. The
classical and medieval sources are further divided into two categories. The first category includes
religious sources (Qur’an and Hadith), which, according to Islamic belief, are considered two of
the main sources for understanding Qur’anic stories including the story of Moses and Khidr. These
are the classical sources. While these sources provide valuable details about Khidr, there is a lack
of information relevant to the issues at hand about Khidr within these sources. One important issue
is the identity and the nature of Khidr, for example, whether he is still alive or has he passed away,

a prophet or a saint.

The second category of classical and medieval source is the medieval Safi sources, which present
valuable details regarding the understanding of Khidr, their belief that Khidr is still alive, their
having meetings with him, in addition to his giving them advice, answering their questions, and
protecting them. Several medieval SGfi sources present significant information about Khidr. There
are also some Sunni sources that presented some useful information about Khidr mainly in replying

to Sufi beliefs in the understanding of the story of Moses and Khidr. As a result, there is a
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considerable debate within the classical and medieval sources about the understanding of the story

of Moses and Khidr, which will be explored and examined in this current study.

There are also a number of modern sources that are available, which discuss issues related to the
story of Moses and Khidr. A noticeable feature of modern sources is that most of the Western
scholars focus their attention on the link between the story of Khidr and the story of Elijah on one
hand and the legend of Gilgamesh epic on the other hand. The possible explanation behind this is
that to attempt to identify external sources for interpreting the Qur’an, especially concerning the

Qur’anic stories.

There are also a number of books that are written in the Arabic language concerning the story.
However, in this group of books, most attention is paid to discussing the nature of Khidr, whether
he is still alive or has he passed away, and was he a prophet or a saint. However, little interest is
paid to other topics related to the understanding of the story in accordance to medieval Stfi belief.
This group does not include information on key themes of the understanding the figure of Khidr
by medieval Sifis. More clearly, the main aim of this research, Khidr in medieval Saft belief, is

not the focus of any previous studies.
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Chapter 2: Sources for Siifi Understanding of the Figure of Khidr:
The Qur’an, Hadith, and Narratives and Tales about Khidr

Introduction:

In order to review the development around the narrative of the story of Moses and Khidr, first the
chapter shall review the Qur’anic text which is the core narrative of the figure of Khidr. Then we
will integrate the Hadith text which is considered the first commentary on the story, to see what
makes Khidr important. After establishing this context, the chapter will consider the evolution of
the development of the role of Khidr in a variety of Sufi narratives and tales about Khidr.
Throughout this, we will see how Sifis have developed the figure of Khidr from a teacher to
someone still alive and then have a meeting with him, and what types of knowledge and mystical

states are produced by this meeting.

2.1 The Qur’an and Hadith

This part attempts to answer the question of how do the narratives of both the Qur’an and Hadith
as original sources introduce the figure of Khidr. This section consists of two parts, the first part

deals with Khidr in the Qur’anic text, and the second part deals with Khidr in the Hadith accounts.

2.1.1 Khidr in the Qur’an

According to Islamic beliefs, there were many types of revelation sent down to the Prophet
Muhammad, and these are divided into sections and chapters in the Qur’an. Some of them embody
the teachings of belief and conduct, while others lend themselves to moral directives, legal
prescriptions, exhortations, and admonitions. In addition, there are themes found in the Qur’an
involving religious history or allusions to anecdotes from the past. For example, there are several
accounts of historical Jewish and Christian prophets and their nations (for instance, Q 17:104 and
Q 59:2). Furthermore, references to unknown prophets are also found in the Qur’an (for instance,

Q 18:60; Q 18:82):
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We have sent other messengers before you— some We have mentioned to you and some We

have not (Q 40:78).

Interestingly, the Qur’an mentions that the aim of such stories is to inspire faith and steadfastness
among the fledgling Muslim community in the commands of God (Q 12:111): “There is a lesson
in the stories of such people for those who understand. This revelation is no fabrication: it is a
confirmation of the truth of what was sent before it; an explanation of everything; a guide and a
blessing for those who believe”. The Qur’an also says: “Have they not travelled through the land

and seen how those who lived before them met their end?” (Q 40:82).

There are also some stories narrated in the Qur’an with relatively ambiguous details, such as the
story of the Prophet Moses and Khidr, who is known as the Servant of God in the Qur’an. Their

story can be understood in the Qur’an through focusing on two stages:

1) The background to the story of Moses and Khidr.

2) The Qur’anic narrative of Moses and Khidr (Q18:60-82).

2.1.2 The Background to the Story of Moses and Khidr in the Qur’an

Moses is considered a prophet, messenger, lawgiver, and leader in Islam. He is described in the
Qur’an (Q 33:7 and Q 46:35) as one of the five most prominent prophets in Islam, along with
Abraham, Noah, Jesus, and Muhammad; they are the prophets who are favoured by God and
described as being endowed with determination and perseverance. The Qur’an says: “We took a
solemn pledge from the prophets— from you [Muhammad], from Noah, from Abraham, from
Moses, from Jesus, son of Mary — We took a solemn pledge from all of them” (Q 33:7), and ““ Be

steadfast [Muhammad], like those messengers of firm resolve” (Q 46:35).

Furthermore, the Prophet Moses and his story are recounted more than any other prophet in the
Qur’an; he is mentioned by name 136 times in thirty-four different chapters. Some of the verses
talk about his message to Pharaoh, while others talk about his message to the Israelite community.
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The final act in which Moses is mentioned in the Qur’an is that of Moses seeking "the Servant of
God". This final act is mentioned in verses Q 18:60-82 and it involves the primary subject of this

thesis.

The story of Moses and Khidr has a great deal of importance; it has been considered to be a morally
ambiguous event that happened to the Prophet Moses during his journey to Israel. The story takes
place when the Prophet Moses is asked by God to look for the Servant of God, in order to gain
knowledge from him. Many questions have been asked in order to understand the nature of the
Servant of God; the reason for this is that the Qur’an has no details concerning this Servant of God,
who played such an important role in the events of the story. However, the Qur’an does describe

him as a wise, knowledgeable and merciful person (Q18:65).

2.1.3 The Qur’anic Narrative of Moses and Khidr

The story of Khidr and Moses is a short story; it is mentioned in the Qur’an once only, which is
unusual when compared to the other events in the story of Moses in the Qur’an, which are repeated
many times. The story is in the eighteenth chapter of the Qur’an, which locates it in the middle of
the Qur’an, and the story itself is located in the middle of this chapter. It is 22 verses, and is told

as follows:

60 Moses said to his servant, ‘I will not rest until I reach the place where the two seas meet,
even if it takes me years!” 61 but when they reached the place where the two seas meet, they
had forgotten all about their fish, which made its way into the sea and swam away. 62 They
journeyed on, and then Moses said to his servant, ‘Give us our lunch! This journey of ours
is very tiring,” 63 and [the servant] said, ‘Remember when we were resting by the rock? I
forgot the fish— Satan made me forget to pay attention to it— and it [must have] made its way
into the sea.” ‘How strange!” 64 Moses said, ‘Then that was the place we were looking for.’

So the two turned back, retraced their footsteps, 65 and found one of Our servants—a man to
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whom We had granted Our mercy and whom We had given knowledge of Our own. 66
Moses said to him, ‘May I follow you so that you can teach me some of the right guidance
you have been taught?’ 67 The man said, ‘You will not be able to bear with me patiently. 68
How could you be patient in matters beyond your knowledge?’ 69 Moses said, ‘God willing,
you will find me patient. [ will not disobey you in any way.” 70 The man said, ‘If you follow
me then, do not query anything I do before I mention it to you myself.” 71 They travelled on.
Later, when they got into a boat, and the man made a hole in it, Moses said, ‘How could you
make a hole in it? Do you want to drown its passengers? What a strange thing to do!” 72 He
replied, ‘Did I not tell you that you would never be able to bear with me patiently?’ 73 Moses
said, ‘Forgive me for forgetting. Do not make it too hard for me to follow you.” 74 And so
they travelled on. Then, when they met a young boy and the man killed him, Moses said,
‘How could you kill an innocent person? He has not killed anyone! What a terrible thing to
do!” 75 He replied, ‘Did I not tell you that you would never be able to bear with me patiently?’
76 Moses said, ‘From now on, if I query anything you do, banish me from your company—
you have put up with enough from me.” 77 And so they travelled on. Then, when they came
to a town and asked the inhabitants for food but were refused hospitality, they saw a wall
there that was on the point of falling down and the man repaired it. Moses said, ‘But if you
had wished you could have taken payment for doing that.” 78 He said, ‘This is where you
and I part company. | will tell you the meaning of the things you could not bear with patiently:
79 the boat belonged to some needy people who made their living from the sea and | damaged
it because | knew that coming after them was a king who was seizing every [serviceable]
boat by force. 80 The young boy had parents who were people of faith, and so, fearing he
would trouble them through wickedness and disbelief, 81we wished that their Lord should
give them another child— purer and more compassionate— in his place. 82 The wall belonged

to two young orphans in the town and there was buried treasure beneath it belonging to them.
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Their father had been a righteous man, so your Lord intended them to reach maturity and
then dig up their treasure as a mercy from your Lord. | did not do [these things] of my own

accord: these are the explanations for those things you could not bear with patience.

In conclusion, it can be understood from the text of the Qur’an that the story concerns the Prophet
Moses and the Servant of God (Khidr). The Qur’an has no definition of the 'Servant of God'.
Nevertheless, the Qur’an has described him as a wise, knowledgeable and merciful person, which
opens a way for reflection on the nature of Khidr, especially his knowledge. It can be also
understood that there are three main events that occur during the meeting between Moses and
Khidr, each of which Moses finds objectionable and questions Khidr about. This is because Moses
cannot understand Khidr's knowledge and the reasons behind his actions, which Khidr then
explains later to Moses. According to the text of the Qur’an, Khidr was not acting of his own

accord, which means he was following God's instructions.

This is the extent of the narrative provided by the Qur’an. However, the text of the Hadith

provides many more details about the story and shall be presented in the next section.

2.1.2 Khidr in the Hadith

From an Islamic perspective, Hadith “narrations of Prophet Muhammad's sayings and actions” are
considered the second source of understanding of the Islamic religion, this includes understanding
the Qur’anic story of Khidr. Therefore, this section deals with Khidr in the Hadith texts, which
focuses as mentioned in the literature review on the collections of both al-Bukhari (d.870) and

Muslim (d. 875).

There will be six stages covered in this section:

1) The reasons behind Moses' journey.
2) The events that happened in the story.
3) An analysis of the dialogue between Moses and Khidr in the story.
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4) The evaluation of both Moses and Khidr by Prophet Muhammad.
5) The interpretation of the events that happened in the story.

6) The person of the 'Servant of God' (Khidr) and the time period of the story.

2.2.1 The Reasons behind Moses' Journey

Most of the Hadith that clarify the story of Moses and Khidr start with the identity of Moses, who
accompanied Khidr in the Qur’anic story (Q 18:60). According to al-Bukhari and Muslim, lbn
‘Abbas related two different views with regard to the identity of the figure Moses as the companion
of Khidr. The first view, which is supported by Ibn ‘Abbas himself, is that the companion of Khidr
is the Prophet Moses who was sent with the Torah. The second opinion was raised by Nawf al-
Bikali (d. 693), who claims that the Moses who was the companion of Khidr was not Moses the
Prophet, but another Moses, Moses bin Menasha Ben Youssef Ben Jacob, who was a prophet

before the prophet Moses who was sent with the Torah. Sa'id Ibn Jubayr reported that:

| said to Ibn ‘Abbas, “Nawf al-Bikali claims that Moses, the companion of Khidr, was not
Moses [the Prophet] of the children of Israel, but some other Moses."” Ibn ‘Abbas said: "God's

enemy [i.e. Nawf] has told a lie" (Sahth al-Bukhar, Book 55, Hadith 613).

As can be seen, Ibn Abbas rejected this view and supported his opinion by saying it was narrated

by Ubayy b. Ka‘b that he heard God's messenger saying:

Once Moses stood up and addressed the people of Israel. He was asked who the most learned
man amongst the people was. He said: "I." God admonished him as he did not attribute
absolute knowledge to Him (God). So, God said to him: "Yes, at the junction of the two seas
there is a slave of Mine who is more learned than you” (Sahih al-Bukhari, Book 55, Hadith

613).

According to the Hadith that the companion of Khidr in the story was the Prophet Moses who was,
according to the text of the Qur’an, sent to the Sons of Israel. However, the view of Nawf al-Bikali
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might be due to two reasons. The first is that the story of Moses and Khidr is not mentioned at all
in the Jewish scriptures, which might be important because if this story had happened to the
Prophet Moses, it should have been mentioned in the Jewish scriptures. However, if this story
happened to the Prophet Moses, but is not mentioned in the Torah, it maybe indicates that there is
no direct relationship between this story and the Sons of Israel. The second reason is that the
Prophet Moses is considered one of the greatest Prophets and messengers in the Qur’an, who spoke

directly with God (Q 4:164).

In addition, there are reasons and justifications behind Moses' (the prophet who was sent with the
Torah) journey to learn from Khidr, which were mentioned in the above Hadith. For those reasons,
Moses was sent by God in order to learn from Khidr. This is a type of training (ta 'dib). This
strengthens the idea that there could be no inconsistency between their knowledge, especially the
knowledge that Moses learned from Khidr, which was not related to Moses' message or prophecy.
Furthermore, we should not forget the fact that the Prophet Moses is mentioned 136 times in the
Qur’an, so if any other Moses were to be mentioned, the Qur’an is likely to have mentioned the
difference between them, to avoid confusion, ambiguity, and misunderstanding. Therefore, the
Moses who is mentioned with Khidr in the Qur’an is the Prophet Moses who was sent to the sons

of Israel with the Torah, an opinion that is also supported by al-TabarT (1959, p.293).

Because of this, and according to the text of both the Qur’an and Hadith, Moses decided to look
patiently for Khidr in order to learn from him: (Q 18:60). Siifis also argue that “the two seas™ that
meet are Moses and Khidr, Moses represented the sea of exotericism, and Khidr represented the
sea of esotericism. In this sense, this "analogy encourages Sifis to undertake arduous travels in
search of knowledge, just as Moses strove to achieve knowledge from Khidr" (Halman, 2013,

p.65).

Moses and his boy servant (fatzhu) journeyed together, the Qur’an says:
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When they reached the place where the two seas meet, they had forgotten all about their fish,
which made its way into the sea and swam away. 62 They journeyed on, and then Moses

said to his servant, ‘Give us our lunch! This journey of ours is very tiring (Q18: 61:62).

It can be seen that the Qur’an does not give the name of the boy servant of Moses; rather, the text
of the Hadith provides additional information, and details regarding the boy servant who is the
companion of Moses and also the fish that was a sign of finding Khidr. With regard to the boy
servant, who plays an important role with Moses in finding the Servant of God, Khidr, the Hadith
states that this servant is “Yusha® bin Nan”. This is also supported by al-Tabari, (1959, p.294).
However, Yusha' bin Niin disappeared after Khidr was found, and was not mentioned at all in the

rest of the story. According to al-Tabari the reason for this is:

Someone said to Ibn ‘Abbas "we have not heard any mention of an account about the servant
of Moses, although he was with him. Ibn ‘Abbas mentioned the narrative of the servant,
saying, "The servant drank the water of eternal life and became immortal. The learned sage
(Khidr) took him, fitted him with a ship, and then sent him out to sea. The ship will rock on

the sea with him until the day of Resurrection because he drank from the river, which he

should not have done (2007, p.16).

With regards to the fish used as a symbol to find Khidr: "God made the fish a sign [aya] to return
[to the place where Moses lost it] and there he would meet him [Khidr]" (Sahih al-Bukhari, Book

3, Hadith 123).

As they travelled, Moses and his servant Yusha' bin Niin rested on a rock. Suddenly, the fish that
they had brought as a meal disappeared when water droplets were sprinkled on it. In other words,
the fish came back to life; this was due to the fish having drunk from the same water of life.

According to Safi tradition, anyone who drinks from the water of life becomes immortal; Khidr
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also drank from it, and for that reason he is still alive (Sands, 2006, p.81). This will be discussed

in the ensuing pages. Moses and his servant journeyed together, the Hadith narrates:

The next morning Moses asked his boy servant 'Bring us our early meal; no doubt, we have
suffered much fatigue in this journey of ours.' Moses did not get tired till he had passed the
place which Allah had ordered him to seek after. His boy-servant then said to him," 'Do you
remember when we betook ourselves to the rock, I indeed forgot the fish, none but Satan
made me forget to remember it. It took its course into the sea in a marvellous way'. There
was a tunnel for the fish and for Moses and his boy-servant there was astonishment. Moses
said, "That is what we have been seeking'. So they went back, retracing their footsteps. They
both returned, retracing their steps till they reached the rock. Behold! There they found a

man [Khidr] covered with a garment (Sahih al-Bukhari, Book 3, Hadith 123).

Moses found the Servant of God, who is unanimously agreed to be Khidr. According to the text of

Hadith the first conversation between them was as follows:

Khidr said who are you?' Moses said, 'l am Moses." Khidr said, 'Are you the Moses of Israel?'
Moses said, "Yes." Khidr said, ‘what do you want?' Moses said, 'l came to you so that you
may teach me about the truth which you were taught.' Khidr said, 'Is it not sufficient for you
that the Torah is in your hands and the Divine Inspiration comes to you, O Moses?’ Khidr
than said, "You will not be able to have patience with me.” Moses said, ‘God willing, you
will find me patient, and I will not disobey you in anything.” Khidr then said to Moses that
if you follow me, do not ask me about anything until I make mention of it to you (Sahih al-

Bukhari, Book 3, Hadith 123).

In other words, Khidr said to Moses that you should be patient. It seems Khidr knew that he

would do things that ostensibly going against the Moses' message. Moses has given a promise
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to Khidr that he will be patient, and not ask any questions, with regards what he has been seen

until it will be explained by Khidr.

The greetings and the identity between Moses and Khidr also supports Ibn ‘Abbas' view that the
companion of Khidr in the story is the Prophet Moses who was sent to the Sons of Israel. It can
also be understood from the conversation between Moses and Khidr that Moses’ journey to Khidr
took place after Moses received the Torah as Khidr says to Moses “Is it not sufficient for you that
the Torah is in your hands”, which means the reactions of Moses to Khidr’s actions and his
decisions in the story are informed by the Torah. However, this also opens the door of reflection
to the relationship between prophecy and other types of knowledge. Halman, (2013, p. 108) has
argued that “The story of Moses’ journey with Khidr explicitly compares prophecy and scripture
on the one hand with directly-disclosed inner knowledge ‘ilm laduni”, on the other hand. This pair
also suggests an encoding of the relationship between orality and literacy in the transmission of
knowledge and the development of culture. It is the question of the transmission from Khidr to

Moses that is left unexplored in the Hadith”.

2.2.2 The Events in the Story

According to the text of the Qur’an and Hadith, there are three main vague events that happen

during their journey; which are:

1) The issue of the ship

2) The boy who was killed by Khidr

3) The issue of the wall

First, Moses and Khidr wanted to cross the sea, and they found the ship, which was full of travelers
who recognised Khidr and they rode it. After a period of time, the ship was broken by Khidr, which

allowed water to enter the ship; at that moment Moses says to Khidr "you have done a strange
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thing" and Khidr reminded him that "he should be patient and not ask questions”. In other words,
Khidr reminded Moses that he had forgotten his promise (Q 18:60-82 & Sahih al-Bukhari, Book

3, Hadith 123).

The second event took place when they passed the sea, they found a young boy, and Khidr killed
him; Moses was horrified, and forgot his promise, and said "Have you killed a pure soul for other
than [having killed] a soul? You have certainly done a deplorable thing." Khidr reminded him once
again "Did I not tell you that with me you would never be able to have patience?" at this moment,
Khidr said, "If I should ask you about anything after this, then do not keep me as a companion.
You have obtained from me an excuse.” and they continued on (Sahth al-Bukhari, Book 3, Hadith

123).

Finally, they came to a town and asked the people to feed them since they were hungry after the
long journey. The people refused them and instead of confronting the people who are living in the
town, Khidr rebuilt the wall that was collapsing. Moses could not understand why he did not ask
for payment. Khidr then informed Moses that this was the end of their journey together. However,
he would explain the reasons why he acted the way he did in all three situations (Sahih al-Bukhari,

Book 3, Hadith 123).

2.2.3 Analysis of the Dialogue between Moses and Khidr in the Story

Before explaining the reasons behind the acts that are performed by Khidr, it should be noted that
there are three main conversations that took place between Khidr and Moses during their journey.
These took place when the ship was broken, when the boy was killed, and when the wall was
rebuilt. It seems that the Prophet Moses broke the promise that he gave to Khidr to be patient three
times. However, according to the text of the Hadith, there may have been general justifications

and other specific reasons for that.
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With regards to general justifications, as mentioned, Moses was criticised at the beginning by
Khidr, who said that Moses will not be able to have patience with Khidr (18:72). This might be
due to Khidr already knowing that he would do things that ostensibly go against Moses' message,
such as when he killed an ostensibly sinless boy. Moses could not understand that there were
reasons, justifications and a purpose behind Khidr's actions, which were later explained by Khidr.
Therefore, Khidr knows that the Prophet Moses will not be able to have patience. This perhaps
explains the position of Khidr, who says according to the Qur’an, "How could you be patient in
matters beyond your knowledge?" (Q18:68). This illustrates that Moses could not understand
Khidr's knowledge, because Khidr had knowledge from God that Moses did not share, and
conversely, Moses had knowledge of God which Khidr did not know; Khidr said to Moses
according to the Hadith text “I have some of the knowledge of God, which God has taught me and
which you do not know, while you have some of the knowledge of God, which God has taught

you and which I do not know" (Sahih al-Bukhari 122, Book 3, Hadith 64).

In fact, there are hidden factors that Khidr can see, but the Prophet Moses cannot. Therefore, Moses
was not able to have patience with Khidr. In this regard, there is another narration, by Muslim,
which is the only narration that gives more details about Khidr's knowledge than al-BukharT's. Ibn
‘Abbas reported that one of the /mams wrote to Ibn ‘Abbas to ask him "Did the Messenger
Muhammad ever Kill children?", to which Ibn  Abbas stated, "the Prophet Muhammad never killed
children and you should never kill children, except if you have the knowledge of Khidr" (Sahih

Muslim Book 19, Hadith 4456).

This means, that if you had esoteric knowledge like Khidr, you could take action on it, which is an
indication that Khidr works with unseen knowledge, prompting Moses' impatience. However, both
the Qur’an and Hadith refer to an important point that could be taken as justification for Moses'
lack of patience, which is that the promise that was given by Moses was with the condition that

his patience is by "God's will", which means "God willing, you will find me patient" (Q 18:69).
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This means that patience depends on God, not on the Prophet Moses. To support this, in the Arabic
language when people say “God Willing” in relation to a matter, it means that the matter has not
been confirmed. This means that Moses did not know whether God wanted him to be patient or
not. This understanding can also be found in the following verses of the Qur’an: “do not say of
anything, ‘I will do that tomorrow, without adding, ‘God willing’” (18:23-24). Another
explanation of Moses' behavior is that Moses had not been informed that he would see things that
went against his message because the knowledge that Moses was asked to learn was limited to
sound judgement. The Qur’an says: "Moses said to him, ‘May I follow you so that you can teach

me some of the right guidance you have been taught?” (18:66).

To be more precise, the Qur’an and Hadith demonstrate specific reasons for Moses' lack of
patience; the first excuse is forgetting. This can be seen when the planks were removed from the
boat by Khidr. The Prophet Moses noticed what Khidr was doing, and was astonished and said,
"How could you make a hole in it? Do you want to drown its passengers? What a strange thing to
do!" (Q 18: 71). Khidr then reprimanded Moses for not keeping his promise; Moses replied:
"Forgive me for forgetting. Do not make it too hard for me to follow you." (Q 18:73). According
to this, the first excuse of the Prophet Moses was that he was forgetful, which may produce

situations where the believer is excused (Q 1:286).

However, the Prophet Moses did not forget his promise again in the second situation; he
intentionally demanded an immediate explanation for actions that seemed to him unjust and
inexplicable at that moment. This took place when the boy was killed by Khidr; Moses says, “How
could you kill an innocent person? He has not killed anyone! What a terrible thing to do!” (Q
18:74). A possible explanation for this may be that Moses found himself in a very strange situation
that was contrary to divine law, and was not logical or justified in his perception. Therefore, his

reaction to it was not surprising, as can be understood from the following Hadith:
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Khidr said to Moses, "Did I not tell you that you can have no patience with me?" Moses
then violated the agreement for the first time because of forgetfulness; then Moses promised
that if he asked Khidr about anything, the latter would have the right to desert him. Moses
abided by that condition, (But, in fact, he did not in the second instance). On the third
occasion, he intentionally asked Khidr and caused that condition to be applied (Sahih al-

Bukhari, Book 3, Hadith 123).

Therefore, the first excuse for Moses' lack of patience is forgetfulness, and in the second instance,
Moses intentionally demanded an immediate explanation for Khidr's action. This also happened
on the third occasion, but for a different reason, which led Khidr to say, "This is where you and |
part company" (Q 18:78). This took place when Khidr rebuilt the wall that was collapsing. Moses

could not understand why he did not ask for payment.

2.2.4 The Evaluation of Moses and Khidr by the Prophet Muhammad
After the third situation, the Prophet Muhammad evaluated Moses situation by saying that "We

wished that Moses could have been more patient so that God might have described to us more
about their story” (Sahih al-Bukhari, Book 3, Hadith 123). It was not usual for the Prophet
Muhammad to comment on a Qur’anic story, but he evaluated this story, which may indicate that
"the final judgment by Muhammad implicitly lauds Khidr's knowledge, at the same time as it
underscores Moses's lack of patience. On both accounts, the prophetic dictum opens a way for
reflection on the meaning of Khidr's role. In a related interpretation, the Prophet also distinguished

Moses' role in bringing the journey to a close” (Halman, 2013, p.76).

2.2.5 Interpretation of Events

Khidr then explained all three actions that had astonished Moses:

As for the ship, it belonged to poor people working at sea. So | intended to cause a defect in

it, as there was after them a king who seized every [good] ship by force. And as for the boy,
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his parents were believers, and we feared that he would overburden them by transgression
and disbelief. So we intended that their Lord should substitute for them one better than him
in purity and nearer to mercy. And as for the wall, it belonged to two orphan boys in the city,
and there was beneath it a treasure for them, and their father had been righteous. So your
Lord intended that they reach maturity and extract their treasure, as a mercy from your Lord.
And | did it not of my own accord. That is the interpretation of that about which you could

not have patience (Sahih al-Bukhari, Book 3, Hadith 123).

Al-Bukhari provides additional details about the boy who was killed by Khidr, the king who took
all ships by force, and the companions on the ship. According to the Hadith, the boy who was
killed by Khidr in the story was Haisur: "They say that the boy was called Haisur" (Sahih al-
Bukhari, Book 3, Hadith 123). According to the Hadith, the king who took ships by force was
Hudad bin Budad: “It is said that the king was Hudad bin Budad" (Sahih al-Bukhari Book 73,

Hadith 169).

2.2.6 The Person of the 'Servant of God' (Khidr), and the Time Period of the Story

As mentioned, the Qur’an did not name the Servant of God; rather he was identified elsewhere as
Khidr 'the green man'. This is due to the Hadith where it was narrated by the Prophet Muhammad
that "Khidr was named so because he sat over a barren white land, and it turned green with
vegetation after [he sat over it]" (Sahih al-Bukhari, Vol. 4, Book 55, Hadith 614). As mentioned
in this Hadith, 'Khidr' represents a color, which refers to a place having green plants. This is
because when Khidr walked through any barren land in which nothing was growing, after he settled
down there, everything would become green. However, Siifis argued that this color represents
"freshness of spirit and eternal liveliness” (Omar, 1993, p.4); this is because Safis believe that
Khidr came to be known as eternal and immortal in this life. This leads to one of the most debated
subjects regarding Khidr, which is whether he is still alive or has passed away; this will be

discussed later.
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Regarding the time period of the story, al-Tabari has related several opinions about the origins,
and the time period, related to the Servant of God, Khidr. Some say that he was the "offspring of
a man who believed in Abraham while others say that Khidr was of the progeny of Persia. Another
report, which is supported by al-Tabari, says that " Dha al-Qarnayn, who lived in the era of
Abraham, was Afridhun b. Athfiyan, and that over the vanguard of Dha al-Qarnayn was Khidr"

(al-Tabart, 2007, pp.3-4).

To conclude, further details about the story can be understood from the texts of Hadith. For
example, it becomes clear through the Hadith that the Moses who is mentioned with Khidr in the
story is the Prophet Moses who was sent to the children of Israel, the same Moses who received
the Torah. Khidr's name and the reason behind Moses' journey to meet Khidr are also clarified.
Al-Bukhari provides additional details regarding the boy servant who is the companion of Moses
and the fish that was taken as a sign of finding Khidr. The Hadith state that the servant was Yusha
bin Nin, and this is also supported by al-Tabari. With regards to the fish, “God made the fish a
sign to return [to the place where Moses lost it] and there he would meet him [Khidr]" (Sahih al-

Bukhari, Book 3, Hadith 123).

Al-Bukhart also provides additional details about the boy who was killed by Khidr and the king
who took all the ships by force. According to the Hadith, the boy who was killed by Khidr in the

story is Haisur and the king who commandeered the ships was Hudad bin Budad.

The Hadith text also provides more detail about the knowledge of both Moses and Khidr. Khidr
had knowledge from God that Moses did not share, and conversely, Moses had knowledge from

God that Khidr did not know.

2.2 Sufi Narratives and Tales about Khidr

The tales and narratives about Khidr that constitute the Stft claim that they have encountered

Khidr in their journeys reached the extent that there were none of the saints which people loved
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and respected except that it is claimed they have met Khidr'4. Such a meeting is a high honor for
a saint and raises him far above his peers. Therefore, Medieval Safis, such as Hakim al-Tirmidhi
(d. 900) and Ibn ‘Arabi (d.1240), claimed to have met Khidr in their journeys; he gave them advice,
answered their questions and inspired them, leading to many tales and transmitted reports about
Khidr. Not only this but also Sifis, paid attention to recording what they saw and heard of such

tales to explain and resolve ambiguities about Khidr.

Probably the first to have claimed that he met Khidr is al-Hakim al-Tirmidhi (d. 900) who wrote
many books on religious sciences and is a trustworthy authority on the traditions of the Prophet.
He began a commentary on the Qur’an but did not live long enough to finish it. He learned
jurisprudence from Muhammad Hakim, who was an intimate friend of Aba Hanifa. The Hakimis,
a Sufi sect in his region, are his followers. Al-Hakim al-Tirmidhi is said to have been associated
with Khidr. His disciple, Abt Bakr Warraq (d.893), relates that Khidr used to visit him every

Sunday, and they used to converse with each other (al-Hujwiri, 1976, p.166).

Another example is that of Warraq himself, who said "I composed a work on theology and
mysticism which could hardly be comprehended by the intellect. My brother Khidr desired it of

me, and God bade the waters bring it to him" (al-Hujwiri, 1976, p.125).

Another example is Ibn ‘Arabi who has claimed that he met Khidr three times during his life. The
first meeting was in Seville when Khidr said to Ibn ‘Arabi ™Accept what the Shaykh says!" |
immediately turned to Shaykh 'Uryabi and before I spoke he said: 'O Muhammad, does that mean

that every time you contradict me, | will have to ask Khidr to instruct you in submission to the

14 Franke has mentioned in his study Begegnung met Khidr (2000), about 150 Siifis stories regarding their meeting
with Khidr from the ninth century to twentieth.
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masters?' | replied: ‘Master, was that person Khidr?' He answered: "Yes!"* (Munawar, 2015, pp.133-

38).

Ibn ‘Arabi met Khidr for the second time while he was returning from Tunis: "One night, traveling
by boat, he saw a man walking on the water towards him. Upon reaching the boat, Khidr stood on
the sea and showed him that his feet were still dry. After that, Khidr conversed with Ibn ‘Arabi in
a language which is peculiar to him" (Munawar, 2015, pp.133-38). Regarding the third meeting,
"Ibn ‘Arabi had his third meeting with Khidr upon reaching Andalusia. Khidr performed a miracle

to provide evidence for a skeptical companion of Ibn ‘Arabi " (Munawar, 2015, pp.133-38).

It can be seen that Ibn ‘Arabi clearly confirms that he has seen and met Khidr, and he also talks
about Khidr's miracles, such as walking on water without his feet getting wet. Khidr also knows
what is in one's mind and describes it, and respects the saints and advocates for them against those
who deny miracles. Thus, Khidr's role is that of a teacher, as was shown in the Qur’an in the story
of Moses and Khidr. Ibn “Arabi did not forget to describe the location and specify it geographically,

as a means of confirming the tale to the listener.

It can be also seen that Khidr plays an important role in Ibn ‘Arabi’s thinking, and he relies on
Khidr to prove that a saint is different from other people. They are different because a saint is the
most knowledgeable, of the highest state, and the most aware of the news of all people; the story
of Khidr and Moses is a proof that saints can see what others cannot (Ibn ‘Arabi, 2002, p.192).
One who has met or received knowledge from Khidr has reached the stage of Khideri. Khideri is
a stage of spirituality wherein the worshipers, having reached this stage, enjoy an elevated degree
of faith and are known as righteous servants (sa/ikin) because they have learned from Khidr. Also,
there are many practices that have been encouraged by Khidr such as the Safi way of praying and

dhikr (remembrance of God). Abu I-Hasan al-Shadhili (d.1258), who established the rariga (path)
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al-Shadhili, claimed that he has received dhikr for rariqa al-Shadhilt, and some prayers, from

Khidr (al-Nabhani, 1911, pp.1-187).

The stories mentioned above are only examples of the many Sifis who have claimed that they
have had a meeting with Khidr. As previously noted, Patrick Franke has mentioned in his study
Begegnung met Khidr (2000), about 150 Stffs stories regarding their meeting with Khidr from the
ninth century to twentieth, and concluded his discussion that they are considered as imagination.
Despite this evaluation, it is clear these narratives have strongly affected medieval Stfi belief in
the understanding of the figure of Khidr. They are considered the main proof of the immortality of
Khidr because he drank from the water of life, and also the nature of Khidr, which will be discussed
in the next section. Therefore, these narratives about Khidr used as a source for understanding the
role and the function of the figure of Khidr by Medieval Stfism. However, the exaggeration of the
use of (the water of life) in these narratives has led some Western scholars to link the story of
Moses and Khidr to the legend of Gilgamesh epic and the story of the Prophet Elijah as will be

seen in the next section.

To conclude, it can be understood from the narrations and tales about Khidr that Khidr appears to
saints, which means according to them he is still alive, and he also has miracles such as walking
on water without his feet getting wet. Khidr also knows what is on one's mind and describes it, and
respects the saints and advocates for them against those who deny miracles. Thus, Khidr's role is

that of a teacher, as has been shown in the Qur’an in the story of Moses and Khidr.

It can also be understood that Khidr played a major role in saints' thinking, such as with 1bn ‘Arabf,
who relied on Khidr to prove that is different from other people, as a saint is the most
knowledgeable, of the highest state, and the most aware of events. Khidr has accompanied saints,

visited them, and conversed with them.
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2.3 The Nature of the Figure of Khidr
2.3.1 Introduction

This section will concentrate on the nature of Khidr by answering two questions: is Khidr a prophet

or a saint? Is Khidr still alive or has he passed away?

2.3.2 Is Khidr a Prophet or a saint?
A great majority of Safis scholars, including al-Qushayri, (1980, pp.667-68), and Ibn ‘Arabi, (n.d,

p.199), refer to Khidr simply as a perfect saint or walr, meaning 'friend of God'. Also, there is no
consensus of opinion among Sunni scholars with regard to the nature of Khidr. Some of them
supported the Saft opinion that Khidr is a saint, such as Aba Bakr Muhammad al-Anbari (d. 940)
in his book al-Zahir (2004, p.318), while Ibn Taymiyah and his student lbn Kathir (d. 1373)
disagreed, and argued that Khidr is a prophet and not a saint. Ibn Taymiyah was asked whether

Khidr is a prophet or saint, stated that Khidr is a prophet:

After the advent of the prophet, neither Khidr nor anyone else received revelation (waki). As
for before the advent of Muhammad, then people have differed regarding the question of his
prophethood. Those who say that he was a prophet do not say that he gave up his
prophethood, rather they say he is a prophet like llyas, and that he does not receive any
revelation at this time. And the absence of revelation for a specified period does not
invalidate prophethood, just as the prophet did not receive any waki at times during the span
of his prophethood. And the majority of the scholars believe that Khidr was not a prophet

(Tbn Taymiyah, n.d, p.76).

It can be understood from this that Ibn Taymiyah refers to Khidr as a prophet. However, the
majority of scholars believe that he was not a prophet, as Ibn Taymiyah mentioned, by which he
means Suft scholars. Although there is no explicit evidence in the Qur’an and Hadith to identify
the nature of Khidr, both Stifi and Sunni scholars use deductive reasoning to prove their arguments,

which are summed up below.
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Prophets and messengers that are mentioned in the Qur’an usually have clear information related
to them, including their names and stories about them that may be repeated many times, such as
for Moses, Jesus, and Muhammad. Furthermore, they played important roles in the communities
that they were sent to. However, the case of Khidr is the opposite. Safis argue that if Khidr is a
prophet and not a saint, why does not the Qur’an mention his prophecy, his message or at least his
name? As this was the norm with other prophets and messengers, who usually ask people to follow
them and believe in the messages they relay from God. In contrast to this, the prophet Moses
sought out Khidr in order to acquire knowledge from him (Yoshida, 2009, p.93-94 & Tamtam,
2014, p.7). Also, according to the text of the Qur’an, Moses defied Khidr three times (Q18: 71:77).
If Khidr was a prophet, Moses would not have defied Khidr three times, due to the infallibility of

the prophets.

Ibn Kathir argued that this issue can be answered by looking at what Moses says to Khidr:

Moses said to him, ‘May I follow you so that you can teach me some of the right guidance
you have been taught?’ The man said, “You will not be able to bear with me patiently. How
could you be patient in matters beyond your knowledge?’ Moses said, ‘God willing, you will

find me patient. I will not disobey you in any way.’ (Q18:66-69).

According to Ibn Kathir this dialogue between Moses and Khidr illustrates that:

If Khidr were a saint and not a prophet, he would not have addressed Moses thus, nor would
Moses have replied as he did. Since Moses sought out Khidr to gain knowledge which had
been revealed to Khidr and not Moses, Khidr must have been infallible, for Moses was
established as a prophet and his infallibility was thus undeniable. When Moses met Khidr,
he was humble and followed and obeyed him, all of which indicates that he was a prophet

like Moses, to whom God had revealed Himself [...] and had endowed with mystical
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knowledge and the secrets of prophethood, with which He had not endowed Moses (Ibn

Kathir, 2010, p.338).

The term 'mercy' is also relevant to this argument; it is repeated many times in the Qur’an,
especially to describe prophethood (21:107). Khidr is referred to as a bringer of mercy in the
Qur’an. This can be understood from the Qur’anic verse that introduces Khidr: "found one of Our
servants— a man to whom We had granted Our mercy and whom We had given knowledge of Our
own" (Q 18:65). According to Ibn Kathir, "mercy should be interpreted as prophethood, and "from
our side™ (min ladunna), from God's eternal knowledge or revelation, the prime qualification for
prophethood” (Ibn Kathir, 2000, p.156). Therefore, according to 1bn Kathir, Khidr was a prophet
and not a saint. However, some might argue that although prophethood is mercy, it does not
necessarily mean that mercy is prophethood. It exists in other situations in the Qur’an, such as "We
sent other messengers to follow in their footsteps. After those We sent Jesus, son of Mary: We
gave him the Gospel and put compassion and mercy into the hearts of his followers" (57:27). Many
would agree with this to some extent, but it should not be forgotten that the term 'mercy’ usually
refers to prophethood in the Qur’an. For example, God says in the Qur’an "It was only as a mercy
that We sent you [prophet] to all people™ (21:107). This verse shows that the Qur’an also refers to
the prophet Muhammad as a mercy from God. There are also other prophets described as bringing
mercy from God, such as Noah, Moses, and Jesus (Tamtam, 2014, p.9). Therefore, these arguments
are deficient in determining whether Khidr is a prophet or saint, as both sides can be understood

from the Qur’anic text.

Perhaps one of the most convincing pieces of evidence to support Ibn Kathir's argument is that
Khidr's murder of the boy was inspired by divine revelation (Q18:73). "This evidence establishes
his prophethood, for it is proof of his infallibility. Saints may not kill, for their conscience is not
infallible, they may even, by chance, err” (Ibn Kathir, 2010, p.338). This also indicates that Khidr

murdered the boy according to a divine revelation, which is limited only to the prophets. This can
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also be proved at the end of the story when Khidr explains the significance of his actions to Moses;
Khidr concludes "1 did not do [these things] of my own accord™ (18:82). However, Shaikh 'Abdul-
Qadir Jilant one of the greatest medieval Safi scholars (d. 1166), in his interpretation, Tafsir
'‘Abdul-Qadir Jilant (2009, p.35) argued that "I did not do it of my own accord"” does not mean by
"divine revelation” but by a type of inspiration, which according to him can be given to saints. In
addition, there is a narration mentioned in al-Bukhari that may prove that Khidr is a saint, which
took place when Moses and Khidr wanted to cross the sea: "They found a small boat which used
to carry people from this side of the sea to the other side of the sea. The crew recognised Khidr
and said, "The pious slave of God" (Sahih al-Bukhari, Vol. 6, Book 60, Hadith 250). Therefore, if
Khidr is a prophet, the crew of the boat would refer to him as 'prophet’, not as "The pious slave of
God', which is a common way of referring to saints. Therefore, the controversy was never resolved:;
for some Sunni scholars, Khidr is a prophet, while among Safis, Khidr is a saint. However, the

majority of scholars believe that he is not a prophet.

2.3.3 Is Khidr Still Alive or Has He Passed Away?

Medieval Sifis believe that Khidr has come to be eternal and immortal in this life. The first proof
of this is because Khidr drank from the water of life, which represents the source of life. Not only
this, but Stfis have also claimed that they met Khidr on their journeys and he gave them advice,
answered their questions, and inspired them, which is considered to be the second proof that Khidr
is still alive. Imam Nawawi (d.1277) a Sunni scholar, in his commentary on Sakiz Muslim, argued
that the majority of Muslim scholars hold that Khidr is still alive, and he is with us, and "this is
agreed upon between the people of Tasawwuf, and the people of righteousness and gnosis

(ma‘arifa)”. He claims this can be proved:

The narratives regarding witnessing him, meeting with him, taking knowledge from him,

asking him questions and receiving answers from him, and his presence in noble and good
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situations and abodes are more than can be enumerated and more famous than can be

concealed (2006, p.173).

It can be understood that one of the main evidences for Khidr still being alive is derived from those
who have met Khidr as "there are mass transmitted reports from Siifis on meeting Khidr" (Nawawi,
2006, p.173). Examples of such tales are mentioned in the previous section (Sufi Narratives and
Tales about Khidr). However, to what extent can these narratives be considered reliable? lbn
Taymiyah (n.d, p.123) argued that they are unreliable because they are either fictitious or dreams
that could have come from Satan. The problem with this opinion is that Ibn Taymiyah himself
reported two different views on this issue. Both are mentioned in his book Majmii‘ fatawa Ibn
Taymiyah al-hadith (2005, p.76). The first view is that Khidr is still alive; Ibn Taymiyah was asked
whether Khidr was still alive or had passed away, and he answered that Khidr was still alive. He
also defended this view and rebutted the evidence that was used by those who claimed Khidr had
passed away. This evidence is derived from the text of relevant Hadiths. The first Hadith is that
prophet Muhammad said: "Had Khidr been alive, he would surely have visited me". Ibn Taymiyah
commented on this Hadith by saying that "this Hadith has no basis, and no isnad is known for it
either. On the contrary, what has been narrated in Musnad al-Shafi i and other books is that ‘Khidr’

did meet the prophet” (2005, p.76).

The second Hadith is the following: "Have you seen this night of yours? At the end of one hundred
years after this none will survive on the surface of the earth” (Sunan Abi Dawiid, Book 38, Hadith
4334). Tbn Taymiyah also commented on this Hadith, saying that "there is no proof for him in it,

for it is possible that Khidr was not on the surface of the earth at that moment"(2005, p.76).

The second view taken by Ibn Taymiyah is the opposite of his first view, which is that Khidr
has passed away. This also took place when Ibn Taymiyah was asked about whether Khidr and

Elijah are still alive or not. He answered that they had passed away and were not immortal.
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Many explanations have been provided by different scholars to analyse Ibn Taymiyah's
contradictory statements on this issue. One is that the first opinion is in fact not the view of Ibn
Taymiyah, but was claimed on his behalf in order to prove that Ibn Taymiyah was a mystic, as
his first view supports Stfi opinions, which opens another debate between Islamic scholars as
to whether Ibn Taymiyah was a Saft or Sunni. However, the first view of Ibn Taymiyah should
not be ignored because it is at odds with the second one; this requires analysis, especially since
when he was asked about Khidr and Elijah together, he suggested that they had both passed

away, yet when he was asked about Khidr only, he argued that he is still alive.

The water of life is considered as the second proof of the immortality of Khidr. In fact, this element
is very common in Saft works, Sands (2006, p.82) says that “Khidr’s immortality is often
mentioned in SiifTt works, especially in his role as a spiritual initiator”. However, as discussed in
the literature review this has been challenged in recent scholarship. Brannon Wheeler in his book
Moses in the Qur’an and Islamic Exegesis (2002), has argued that this element of the water of life
is not mentioned explicitly in the text of the Qur’an, rather it is mentioned only in the commentaries
of the Qur’an. In other words, according to Wheeler, there are stories in circulation that were
adopted by the mafassirin and taken as an explanation for vague Qur’anic passages. This is
considered, according to Wheeler, as the main point that is used to link the story of Khidr with the
legend of Gilgamesh epic and the prophet Elijah. However, Sands argued that Wheeler does not
consider that the commentators of the Qur’an attributed such details (the water of life and the fish
that become alive) to the Hadith text. Sands in this regard refers to the Hadith narrated by Ubayy
b. Ka‘b of which there is only one version of this Hadith (of multiple versions) that includes details

about the water of life:

Moses set out with his boy and a salted fish. It had been said to him, “When this fish comes
to life in a certain place, your companion will be there and you will have found what you are

looking for.” So Moses set out with his boy and the fish that they carried. He traveled until
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the journey wore him out and he reached the rock and the water, the water of life (ma’ al-
hayat). Anyone who drank from it became immortal and nothing that was dead could
approach it without coming to life. When they had stopped and the water touched the fish, it

came to life and took its way through the sea (al-Tabari, 1959, p. 279)%.

As mentioned this is the only version of the Hadith that mentions ma’ al-hayat ‘the water of life’.
In fact, Ibn Hajar in Fath al-Bari sharh al-Bukhart (2000, p.415) has mentioned the chain of
transmission isnad of this Hadith, which is narrated by al-Hasan ibn ‘Amara, from al-Hakam ibn’
Utaiba, from Sa’id ibn Jubayr. 1bn Hajar has explicitly argued that the extra information in this
narration which is “the water of life (ma’ al-hayat) anyone who drank from it became immortal
and nothing that was dead could approach it without coming to life” is considered interpolated
(mudraj) and weak (da‘f,) because it is derived from al-Hasan ibn 'Amara who is considered
matritk matruk al-Hadith, meaning his narration of Hadith is disregarded. Ahmad bin Muhammad
bin Hanbal was asked about him he said that he is matrik al-Hadith, and his narrations are weak
(Ibn Hajar 2000, p.415). Therefore, Wheeler has made a strong argument in this regard that the
commentators should reconsider some of the alleged sources used to understand the story of Moses
and Khidr; additionally, Western scholars should distinguish between the Qur’anic text and its

interpretation by the commentators of the Qur’an.

To conclude, this section has expounded upon the nature of Khidr, the 'Servant of God', which has
been given a great deal of attention by Islamic scholars, particularly concerning whether he is a
prophet or saint, and whether he is still alive or has he passed away. Returning to the questions
posed at the beginning of this section, it is now possible to state that Stft scholars accept that Khidr

is a perfect saint walr and still alive. Although the claim that Khidr is still alive depends on the

15 The translation of this Hadith has been quoted from Sands (2006, p.81).
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“mass transmitted reports from the righteous on meeting Khidr” this view is considered very

common, and the majority of Safi scholars believe it.

2.4 Conclusion

This chapter has examined how the Qur’an, Hadith, and other sources interpret the story of Moses
and Khidr. Overall, most of these sources refer to Khidr and Moses as they have engaged in a
teaching relationship. The Qur’an features a narrative in chapter Cave (18:60-82), which tells of
the Prophet Moses seeking the servant of God Khidr to learn from him. In addition, The Qur’an
has no definition of the 'Servant of God’, but the Qur’an described him as a wise, knowledgeable
and merciful person, which opens a way for reflection on the state of Khidr, especially his
knowledge. Moses, a Prophet, and Messenger, who was given the Torah, was sent to learn this
knowledge. This makes Khidr important and led to the Prophet Muhammad commenting on and
evaluating this story by referring to the relationship between Khidr's knowledge on one hand, and
Moses' lack of patience on the other. The servant Khidr is not named in the text of the Qur’an
itself, however, the Hadith first mentioned his name. In addition, the Hadith text mentions that
Khidr had knowledge from God that Moses did not share, but without articulating how it might be
transferred or learned. In the Hadith, Khidr’s status is given as a teacher. Despite this, the Prophet
Muhammad has evaluated Moses’ failure with Khidr as a student. In fact, this is one of the most
significant points in the Hadith reports concerning Moses’ journey with Khidr is the Prophet
Muhammad’s summary evaluation of the prophet Moses: “We would have wished that Moses had
been more patient; then God would have narrated more of their story”. Despite that there is still
yet no clear reference in the narrative of both the Qur’an and Hadith regarding the nature of Khidr
and for how his knowledge can be learned? However, this is found in SGfT tales and transmitted
reports about Khidr, which shows that al-Hakim al-Tirmidhi (d. 900), is probably the first to claim
that he met Khidr. Khidr according to these narratives is still alive and performed miracles such as

walking on water without his feet getting wet. Khidr also knows what is on others” minds and
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discusses it and respects the saints and advocates for them against those who deny miracles.
Although it is difficult to evaluate such narrations, these narratives have strongly affected the Stufi
understanding of the figure of Khidr, as there are two purposes behind the meeting of Khidr. First,
such a meeting is a high honor for a saint and raises him far above his peers. Second, according to

Stfis, Khidr has given saints advice, answered their questions and inspired them.
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Chapter 3:

Khidr’s Symbolism in Medieval Siifi Beliefs.

3.1 Introduction

The previous chapter has examined interpretations of the story of Moses with Khidr from the
Qur’an, Hadith, and SGfi narratives about Khidr, which suggested that Khidr and Moses are
engaged in a teaching relationship. This relationship has led to consideration of the concept of
prophethood and its relationship to the sainthood, as Moses is a Prophet and Khidr is a saint.
Mugatil ibn Sulayman (d. 767) who is an early Qur’anic commentator has commented on the
narrative of Khidr and Moses by saying that: “Moses’ journey with Khidr happened after he had
received the Torah. And Khidr achieved immortality based on his obedience, selfless motives, and
adherence to divine unity, and Khidr is not only an elevated or distinguished prophet, but also a
saint” (Nwyia, 1970, pp. 88-90). This last statement represents a very early identification of Khidr
as a saint, and according to Halman this “suggestion of sainthood as in some way superior to
prophecy” (2013, p. 98). Sift ultimately designate that Moses and Khidr relationship as
prophethood and sainthood. However, the question that needs to be asked, has this led Sifis to
believe that saints can be of a higher rank than prophets, and how this is related to the knowledge
of both Moses and Khidr? According to the Hadith text, and also mentioned above that “Moses’
journey with Khidr happened after he had received the Torah”. This implies that “Moses’
knowledge and his decisions in the story are at least potentially informed by the Torah” (Halman,
2013, p. 98). However, Moses according to the story could not understand the knowledge of Khidr,
and the story explicitly compares their knowledge. However, the Safis have explained this
knowledge as esoteric knowledge which can be inspired to saints as was Khidr who is a saint.
Consequently, the question that needs to be added and addressed is what the nature of that
knowledge is and how it can be acquired? This and the above question will be under the

consideration on this chapter in two sections, they are:
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1) Khidr: The Question of the Superiority of Saints Over Prophets

2) Khidr: A Symbol of Esoteric Knowledge.
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3.2 Khidr: The Question of the Superiorty of Saints Over Prophets

Saint (walf) as a technical term is mentioned in the Qur’an and Hadith text in different verses'®,
however, the first who established or introduced the theory of the seal of the saints walaya'’ as a
doctrine to the SafT is the mystic al-Hakim al-Tirmidhi (d.900) in his book Khatm al-awliya’, the
seal of the saints (1999). Al-Tirmidhi has argued that “there are many stages of saints awliya’
Allah, some of them who are given one-third of prophecy, some of them who are given a half of
prophecy, and there are some who have more than this until they reach the stage of the seal of the

saints awliya’ Allah’” (1999, p.347).

To analyse this, it can be clearly noted that al-Hakim al-Tirmidhi is referring to the seal of the
saints as the last stage of sainthood (walaya), which means the one who has reached this stage is
considered their seal. It should also be noted that, according to al-Hakim al-Tirmidh1, prophethood
can be divided into multiple parts, as he said some are given a third and others half; in addition, a
saint can receive a part of the prophethood. Prophethood is not limited to the prophets and
messengers, but it also extends to the saints. Although some might argue that no one has this rank
except the prophets and messengers, al-Hakim al-Tirmidhi's response was to ask whether the
Hadith of Prophet Muhammad was known: “Good way, dignified good bearing, and moderation
are the twenty-fifth part of prophecy” (Sunan Abta Dawid. Book 42, Hadith 4758). Therefore,
according to al-Hakim al-Tirmidht (1999, p.347), if Prophet Muhammad has the characteristics
mentioned in this Hadith, what about others? From this one could infer that there is someone who
possesses more than these characteristics, who, according to al-Hakim al-Tirmidhi, is the seal of

the saints Khatm al-awliya’. This seal according to al-Tirmidhi should pass a test or a 157-item

16 Examples: from the Qur’an are (5-55) and (8-34). From the Hadtth is (Sahih al-Bukhari. Book 3, Hadith 38).

Y Waldya is “the opposite of enmity. The origin of walaya is love and nearness, and the origin of enmity is hatred
and distance...the walf is one who is near'. It should also be noted that both walaya and wilaya are correct, but | have
chosen the first as it is Ibn ‘Arab1’s own preference" (Dajani, 2015, p.6).
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questionnaire that has been included in his book Khatm al-awliya . In other words, according to
al-Tirmidhi the person who considers himself worthy to achieve the secret of sainthood walaya

should answer these questions.

Before to referring to these questions and their relationship to the story of Khidr on one hand and
the first to pass this test on another hand, it should be noted that this analysis does not explicitly
say that a saint can become higher than a prophet, which is the fundamental claim of the section,
as al-Tirmidht himself did not state that explicitly. However, some®® would have understood from
al-Hakim al-Tirmidhi's statement that there could be an allusion to the superiority of saints over
the prophets. This can also be understood from the last part, where he said, "what about the others",
which could refer to a saint who has more than those qualities mentioned in the Hadith, therefore
how about his status? This can be supported by the belief of the seal of the saints, which is, in fact,
compared to the seal of the prophets. While it could potentially imply superiority, the basis of such
a claim is not clear because ‘compared to’ does not necessarily mean ‘superior to’. However,
maybe the most obvious evidence related to this claim is found in the story of Moses and Khidr,
as there are some Sufi scholars who have argued that Khidr who is a walr has knowledge that
Moses who is a prophet did not have in the Qur’anic story. This may explain the potential of
superiority of saints over prophets at least in relation to their knowledge. This position is found in
al-Hakim al-Tirmidhi in his book Khatm al-awliya’, the seal of the saints (1999, pp.347-48) where
he argues that Khidr is a saint (walt) who has a higher rank than Moses, who is a prophet in the
Qur’anic story. This is because Khidr had knowledge that is considered esoteric knowledge, which

Moses did not share. Khidr said to Moses, according to the Hadith text:

18 For example, Ibn Taymiyah who will be mentioned later in this analysis.
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| (Khidr) have knowledge which God has taught me, and which you (Moses) do not know, and
you have knowledge which God has taught you and which I do not know (Sahih al-Bukhari.

Book 3, Hadith 123)

This evidence within the story of Moses and Khidr and its relationship to this claim can be
addressed in two aspects. The first aspect is that it is known that Moses was sent by God to Khidr

to learn from him. The Qur’an says:

Moses said, ‘Then that was the place we were looking for.” So the two turned back, retraced
their footsteps, and found one of Our servant— a man to whom We had granted Our mercy and
whom We had given knowledge of Our own (Q 18:64:65).
This verse raises the question of how could Khidr teach the prophet Moses knowledge that the
latter did not know? In other words, if Moses sought out Khidr in order to learn from him, does
this refer to Khidr having a higher rank than Moses? If Khidr is a saint (wal/i), which is the issue
of dispute between Islamic scholars as mentioned in Chapter 2, is it possible for sainthood walaya

to be a higher rank than prophets and messengers?

The second aspect relates to who is more knowledgeable than the other. In other words, does the

knowledge of Khidr that Moses did not have mean that Khidr has a higher rank than Moses?

The relationship between the Qur’anic story of Moses and Khidr and the belief in the superiority
of the saints over prophets can be understood by answering these questions, which have been
addressed by Islamic scholars in many fields. However, the first to discuss this belief and was a
near contemporary of al-Hakim al-Tirmidhi is the mystic al-Sarraj (d.988) in his book The Kitab
al-luma’ fi'l- Tasawwuf. Although al-Sarraj does not mention al-Hakim al-Tirmidhi by his name,
he has linked the claim of the superiority of saints by using the story of Moses and Khidr by saying

that:
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Some assert!® that saintship is superior to prophecy, an error that is caused by their arbitrary
speculations on the story of Moses and Khidr (Q 18:64). He introduces as evidence that God
confers peculiar gifts and endowments in accordance with His inscrutable will, examples of
prophets and other persons who were thus distinguished. The miracles of the saints are granted
to them in virtue of their obedience to the prophet of their time. How, then, can the follower be
pronounced superior to the leader? As regards the argument that the saints receive inspiration
directly from God, whereas the prophets receive it through an intermediary, the truth is that the
inspiration of the prophets is continuous, while the inspiration of the saints is only occasional.
Khidr could not have borne a single atom of the illumination that Moses enjoyed. Saintship is
illumined by the splendour of prophecy, but it never equals prophecy, much less surpasses it
(1914, p.114).
In other words, according to al-Sarraj, we should not forget that according to the Qur’an God
selects for His mercy (particular gifts) whom He wills, and how He wills, as He selected Adam for
the prostration of Angels before him (Q 38:72). He also chose Noah to build a ship and Salih for
a she-camel (Q 11:64). He cooled the fire and helped Abraham survive it (Q 21:69). He also
selected Jesus to give life to the dead — by permission of God (Q 3:49). These examples are all
related to prophets and messengers. However, other examples of God’s mercy do not relate to
prophets and messengers, for example, Asif bin Barkhiya, who had knowledge of the revealed
Scripture, brought Bilgis to Sulayman, as the Qur’an says: “but one of them who had some

knowledge of the Scripture said, ‘I will bring it to you in the twinkling of an eye” (Q 27:40).

However, it is not believed that Asif bin Barkhiya had a higher rank than Sulayman who had

prophecy, knowledge, and understanding.

19 He did not name them.
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This has been supported by the mystic al-Solami (d.1021)% who admits that Khidr is more
knowledgeable than Moses who is a prophet in the Qur’anic story. However, he argued that this
does not mean that Khidr was superior to Moses in "state and station" (Honerkamp, 2006, p.59).
The mystic al-Qushayri (d.1074)% has also engaged in the relevant discussion in his different
books but the most discussion is found in his well-known work al-Qushayri’s Epistle on Sifism
al-Risala al-Qushayriya Fi ilm al-Tasawwuf. After al-Qushayri (2007, p.360) has confirmed that
there are various types of miracles that can occur to saints, in this context he asked some important
questions, which are: “how is it possible that some saintly miracles may surpass the miracles
performed by God’s messengers? And how it is possible thereby to give preference to the friends
of God over the prophets?” According to al-Qushayri saints’ miracles should be lower than
prophets' miracles in order to prove that the prophets are truthful in their message on one hand,
and it would have been "manifested by any of the saints followers™ on another hand. Therefore,
saints are considered lower than the prophets, which according to al-Qushayri can also be proved
by the consensus of scholars. As an example in this regard, al-Qushayri quotes the saying of Abt
Yazid al-Bistami 2 who says, “What the Prophets receive is like a water-skin full of honey from
which a single drop of honey has fallen. This drop is similar to what all the friends of God possess

and that which remains in the container is similar to what our prophet possesses” (2007, p.360).

20 Abii ‘abd-al-rahman al-solami, mohammad b. hosayn b. miisa azdi nisabiiri. Was Siifi waiter, born in Nishapiir,
Shafi‘i jurisprudence and Sifism (al-Solami, 1960 p.454).

21 <Abd al-Karim ibn Hiizan Abii al-Qasim al-QushayrT al-Naysabairl. "He is teacher and imam. His rank is high and
his position is great, and his spiritual life and manifold virtues are well known to the people of the present age. He is
the author of many for example al-Qushayri’s Epistle on Sifism al-Risdla al-Qushayriya Fi ilm al-Tasawwuf (al-
Hujwirt, 1976, p.195).

22 Abii Yazid Tayfur b. ‘Isa b. Suriishan al-Bistami “was born in Bistam in north-eastern Persia, the grandson of a
Zoroastrian; there he died in, (d. 878) and his mausoleum still stands. The founder of the ecstatic (“drunken”) school
of Stfism, he is famous for the boldness of his expression of the mystic’s complete absorption into the Godhead. In
particular his description of a journey into Heaven (in imitation of the Prophet Mohammad’s “ascension”), greatly
elaborated by later writers, exercised a powerful influence on the imagination of all who came after him” (Attar, 2007,

p.119).
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This statement of Abt Yazid al-Bistami confirmed the superiority of the prophets over the saints.
However, some could have argued that it has also been found that Abia Yazid al-Bistami, himself,
has also insinuated the superiority of saints in another place where he states, “I set forth on an
ocean when the prophets were still by the shore” (al-Sha‘rani, 1972, p.16). This statement could
refer to the possibility of saints being of a higher rank than prophets. While it could have that
meaning, it may mean something else as well. His statement is too brief and vague to be taken to
confirm the claim. However, al-Hujwiri, (d.1077) in his famous Safi book Kashf al-ma#kjib has
agreed with al-Qushayr that the prophets are superior to the saints. Interestingly, he does not focus
on their knowledge as usual or their miracles, rather attention was paid to their attributes as he tried
to answer the important question of how can a messenger be inferior to the people to whom he was
sent? As “the end of saintship is only the beginning of prophethood. Every a prophet is a saint, but
none is a prophet among the saints™. This is because according to al-Hujwiri "The human attributes
of the prophets are non-existent with saints, while the saints attain this state temporarily. The short-
lived state of the saints is the permanent station magam of the prophets and that which to the saints
is a magam is but a veil to the prophets” (1976, pp.278-81). Al-Hujwiri concluded his arguments
by following al-Qushayri in the belief that there is a consensus among Islamic scholars that

prophets are superior to saints.

It seems that the Safi scholars mentioned above have not strongly engaged the belief of superiority
of saints over prophets or the theory of the seal of the saints after al-Tirmidhi. While they have
briefly discussed the matter in their books, they did not mention al-Hakim al-Tirmidht and his
book. This could be due to several reasons. Firstly, they might have been affected by what
happened to al-Hakim al-Tirmidh1, when he introduced his book Khatm al-awliya’, the seal of the
saints as he was “reportedly exiled toward the end of his life because of writing Khatm al-awliya
(Dajani, 2015, p.56). Secondly, the lack of mention of al-Tirmidhi may have been because, as

Chodkiewicz points out, “the subject-matter cannot be handled without seeming to call into
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question prophetic privilege, and therefore needed to be approached with extreme caution” (1993,
p.32). Thirdly, it might be due to the test or 157-item questionnaire that is put forth by al-Tirmidhi
in his book Khatm al-awliya’. As previously mentioned it is for the person who considers himself
worthy of the secret of sainthood walaya. In other words, according to al-Tirmidhi the person who
can answer these questions should be the seal of the saints. The first who ventured to pass this test
is Muhyt al-Din ibn ‘Arabi, who has answered this questionnaire in his books entitled al-Jawab
almustaqim ‘amma sa ala ‘anhu al-Tirmidhi al-Hakim, the reply to the questions of al-Hakim al-
Tirmidhi. He also provides more explanation in this regard in chapter seventy-three of his book
Futihat al-makkiyya, the Meccan Revelations. The test is probably the main reason scholars have
not strongly engaged this belief till the time of Ibn ‘Arabi, (d.1240) who was highly influenced by
al-Tirmidhi. He described al-Tirmidhi as “the imam who possessed perfect mystical experience”

(2002, p. 2/39& Dajani, 2015, p.61).

Most of Ibn ‘Arabi’s discussion about the belief of the seal of the saints took place when he
attempted to answer the questions mentioned by al-Hakim al-Tirmidhi in his book. The most

attention is paid regarding the story of Moses and Khidr in the questions numbers 19 and 83.

In question number 83, which is, what is prophecy? Ibn ‘Arabi distinguishes between prophecy
and saints by saying that ‘God gave prophets the title of the prophecy which is restricted to them,
but God has also given to Saints that which hasn’t been given to the prophets. According to lbn
‘Arabi, the meaning of the aforementioned notion applies to Khidr who is a saint wali and God has
granted him knowledge more than Moses who is a prophet. Ibn ‘Arabt goes on to argue that there
are still scholars who claim that Moses is more knowledgeable than Khidr. Ibn “Arabi1 supports
this argument by saying that Khidr says to Moses according to the Hadith text that “I (Khidr) have
knowledge which God has taught me, and which you (Moses) do not know...” this should mean
that God gave saints knowledge which has not been given to anyone before, including prophets.

As a result, God made them fada ‘il wa-mafadua’il. Furthermore, according to Ibn ‘Arabi, Khidr
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says to Moses in the Qur’an text that (18:68) “How could you be patient in matters beyond your

knowledge?”

Ibn ‘Arabi provided more details about the relationship between prophecy and saints while
replying to the nineteenth question of “how is the station of the prophets situated in relation to that

of the saints?”” (Chodkiewicz, 1993, p.34).

Ibn ‘Arabi divided prophecy into two parts, the first part is legislative prophethood (nubuwwat at-
tashri’), which ends with the end of its message. The second part is general prophecy (nubuwwa
‘amma), which never ends rather it exists for eternity. This is called the prophecy of the saints
(nubuwwat al-walaya) by Ibn ‘Arabi. The first part, legislative prophethood that ceases, is similar
to what came with the Prophets Moses, Jesus, and Muhammad. According to Ibn ‘Arabi this form
of prophecy is only related to legislative matters, which would mean that it is not comprehensive.
This is how Ibn ‘Arabi explains the position of Prophet Moses, who could not understand Khidr
in the story, as Moses has only nubuwwat al-zashri (legislative prophethood). The second part,
general prophecy that never ends, which could also mean walaya, is complete and universal. 1bn

‘Arabi clarifies the position of Khidr who has nubuwwat al-walaya from this basis. He said:

Know that walaya is the universal encompassing sphere. This why it is not intersected, and
so it is informed about things. As for the prophethood of law-giving and the Message, it is
intersected, and it was cut off in Muhammad. There will be no Prophet after him, either
giving law or bound by law. There is no messenger after him, and he is the lawgiver (lbn

‘Arabi n.d, p.63).

The main issue here is the knowledge of Khidr. As mentioned previously, Khidr is more
knowledgeable than Moses in the story, despite the fact that Moses is one of the five greatest
prophets and messengers in Islam and he received a message from God. Nevertheless, he was

sent to Khidr in order to learn from him. This understanding may have led Ibn ‘Arabi to
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distinguish between legislative prophethood (nubuwwat al-tashri9), and general prophethood
(nubuwwa ‘@mma). Therefore, according to this line of reasoning, the seal of the Prophets while
special, it ceases; yet, to the contrary, the prophecy of saints (nubuwwat al-walaya) is general,
but never ending. From this arises the understanding that every saint wal/r could possibly be a
prophet, but not every prophet can be a saint wali. As a result, this potentially renders the
meaning that prophecy in relation to the saints is of a higher status and nearer to God than
prophecy alone because it never ceases, and has the highest form of awareness called the

esoteric knowledge, batin, by Sufis.

This may be clearer when Ibn ‘Arabl comments on the Hadith of Muhammad's Vision? by saying
that, it is like the Prophet, in relation to a brick wall, which was complete except for one brick, and
the Prophet was that one brick, although he himself only saw the place for the single brick. The
seal of the saints must also have this sort of vision. He sees the same as the messenger of God saw,
but he sees a place for two bricks in the wall, and that the bricks are made of gold and silver. He
sees that there are two bricks missing from the wall, and he sees that they are a silver brick and a

gold brick. He must see himself as being disposed of nature to fill the place of these two bricks:

The seal of the saints is these two bricks by which the wall is completed. The necessary
reason for which he sees himself as two bricks is that he follows the law shari‘a of the seal
of the messengers outwardly — which is the place of the silver brick. This means the outward
law shari‘a with all that pertains to it of ordinances, which are taken from God by the secret,
according to the outward form which conforms to the secret because he sees the matter for
what it really is. He must see the matter in this manner, for it is the place of the golden brick

in the inwardly hidden. It is taken from the source from which the angel brought it, the same

23 The Hadith will be mentioned later.
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angel who brought the revelation to the messengers. If you have understood what | have

alluded to, then you have indeed acquired useful knowledge! (Ibn ‘Arabi, n.d. pp.12-13).

It can be understood from the preceding passage that the seal of saints has the esoteric knowledge,
barin, and the seal of the prophets has only the exoteric knowledge, zahir, which can be explained

from different perspectives.

The first perspective is that the Prophet Muhammad sees a place for one brick in the wall, but the
seal of the saints sees a place for two bricks in the wall, and he sees that they are a silver brick and
a gold brick. This indicates that the observation and concentration of the seal of the saints are
greater than that of Prophet Muhammad, as he only noticed the space for one brick, and the seal

of the saints noted spaces for two bricks and the bricks' colors.

Secondly, according to Ibn ‘Arabi, where Prophet Muhammad says, "l am that place where the
brick goes; | have come to finalize the chain of Apostles,” completion of the building by the

Prophet Muhammad is incomplete, until the seal of the saints came and completed it.

Finally, according to Ibn ‘Arabi, the seal of the saints gained knowledge directly from a higher
source than the prophets. Whereas the prophets generally receive revelation from angels and less
frequently directly from God “from behind a partition” (Q 42:51), the seal of the saints has gained

the knowledge directly from God.

Ibn ‘Arabi has argued that the seal of the prophets is a saint walz, a prophet and a messenger, while
the seal of saints is considered a saint walr and the heir to knowledge. The seal of saints is also

contacted directly by God. In Ibn “Arab1’s words:

The seal of the messengers, in respect to his walaya, is connected to the seal of the walaya

in the same way in which prophets and messengers are connected to it. He is a wall,
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messenger, and prophet. The seal of the walaya is a wali and the heir who takes directly from

the source (Ibn ‘Arabi n.d, p.13).

This may have led Ibn “Arabi to claims to have a meeting with all prophets and messengers, he

said:

Know that God revealed to me and caused me to witness in a vision, which | received in
Cordoba in 586, the sources of His messengers and all His prophets, from Adam to
Muhammad. None of this group spoke to me except for Had. He told me why they were
gathered together. | saw that he was a very large man of good appearance, subtle in reply,
gnostic in matters of unveiling ma rifatul ghayb. My proof of his unveiling is His words,
"There is no moving creature which He does not control. My Lord’s way is straight” (11:56).
What gift to creatures is greater than this? Then it is from the bestowal of favours on us by

God that this speech reached us from Him in the Qur’an (Ibn ‘Arabi, n.d, p.46).

It can be seen from the above that Ibn ‘Arabi has claimed that the Prophet Had spoke with him to
prove his status in sainthood walaya. It is also noted that there could be an allusion to the similarity
with the meeting that according to the Qur’an happened with the Prophet Mohammed and the other

prophets in al-"Isra’ wal-Mi ‘raj.

However, Mu’ayyid al-Din al-Jundi in his commentary shar/ of Fusis al-zikam and he is a direct
disciple of Sadr al-Din Muhammad b. Ishaq b. Muhammad b. Yiinus Qunyawi, who is considered
the preeminent student of Ibn “Arabi has argued that the aim of the meeting between Ibn ‘Arabi
and the prophets and messengers is to invest Ibn ‘Arabi as the seal of the saints walaya, and heir
to the seal of the prophets (Mu’ayyid, 2007, p.129). This is also found in ‘Abd al-Razzaq al-
Kashant’s (d.1329) commentary (shar’) of Fusis al-hikam (al-Kashani, 2007, p.195). In addition
to this, Qunyawt has claimed that “our shaykh Ibn “Arabi had the power to meet the spirit of any

prophet or saint departed from this world" (Corbin, 2013, p.265).
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According to the above discussion this belief was fully developed in the thirteenth century by Ibn
‘Arabi; starting with the Superiority of Khidr over Moses in the story, to the belief of the seal of
the saints, and then dividing the prophecy into two parts. The first part is legislative prophethood
(nubuwwat at-tashri'7), and the second part is general prophecy (nubuwwh ‘@mma). However, some
would argue that this analysis still does not establish the potential of superiority of a saint over a
prophet, as both al-Hakim al-Tirmidhi and Ibn ‘Arabi have not said explicitly that saints can be of
higher rank than prophets although they argued that Khidr is more knowledgeable than Moses in
the story. However, this is unlike what Ibn Taymiyah (d.1328) has understood, in fact, he is the
first to have issued a strict criticism against such a belief. He understood that such a belief could
mean that saints can be of higher rank than prophets and he mentioned both al-Hakim al-Tirmidhi,
who established this belief and Ibn ‘Arabi, who developed it. Ibn Taymiyah has discussed this
belief in his book entitled, the Criterion between Allies of the Merciful & the Allies of the Devil
(n.d). The purpose of this book is to respond to the Saifis regarding the doctrine of the seal of the
saints. As Ibn Taymiyah said, some Suffs, such as Ibn ‘Arabi, have claimed the status of seal of
the saints for themselves or their shaykhs. This is in parallel to the seal of the prophets. lbn
Taymiyah said, “one group of STfis believes that the “seal of the saints™ is the best of the saints of
God by analogy with the seal of the Prophets. No one of the early scholars ever spoke of this
concept of a "seal of the sants™ except for one man named al-Hakim al-Tirmidhi (not the famous
collector of Hadith” (n.d, pp.62-63). Ibn Taymiyah has critiqued al-Hakim al-Tirmidhi's book,
Khatm al-awliya’ the seal of the saints (1999), due to the many errors therein. One of which,
according to Ibn Taymiyah, was to create the doctrine of the seal of the saints. He also criticized

Ibn ‘Arabi, who followed al-Hakim al-Tirmidhi in this belief. Ibn Taymtyah said:

Al-Hakim al-Tirmidhi wrote a book in which he made many mistakes, then, groups of
Muslims in later generations believed this, each one imagining that he is the seal of the saints.

Some of them even claim that the seal of the saints is superior to the seal of the Prophets in
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terms of knowledge of God and that the Prophets benefit knowledge of God from The seal
of the saints! Ibn ‘Arabi, the author of Fusis al-zikam was one who imagined such things

(n.d, p.62).

Ibn Taymiyah has understood that the comparison itself between the seal of the prophets and seal
of the saints means that the latter is superior, and refers to the story of Khidr as the foundation of
this belief. As a result, he argued that Moses is better than Khidr in stating that “it was said that
Khidr was a prophet or a close friend of God (wali), but he was not a prophet. Rather the Israelite
prophets who followed the Torah and were mentioned by God, such as Sulayman, were superior

to Khidr” (Ibn Taymiyah, n.d, p.321).

Ibn Taymiyah indicated that Moses is superior to Khidr, based on prophethood’s superiority to
sainthood. Also, Khidr is not superior to other prophets of Israel, such as Sulayman, who are
themselves inferior to Moses according to the Qur’an, (Q 4:164). Not only this but also according
to Ibn Taymiyah, Abu Bakr al-Siddiq and ‘Umar ibn al-Khattab also have a higher rank than Khidr.
Ibn Taymiyah argued that, “Khidr was not a prophet, so Abt Bakr and ‘Umar are superior to him”

(Tbn Taymiyah, n.d, p.321).

Regarding Khidr’s knowledge Ibn Taymiyah admitted that Khidr is more knowledgeable than
Moses in the Qur’anic story. However, he argued that this does not mean that Khidr was superior
to Moses by providing evidence from the Qur’an to support his arguments. He said, “The fact that
Khidr knew about issues that Moses was unaware of does not mean that he was superior to him in
all aspects”. This is like when the Hoopoe said to the Prophet Sulayman, “I have learned something
you did not know” (Q 27:22), which did not mean that the Hoopoe was superior to Sulayman (lbn
Taymiyah, n.d, p.321). In fact, there is nothing new in these evidence as they are the same
evidences provided by the mystic al-Sarraj as mentioned above (See page66). However, Ibn

Taymiyah (n.d, p.321) does refer to new evidence which according to him proves that the
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knowledge of Khidr does not mean Khidr had a higher rank than Moses. It is the story of the

pollination of palm trees. It was narrated that Musa bin Talhah narrated that his father said:

| passed by some palm trees with the messenger of God and he saw some people pollinating
the trees. He said: “What are these people doing?” They said: “They are taking something
from the male part (of the plant) and putting it in the female part.” He said: “I do not think
that this will do any good.” News of that reached them, so they stopped doing it, and their
yield declined. News of that reached the Prophet and he said: “That was only my thought. If
it will do any good, then do it. I am only a human being like you, and what | think may be
right or wrong. But When I tell you: ‘God says’, I will never tell lies about God (Sunan Ibn

Majah. Vol. 3, Book 16. Hadith 2470).

Ibn Taymiyah argued that the companions of Muhammad had more knowledge of the benefits of
pollination than Muhammad in this story. However, this did not make them superior to him.
Muhammad said to them: “you know best about your worldly affairs, but when it comes to matters
of your religion, then I am the one to whom you should refer” (Sunan Ibn Majah. Book 16, Hadith
2564). However, this analysis could be criticised in that there could be no relationship between the
story of the pollination of the palm trees and Muhammad, and the story of Moses and Khidr. The
main reason for this is that the story of the pollination of the palm trees is related to worldly affairs,
not matters of religious law, whereas the story of Moses and Khidr deals with matters of religious
law. In fact, Ibn “Arabi has used the story of the pollination of the palm trees before Ibn Taymiyah
to support his argument that prophets and messengers can see only from their message and
prophethood through religious laws. This means, according to Ibn ‘Arabi, that prophets’ and
messengers’ knowledge is only exoteric and limited to religious laws. Ibn ‘Arabi further argued
how could this be different for other saints, who can see from both esoteric and exoteric knowledge,
regarding both the religious laws and worldly affairs? He commented on the story of the pollination

of the palm trees by saying:
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Thus, the messengers, much as they are saints, see what we have mentioned only from the niche
of the seal of the saints. How could it be different for other saints? Although the seal of the
saints is subject to the judgement which the seal of the messengers brought through law shari‘a
that does not diminish his station nor does it detract from what we have said, for something

which is lower from one point of view can be higher from another (Ibn ‘Arabi, n.d, p.12).

Ibn ‘Arabi refers to the story of the pollination of the palm and Muhammad as a confirmation of
the difference between saints, who have esoteric knowledge, and Prophets, who only possess
exoteric knowledge. He added, “Confirmation of this occurred in the history of our shari‘a in the
story of the fertilization of the date-palms. It is not necessary that the perfect has precedence in

everything and in every rank” (Ibn ‘Arabi, n.d. p.12).

Ibn ‘Arabl made a strong argument regarding the relationship between the story of Khidr and
Moses, and the story of the pollination of the palm and Muhammad, as the first relates to religious
law and the second relates to worldly affairs, which are not equal. However, Ibn Taymiyah further
argued that no one from the companions of the prophet has been referred to with walaya, or has
been named by the seal of the saints. In other words, and according to Ibn Taymiyah this belief is
completely unknown to the companions of the prophet who are considered to be his best

followers?,

The relationship here is that according to Ibn Taymiyah, no one can be a saint except by following

Prophet Muhammad. This may explain why Ibn Taymiyah connected this belief to the first

24 The Prophet Muhammad confirmed this by saying: “The best of my followers are those living in my generation (i.e.
my contemporaries). And then those who will follow the latter “Imran added, | do not remember whether he mentioned
two or three generations after his generation, then the Prophet added, "There will come after you, people who will bear
witness without being asked to do so, and will be treacherous and untrustworthy, and they will vow and never fulfil
their vows, and fatness will appear among them” (Jami’ at-Tirmidhi. Vol. 4, Book 9, Hadith 2303 & Ibn Taymiyyah,
n.d, p.62).
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generation, who are the best followers of the prophet, because as mentioned, and according to l1bn

Taymiyah, saints can only gain the benefit the knowledge of God via the prophets.

This is supported by the mystic al-Sirhind1 (1624)%® who has discussed this belief and argued that
not only are prophets better than saints, but also the companies of the prophet such as Abai Bakr
al-Siddiq and ‘“Umar ibn al-Khattab are also better than saints. Al-Sirhindi presents many reasons
for this position. Firstly, one of the distinguishing features of the saints is that they follow the
prophets. Second is that “prophecy is concerned exclusively with people, and therefore cannot be
of the same value as sainthood, which aspires to experience the Ultimate Reality” (al-Sirhindi,
1974, p.191). He continues arguing that “such people believe sainthood to be inherently connected
with the ascent, while prophecy comes into the picture only during the descent. Once it is
understood, however, that both prophecy and sainthood participate in both phases of the spiritual
journey, and that the achievements of prophecy in both are superior to those of sainthood, there

can be no doubt as to the overall superiority of prophecy"” (al-Sirhindi, 1974, p.191).

Despite that, al-Sirhindi does not refer to the story of Moses and Khidr as the evidence used for
this belief, but he opens another problem in this regard when he argued that “in some partial aspect
a saint may be superior to a prophet". For example, shuhada’ ?® who according to al-Sirhindi have
a higher rank than the prophets. Al-Sirhindi therefore “sees no harm in the words of Tbn ‘Arabi
who said that "the seal of the prophets learns from the seal of sainthood" (Friedmann, 2002, p.51).

In fact, Ibn “Arabi does not refer to shuhada’, but he admits that saints have followed the prophets,

25 Ahmad al-Fariigi al-Sirhindi, was one of “the successors of the renewer of the Nagshbandi order, Khwdaja
Muhammad Bagi Nagshbandi Uwaysi * « « He was knowledgeable and observant, a sea of divine secrets. He is the
author of valuable books such as al-Muntakhabat min al-maktubat “(Friedmann, 2002).

%6 Shuhada’ mentions in the Qur’an: (And whoever obeys Allah and the messenger - those will be with the ones upon
whom Allah has bestowed favor of the prophets, the steadfast affirmers of truth, the martyrs and the righteous. And
excellent are those as companions) (4:69).
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but only regarding the esoteric knowledge. This is illustrated by the Hadith of the Vision that is
used, as previously mentioned, by Ibn “Arabi to distinguish between the seal of the prophets and

the seal of the saints, the Hadith is:

My similitude in comparison with the other Prophets before me is that of a man who has
built a house nicely and beautifully, except for a place of one brick in a corner. The people
go about it and wonder at its beauty, but say: 'Would that this brick is put in its place!" So, |
am that brick, and | am the last of the Prophets (Sahth al-Bukhari. Vol. 4, Book 56, Hadith

735).

This Hadith does not refer to the saints or their seal, which may have led Ibn Taymiyah to argue
that the seal of the saints applied to the Prophet Muhammad in the sense that he was the last of the
prophets. However, this is unlike the argument presented in the recent scholarly work of Diego
Sarrio (2011, p.282), who has argued that Ibn Taymiyah’s understanding of the seal of the saints
was "applied to Muhammad in the sense that he was the last of the Prophets”. Sarrio went on to
claim that “this was not” arguing that “the view of al-Tirmidhi, for whom the idea of ‘seal’ has to
do with God perfecting prophethood (and sainthood) and placing his seal on it as a sign of
protection against the prophet’s (and the friend’s) own carnal soul and the assaults of Satan” (al-

Tirmidhi, 1999, p.101-7).

Sarrio's analysis does not consider why Ibn ‘Arabi used the Hadith of the Vision, which is
reserved for the seal of the prophets, in order to explain the status of the seal of the saints and
to distinguish between the seal of the prophets and the seal of the saints, if there is no
relationship between them. However, this was answered by Michel Chodkiewicz who has

challenged the belief of the superiority of saints over prophets and argued that Ibn ‘Arabi does
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not refer to this belief at all. Chodkiewicz also argued that scholars?” should better understand

Ibn ‘Arabi's explanation in this Hadith as the reason why Ibn ‘Arabi sees two bricks as:

On the one hand, because outwardly he obeys the law brought by the seal of the messengers:
this corresponds to the silver brick, which is symbolic of his outward form and also
symbolizes that to which, in this form, he submits in matters of legal status. On the other
hand, he derives directly from God, within his inmost self, the very thing of which outwardly
speaking he is merely a follower. This is so because he perceives the true nature of the divine
order of things and it cannot be otherwise. This is symbolized esoterically by the laying of
the golden brick. For he draws from the same source that the angel draws from who brings

the revelation to the messenger (1993, p.124).

In other words, according to Chodkiewicz there is no comparison in this Hadith between the seal
of saints and prophets in their status, as can be noted that the seal of the saints has followed the
seal of the prophets in regard to the exoteric knowledge, this should mean that Ibn “Arabi does not
refer to the superiority of seal of the saints over the Prophets, as Ibn Taymiyah claimed. Therefore,
according to Chodkiewicz scholars need to better understand both al-Hakim al-Tirmidht and Ibn
‘Arabi in this regard. A corroborating example of the correct understanding that he speaks of is al-
Sarraj who has argued against this belief, as mentioned above, and according to Chodkiewicz.
Additionally, as previously mentioned, al-Sarraj does not refer to al-Hakim al-Tirmidhi by his
name in his critique. However, there is another chapter in al-Sarraj’s same book The Kitab al-luma’
fi'l- Tasawwuf devoted to explaining the miracles of the saints (karamat al-awlaya) where he

criticizes those who have denied them. Chodkiewicz posits that this should be considered in

2" He did not identify them, but I think he means Ibn Taymiyah, who is the first who has claimed to have understood
this claim from the explanation of both al-Hakim al-Tirmidhi and Ibn ‘Arabi. However, he has only discussed al-
Sarraj's arguments although he did not mention al-Hakim al-Tirmidhi in his criticizes like Ibn Taymiyah.
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evaluating al-Sarraj’s criticism as it is indirect criticism, and not accurate. This also leads to a
discussion on the question of the intent of al-Sarraj’s criticism. Al-Sarraj starts his criticism by
saying, “Some assert that saintship is superior to prophecy...”. One could agree with this argument
to some extent, but should not forget that al-Sarraj is considered almost contemporary to al-Hakim
al-Tirmidhi, and this belief had just developed in the thirteenth century by Ibn ‘Arabi, after al-
Sarraj's death. Otherwise, Chodkiewicz himself does not mention Ibn Taymiyah by name in his
argument. This is despite the fact that Ibn Taymiyah was the first to claim that both al-Hakim al-
Tirmidhi and Ibn ‘Arabi had claimed that there is a superiority of the saints over the prophets, and

Ibn Taymiyah mentioned them by their names.

To sum up, this section has discussed the possibility of the belief of the superiority of saints over
prophets and its relationship to the story of Moses and Khidr. The discussion has gone through
different stages starting with the mystic al-Hakim al-Tirmidhi (d.900), who is considered the first
to have established or introduced the theory of the seal of the saints walaya as a doctrine of the
Stfis in his book Khatm al-awliya’, the seal of the saints (1999). The discussion moves on to
identify how Stfis after al-Hakim al-Tirmidhi deal with this belief, and how it relates to the story
of Khidr. The section also discusses how modern scholars have evaluated the discussion about this

belief.

It is found that this belief had not been developed until the time of Muhyt al-Din ibn ‘Arabi who
is considered as the first to attain the secret of sainthood walaya because he passed the test or
questionnaire that is presented by al-Haktm al-Tirmidht in his book Khatm al-awliya’. The test is
probably the main reason why scholars have not engaged this belief till the time of Ibn ‘Arabi,

(d.1240) who was highly influenced by the belief of al-Tirmidhi.

While there is no explicit statement found in medieval Stfi accounts saying that saints can be of a

higher or superior to prophets, they have argued that Moses, who is a Prophet, was sent by God to
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Khidr, who is a saint, in order to learn from him. This should mean that Khidr was more
knowledgeable than Moses in the story. An implication of this is the possibility that saints can be
higher and nearer to God than prophets. However, according to modern scholars such as Sarrio
and Michel Chodkiewicz, who have engaged in some parts of this discussion, neither al-Hakim al-
Tirmidhi nor Ibn ‘Arabi have referred to the superiority of the saints over prophets. They argued
that there is, in fact, a misunderstanding between the explanation of both al-Hakim al-Tirmidhi
and Ibn ‘Arabi and other scholars in this regard. Rather the main issue is the knowledge of Khidr,

which will be discussed in the following section (Khidr: A Symbol of the Esoteric Knowledge).
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3.3 Khidr: A Symbol of Esoteric Knowledge.

The Qur’an has described him as a wise, knowledgeable and merciful person, which opens the
way for reflection on the nature of Khidr, especially his knowledge. The Qur’an (18:65) says
(...found one of Our servants— a man to whom We had granted Our mercy and whom We had
given knowledge of Our own). Siifis have explained that the knowledge that is mentioned in this
verse is esoteric or unseen knowledge or ‘ilm /aduni, which is bestowed to Khidr without an
intermediary. This is considered as substantial evidence proving that, according to medieval Stfis,
saints can be inspired with such knowledge without an intermediary as was Khidr, who is a saint.
Furthermore, this was the reason for Moses’ journey to seek Khidr, who has this kind of knowledge.
Therefore, "Khidr come to symbolize a third path by which knowledge of God could be gained,
giving man access to the divine mystery (ghayb) itself " (Massignon, & Mason, 1994, p.54). This
is the issue of dispute among Islamic scholars that will be tackled and thoroughly analysed in this

section by way of answering the following questions:

1) What is the knowledge that was bestowed upon Khidr?
2) Can it be inspired to others? In other words, is the verse Q 18:65 applicable only to Khidr,

or can it be applied to other saints as well?

To answer these questions, several important medieval Stfi scholars will be scanned. For example,
al-TustarT (d.896) will be discussed. He has argued that Khidr’s knowledge is inspiration (ilham),
which is not limited to prophets and this means that it can be inspired to saints. According to al-
Tustari this can also be proved by the Qur’an text where God says, “and your Lord revealed to the
bees” (16:68) and “We revealed to the mother of Moses” (28:7) (Sands, 2006, p.83). This is also
found in the account of al-Hakim al-Tirmidht (d.900) who has argued that “both saints and
prophets had been granted a share in divine knowledge: The prophets in the form of ‘divine speech’
(kalam) and the saints in the form of ‘supernatural speech” (1996, pp.113-14). The term

‘supernatural speech’ means speech without an intermediary. This was also supported by al-
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Qushayri (d.1072), who illustrates Khidr’s knowledge in terms of three different levels of
knowledge: divine commandment, unveiling (kashf), and inspiration (i/kam). This takes place
when al-Qushayri attempts to explain the position of Moses, who could not understand Khidr’s
knowledge, because of Khidr’s divine commandment. In other places he attempts to find an excuse
for Moses who could not understand the knowledge of Khidr because he is working with unveiling
(Kashf). However, when he interprets the verses which describe Khidr’s knowledge, al-Qushayri
says it is a divine inspiration (i/kam). This may be due to his belief that there could be no difference
between these levels of knowledge (1968, p.406). This may also be more prominent when al-

QushayrT claims that God has given this knowledge and compassion to Khidr for two reasons:

e To lead him to be the elect of the elect, which illustrates Khidr’s strong relationship with

God.

e Such knowledge can be transferred to another saint.

Also, al-Qushayri (1968, p.406) describes Moses’ knowledge by saying that the reason why Moses
could not understand the actions was not due to his lack of knowledge but because he did not share
this knowledge. This meaning can be found in the Hadith text that has clarified both Khidr and

Moses’ knowledge when the Prophet Moses met Khidr, Khidr said to him:

| have some of the knowledge of God, which God has taught me and which you do not
know, while you have some of the knowledge of God, which God has taught you and which

| do not know (Sahth al-Bukhari 122 Book 3, Hadith 64).

There is in fact, a treatise concerning this kind of knowledge written by Abt Hamid
Muhammad al-Ghazali (d.1111) which is al-Risalat al-Laduniyya (1938). In this treatise al-
Ghazali (1938, p.366) attempted to distinguish between the revelation and inspiration by saying
that “the inspiration follows upon revelation, for revelation is the clear manifestation of the

divine command, and inspiration is the hinting thereat. The knowledge which is derived from

88



revelation is called prophetic knowledge, and that which is derived from inspiration is called
knowledge from on high (ladunna)”. Therefore, “revelation is the adornment of the Prophets
and inspiration the ornament of the saints”. However, “revealed knowledge belongs
exclusively to the apostles and ceased with them, and the knowledge from on high belongs to
the prophets and the saints, as it did to Khidr”. God said of him: “We had given knowledge of
Our own"(18:65). Al-Ghazali has divided divine knowledge into two types: first, there is
revelational knowledge that is limited to the prophets, and no one can share in it including
saints; second is inspirational knowledge which saints can share, as demonstrated with Khidr
who is a saint and has such knowledge. The question that needs to be asked is how can such

knowledge be gained without an intermediary?

In fact, there is a path used by Stfis to gain such knowledge, this path is the journey of sacrifice
or perfection of man, and this may be why al-Ghazali has argued that such knowledge is not limited
to prophets, as it is considered as a God-gift behind this journey. This is confirmed by the mystic
Maybudi, (d.1126) who succinctly describes Khidr’s knowledge as the knowledge of the unseen,
which for him is the God-gift behind this journey of sacrifice: “The secrets of the knowledge of
the hagiga on his heart” (2014, p.475). He adds a description of both the knowledge itself and the
one possessing such knowledge. The one who has inspirational knowledge is able to explain the

inner and the true meaning of the texts, which is the nature of the hidden knowledge.

Related to the one who may have such knowledge, according to Maybudi, he “speaks of this
knowledge is the realizer, who speaks from finding. Light is apparent from his words, familiarity
on his face, and servanthood in his conduct” (2014, p.475). Maybudi, in fact, attempts to answer
the question of how can the distinction be made between saints and others in relation to their
knowledge? As Sifis believe that Khidr is a saint, and his knowledge can be transferred to other

saints, he further posits that:
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When someone is able to sacrifice his attributes to the holy shari‘a law, We will engrave the
secrets of the knowledge of the hagiga on his heart: And we taught him knowledge from
us." The one who speaks of this knowledge is the realizer, who speaks from finding. Light
is apparent from his words, familiarity on his face, and servanthood in his conduct. A
lightning flash of the Greatest Light has shone in his heart, the lamp of his recognition has
been lit, and the unseen secrets have been unveiled to him. Such was Khidr in the work of

the ship, the boy, and the wall (1993, p.475).

This may be the same as what Fakhr al-Din al-Razi (d.1210) attempts to illustrate in his zafsir when
he comes to explaining Khidr’s knowledge; this is in the context of proving that Khidr is a saint
and not a prophet. Al-Razi argued that such knowledge can be inspired by saints without an
intermediary. He replied to those 2 who argued that only prophets can gain this kind of knowledge
by saying that “this deduction (istzidlal) is weak because different types of necessary knowledge
(al-'ulam al-darariyya) are obtained initially from God, but that does not indicate prophecy” (1995,
p.150&Sands, 2006, p.84). This means that not only prophets can be bestowed such knowledge.
Al-Razi (1995, p.150) also refers to the journey of sacrifice or perfection of man as a path to gain
such knowledge. The same has also been confirmed by al-Kashani (d.1329) who argued that the
knowledge of Khidr is considered “God-given universal realities without the medium of human
instruction”. This may mean that it can be transferred to the other saints but with the condition
(shart al-ilm) that they must succeed in a journey of moral training (¢a 'dib), which is the path to

becoming the perfect man (al-Kashani, n.d, p.488).

28 As will be mentioned, they are: ‘Abd-ar-Rahman Ibn-*Alf Ibn al-Jauzi (d.1201) in his book Mukhtasar Kitab Talbis
Iblis the Book of the Devil’s Deception, and Abu 'Abdullah al-Qurtubt (d.1273) in his tafsir and Ibn Taymiyah (d.1328).
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It can be seen from the preceding statements that Safi scholars have classified the knowledge of
Khidr as unseen or esoteric knowledge. Furthermore, saints have gained a spiritual level that
allows them to received knowledge directly from God. This spiritual path is achieved by
worshipping God. It begins with worshipping God until they reach the highest spiritual level where
they can establish a direct connection with God. This also means that it is possible for saints to be
like Khidr in relation his knowledge. This, as mentioned, is a contentious issue among scholars, in
fact, there are critical responses found in ‘Abd-ar-Rahman Ibn-‘Ali Ibn al-Jauzi’s (d.1201) book
Kitab Talbis Iblis the Book of the Devil’s Deception, al-Qurtubt’s (d.1273) tafsir and the writings
of Ibn Taymiyah (d.1328) as well. They have argued that such knowledge cannot be gained without
an intermediary, because it is considered the only way to judge “whether the inspiration received
is sound or merely a satanic suggestion” (Ibn al-Jauzi, 1936, pp. 393-403& Sands, 2006, p.51). To
be more precise, both Ibn al-Jauzi and Ibn Taymiyah have not denied the possibility of inspiration
but they insist that the inspiration is “not knowledge in and of itself, but is rather the fruit of
knowledge and piety" (Ibn al-Jauzi, 1936, pp.393-403&Sands, 2006, p.51). This means that it
cannot be gained except by following the teachings of the prophets, which establishes that there is
an intermediary. They were concerned that this belief may lead to the idea that saints could do
things that might be considered beyond the scope of religious laws, as with Khidr when he did not
follow Moses’ message. Stfis do, in fact, believe that it is possible for saints to be like Khidr. al-
Qurtubi, (1980, p.40) has argued that “not only for believing that they could receive knowledge by
any means other than the prophets but especially for claiming that this special knowledge frees
them from the need to follow the religious law” (Sands, 2006, p.51). This means that the Staft might
dispense with the messages of the prophets in some or all cases. In fact, according to Ibn al-Jauzi
(1936, p.271), this is the case with Abl Yazid al-Bistam1i “when he criticized religious scholars,

saying, “poor people! They get their knowledge from the dead, but we get our knowledge from the
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Living One who never dies” (Sands, 2006, p.51). This is also the case with Ahmad ibn Aba’l-

Hawar1 who:

Threw his books into the sea and said, “Yes, you were proof (dalil), but devotion to proof
after attainment (wusil) is absurd.” Ahmad ibn Abti’l-Hawari had searched out sadith for
thirty years. When he attained all he could from them, he carried his books to the sea,
submerged them and said, “O knowledge, I have not done this to you out of disdain, nor out
of disdain for what is your due. Rather, I used to seek you out in order to be guided by you
to my Lord. Now that | have been guided by you, | have no further need of you” (lbn al-

Jauzi, 1936, p. 274& Sands, 2006, p.51).

Sufis justify this by the division of the knowledge into esoteric knowledge, which is limited to
saints, and exoteric knowledge, which can be known by both prophets and saints. This is
rejected by both Ibn al-Jauzi and Ibn Taymiyah which according to them is considered another
concern because if we assume that Khidr’s knowledge is esoteric, this should mean that Moses’
knowledge is exoteric, therefore, are they contradictory, or can inspiration contradict the

revelation?

Because of this, Ibn Taymiyah (1987, p.85) argued that there could be nothing in the story of Khidr
that proves that there is an unseen or esoteric knowledge that other people do not know. However,
they are aware of the reasons that Moses did not share this knowledge. Khidr’s knowledge that the
ship of poor people was headed for an unfair king and the wall that he built for the two orphans
are examples of knowledge which others cannot know. According to the Hadith text, Khidr said
to Moses, "I have some of God's knowledge which He has bestowed upon me but you do not know
it; and you too, have some of God's knowledge which He has bestowed upon you, but | do not
know it" (Sahih al-Bukhari. Vol. 2, Book 21, Hadith 263). This account shows that both Moses

and Khidr have particular knowledge that the other one does not share. This seems to prove that
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neither of them knows the unseen or esoteric knowledge, except what is bestowed on them by God.
Therefore, how could Stfis have claimed that Khidr has known the esoteric knowledge, while at
the same time Khidr himself admits that Moses has knowledge that he did not have or know? Some
might argue that a weakness of this argument is that possessing unseen knowledge seems to mean
knowing all of it or none of it. Surely it is possible that some of it can be known without all of it
being known. This is true, but this still means that one cannot know unseen knowledge except for
what is given by God. Therefore, this analysis according to Ibn Taymiyah supports the view that
Khidr is a prophet, and the knowledge that is bestowed on him is simply a revelation from God,
similar to other prophets and messengers. However, and as mentioned above al-Razi disagrees and
argued that “This deduction (istidlal) is weak”, as there is a necessary knowledge (‘ulam kasbiyya)
which can be inspired to non-prophets without an intermediary. This kind of knowledge according
to al-Razi (1995, p.150) can be acquired by two methods: one of them is called “consideration
(nazar), reflection (tafakkur), pondering (tadabbur), contemplation (¢a’ammul), deliberation

(tarawwin), and deduction (istidlal)”. The other path is:

When a man strives by means of spiritual disciplines (riyadat) and efforts (mujahadat) in
which the sensual and imaginative faculties (al-quwwat al-%issiya wa ’I-khayaliyya) become
weak. When they become weak the power of the rational faculty (al-quwwat al- ‘agliyya)
becomes strong and the divine lights shine in the substance of the intellect (jawhar al-‘aql).
Gnostic sciences (ma‘arif) are obtained and different types of knowledge (‘ulam) are
perfected without the intermediary of effort or study in reflecting and contemplation. These
are what are called the God-given types of knowledge (al-'ulam al-darariyya)™ (Sands, 2006,

p.85).

According to al-Razi, it can be seen that ‘ilm /laduni is among the types of knowledge that are
acquired (‘ulam kasbiyya), which would mean it is not limited to prophets on one hand and can

be gained without an intermediary on the other hand. It can also be understood that al-Razi has
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referred to the same path that is mentioned by al-Ghazali and Maybudi for attaining such
knowledge. Ibn Taymiyah has evaluated this path by saying that, Stifis argued that “it is possible
for men who practice spiritual exercises, purification of the heart, and development of the soul
by means of praiseworthy characteristics, to know this kind of knowledge”. In fact, Ibn
Taymiyah admits that there is a relationship between practice and knowledge, which is unlike
Ibn al-Jauzi, who has rejected “the entire notion of esoteric knowledge”. However, lbn
Taymiyah (1987, p.283) has argued that the theory of perfection that is employed by Safis as a

method to gain such knowledge is a philosophical theory. He argued that:

These philosophers said that the Angel malak Jibra'il was the imaginary vision which
appeared in the mind of Muhammad. Vision and imagination are products of and secondary
to the intellect. Thus, the deviants came, those who shared with the philosophers this corrupt
belief, and further believed themselves to be allies of God, and that the allies of God are
superior to the prophets of God since they receive from God with no intermediary (lbn

Taymiyah, 1987, p.283).

At this point, the recent work of Kristin Zahra Sands (2006, p.85) has also engaged in the relevant
discussion and supports Ibn Taymiyah’s argument that the theory of perfection is derived from

philosophy. She states:

What is common to the theories presented by al-Ghazali and al-Razi here is the way in which
they seek to confirm the possibility of individuals who are not Prophets acquiring God-given
types of knowledge (al-'ulam al-darariyya); this validation is accomplished by incorporating
‘ilm ladunt into existing philosophical and theological epistemological frameworks. Using

the verse on Khidr’s knowledge as a proof-text.

However, this is unlike the recent research of Diego Sarrio who has referred to an important

point in this context that is frequently found in Ibn Taymiyah's writings and it has not been
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referenced by Kiristin Sands. Sarrio argued that Ibn Taymiyah has contradicted himself
regarding the relationship between the Safi method and philosophy. Ibn Taymiyah has
mentioned in another place that “later philosophers, such as Ibn Sina (Avicenna, d.1037), tried
to reconcile Greek philosophy with the Prophetic message. They adopted some principles from
the Islamic rationalist theologians and created a doctrine acceptable to the philosophers of the
various religions” (Sarrio, 2011, p.284). It can be seen that Ibn Taymiyah has agreed that the
philosophers have created an acceptable method, which is unlike what Ibn Taymiyah mentioned
above. Therefore, Sarrio (2011, p.284) argued “this doctrine, however, contains a great deal of
corruption and self-contradiction”. This also may explain why Sarrio evaluated Ibn Taymiyah’s
conclusion that saints’ inspiration should be considered against the revelation. According to
Sarrio (2011, p.284) this is because Ibn Taymiyah “was particularly concerned with what he
saw as a prevalent mistake among his contemporaries, namely the blind acceptance of
everything that the supposed friends of God said or did, even when it contradicted the Qur’an
and the Hadith”. In fact, even Sands who supports Ibn Taymiyah's argument, refers to such a
point by saying that “although all the Stfi commentators studied here understood ‘ilm laduni
as a kind of knowledge that might be received by the rare individual, none of them addressed
the issue of whether these individuals, like Khidr, are entitled or even obliged to follow a
different set of rules than the common believer. But apparently, there were those who did
propose such an argument” (Sands, 2006, p.86). This may have led to concern about this belief.
Although Sarrio has made a strong argument in this regard, there remains a concern regarding
how we can judge whether or not such knowledge that is gained without an intermediary is in

line with the teachings of the Qur’an and Hadith.

In fact, and to be more precise, those most influenced among Siifis by the knowledge of Khidr
are the commentators of Qur’an, as there is an individual method that is known as esoteric

interpretation of the Qur’an, which will be tackled and thoroughly analysed in the next chapter.
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To conclude, this section has discussed Khidr’s knowledge and its relationship to saints. Most
of the Sufis mentioned above have explained Khidr’s knowledge as esoteric, which was
bestowed to Khidr without an intermediary. Because of this, it is possible for saints to be like
Khidr in regard to his knowledge. It is acquired knowledge that can be gained by “means of
spiritual disciplines (riyadat) and efforts (mujahadat)”, which puts them on a spiritual level that
allows them to received knowledge directly from God. This spiritual path is achieved by
worshipping God. It begins with worshipping God until they reach the highest spiritual level
where they can establish a direct connection with God. It is “God-given without the medium
of human intervention”. However, a critical response is found against such belief with Sunni
scholars that include Ibn al-Jauzi, al-Qurtubi, and Ibn Taymiyah. They have argued that such
knowledge cannot be gained without an intermediary because this is considered the only way

to judge this kind of knowledge.
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3.4 Conclusion

This chapter has discussed Khidr’s symbolism in medieval Sufi beliefs, which is divided into 2

sections, which are:

1) Khidr: The Question of the Superiority of Saints Over Prophets.

2) Khidr: A Symbol of Esoteric Knowledge.

Section one was aimed to answer the question of how could Khidr teach the Prophet Moses
knowledge that the latter did not know? Does this refer to Khidr having a higher rank than Moses?
The discussion of the first section goes through different stages, it started with the mystic al-Hakim
al-Tirmidhi (d. 900) who is considered the first to introduce the belief of the seal of the saints as a
doctrine to the Sifis, but as a technical term (wali) is mentioned in the Qur’an text. The section
then moved to identify how Sufis after al-Hakim al-Tirmidhi deal with this belief and how it relates
to the story of Khidr. The next stage discussed how modern scholars have evaluated the discussion
about this belief. The discussion shows that the question of the superiority of saints over prophets
was discussed by many Suft scholars after al-Hakim al-Tirmidhi, but they have not strongly been
engaged with this belief, as they have briefly mentioned it in their books while even ignoring al-
Hakim al-Tirmidhi and his book, till the time of Ibn ‘Arabi, (d. 1240) who fully developed this
belief in the thirteenth century. However, the section concluded that this analysis still does not
establish the possibility of superiority of a saint over a prophet, as both al-Hakim al-Tirmidht and
Ibn ‘Arabi have not explicitly claimed that saints can be of a higher rank than prophets although

they argued that Khidr is more knowledgeable than Moses in the story.

Section 2 aimed to answer the question of what is the knowledge that is bestowed on Khidr and
can it be inspired to others? The section presented variety of SGft views in this regard. However,
Most of the Siifis mentioned in this section have explained Khidr’s knowledge as esoteric, which

is bestowed to Khidr without an intermediary. The discussion showed that Siiff seen Khidr as who
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provides a point of direct transmission of the knowledge of God without an intermediary. This has
led to raising a question of how we can evaluate such kind of knowledge that can be received with
without an intermediary, the discussion showed that Safi have affirmed the role of the spiritual
guide in training the disciple to receive this knowledge, which understood from Khidr Moses
relationship in the story. However, there is an important question which leaves unexplored by Siift
commentaries in this regard: Did Moses succeed in learning Khidr’s knowledge? And is Khidr
successfully taught? In fact, and as mentioned that those most influenced by and employed such
knowledge among Siifis are the Qur’anic commentators. For this perspective, we will have to wait

and look at these works to further examine such questions.
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Chapter 4.

The symbolism of the Esoteric Knowledge in Sufl exegesis: The
Qur’anic Story of Khidr as Model

4.1 Introduction

The previous chapter showed that Siifts have explained Khidr’s knowledge as esoteric, which is
bestowed to Khidr without an intermediary. It is acquired knowledge that can be gained by
“disciplines (riyadat) and efforts (mujahadat)”. However, the previous chapter concluded that
those most influenced by and employed in the use of such knowledge among Siifis are the Qur’anic
commentators; as there is a unique method that is known as esoteric interpretation of the Qur’an.
It is a synonym for the indicator method 7a "wil or the method of allusion (ishara), the allegorical,
which is attributed to Stfis who have claimed that God gives them special blessings which are not
given to others (Sands, 2006, p. 94). This enables these people to interpret the Qur’an in a different
and unique way that other people have not thought of. This method of interpretation does not
revoke the literal meaning of the verse; rather, it gives the verse a deeper, hidden interpretation.
Sufi exegetes have provided much more evidence in order to prove the validity of this method of
interpretation; they have claimed that the first mention of this method is in the story of Moses and
Khidr (Hixon, 2013, p. 10). This takes place when Khidr has committed three strange acts and
gives Moses the esoteric interpretation (fa 'wil) of these events. Therefore, how did Stfi exegesis
read the story of Khidr and Moses, and what features of the knowledge of Khidr evoked responses
from Stfi commentators? This is the aim of this chapter which will be examined through providing
the interpretation of the story itself as a model by three significant Stfi medieval interpretations
that give a unique account of the story of Khidr and offer different perceptions. They are: al-
Qushayri (d. 1072), Lata 'if al-isharat, Rashid al-Din Maybudi (d. 1126) Kashf al-asrar wa- ‘uddat

al-Abrar, and al-Kashani (d. 1329), Tafsir al-Kashani. 1 will treat these interpretations by
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providing an extended analysis and interpretation of major themes within the texts. This chapter

consists o