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Introduction

Muhyi-1-Din Ibn al-‘Arab1 (d. 638/1240), one of the most revered and influential
figures of Islam, has been accorded the title the Greatest Master, al-Shaykh
al-Akbar, across the Islamic world. The name “Ibn al-‘Arabi” refers to his pure
Arab ancestry from the lineage of the legendary Arabian poet, Hatim al-Ta’1. He
was born in the Andalusian city of Murcia in southern Spain as Abti ‘Abd Allah
Muhammad b. ‘Ali b. Muhammad b. al-‘Arabi al-Hatim1 al-Ta’1, in 560 H/1165 CE,
but during his lifetime he was given the honorific title “Muhyi-1-Din’, meaning
the Reviver of the Religion.! His influence in the development of Sufism is due
to the articulation of mystical concepts and insights and the elaboration of
complex spiritual disciplines often only alluded to by the Qur'an and hadith.
Aside from his profound intellectual achievements, he is considered the great-
est master due to his unparalleled spiritual station, as attested by various Sufi
masters on the basis of their own spiritual awareness.

Ibn al-‘Arabi wrote over 100 works of which his magnum opus, The Meccan
Openings (al-Futuhat al-makkiyya), alone comprises 10,000 pages divided into
560 chapters, which include descriptions of his visions, spiritual experiences,
insights, dreams and inspirations, covering virtually every sphere of the tradi-
tional Islamic sciences. One of his most influential works, however, is Fusis
al-hikam, which he reports to have received by Prophet Muhammad through
a vision.? It is considered the quintessence of his thought, elaborating on the
spiritual realities of twenty-eight prophets beginning with Adam and ending
with Muhammad. Perhaps no other work in the Islamic tradition has received
as much attention as the Fusus given that from the 7th until the 11th centuries
alone there are over 195 commentaries.

Among the numerous commentaries on the Fusis al-hikam, the first was writ-
ten by ‘Afif al-Din al-Tilmisani (d. 69o/1291) and then by the earliest disciples
Mu’ayyid al-Din al-Jandi (d. ca. 700/1300), Sadr al-Din al-Qunawi (d. 673/1274),

1 See Claude Addas, Quest for the Red Sulphur: The Life of Ibn Arabi, trans. P. Kingsley, Cambridge
1993; Ali, “Ibn al-‘Arabi, the Greatest Master: On Knowledge, God, and Sainthood” in A
Companion to World Literature, ed. K. Seigneurie, 2020.

2 Fusus al-hikam is arranged into twenty-seven chapters, each devoted to a prophet who is the
central figure in existence during his time. The fass is the gemstone and here it means quin-
tessence (khulasa) or reality (haqiqa). Just as the gemstone bears the seal or imprint, each
chapter of the Fusiis depicts the logos or “kalima” which is the perfect human. Thus, the fass
symbolizes the essential reality or wisdom of each prophet.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI:10.1163/9789004425330_002



2 INTRODUCTION

‘Abd al-Razzaq al-Kashani (d. ca. 730/1330)3 and Dawud al-Qaysari (d. 751/1350).
Qunawi, Ibn al-‘Arabi’s step-son, is considered to be the greatest expositor
of his works and the foremost of his students, although his commentary on
the Fusus is not exhaustive. Other prominent Sufis and intellectuals that es-
poused his doctrines include Fakhr al-Din al-Iraqi (d. 688/1289), Sa‘id al-Din
al-Farghani (d. ca. 699/1300), ‘Aziz al-Din al-Nasafi (d. ca. 661/1262), Shams
al-Din al-Fanari (d. 834/1431), ‘Abd al-Karim al-Jili (d. ca. 831/1428), Mahmud
Shabistari (d. 741/1340), S2in al-Din b. Turka Isfahani (d. 835/1432), Sayyid Haydar
Amuli (d. 787/1385), ‘Abd al-Rahman Jami (d. 898/1492) and Sadr al-Din Shirazi
(d.1050/1640). The development of the commentarial tradition surrounding Ibn
al-‘Arabl’s works is a worthwhile yet separate study. One of the most informa-
tive studies to appear on Ibn al-‘Arabi and the earliest architects of his school is
Caner Dagli’s Ibn al-Arabi and Islamic Intellectual Culture, which compares the
foremost commentators of Ibn al-‘Arab1’s oeuvre on the question of existence
in particular.4

To explore the teachings of Ibn al-‘Arabi, it is worthwhile to begin by examin-
ing Dawud al-QaysarT's Prolegomena (mugaddima) to his commentary entitled,
Matla“khusus al-kilam fima‘ant Fusus al-hikam5 (A Preamble of Select Discourse
on the Meanings of the Fusus al-hikam), popularly known as Mugaddimat
al-Qaysart. While his commentary represents the third in a direct line going
back to Ibn al-‘Arabi through Kashani, Jandi and Qunaws, it remains one of the
most popular due to its thorough and accessible treatment of the Fusus that
frequently synthesizes the ideas of his predecessors.

The Mugaddima stands on its own as an independent work and has been the
subject of careful study. If the Futuhat contains the entirety of Ibn al-‘Arabi’s
metaphysics which is distilled in the Fusus, then Qaysar’'s Mugaddima can be
read not just as a précis of the Fusiis but as a summary of Ibn al-‘ArabT’s doctrine.

Qaysarl writes in the preface to the Mugaddima that without comprehending
all of these essential topics, it is not possible to understand the original text of

3 Kashani wrote the most comprehensive lexicon of Sufi terminology entitled Lata’if al-i'lam
ft isharat ahl al-ilham and a commentary on ‘Abd Allah al-AnsarT’s (d. 481/1089) Manazil
al-s@irin, the archetypical manual of wayfaring. He also wrote a Sufi commentary on the
Quran, al-Ta*wilat al-Qurian, published as Tafsir Ibn al-Arabt.

4 For an overview of this school and its key figures see W. Chittick, “The School of Ibn ‘Arab?”
in History of Islamic Philosophy, eds. S. H. Nasr and O. Leaman, London 2001. Haydar Amulr’s
introduction to his commentary of the Fusus has been published as Al-Mugqaddimat min kitab
nass al-nusis, ed. H. Corbin and O. Yahya, Tehran and Paris, 1974.

5 Kilam is the plural of kalima in the dialect of Bant Tamim, whereas the more common plural
of kalima is kalim. See Ibn Manzur, Lisan al-Arab.
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the Fusis. It is in light of this approach that he wrote the Muqgaddima, which
contains what he considers to be the fundamental issues in Sufism, such as Being,
the divine names, prophethood, sainthood, unveiling, the Perfect Human and
the Muhammadan Reality.

The late Jalal al-Din Ashtiyani (d. 1426/2005), a famous Iranian scholar of
philosophy and mysticism, wrote a lengthy commentary on the Mugaddima
entitled Sharh-i mugaddima-yi Qaysart bar Fusus al-hikam, treating it as an inde-
pendent work and establishing it as a primary resource for philosophical Sufism.
Ashtiyani’s commentary is a philosophical exposition of Ibn al-‘ArabT’s school in
which he often incorporates the views of the other major Islamic philosophical
schools: Peripatetic, [lluminationist, and the Transcendent Philosophy of Mulla
Sadra. This work serves as an excellent sourcebook for mystical doctrines within
the larger context of Islamic philosophy.

Often a reading of the Fusus al-hikam with a qualified instructor in the
traditional study circles is preceded by a complete and independent reading
of Qaysart’s Mugaddima, which, as mentioned, addresses some of the most
important themes of Sufism. Often this is accompanied by a close reading of
Ibn Turka’s Tamhid al-gawa‘id.® After the Fusis, one studies Qunawt's Miftah al-
ghayb by way of Fanarl's commentary, Misbah al-uns, and finally Ibn al-‘ArabT’s
al-Futithat al-makkiyya.”

6 IbnTurka, amajor intellectual figure of Islamic philosophy and mysticism was an illuminationist
interpreter of Peripatetic philosophy as well as a commentator of Ibn al-‘Arabi’s writings. He
produced over fifty-five works and wrote an important commentary on the Fusis al-hikam.
His most famous work, Tamhid al-qawa'id (The Principles of Divine Unity), is a synthesis of
Peripateticism, Illuminationism and the Sufism of Ibn al-‘Arabl. It has been studied in the
theological seminaries of Tehran and Isfahan with glosses by Agha Muhammad Reza Qomsha’t
(d. 1306/1888), who taught the text several times after having studied it under Sayyid Reza
Larijani (d. 1270/1853-4), with whom he also studied Qaysar1’s Sharh Fusts al-hikam. See
Nasr and Aminrazavi, An Anthology of Philosophy in Persia, 4:457.

Hasanzada Amiili, one of the most respected scholars of the theological seminary in Qom,
advises that Tamhid al-gawa‘id should be studied before Qaysarl’s commentary on the Fusis
al-hikam, given that Tamhid has one of the most elaborate discussions on Being, the subject
of the first and foundational chapter of the Mugaddima.

7 Although these four books comprise of the basic texts of philosophical Sufism, Hasanzada
Amali includes Tast's Sharh Isharat, Sadra’s Asfar and his own work, Sarh al ‘wyan fi sharh
al-‘uyun, on spiritual psychology (‘ilm al-nafs).



4 INTRODUCTION
1 Dawud al-Qaysari: Life and Times

Sharaf al-Din Dawtd b. Mahmiuid b. Muhammad al-Raimi al-Qaysari was born in
the central Anatolian town of Kayseri (Qaysariyya),® present-day Turkey, around
660/1260 and died in 751/1350. His early education was in Kayseri and after
having spent several years in Egypt, returned to Asia Minor and studied under
Tokat-Niksar Nizamiyyah school under Muhammad b. Sartak al-Maraghi who was
a student of Nasir al-Din Tas1. Under the tutelage of al-Maraghi, Qaysari studied
philosophy and mathematics, and became acquainted with Greek thought and
the writings of Ibn Sina, Ttsi and Abu-l-Barakat al-Baghdadi.®

In Sufism, he was a disciple of ‘Abd al-Razzaq Kashani in Kashan, with
whom he studied Fusis al-hikam, and who was at the same time his spiritual
preceptor on the path (tariga).!® Although there is no entry on Qaysari in ‘Abd
al-Rahman Jami’s hagiography, Nafahat al-uns, Zayn al-Din Muhammad ‘Abd
al-Ra’nf al-Munaw1 (d. 1031/1621) mentions him in his Irgham awliya’ al-shaytan
bi dhikr manaqib awliya’ al-Rahman as follows: “[Dawud al-Qaysari was] the
scholar given to religious devotion, the ascetic Sufi (al-‘alim al-‘abid) who
used to partake in spiritual struggle (al-zahid al-sifi al-mujahid). He stud-
ied the religious disciplines in his hometown and then went to Egypt and
studied the three religious disciplines with the scholars versed in them. He
studied intensely and became accomplished in the intellectual disciplines
(wa bara‘a fi-l-funiin al-‘aqliyya). Then he occupied himself with Sufism, excelling
in and mastering it and devoting himself to writing about it. He commented
upon the Fusus and attached an introduction to it in which he finely explains
the principles of Sufism. Sultan Awrkhan b. ‘Uthman [Orhan Ghazi] built a
religious school for him in the town of Iznik, which was the first one built in
the Ottoman Empire. He died in the eighth century [AH].!

Besides Matla‘khusts al-kilam fi sharh ma‘ani fusis al-hikam, Qaysar1’s works
include al-Khamriyya, Sharh Qaysari ‘ala Ta’iyyat Ibn al-Farid, Sharh qasida Ibn
al-Arabi, Sharh ta‘wilat al-basmala bi-l-sura al-naw‘iyya al-insaniyya, Insha’
al-dawda@’ir, Risala fi ilm al-haqa’iq, Risala fi idah ba'd asrar Ta‘wilat al-Qurian
li-l-Kashant, Tahqig ma’ al-hayat and Kashf asrar al-zulam. There are three trea-
tises compiled by Jalal al-Din Ashtiyani entitled Rasa’il-i Qaysari comprising of

See “Kaysariyya” in The Encyclopedia of Islam, 2nd edition, 4:842—3.
Dagli, Ibn al-Arabi and Islamic Intellectual Culture, 119.

10  Zarrinkib, Donbala-yi justujii dar tasawwuf-i Iran, 132.

11 Munawi, Irgham awliyaal-shaytan bi dhikr manaqib awliya’ al-Rahman (al-Tabaqat al-sughra),
ed. M. al-Jadir, 4:284, cited in Rustom, “Dawiid Qaysar1: Notes on his Life, Influence and
Reflections on the Muhammadan Reality” in jJournal of the Ibn Arabi Society, v. XXVI1I
(2005), 52.
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al-Tawhidwa-l-nubawwawa-l-wilaya, Asas al-wahdaniyya wa-mabna al-fardaniyya,
Nihayat al-bayan fi dirayat al-zaman.'?

2 QaysarT’s Influence

In 1336, as mentioned by Munawi, Sultan Orkhan Ghazi (d. 761/1360) appointed
Qaysari to direct the first Ottoman school system, a post he served until his
death in1350. Because of this academic and political appointment, Qaysari was
instrumental in the dissemination of Ibn al-‘Arabi’s teachings throughout the
Ottoman Empire. Two important figures in Ottoman scholarship include Mulla
Shams al-Din Fanari (d. 834/1431), the author of Misbah al-uns (The Lantern of
Intimacy), a commentary on Qunawt’s Miftah al-ghayb (The Key of the Unseen),
and the famous commentator of the Qur’an, Isma‘ll Bursevi (d. 1137/1725).13 In
the Persian tradition of Sufism, QaysarT's influence is evident in the writings of
Sayyid Haydar Amuli and Sadr al-Din Shirazi, also known as Mulla Sadra. Amuli
was one of the most important medieval heirs to the teachings of Ibn al-‘Arabi
and key intellectual and mystical figure of Shi‘ism, and Sadra, the culminating
figure of Persian philosophy who synthesized the three epistemic modalities,
revelation, reason and gnosis in the formulation of his school, Transcendental
Philosophy.1#

12 Al-Khamriyya, Istanbul, Stileymaniye Kiitiiphanesi, MS 1028/28; Sharh Qaysari ‘ala al-ta’tyya
Ibn al-Farid ed. Ahmad Farid al-Mazidi, Beirut 2004; Istanbul, Nurosmaniye, MS 2521/1—2;
Sharh ta‘wilat al-Basmala bi-l-sara al-naw‘iyya al-insaniyya, ed. Mehmet Bayrakdar, Qaysari
1418/1997; Ras@il-i Qaysari, ed. ]. Ashtiyani, Tehran 1381.

Recent studies on Qaysari include: Rustom, “Dawud Qaysari: Notes on his Life, Influence
and Reflections on the Muhammadan Reality” in Journal of the Ibn Arabt Society, v.
XXXVIII (2005); Kalin, “Dawid al-Qaysarl on Being as Truth and Reality” in Knowledge is
Light: Essays in Honor of Seyyed Hossein Nasr, ed. Zailan Morris, Chicago 1999; Mehmet
Bayrakdar, La Philosophie Mystique chez Dawud de Kayseri, Ankara 1990; James Morris,
“The Continuing Relevance of QaysarT’s Thought: Divine Imagination and the Foundation
of Natural Spirituality”, in Papers of the International Symposium on Islamic Thought in the
XIIth and XIVth Centuries and Daud al-Qaysari, ed. T. Kog, Kayseri (Turkey) 1998, 161-171;
J- Morris, “Ibn ‘Arabi and his interpreters’, Journal of the American Oriental Society, vol. 106
(1986), 539—551 and 733-756, and vol. 107 (1987), 101-119.

13 Dagli, Ibn al-Arabi and Islamic Intellectual Culture, 120.

14  Sadrd’s most famous work, al-Hikmat al-muta‘aliya fi-l-asfar al-‘aqliyya al-arba‘a (The
Transcendent Wisdom Concerning the Four Intellectual Journeys), is a compendium of
traditional philosophy that includes ontology, natural philosophy, theology, eschatology
and soteriology, synthesizing rational and mystical approaches. See Kalin, “An Annotated
Bibliography of the Works of Mulla Sadra with a Brief Account of His Life” in Islamic
Studies, 2003, (42/1), 21-62; Meisami, Mulla Sadra, 2013; Kalin, Mulla Sadra, 2014; Rustom,
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3 Qaysari and Philosophy

One of the salient features of Qaysarl’s exposition is that it brings to light
the experience of the mystics in the language of the philosophers. It is an at-
tempt to reconcile their experiences in the terminology and world view of the
philosophers—given that philosophy is the closest discipline to Sufism—and
is not an attempt to arrive at the truth solely by means of the intellect.!® Dagli,
however, effectively argues, “Qaysari’s goal in writing the Prolegomena is, in-
stead, to provide the serious student intellectual preparation before taking on
the study of the notoriously difficult Fusis al-hikam, and in doing so he bridges
the conceptual space between falsafa (philosophy) and tasawwuf (Sufism) to
an extent no one had done before.”6

The reader will find that in the first four chapters of the Mugaddima there is
a certain dialectic between Sufism and philosophy. QaysarT’s intent here, as it
was with his predecessors, is to present Sufi metaphysics and theosophy within
the framework of the philosophical discourse of his time. He is addressing a
pre-existing tradition of scholarship steeped in the language of philosophy and
theology, while at the same time, refuting certain doctrinal stances inconsistent
with Ibn al-‘Arabi’s metaphysics. Thus, he discusses key terms such as quiddity,
substance and accident, predication, the First Intellect and the nature of divine
knowledge. The philosophical tenor in the Mugaddima is intended not simply
to indulge the rationalists, but to a certain extent, show the cross-pollination be-
tween Sufism and philosophy, setting the stage for the reception of Ibn al-‘Arabi’s
doctrines in mainstream Islamic thought. The Mugaddima does indeed have a
multidisciplinary approach, intertwining linguistic, theological, philosophical
and Qur’anic themes throughout. Dagli writes, “Qaysari represents the outcome
of a trajectory begun by Quinawi ... [using] the prevalent metaphysical language
of Islamic culture.” With the passage of time, the distinction between gnostic,
philosopher and theologian becomes increasingly unclear, and as Chittick notes,
“It is often impossible to classify a particular thinker as only a philosopher, or
a theologian, or a Sufi.”"”

The Triumph of Mercy: Philosophy and Scripture in Mulla Sadra, 2012; Nasr, Sadr al-Din
Shirazi and his Transcendent Theosophy, 1997.

15  Caner Dagli’s Ibn al-Arabi and Islamic Intellectual Culture work highlights the interaction
between Sufism, philosophy and theology by juxtaposing Ibn al-Arab1’s ideas with those
of Ibn Sina (d. 428/1037), Ghazali (d. 505/1111) and Suhrawardi (d. 587/1191), the towering
intellectual figures of Islam.

16 Dagli, Ibn al-Arabi and Islamic Intellectual Culture, 121.

17 Chittick, “Mysticism versus Philosophy in Earlier Islamic History: The al-Tasi, al-Qanawi
Correspondence” in Religious Studies 17/1 (1981), 88.
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4 The Pedagogy of the Muqaddima

QaysarT’s mastery of Ibn al-‘ArabT’s ideas expressed in clear and lucid style
highlights its importance as an introductory text to the field. Ashtiyani writes
in his introduction, “We have compared Qaysari’s commentary with those of
other commentators and found QaysarT’s to be the best in many respects, even if
Kashani'’s is more profound.”® Similarly, just as it can be said that Qunaw1’s style of
exposition of Ibn al-‘ArabT’s ideas was more organized and clear than that of the
master himself, given the abstruse nature of Ibn al-‘Arab1’s voluminous writings,
QaysarT’s commentary is erudite, yet accessible. Ashtiyani maintains that the
Mugaddima is the best of Qaysar1’s writings.!® For this reason, the Mugaddima
has become a seminal text studied in the traditional learning centers as well as
in private circles.

Numerous scholars attest to QaysarT's mastery of Ibn al-‘Arabi’s doctrine and
consider him to be a great scholar of this discipline. This is on account of both
his ability to communicate philosophical and mystical doctrines as well as the
fact that he was himself an accomplished Sufi, which can be considered one
of the most important qualifications for the exposition of a mystical treatise.
In the opening paragraph of the Mugaddima, Qaysari acknowledges that he
experienced visionary states. He also relates that while he was studying the
Fusus with Kashani he became the recipient of divine assistance. He says in the
preface, “I was singled out amongst my companions to have received knowledge
and perceive meanings without prior reflection and learning. It was assistance
from God, the Generous, and a grace from the merciful Lord because He affirms
by His support whomever He wills from among His servants, forging success in
the mystery of his origin and return.”

Since Sufism is fundamentally a practical discipline and the gnostic’s fore-
most concern is spiritual wayfaring, it can be said that its theoretical aspect is
only an elaboration of the visionary experience and a means to communicate
its realities to others. Nevertheless, philosophical Sufism helps to establish the
correct understanding of metaphysical principles, even if they are derived from
mystical experience. Rarely are these principles founded on discursive reasoning

18  Ashtiyani, Sharh-i mugaddima-yi Qaysari bar Fusis al-hikam, 56.

19  See Sharh al-Qaysari ‘ala T@iyat Ibn al-Farid. For articles in English, see Chittick, “The Five
Divine Presences: From al-Qunawi to al-Qaysar1”; Kalin, “Dawud al-QaysarT on Being as
Truth and Reality”; Turan Kog, “All-Comprehensiveness According to Daud al-Qaysari, and
its Implications”, JM1AS, Vol. XxV1I (2000), 53—62; Akiro Matsumoto, “Unity of Ontology and
Epistemology in Qaysari s Philosophy” in Consciousness and Reality: Studies in Memory of
Toshihiko Izutsu, ed. J. Ashtiyéni, H. Matsubara, T. Iwami and A. Matsumoto, Leiden 1999,
367-86.
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even when they appear in the form of philosophical arguments. Thus, Qaysari
must be considered, first and foremost, an accomplished Sufi and secondarily
a philosopher. It is this distinction that lends credibility to a commentary on a
work whose very source is gnosis.

5 Jalal al-Din Ashtiyani’s Introduction to the Mugaddima?°

The subject of Sufism (‘irfan)? is the most sublime of all the disciplines for
which the theosophers have given the following reasons: The nobility and value
of any discipline is in proportion to its comprehensiveness. Any discipline that
sets the foundation and principles of another is considered more valuable and
nobler, since the subject of the lesser discipline is based on the principles and
arguments set forth in the higher. That is why philosophy, which discusses the
very nature of existence, is considered a nobler discipline than mathematics,
which discusses quantities, which are essential accidents of existence. Similarly,
the science of music is considered dependent and subsidiary to the science of
mathematics.

Qaysari defines the subject, principles and issues of Sufism as such: The subject
of this discipline is the unitary Essence, eternal qualities, everlasting attributes,
the emergence of multiplicity from God’s unitary Essence and its return to the
Essence. Furthermore, it discusses the manifestation of the divine names, the
methodology of wayfaring of God’s folk, their practices and disciplines, the
outcome of their efforts, and the result of their actions. Thus, it can be said that
the subject of this discipline is God, Almighty, and His relation to His creation.

The principles of this discipline consist of the divine names and attri-
butes. They can be divided into three types, names of the Essence, names
of the attributes and names of the acts. The names of the Essence are those
that refer to the Essence of God since their governance is comprehensive,
such that other names are subsumed under them. The Attributes of Life,
Knowledge, Power, Will, Light, Oneness, Necessity, and others, fall under
this category.

They are the names of the Essence because contemplating their unity with the
Essence does not necessitate either contemplating the other names or creation.

20  This selection is a translation of Ashtiyant’s introduction to his Sharh-i muqaddima-yi
Qaysari bar Fusis al-hikam.

21 Ashtiyani uses the term Grfan, which is derived from the Arabic maifa, denoting, deep
understanding or esoteric knowledge.
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They refer to the Degree of Singularity (al-ahadiyya), which excludes any kind
of multiplicity, and do not take into consideration their referents.

Some of the names of the Essence possess individuation (al-ta‘ayyun), but are
witnessed from behind a veil for the virtuous. While the foremost of the wayfarers
and perfect gnostics witness them without any veils whatsoever. Some names
of the Essence are not individuated and hidden in the Unseen, as mentioned
by the Prophet, “O God, I ask you by the names which You have named Yourself,
revealed in the Book and taught to Your servants, or have reserved for Yourself
in the knowledge of the Unseen.”?2

Asmentioned, the worth and nobility of any discipline is in accordance with
its comprehensiveness. Another criterion for the classification of the disciplines
is in light of the subject matter that is studied. Since the subject of medicine
is the human body, the worth and nobility of the science of medicine is in ac-
cordance with the worth of the human body.

Whereas, since Sufism studies the existence of God, His names and attributes,
and the perfection of the human being, naturally it ranks as the foremost in
nobility and importance. It may be argued that the subject of theology is also
the existence of God, His names and His acts, the origin and the resurrection
of man, why has it not been placed as the foremost discipline?

The answer is that Sufism not only studies the existence of God and His at-
tributes, but also the method by which the wayfarer acquires perfection through
attainment to God, which is the very purpose of knowledge and the highest
aim for mankind.

Sufism is not only a theoretical discipline but also a spiritual way that describes
the very path the wayfarer must take for his perfection, which lies in servitude
and devotion to God.23

6 Notes on the Translation

There are inherent difficulties in translating a complex work such as the
Mugaddima. The first problem is that Sufism is first and foremost an expe-
riential discipline that is then expressed in the form of language, which is
only truly understood by the perceiver or by one whose heart and intellect
have been illuminated. The second immediate problem is that Arabic words
have multiple meanings and the Sufis use them in novel ways to describe
spiritual realities.

22 These refer to the Reserved Names (al-asma’ al-musta’thara).
23 Ashtiyani, Sharh-i mugaddima-yi Qaysari bar Fusiis al-hikam, 99.
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For example, the word “kalima”, which commonly means “word”, is defined by
Ibn al-‘Arabi in the Futithat, “existent beings are the words of God which do not
cease,”?* and Kashani defines “word” as reality, essence or Permanent Archetype.?
The word can also refer to the human being, as Jesus is described in the Qur’an,
“The Messiah, son of Mary was only a messenger of God, His Word that He cast
into Mary and a spirit from Him."?6 Jami, commenting on the Fusus, writes,
“What is meant by the word (kalima) of each prophet is the path and qualities
that God has specified for him and his community. In the mystical tradition, it
is the form of the letter arising from the Breath of the Merciful. According to
this, every entity is a word of God."?”

Sometimes, Qaysari refers to a word’s common usage and at other times its
technical usage. Translating the same Arabic word differently naturally causes
confusion for the English reader, but since the Arabic language is semantically
multilayered, one must account for apparent inconsistencies in translated terms.
Another point to bear in mind is that Sufi authors intentionally concealed mean-
ings through technical terminology from outsiders and lay people who were not
qualified to receive such knowledge.?8 Despite this trend, Kashani, Jurjani?® and
others devoted themselves to compiling lexicons which established a scholarly
foundation for posterity. In this regard, the Mugaddima was also considered
an authoritative text by successive generations for the clarification of mystical
terms and concepts.

The Mugaddima is a text on philosophical Sufism. I have continued to use
the term Sufism to describe the subject of this study in keeping with the con-
ventions of modern scholarship. One must keep in mind, however, that Qaysari
rarely uses the term Sufi, which in many cases is synonymous with the term
arif, but historically carried some negative connotations. Qaysari uses the terms
ma‘rifa and ‘arif, which refer to esoteric knowledge or the gnosis of God, and
the arif (pl. ‘urafa) is the one who possesses maifa. He also frequently refers
to God’s folk (ahl al-Allah) and the Group (t@’ifa) but does not use the term Sufi.

24  “Know that existent beings are the words of God which do not cease ... Therefore, we say
that existent beings are the words of God. God’s speech is His knowledge and His knowledge
is His Essence.” Ibn al-‘Arabi, al-Futuhat, 2:385. See Ebstein, Mysticism and Philosophy in
al-Andalus, 53.

25 Kashani, Lat@’if al-ilam fi isharat ahl al-itlham, 486.

26  Quran (al-Nisa’) 4171. Thave used The Study Quran and Abdel Haleem’s translations of the
Qur’an, with emendations.

27 Jami, Naqd al-nusus fi sharh Nagsh al-fusis, 83.

28  See Ernst, “Mystical Language and the Teaching Context in the Early Sufi Lexicons” in
Mpysticism and Language, 184.

29  ‘Ali b. Muhammad Jurjani’s (d. 817/1414) Kitab al-ta‘rifat is one of the important lexicons
of Sufi terminology used in this study.
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Nevertheless, ‘arifis more precise and relates more directly to knowledge of God
and the perception of divine realities rather than the historical and cultural
phenomenon that is Sufism.3° For readability, I have chosen to translate ‘arif as
gnostic and ma‘ifa as gnosis. Qaysari also uses the term sayr (wayfaring) and
muhaqqiq (realized gnostic) to draw attention to the experiential or practical
dimension of Sufism, namely, the inward movement of the human reality and
its various states and stations.

I have translated wujiid as Being when it refers to the divine Being and exis-
tence when it refers to creation. This term, which is borrowed from philosophy,
is the most important and versatile in Ibn al-‘ArabT’s metaphysics. As for the
divine name al-haqq, which means truth and reality, the Sufis use it to denote
God, because He is the Truth and the sole reality. While Allah is the proper name
of God in Arabic, one may call on another attribute and still refer to God, as in
the verse, “Call on Allah or call on the Merciful (al-rahman); whichever one you
call upon, to Him belong the most beautiful names.”3! I have translated al-haqq
as Truth when the context places emphasis on that particular aspect, such as
in the verse, “We will show them Our signs on the horizons and in their souls
and it becomes evident that He is the Truth (annahu-l-haqq),”3? but elsewhere I
have translated it simply as God, when it refers to the most general name for the
divine being and the ultimate reality. A specialist might prefer Chittick’s transla-
tion “the Real” for al-haqq; for readability, I prefer to render it simply as God.

I have translated the term ¢ta‘ayyun as individuation, not entification as
Chittick and others have done. Ta‘ayyun, is derived from the Arabic word ‘ayn,
which can mean thing, entity, identity, essence and quiddity. Because of its
multivalence and versatility, Ibn al-‘Arabi coins various technical terms such as
‘ayn al-thabita and ta‘ayyun. Ta‘ayyun is the particularization of the Essence in
its descending degrees. In other words, the planes of Being are the successive
particularizations and individuations of the Essence, even if the Essence qua
Essence is absolute and undetermined. Thus, ta‘ayyun is any type of specifica-
tion or individuation, not only that of entities. There is some debate concerning
the correct translation of the term, “al-a‘yan al-thabita”. 1 have chosen to keep
Izutsu'’s translation, Permanent Archetypes throughout although Chittick renders
the term as “fixed entities”33

30  See Chittick, “Sufism” in The Cambridge Handbook of Western Mysticism and Esotericism,
83; Nicholson, “A Historical Enquiry Concerning the Origin and Development of Sufism,”
Journal of the Royal Asiatic Society (1906).

31 Quran (al-Isr@’) 17:110.

32 Quran (Fussilat) 41:53.

33 See Izutsu, Sufism and Taoism, 159 and Chittick, Self Disclosure of God, xxxviii. See also,
Todd, The Sufi Doctrine of Man, 9o—93, where the author translates the term as Inmutable
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The term maghar means manifestation, or as some have translated it, the
locus of manifestation, since the form of the Arabic term denotes the adverb
of place. Lexically, it is more accurate to use “locus of manifestation” but if one
posits that the distinction between the “place” of manifestation and the phe-
nomenon itself is theoretical and in reality, they are one and the same, then it
can be translated simply as “manifestation”. In some cases, the emphasis is on
the locus but not in others. Thus, I have used either “locus of manifestation” or
“manifestation” depending on the context.

The term hadra has been translated generally as Presence but sometimes as
plane, referring to the planes of Being.3* The Presence refers to that identifiable
plane of divine manifestation as well as where God is specifically present. When
God reveals Himself (yatajalla) in the heart of the servant, He is ever-present there,
while at the same time, He is not absent from the rest of creation. The Arabic
form of the word yatajalla denotes reflexivity to mean self-manifestation. Tajallt
is a more immediate divine self-disclosure and zuhir is a general and stable form
of manifestation implicit in the structure of Being. Chittick writes, “In using the
word tajalli the Shaykh stresses the side of manifest reality, thereby emphasizing
that everything is as it is because God has disclosed Himself in that form. At other
times he employs the term self-disclosure as a synonym for unveiling, thereby
stressing the awareness or ‘witnessing’ (shuhiid) that is the human perception
of God’s self-display.”3> I have translated tajalli as “theophany” throughout, as
Chodkiewicz has done, although Chittick renders it as self-disclosure. By and
large, Chittick’s translations are superb, but I have noted here, as well as in the
footnotes, those instances in which I have departed from his translation choices.

Another term which has no English equivalent is wilaya. Lexically, wilaya stems
from the root letters waw, lam and ya’ and denotes a contiguous chain. It is a
relationship between the two things occurring one after another, as expressed
in the word tali (subsequent) in relation to the word muqgaddam (prior).36 The
original root denotes proximity, love, devotion, loyalty, assistance, patronage and
governance.3” Ibn Manzir states in Lisan al-Arab, that it is one of the names God.
“The wali is the helper and walt is the owner of all things who governs them.” Ibn
Athir says, “The meaning of wal somehow encompasses governance, power and
activity; if these three attributes are not present in him, he is not considered a
walt” Sibawayh says, “The wali of orphans is the guardian who manages their

Essences based on Qunawt’s discussion on the subject.
34  See Chittick, “The Five Divine Presences: From al-Qunawi to al-Qaysar1’, 109.
35  See The Self-Disclosure of God, 52.
36  See Mustafawi, al-Tahqiq fi kalimat al-Qurian al-karim, 13:223.
37  Mujam maqayis al-lugha.
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affairs. The wali of a woman is one who affiances her in the marriage contract.
Or the statement of our master, ‘He who took me as his master (mawla), ‘Al
is his master, that is, he who supports me supports ‘Alj, and his saying, ‘God,
love the one who loves him.”38

When it is spelled walaya it means proximity, contiguity, love and friendship,
and when it is spelled as wilaya it means governance, authority and sainthood.
The walt (pl. awliya’) is the saint who occupies the station of wilaya, which is
that of spiritual authority. This is in contrast to the terms prophet (nabt) and
messenger (rasiil) who are also saints inwardly but divinely appointed for a
specific mission. I have translated wilaya as sainthood and this distinction will
be clarified in chapter twelve.

As with all translations, there are often alternatives for a single Arabic word
and the reader is encouraged to refer to the original text or the key terms that
have been transliterated in the translation. While it might seem cumbersome
to have a word appear in both the original Arabic as well as transliteration, the
intent is to help the reader keep in mind the Arabic word. For example, the
discussion of sainthood actually refers to the Islamic concept of wilaya in all
of its multifaceted meanings. This version of the parallel Arabic-English text
is aimed at readers who are either completely new to the subject or have not
yet attained the requisite level of Arabic that would allow them to dispense
with translations entirely.

7 Sources of the Commentary

I first studied the Mugaddima with my teacher, Professor Akram al-Majid, then
again in Berkeley with Professor Hamid Algar, my doctoral thesis advisor. What
follows is an analytic commentary in the form of footnotes. These notes draw
on the vast commentarial tradition of Akbarian metaphysics, the teachings
of my instructors, as well as my own explanatory glosses. I have also relied on
Ashtiyan’s commentary on the Mugaddima, Sharh-i mugaddima-yi Qaysari bar
Fusus al-hikam since it exhaustively explores major themes in Sufism, clarifying
difficult passages and providing a general framework for the organization of ideas.

Since one of the primary aims of the commentary has been to elucidate key
concepts and terminology in the text, ‘Abd al-Razzaq Kashani’s lexicon of Sufi
terminology, Lat@’if al-i'lam fi isharat ahl al-ilham, has been an essential resource.
Kashan’s lexicon is perhaps the most relevant work to explain QaysarT's usage

38  Referring to Imam ‘Ali b. Abi Talib (d. 40/661). Amir-Moezzi, The Spirituality of Shi’i Islam,
270; Chodkiewicz, Seal of the Saints, 21.
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of terms since Qaysarl produced his commentary on the Fusis al-hikam after
having studied it with Kashani who was his spiritual master.

Furthermore, I have sourced other Sufi authors or exponents of the Ibn al-
‘Arabl commentarial tradition, such as Qunawi, Jami, Haydar Amalj, Jili, Najm
al-Din Razi and Mulla Sadra who shed new light on the Great Shaykh'’s works.
Finally, recent studies in English from experts such as Nasr, Chittick, Murata,
Morris, Chodkiewicz, Dagli, Todd, Khalil and Rustom have greatly informed my
commentary and have been instrumental in clarifying the text. In many cases,
I have left their translations intact, citing their works for reference and further
reading. Thus, my methodology is a synthesis of comments and clarifications
of past and present masters.

8 Outline of the Mugaddima

The present work is the first English translation of the Mugaddimat al-Qaysart,
drawing attention to some of the most fundamental ontological and epistemo-
logical issues in Islamic thought. The Mugaddima is divided into twelve chapters
as outlined in the following:

The first chapter of the Mugaddima discusses ontology, given that the subject
of Being is the foundation of every other discipline. Any work that presents a
metaphysical system must investigate the nature of Being, which in the case of
the Mugaddima, includes the fundamental issues concerning divine unity, the
divine attributes, the universal worlds and God’s relation to the world. Qaysari
furnishes proofs for divine unity often found in the standard works of theology
and philosophy, while at the same time, disputes many of the accusations leveled
against the Sufis. This is in part to create a rapprochement between philosophy
and Sufism, but largely to elucidate these principles according to Ibn al-‘ArabT’s
school and shed light on some key differences between the other schools.

The second chapter discusses the divine names, their divisions, the positive
and privative attributes, the names of Beauty and Majesty, the Mothers of the
Names, the Keys of the Unseen and the names of the Essence, attributes and
acts.39 Qaysari describes their engendering, the universal and the particular,
their dominion, governance, and relationship with creation. Finally, Qaysari
discusses the subject of God’s knowledge in relation to the contingent entities.

39  The names of God that have been mentioned in the Qur’an are called the Most Beautiful
Names, which are ninety-nine in number, according to the traditional enumeration based
on a hadith.
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The third chapter contains an exposition of the Permanent Archetypes and
other divine realities such as contingent quiddities that are manifestations of
the divine names. According to Ibn al-‘Arabi the manifestation of Being occurs
initially through the Holiest Effusion (al-fayd al-agdas) bringing forth the divine
names, then through the Holy Effusion (al-fayd al-muqgaddas) bringing forth the
Permanent Archetypes (al-a‘yan al-thabita), which are the pre-existent realities
in the divine knowledge. This chapter investigates the appearance of the levels
of manifestation and the presence of the divine Essence in all things. Qaysari
further discusses God’s knowledge and its relation to the creation.

The fourth chapter discusses substance and accident according to the gnos-
tics. This chapter bridges some shared terms between philosophy and Sufism.
Qaysar1 writes that substance is the shadow of the Essence, which is also
called Expansive Being (al-wujid al-munbasit), the First Engenderer (al-sadir
al-awwal), the Outstretched Parchment (al-rigq al-manshir), the Muhammadan
Light, or as he restates in the commentary, “If the Breath of the Merciful is
realized externally and individuated, it is called substance.”*® Whatever exists
externally, by definition, is substance. Substances externally are differentiated
by accidents and are unified in their nature as substances in the same way that
human beings are unified in their being human. They differ only with respect
to their attributes, which are accidents.

The fifth chapter describes the fundamental degrees of Being, which are the
five Universal Worlds. These divisions are also called the five divine presences
(al-hadarat al-ilahiyya al-khams), since the term “presence” (hadra) indicates
that God is present in all the worlds. Qaysari also introduces the concept of the
Perfect Human (al-insan al-kamil), which is the fifth plane, the comprehensive
book containing the entirety of existence and the microcosm of the Great World.

The sixth chapter discusses the properties of the Imaginal World (al-‘alam
al-mithal). The Imaginal World is a spiritual world that is divested from the cor-
poreal world with respect to matter but not with respect to form. It is considered
an isthmus between the corporeal world and the Intellectual, which is without
dimension or corporeality. “The common people do not know Imagination nor
enter into it, except when they dream and their sensory faculties return to it.
The elite (al-khawas) see it in wakefulness through their power of realizing it."+!
Qaysari also touches on spiritual intuition or perspicacity (firasa), dreams, and
the posthumous intermediary realm (al-barzakh).

40 Qaysarl, Sharh Fusis al-hikam, ed. H. Amuli, 750.
41 Ibn al-‘Arabi, Futithat , trans. W. Chittick, J. Morris, The Meccan Revelations, 1173.
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The seventh chapter discusses one of the most important subjects in Sufism
which relates to epistemology, the theory or discipline that investigates the origin,
nature, methods and limits of knowledge. The focus of this chapter is the levels,
varieties and places of unveiling. Qaysari writes that unveiling (kashf) techni-
cally signifies gaining awareness of that which is behind a curtain from among
Unseen meanings and existential realities, through “finding” or witnessing, in
meaning and in form.*? He writes that the origin of unveiling is the human heart
and expounds on the differences between unveiling and revelation, unveiling of
form and unveiling of meaning, and those that are categorized in accordance
with the theophany of the divine names to which they refer.#3

The eighth chapter investigates the relationship between the Great Man
(al-insan al-kabir), the Small Man (al-insan al-saghir), the Great World
(al-alam al-kabir) and the Small World (al-‘alam al-saghir) to denote the mac-
rocosm and microcosm, respectively. The focus of this chapter is the divine
vicegerency of the human being,. It is the manifestation of the Supreme Name
or the Muhammadan Reality because, “The Spirit attributed to God is the
Muhammadan Reality” and “The Muhammadan Reality was endowed with
existence, and then out of it He drew the Universe.”4*

The ninth chapter discusses in greater detail the Muhammadan Reality and
its relationship to the reality of the other prophets. Since the Muhammadan
Reality is the manifestation of the name Allah its governance also extends in
every realm and in every period; thus, it possesses lordship over every manifesta-
tion. Just as the name Allah acts as lord (rabb) over the rest of the divine names,
the Muhammadan Reality acts as lord over the forms of the worlds. The term
“lord” refers to the divine name of the Essence that possesses a relationship
with creation. “The relationship of lordship includes ownership, possession,
leadership, bestowal, nurturing, management of affairs and bringing things to
their perfection.”#>

The tenth chapter discusses the Supreme Spirit, which is the first indi-
viduation in existence emanating from the divine Essence, possessing all the
perfections of the Essence in the form of the names and attributes. In the
terminology of the gnostics, it is the first manifestation of all realities on the
plane of the Unity, also referred to as the First Intellect, the Muhammadan

42 “Unveiling is gaining awareness of matters concerning the Unseen and the verities of things
that are customarily behind the veil.” Jurjani, Kitab al-ta‘rifat, 193.

43  The Prophet said, “In the body of the son of Adam is a piece of flesh, which when it is
sound, the entire body is sound, and when it is corrupt, the entire body is corrupt. Indeed,
it is the heart.” Tradition recorded by Bukhari, Muslim.

44 Ibn ‘Arabi, Anga Mughrib, cited in Chodkiewicz, Seal of the Saints, 69.

45  Durudabadi, Sharh al-asma’ al-husna, 96.



INTRODUCTION 17

Reality, or the Muhammadan Light and the Pen, as mentioned in various hadith,
“The first thing that God created was my light,"*6 and “The first thing that God
created was the Intellect,”#” and “The first thing that God created was my spirit.+8
This chapter gives one of the most compelling descriptions of the human spiri-
tual constitution, defining the mystery (sirr), the hidden (khaf?), the spirit (rih),
the heart (galb), the word (kalima), the mind (rou), the inner heart (fu'ad), the
breast (sadr), the intellect (‘ag!), and the soul (nafs).

The eleventh chapter describes the return of the Spirit on the Day of
Resurrection through the governance of some divine names over others. Qaysari
states that the hereafter occurs because of the removal of veils and the true
manifestation of divine unity, since everything will appear in its true form. This
is because everything possesses form and meaning, or an external form and a
hidden, spiritual form. The Resurrection is thus characterized by the removal
of the dense veil of corporeal matter, which is the lowest ontological realm.

The twelfth chapter discusses the reality of prophethood and sainthood
(wilaya) and their differences. Even if the reality of Being possesses essential
unity, multiplicity is present in every realm, including the plane of Unity, which
is prior to the multiplicity of divine names and the divine knowledge. However,
the multiplicity to which Qaysari is referring is that of the outward, visible realm,
which is true multiplicity since it accompanies individuation and form. It is the
multiplicity and conflict that arises from the intrinsic necessity of each divine
name to become manifest in creation, seeking the realization of its intrinsic
properties, governance and period, namely the contrary properties of the names
of Beauty and Majesty.

This conflict is resolved by the manifestation of the name, the Just, which
guides each name to its perfection and protects the entities from infringing
upon one another. The just arbitrator is the true prophet and the eternal Pole of
existence that guides and brings all things to their ontological perfection; the true
prophet is the Muhammadan Reality, the lord of the hidden and manifest realms.

Sainthood is the inner aspect of prophethood since wilaya is a universal
reality of the divine Essence, the source of manifestation and the origin of in-
dividuation. Describing the Essence, it is the fountainhead of individuation for
the individuation of the divine names and attributes.”4° Thus, the circle of this
station is more complete and greater than the circle of prophethood.

46  Majlisi, Bihar al-anwar, 1:97.
47 Sadug, al-Khisal, 589, no. 13.
48  Bihar al-anwar, 1:97,no. 7, 8.
49  Ashtiyani, Sharh-i muqaddima-yi Qaysari bar Fusiis al-hikam, 866.
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These twelve chapters represent the horizons of Being, the ontological ori-
entations through which reality unfolds. A horizon is a conceptual boundary
which does not have independent existence, but a relative one, appearing fixed
only to the observer. Just as there are infinite horizons, divine manifestation is
perpetual. Thus, the horizons of Being are both the universal planes of existence
as well as the particular entities permeated by the divine Essence. God, or
Absolute Being, is a singular reality that manifests through the prism of created
existence, a single ray of light dispersing into a spectrum of colors. In relation to
these manifestations, God is at once, transcendent and immanent, and hidden
and manifest, as eloquently expressed by Imam ‘Ali b. Abi Talib, “God is in all
things but not by being admixed within them and separate from all things but
not by being isolated from them.”>°

What follows is a parallel English-Arabic edition of the Mugaddimat al-Qaysari,
of which the Arabic corresponds to Hasanzada Amull’s annotated edition of
Qaysari’s Sharh Fusus al-hikam, published in Iran, 1424/2003.Thope to convey, as
faithfully as possible, the original Arabic text along with the erudition of past and
present masters who have inherited and contributed to this enduring tradition.

50  Nahjal-baldgha, Sermon 1.
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Author’s Preface

In the Name of God, the Merciful, the Compassionate

All Praise be to God, who individuated the Archetypes through the eternal,
Holiest Emanation, and determined and completed them with His knowledge
in His unseen Essence. He blessed and graced them by sprinkling the light of
theophany upon them. He manifested them through the keys of the treasuries
of bounty and generosity from the depths of the Unseen and the abode of non-
being. He bestowed generously to each according to its receptivity, engendering
the possible entities, decreeing their manifestation in the raiment of the divine
names, arranging them through His wisdom, and perfecting and establish-
ing them. So glory be to Him who revealed His Essence to Himself. Then, He
manifested Adam and appointed him vicegerent over the manifestations of His
names, described as the world. He summarized and concealed in him every real-
ity so that he would be the form of His comprehensive name, the Mighty and
Magnanimous, and the bearer of mysteries of the Omniscient, the All-knowing,
so He reveals [Himself] through him and thus becomes known.!

Blessings upon him who is the Supreme Name, who speaks from his station,
“I am the master of the children of Adam,” and has been sent with the mes-
sage to the best of nations; and [blessings] upon his progeny and his chosen
companions among the Arab and the non-Arab, those who lifted the curtains
of darkness through their lights; and upon their inheritors among the perfected
saints, the wayfarers on the clear path, who are aware of the Truth by way of
mysteries and wisdom.

Thereafter, says the weak servant, Dawiid b. Mahmuid b. Muhammad al-Rami
al-Qaysari, originally born as al-Sawl — may God gave him success in both
worlds: God unveiled for me the lights of His secrets, lifted the curtain from the
vision of my heart, aided me with divine assurance and the communication of
His symbols and granted everlasting success by the bestowal of His treasures.

1 Ibn al-Arabi describes the significance of Adam’s creation in the opening paragraph of the
Fusus al-hikam, “God wished to see the essences (‘ayan) of His Beautiful Names, which are
infinite—or if you will, to see His Own Essence in a comprehensive being (kawn jami‘) who
embraces the divine order so that His mystery would be revealed to Himself. This is because
the vision a thing has of itself is not the same as the vision it has through something else which
acts like a mirror.” Ibn al-‘Arabi, Fusiis al-hikam, 48.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_003
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AUTHOR’S PREFACE 23

Providence allowed me to be at the service of the perfected master, authority,
sage and mentor, unique in his time, singular in his era, the pride of the gnostics,
the apple of the eye of the monotheists, the light of the verifiers, the epitome
of the creed, truth and religion, ‘Abd al-Razzaq Jamal al-Din Abi-]-Ghana’im
al-Kashani—may God sustain those who benefit from his blessed breaths, illu-
minate the hearts of his students and companions through his gnostic sciences.

A group of brethren was busy in attaining perfection, seeking the secrets of
the Possessor of Majesty and Beauty when he [Kashani] began the exposition
of Fusus al-hikam, which was given by the Prophet, peace and blessings upon
him, to the perfected Shaykh, the reviver of the creed, truth and religion—may
God be pleased with him.

God had granted me an understanding of meanings possessing brilliant
luminosity and inspired me of significances containing lofty mysteries. He
showed me in my inner secret a bearer of good tidings who would lead me to my
gnosis of this book. I was singled out among my companions to have received
knowledge and acquire meanings without prior reflection and learning. It was
assistance from God, the Generous, and a grace from the merciful Lord because
He is affirms by His support whomever He wills from among His servants, forg-
ing success in the mystery of his origin and return.

Since the knowledge of these mysteries is dependent on the knowledge of
the tenets and principles that are agreed upon by the exponents of this Group,
I set out to explain its chapters and elucidate its principles that are built on
the principle of Oneness, to which this path is attributed. One whom God has
granted success and blessed with understanding may come to know most of
the principles of this discipline. Thus, I have explained them in twelve chapters.
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CHAPTER 1

On Being, and that it is the Truth

Know that Being (al-wujid)! qua Being is neither external existence nor men-
tal, since each one is a type of existence. Being itself is not conditioned nor is
it restricted by either absoluteness or restriction. It is neither a universal nor a
particular, nor categorized by generality or particularity. It is one, but not with
a oneness superadded to its Essence,® nor a multiplicity.

Rather, each one of these accompanies Being, in accordance with its respective
degrees and stations, indicated by the verse, “Raiser of Ranks, possessor of the
Throne."* Being, therefore, becomes absolute, limited, universal, particular, general,
specific, unitary or multiple, without experiencing any change in its Essence
and reality.5

It is not a substance, because [a substance] is an external entity that does
not [inhere] in a locus, or a quiddity, which were it to exist, would not exist in
a locus. Being is not so, otherwise it would be like specific substances, which
need Being and its requisites for its realization.

Norisit an accident, because it is defined as an entity that [inheres] in alocus,
or a quiddity, which were it to exist, would exist in a locus. Being is not an entity
in the sense that it has a being superadded to it, let alone inhere in a locus, but
its existence is essential and established by itself and not by something separate
from it, mentally or externally.

1 Sufi authors use the term wujiid to mean God in the most general sense. The term al-haqq
means truth, reality, fact, rightness, established and necessary, and is also one of the epithets
of God, referring to the fact that He is the Truth, the sole reality, the established, the necessary,
and one whose existence and reality are proved to be true. It also refers to Absolute Being, the
divine Essence or that through which all things are known, so that the gnostic who obtains
awareness of God, distinguishes that which is real and that which is false and illusory in exis-
tence. See al-Tahanawi, Kashshaf istilahat al-funun, 329.

2 Attributes such as universality or particularity cannot be applied to Being gua Being but only
to its manifestations. Only when Being becomes manifest does it become external, mental,
universal or particular, unitary or multiple, according to its planes of manifestation.

3 Essence means existence and reality. “The Essence of God, the Glorified, refers to His very
existence because He exists through Himself. His Essence is the Unseen Singularity (ghayb
al-ahadiyya). It also means Absolute Being divested of conditions, attributes and entities.” Jili,
al-Insan al-kamil, 27.

4 Quran (Ghafir) 4015.

5 Reality (hagiga) is the true meaning of a thing as opposed to its metaphorical meaning
(majazi). It also signifies the heart of a thing or matter, its true nature, its essence, and thus,
the inviolable innermost self of a thing and its sanctity (hurma). See Ibn Manzur, Lisan
al-Arab, cited in Chodkiewicz, Seal of the Saints, 6o.
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ON BEING, AND THAT IT IS THE TRUTH 27

Additionally, if it were an accident, it would subsist in a locus that essentially
precedes it in existence, and would result in the existence of a thing prior to
itself. Moreover, the existence of both [substance and accident] is superadded
to them, whereas, it is not possible for Being to be superadded to itself, since it is
used to define both of them, given that Being is more general than and separate
from either [substance or accident].

Being is not conceptual, as posited by the unjust, for itis realized in itself, in the
absence of perceivers or their concepts, whether they be intellects or otherwise,”
as mentioned by the Prophet, “God was and nothing else was with Him."8

A reality that is “conditioned by association” rationally and conceptually does
not entail that it is “unconditioned by anything” as well, for it is not an mental
attribute such as necessity or contingency with respect to the Necessary and
the contingent.®

It is the most universal of all things because of its universal prevalence and
embracing of quiddities, even to the extent that it presents the ideas of “abso-
lute” and “relative” non-being when contemplated in the mind. The mind dis-
tinguishes between the two, namely the impossibility of one and the possibility
of the other.!0 Since that for which existence is possible, its nonexistence is also
possible ... and other such propositions.

6 The Peripatetic philosophers, Sufis, [lluminationists, and Transcendent Theosophers have
differing views on the nature of Being. Mulla Sadra writes, “The Sufis, among the monothe-
ists, are of the view that there is nothing in existence except the Real Being and the world
is only the theophany, manifestation and individuations of Being. They see nothing in
existence except God and His manifestations, and they do not view the manifestations as
an independent reality.” Sadra, Sharh al-hidayat al-athiriyya, 245.

7 The immaterial intellects or the angels and all classes of perceivers.

8 Qaysari discusses this hadith is his treatise al-Tawhid wa-l-nubiiwwa, ed. Ashtiyani in
Rasa@’il-i-Qaysart, 13. It is also mentioned in Fanart’s Misbah al-uns, 79. See Chittick, The
Sufi Path of Knowledge, 394, n.13.

9 Mental attributes are either primary or secondary intelligibles. Primary intelligibles are
propositions that the mind assesses through its immediate association with the external
world. Secondary intelligibles are rational propositions that do not have an external exten-
sion. The concepts “necessary” and “contingent” are of this type since the rational faculty
must be exercised and one cannot rely solely on sense perception. See Ibn Sina, al-Ilahiyyat,
110.

10 The idea of non-being exists in the mind as a concept, although in reality, non-being has
no referent. Absolute non-being is singular and its contrary is Being. Relative non-being
may be multiple since it is the non-existence of the contingent, such as the non-existence
of sight when speaking of blindness. Relative non-being is different from conditioned
non-being—conditioned by time, for example.
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ON BEING, AND THAT IT IS THE TRUTH 29

Being is more manifest with respect to its realization and its identity to the
extent that it is said that it is self-evident, although it is more hidden than ev-
erything else with respect to its quiddity and reality.!! The most knowledgeable
in creation spoke the truth when he supplicated, “We have not known You as
you ought to be known.”?

Nothing either in the mind or in external existence is realized except through
Being, for it encompasses all things by its Essence through which all things are
sustained. Were it not for Being, there would be nothing in existence, either
externally or in the mind, so it sustains all things, rather it is one with them.

Being is the one that reveals itself (yatajalla) in its different degrees, and
manifests through their forms and realities, in knowledge or external reality;
[Being] is called “quiddity,” or the Permanent Archetypes, as will be discussed
in chapter three, God willing. There is nothing intermediate between Being and
non-being, just as there is absolutely nothing intermediate between an existent
thing and a non-existent thing. Quiddity, however, is intermediate between its
specific existence and non-existence. Something that is purely conceptual does
not have realization in actuality (nafs al-amr),'* and the present discussion
concerns that which has realization.

Being has neither contrary nor like. Since contrary and like are two existents
that are either opposed to each other or are equal to each other. Being, on the
other hand, is different from all realities, because the existence of their opposite
and the realization of their like is utterly separate from it. This is indicated by
the verse, “Nothing is like unto Him."5 Being qua Being is one; therefore, no
other being can be realized facing it.16

11 Although it was mentioned that Being has no quiddity since quiddity is the defining limit
of existence, quiddity when applied to Being qua Being is used metaphorically. For this
reason, some theologians and philosophers have said, “His quiddity is His Ipseity.”

12 That is, with true knowledge of Your reality. Majlisi, Bihar al-anwar, 69:292.

13 The philosophers use the term “quiddity” and the gnostics use the term “Permanent
Archetype . Amuli, Sharh Fusiis al-hikam, 25.

14  That to which a proposition must correspond in order to be true. Tabataba, Bidayat
al-hikma, trans. Qara’i, The Elements of Islamic Metaphysics, 14. It is the plane in which
something becomes is realized. Concepts are realized in the mind and entities that exert
external effects are realized in the world. Here, Qaysari refers to the presence of divine
knowledge since it encompasses the occurrence of all things, universal or particular, actual
or intellectual.

15 Quran (al-Shiira) 42

16 The Prophet was asked from which thing did he come to know God. He replied, “I came
to know things through God,” that is, he came to know God through God, and not through
contingent existence, since the contingent is known through its opposite. Since God does
not have an opposite, He cannot be known through them.
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ON BEING, AND THAT IT IS THE TRUTH 31

Through Being contraries are realized and likes are sustained. Indeed, it is
Being that manifests itself in the form of contraries and other forms, neces-
sitating the joining of both sides of a contradiction. Since each side [of the
contradiction] negates the other, the difference between the two sides is only
conceptual. However, in Being all aspects are united since manifestation and
hiddenness and all contrary existential qualities are annihilated in Being itself,
so there is no distinction except conceptually.

Privative attributes, despite their belonging to non-being, also pertain to Being
from one point of view.'” Each of the differing aspects—with respect to their
mental existence—is the identical with all others, and since both [contraries]
are joined in Being itself, they are joined in mental existence as well. Since, were
it not for the existence of both [in Being] they would not have been able to join.

The inability of both to join in external existence—which is one type of
Absolute Being—does not negate their joining in Being qua Being.

[Being qua Being] does not accept division and partition, essentially, in the
mind or in external reality, for it is simple.!8 It, therefore, does not have genus
(jins), differentia (fasl), or definition (hadd).!® It does not accept intensification
or decline in its Essence, since both are conceivable only with respect to either
static [accidents] such as blackness and whiteness, each of which adheres in
a separate location, or non-static [accidents], which are oriented in a certain
direction such as increase and decrease in the case of motion, and non-increase
and decrease, intensity, and weakness. Each adheres to Being in accordance with
its manifestation and hiddenness in some of its degrees, just as it occurs with
static essences such as bodies, or non-static essences such as motion and time.29

17  Privative attributes are negative propositions that indicate what cannot be predicated
about Being. These are in reality taken from positive predications of Being. For example,
if contingency is negated, necessity is predicated.

18  Being is simple and not composite. It is not composed of parts externally such as matter
and form, since both matter and form are types that belong to Being.

19  Genus and differentia are the mental constituents of quiddities. In Aristotle’s categories, the
definition of man is “rational animal’, animal being the genus and rational, the differentia.

20  Sadr al-Din Qunawi, Ibn Turka, and ‘Abd al-Razzaq Kashani have negated the idea of
gradation in the essential reality of Being, since this would undermine the foundation of
essential oneness of Being. Ashtiyani, Sharh-i muqaddima-yi Qaysari bar fusis al-hikam,
139.
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ON BEING, AND THAT IT IS THE TRUTH 33

He is absolute good and everything that is good is from Him, by means of
Him, and subsists through His Essence and for His Essence since He is not in
need of anything other than Himself for His realization, for He is subsistent and
established by Himself and establishes all others.?!

He has no beginning, otherwise it would be in need of an existing cause for
its coming into being, for He would be contingent. He has no end, otherwise, He
would be subject to non-being and thus described by its opposite, or undergo
inversion.?2 He is pre-eternal and everlasting, “the First, the Last, the Manifest
and the Hidden,” because all that is manifest in the Visible or hidden in the
Unseen returns to it.

He is Omniscient with respect to all things because He encompasses all things
by His Essence. The acquisition of knowledge by [any other] knower takes place
through Him so He is more entitled to it.

In fact, all perfections are necessary for Him and all attributes are estab-
lished by Him, such as life, knowledge, will, power, hearing, vision, and so
on, for He is the Living, the Knower, the One who wills, the Powerful, the
Hearing, the Seeing, by His own Essence not by means of anything else.
Since, through Him, all things are attached to their perfections. Moreover,
He is the one who manifests through His theophanies and transforms in various
forms of those perfections. Being follows essences?? because they are specific
existents subsumed in the Degree of Singularity (al-ahadiyya)?* and manifest
in the Degree of Unity (al-wahidiyya).?5

21 Qaysar shifts the focus here from Being, a philosophical concept, to God, a theological
one. This is made evident by his use of Qur'anic verses describing the divine attributes.
Nevertheless, the terms Being, Truth and God are interchangeable throughout this section.

22 Inversion (ingilab) is a violation of the law of identity since a thing cannot be itself and its
opposite at the same time.

23  Quiddities.

24  The level of Being in which all multiplicity is effaced, even the multiplicity of the di-
vine names. It is the first individuation of Being in which the names are in union and
comprehensiveness.

25 Ibn al-‘Arabi writes, “The gnostic sees that causes are also caused by their effects, because
the cause remains in a state of non-being without the realization of its effect.” Qaysari,
Sharh Fusus al-hikam, ed. H. Amuli, 31.
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ON BEING, AND THAT IT IS THE TRUTH 35

Being is a unitary reality in which there is no multiplicity. Multiplicity of its
manifestations and forms does not violate the unity of its Essence.

Its individuation and distinction are through itself, not through individuation
superadded to it, since there is nothing in existence in contrary to it that shares
with it in one thing and becomes distinct from it in another.26 That does not
conflict with its manifestation in specific degrees being that it is the origin of
individuation of all the names and attributes and their manifestations in the
[divine] knowledge and the external world.

His [reality] is not a oneness that contrasts with multiplicity, but is the origin
of the unity that contrasts with [multiplicity]. It is identical with its Singular
Essence as well as the Unity of the names that contrasts with multiplicity—which
is the shadow of that original, unitary Essence—it is also identical with it from
one perspective, as we will explain, God willing.

Being is pure light, since all things are perceived through it. It is manifest by
itself and through it, things are made manifest. Being is the light of the unseen
heavens, the spirits, the earthly bodies and forms, because all of these are real-
ized and exist through it. It is the source of all spiritual and corporeal lights.

The reality of Being is unknown to other than it. His [reality] cannot be ex-
pressed as the becoming (kawn), or occurrence (husil), or realization (tahaqquq),
or subsistence (thubut), if the verbal noun is intended, since all of these would
then be necessarily accidental. If, however, what is meant by these terms is
the same as what is meant by the word “Being”, then there is no dispute, in the
same way that God’s folk have used the word the “becoming” to mean existence
of the world. In that case, Being would not be any of these, whether they are
substances or accidents, as just mentioned, nor can its reality be known, even
though it is knowable with respect to its Ipseity.2? Verbal definition must take
into account general usage of the term in order to be useful. “Being” (wujid) is
more widely used than “becoming” and the others.

26  Itisthe origination of individuation through the auspices of the Holiest Emanation (al-fayd
al-aqdas). It is also referred to as the Holy Emanation (al-fayd al-muqaddas), or the Breath
of the Merciful (al-nafas al-rahmani), which emanates from the Holiest Emanation. It is
also the first individuation arising from the station of Singularity, which is the inner aspect
of the Holy Emanation. Ashtiyani, Sharh-i muqaddima-yi Qaysari bar Fusis al-hikam, 153.

27  God’s invisibility is due to the severity of His manifestation and His remoteness is because
of His extreme proximity. If something is more evident than knowledge and the perceiver,
and nearer than the thing is to itself, then such intense manifestation necessarily creates
invisibility and such extreme proximity creates distance. Amuli, Tabyin-i bardhin-i ithbat-i
khuda, 15.
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ON BEING, AND THAT IT IS THE TRUTH 37

General Being that expands (al-wwjid al-munbasit)?® over the Permanent
Archetypes in the [divine] knowledge is a shadow of the [Essence] since it is
qualified by generality. Similarly, both mental and external existence are shadows
of that shadow due to the compounding of limitations, referred to by the verse,
“Have you not seen how your Lord has extended the shadow, and if He had so
willed, He would have made it stationary?” 29

He is the Necessary Being, the Truth, the Glorified, the Most High, subsisting
in Himself, giving subsistence to others, described by the divine names, qualified
by the attributes of Lordship, called upon by the prophets and saints, the Guide
of His creatures to Himself, the Summoner of His manifestations through His
prophets to the source of His Union (‘ayn jam‘hi) and the Degree of Divinity
(al-uluhiyya).

He has announced by their tongues, “He is through His Ipseity with every-
thing, and by His reality with every living thing” He has also indicated that He
is identical with all things, by saying, “He is the First, the Last, the Manifest, the
Hidden, and He is aware of all things.”3? His being identical with all things is by
manifesting Himself in the raiment of the divine names, both in the [divine]
knowledge and the external world.

His being other than them is through His invisibility in His Essence, His exalted-
ness by His attributes above all deficiency and dishonor, His transcendence from
limitation and specification, and His being sanctified from the characteristics
of origination and creation.

His engendering of things and becoming hidden in them—while manifesting
Himself in them and His annihilation of them at the Greater Resurrection—is
His manifestation of His oneness,3! His overwhelming them through the re-
moval of their individuation and their marks, and making them dispersed, as
in His words, “To whom does sovereignty belong today? To God, the One, the
Compeller,”3? and “Everything is perishing, except His face.”33

28  Expansive Being is the second individuation in which the particulars of the Permanent
Archetypes are brought forth. It is both the outer aspect of the degree of Singularity and the
inner aspect of the Permanent Archetypes, in the same way that the breath in the human
being is an isthmus between ideas and speech.

29  Quran (al-Furgan) 25:45.

30  Quran (al—HadZd) 57:3.

31 This is because the Greater Resurrection is the return to the Station of Union after the
annihilation of the multiplicity of contingent existence.

32 Quran (Ghafir) 4016.

33 Quran (al-Qasas) 28:88.
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ON BEING, AND THAT IT IS THE TRUTH 39

In the Lesser [Resurrection], things are transformed from the Visible world to
the Unseen or from one form to another in the same world.3* Quiddities are the
forms of His perfections and the manifestations of His names and attributes.35
They first appear in [His] knowledge, then in actuality because of His love for
manifesting His signs, and raising His banners and flags. Multiplicity is due to
forms, whereas He possesses real unity and everlasting perfections.

He perceives the realities of things in the way that He perceives the reality
of His own Essence, but not by another faculty such as the First Intellect, etc.,
since these realities are actually identical to His Essence, even if they are other
than Him by way of individuation.36

Others do not perceive Him, as mentioned in the verse, “Vision does not
perceive Him, but He perceives all vision,”®” and “Their knowledge cannot
comprehend Him,”3® and “They do not regard God with due regard,”®® and “God
warns you to beware of Him, and God is most kind to His servants.”*® He has
apprised His servants of this as a kindness and mercy lest they waste their lives
in that which is impossible to obtain. Therefore, if it has become clear to you
that Being is God (al-haqq), then you would understand His saying, “He is with
you wherever you may be,”*! and “We are nearer to him than you are, though
you do not perceive,”*? and “In your selves, do you not then perceive?”43 and “He
is the God in the Heavens and the God on the earth,”** and “God is the light of
the Heavens and the Earth,"*5 and “God encompasses everything,”#6 and “I am
his hearing and his seeing."4”

34  IntheLesser Resurrection, which occurs immediately after physical death, entities transform
from the corporeal to the spiritual forms hidden within them. Amuli and others describe
an Intermediate Resurrection which occurs for the wayfarer upon the death of the lower
self. See Amuli, Asrar al-shari ‘a on the events of the hereafter.

35  Quiddities, in the terminology of the gnostics, are the Permanent Archetypes which are
the forms of His perfections and the manifestations of the divine names and attributes.

36  Transcendence indicates that the essential reality of Being is unattainable and unknow-
able, while immanence indicates that God can be known through His manifestations since
these are the realities emanating from His Being.

37  Quran (al-An‘am) 6:103.

38  Quran (Taha) 20:110.

39  Quran (al-An‘am) 6:91.

40 Quran (Al Imran) 3:30.

41 Quran (al-Hadid) 57:4.

42 Quran (al-Wagra) 56:8s5.

43  Quran (al-Dhariyat) si:21.

44  Quran (al-Zukhruf) 43:84.

45  Quran (al-Nur) 24:35.

46 Quran (Fussilat) 41:54.

47  Referring to the hadith of Nawafil, Bukhari, Riqaq 38. See chapter 12.
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ON BEING, AND THAT IT IS THE TRUTH 41

The mystery in [the Prophet’s] statement “If you were to extend a rope [to
the lowest level of the earth] it would reach God,”*® and similar enigmatic state-
ments point towards oneness (tawhid) in the language of allusions.

1 A Comment for the Insightful in the Language of the Rationalists

Being is necessary in itself, for if it were contingent, then it would require an
engendering cause, resulting in a thing preceding itself.# It cannot be said that
a contingent being, if it is conceptual, does not require a cause to exist because
it does not exist before us.>? This is because we do not accept that a concept
does not require a cause, since it can only be realized in the mind through the
perceiver, and this is its cause.

Furthermore, the perceiver is not realized externally except through Being,
since if existence is totally removed from him, it would result in absolute non-
being. If [the perceiver]| were conceptual, then everything in existence would be
conceptual since quiddities—which are separated from existence—are concepts;
the falsity of this claim is obvious. The realization of a thing through itself does
not remove it from being something real. Since the nature of Being qua Being is
obtained through the specific necessary existence externally, it is necessary for
this nature to exist within it, but without an existence superadded to it. Thus, if
it were contingent, it would have needed a cause, necessarily.

48  Jami‘al-Tirmidhi, 3193, on the exegesis of Surat al-Hadid.

49  Qaysari relies on the basic cosmological argument that since a thing can either be neces-
sary in itself, necessary through another, or impossible, Being is necessary in itself insofar
as it does not require a cause outside of itself.

50 Ifit were the case that contingent beings also do not require a cause, then Being could be
considered a type of contingent entity that does not require a cause. However, since the
premise that contingent beings do not require a cause is false, as demonstrated by Qaysari,
the conclusion that Being is contingent is also false.
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ON BEING, AND THAT IT IS THE TRUTH 43
2 Another Comment

Being is neither substance nor accident, as mentioned previously. Everything
that is contingent is either a substance or an accident. Therefore, Being is not
contingent, but established as necessary.5!

Furthermore, Being does not possess a reality superadded to itself, lest it be
like other existents in their realization through Being, resulting in an infinite
regress. Everything that fits this description is the Necessary in itself because of
the impossibility of removing the essence of a thing from itself.

If it is said that necessity is an accidental relation with respect to external
existence, so that which does not have existence externally superadded to
itself, is not characterized by necessity.

The reply is that necessity is accidental for a thing other than Being, vis-a-vis
its existence. However, if that thing is Being itself, then necessity pertains to
its essence and not something else. This is because necessity requires absolute
otherness not just in [external] reality, just as knowledge necessitates other-
ness between the knower and the thing known, sometimes conceptually when
the thing is perceived in itself, and sometimes as [external] reality when it is
perceived by something else.>2

Furthermore, everything that is other than Being is in need of it with respect
to its existence and realization. Being qua Being is not in need of anything, rather
itis independent of everything for its existence, and everything that is needless
from others for its existence is the Necessary. Thus, Being is necessary in itself.

It may be said that [if ] Being qua Being is a natural universal (kulli tabr%),53
and that every natural universal acquires existence only through one of its
individuals, then Being gua Being would not be necessary since it would require
an individual to be realized.

51  Necessity is intrinsic to Being but occurs accidentally with respect to quiddities that are
themselves in need of Being for their external realization.

52 Necessity applies to contingent entities in the case of cause and effect, since the cause
necessarily precedes its effect. Necessity is distinct only in the mind when applied to the
contingent and when applied to Being, in the same way that knowledge, the knower, and
the known are distinct in the mind, but united in reality.

53  Qaysarl defines the natural universal in his commentary on the chapter of Idris in the
Fusus, “Know that the natural in the view of the people of truth refers to the Dominion
(malakat) of the body, and it is a power that pervades all bodies, whether elemental or
celestial, simple or compound. It is other than the forms of species (al-suwar al-naw%yya)
that exist for bodies, for it partakes in the entire body and specifies the form of the type. It
is an instrument of the Universal Soul to engender the body and govern it. In the animal,
it is tantamount to the animal spirit, since through it there can be action and reaction.”
Qaysarl, Sharh Fusus al-hikam, 344.
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ON BEING, AND THAT IT IS THE TRUTH 45

The reply is: If what is meant by the greater premise is natural contingent enti-
ties then this is acceptable. However, this does not yield the above conclusion,>*
since contingent beings naturally enter and leave existence, but the nature of
Being does not allow that, as mentioned.

If however, what is meant by the greater premise is something more general,
then the greater premise is false, and one should meditate on His statement,
“There is nothing like Him.”55

Furthermore, we do not accept that the natural universal depends on the
deployment of some existent for it to be realized, whether it be contingent or
necessary. If this were true, then it would be circular, whether or not the accident
specifies species (munawwi‘) or individual (mushakhkhis), since the accident
is not realized without its locus. If the locus depended on the accident for its
realization, it would result in a vicious circle.

The truth of the matter is that the realization of every natural universal in the
visible world requires its individuating determinants that are effused from its
engenderer. Its manifestation in the world of meanings that produces its species
requires its universal individuating determinants, not in the realization of itself.
Whatever is made a species or individual is essentially subsequent to the natural
genus and species, [since] that which is subsequent cannot be a cause for the
realization of that which is prior. Rather the converse is true; that which makes
the natural [universal] as such precedes both, making that natural a species or
individual, as well as the individuating determinants. All modes of existential
individuation return to Being itself so it follows that the reality of Being does
not need anything—for its external existence—other than it. In reality, there
is nothing in existence except Being.

54  That Being qua Being is not necessary.
55  Quran (al-Shara) 42m.
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ON BEING, AND THAT IT IS THE TRUTH 47
3 Another Comment

Every contingent being accepts non-being. Nothing of Absolute Being accepts it.
Therefore, Being is necessary in itself. It cannot be said that the existence of the
contingent accepts non-being.56 For we say that the existence of the contingent
is its occurrence externally and its manifestation, which is one of the accidents
of real Being, that returns to Being—in one aspect—upon the removal of rela-
tions, not [the removal of Being] itself.

Also, the recipient must exist simultaneously with the thing it receives, but
Being cannot exist simultaneously with non-being. Therefore, the recipient for
Being is quiddity not its existence. It cannot be said: If you say that non-being
cannot be applied to Being that is agreed, but why is it not possible for Being to
cease itself and be terminated? We reply that non-being is not a thing that can
be applied to quiddity or Being. When we say that quiddity accepts non-being,
it means that quiddity is capable of having existence removed from it. This can-
not apply to Being, since it would entail the inversion of Being into non-being.

The possibility of its cessation, therefore, would be necessitated by its essence,
but Being necessitates itself by its Essence, necessarily, as mentioned, and the
essence of a single thing cannot necessitate both itself and the possibility of its
own non-existence. Thus, it cannot cease.

In reality, the contingent also does not cease to exist but disappears and
enters the Unseen from which it had emerged.5” One who is veiled believes
that it ceases to exist. The supposition that the contingent ceases arises from the
idea that Being has individuals, such as external individuals of human being.

This is not the case, since Being is a single reality that possesses no multiplic-
ity, while its individuations are conceived only in their relation to quiddities.
Relations are conceptual that do not have individuals that cease and leave
existence. What ceases is the relation to quiddities, and its cessation does not
entail the cessation of Being. This necessitates the inversion of the reality of
Being into the reality of non-being, since the cessation of essential Being entails
non-being, which is clearly inadmissible.>8

56  Since Beingis a single reality that appears in different forms according to the degrees of its
manifestation, it is never affected by non-being, despite the multiplicity and transformation
of its manifestation. Its individuation through quiddities is the shadow of its Essence, which
does not permit any deficiency whatsoever, let alone non-being, which is its contrary.

57  Entities leave external existence not because Being is subjected to non-being, rather they
return to the Unseen through the name, the Hidden. That is why one cannot say, “contingent
existence is capable of accepting non-being,” except metaphorically.

58  When an entity ceases to exist externally, the relationship between its existence and its
quiddity is severed; it is not the transformation of its existence into non-existence.



48 Gl e sl s 3
af ¢

e loye 050 Y ol Gk 5 dan Gais 531 om0 1131,
A 4 Ly 45, :L'af)ﬁj’bﬁ L:\;&K)Llcl'af oKy :L'AJL.LKJc
u"f Yy

Gha) Blall Sl o Jo# dp ph Lo 0 5 cLa.»\)
s &y 055 Ol Y @\&d,s}aufuyﬁy}um g
o8 S b SEY) 4 b u**j) OlaeVl 4 Loy N 4 b dcsio g0
S oy af,.u 055 O ot Al s o AN 4 Loy 5l
£l s Ty oKVl i BLAll Sl ) e € b
Eom or ol dos W ol Bl Gl O V) cdie gatie
Ll e pny e Bl ZEVL 4y b

sy e b sl dmy de Y oslil e gl s B edla Ly
des ey B oVl 02 Al okt sy oy ¢ 2T, oAzl U slee s sl
b 7y ek Sadl Lo Yyae 0,55 ccunidlly 302l JUI ey S 5y
sz Vs e Bale 0S5 Y (Sl Jjae 0

Szl Camlly 308l chodes % 9531y 2T, el O 4 Lpalyl o
¥ g skl oW o S g2 o s b Lo o o)
Sl g BT el s o Skl OV, piam ] bpdams 2o Y] 5t
(02l Vs ple Y b Com p oy cpsedlly 2K

YV oS g collll A AL s ) b L 1ol 01y
Sl 3] eeSadl Lo Vke dab Lo e sl 0550 0w gl
el okl e Slay Al



ON BEING, AND THAT IT IS THE TRUTH 49
4 Corollary

If there are no real individuals distinct from the reality of Being, [Being] is not a
general accident for them. If Being were a general accident, it would be either a
substance or an accident. However, it has been established that Being is neither
substance nor accident.

Also, Being qua Being is predicated for relative existents, because of the
truth of our saying, “This existence is existence.” Anything that is predicated for
something else must have between it and its subject an aspect of unity and an
aspect of distinction. In this case, the aspect of unity between the subject and
predicate (in the above statement) is none other than Being, and the aspect of
distinction is “this-ness” (hadhiyya). So it is clear that Being qua Being is identical
with the relative existents in reality, otherwise, they would not have existence,
necessarily. One who opposes this conclusion goes against the dictates of his
own reason, unless he uses the same term “being” for them [ contingent existents]
and for Being qua Being with different denotations, which is also patently false.

When it is said that Being does not apply to its individuals uniformly, but to
cause and effect through priority and posteriority, and substance and accident
through primacy or lack thereof, and static and non-static through intensity or
weakness, it applies to them through gradation. Whatever is applied through
gradation can be neither identical with the quiddity of a thing nor a part of it.59

If what they mean [by gradation] is that priority or posteriority, primacy or
lack thereof, intensity or weakness applies to Being qua Being, this is inadmis-
sible since these are all relative qualities that are conceived only in relation to
one another. Gradation is applied with respect to universality and generality,
but Being qua Being is neither general nor specific.

If what they mean [by gradation] is that they are joined to Being with respect
to quiddities, this is correct, but it does not imply that gradation can be predicated
for Being qua Being, since the loci [of quiddities] and Being differ in aspect.

59  Gradation is divided into various types. The first type, which is the Peripatetic view, is
general gradation in which entities are all independent existential realities and similarity
between two things is not in the same aspect. The second type of gradation is more specific
and posits that Being is a graded reality, differing in weakness and intensity in the same
way that light is a single reality whose aspect of distinction is the same aspect of similar-
ity, namely, the quality of light. That is, both weak and strong light share in the quality of
luminosity, while at the same time differing in that very quality.

The gnostics posit a more specific definition of gradation, namely, that Being is a single
reality that differs in the intensity and weakness of manifestation, since gradation implies
distinction within independent degrees of Being. Since Being is a single reality, it is not
possible to speak of independent degrees of its essential reality; rather distinction and
differentiation are due to its manifestation in various forms.



50 G s aly I G

3 A kel - o 3T 4L s oY ) ol 56 e el
ol ity - Ll 3387 OB Flis G ooyselss OSN) tl s
SV s coy5ls S5 s 425 i LB Lol s 6V ) pek Camind
N3 Gty candl o M| o Lol 581 o 8] 0500 i
o o el 3 sl d ST ¢ Jad) G jallae 5 0 O 2o 0
BLall s 3V e Vyie 6587 0 o) 3 VI 5o s Y @) UKL 2l
b g5 Sy Qe s Ll e VT (et Lal g
S o b kSTl e Vi d o o o0 00 sl
i J# Kl

31k 3T Cplll o Jlzely 313 sl oo 45 G3le Y (3ol sy
st b Y - Bl e J# e N e L
dle (20 e @ el b (o s e leels dlde Jy# i -
WA ool 3T e i b 8 G YIS (e

o wol i G b o) B G ol s ST G ol
Gt F6 e o1 G iy U8 w805 el ol & ) lally 2
skl 3T eI J6 e b iy DI SB35l 53205 ¢2 )
o el Lol el sty LY i 3l OLEY LB
o il b 2 08053V i e 0K O e s 2 0
dte oSe Y LAY SN cp el plidlalesl 31 aii e 0,5 Of

Dl ol e AT o3 G



ON BEING, AND THAT IT IS THE TRUTH 51

This is precisely the view of God’s folk, since they hold that as Being descends
in the degrees of existence, it becomes manifest in the enclosures of contin-
gency, and the multiplicity of intermediaries—its hiddenness intensifies, its
manifestations and perfections weaken.

Likewise, as its intermediaries decrease, its light is intensified, its manifes-
tation strengthened, and its perfections and attributes appear. Therefore, to
apply “Being” to a relatively strong manifestation is preferable to applying it to
a relatively weak manifestation.6°

In affirmation of this, you should know that Being has manifestations in
the intellect, just as it has manifestations externally. Among them are general
affairs and universals that do not have existence except in the intellect. The
ascription of Being to individuals related to quiddities through gradation is in
light of intellectual manifestation. For that reason, it is said that [gradation] is
conceptual ({‘tibari), and Being qua Being cannot be described by [individuals]
through gradation, but only as a rationally predicated universal.

This meaning does not conflict with its being identical with the quiddity
of its individuals with respect to its natural universal, just as the natural [uni-
versal] “animal” is only part of the individual [animal], and not predicated—
unconditionally. It is a genus predicating it when applied to differentia of species
subsumed under that natural universal, below which is a general accident. The
same is true for everything that is described by gradation through its individuals.

The disparity in the individual instances of Being is not in Being itself, rather
it is in the manifestation of its properties, such as the agency and receptivity
in cause and effect, its self-subsistence in substance and lack thereof in acci-
dent, its intensity of manifestation in static essences and its weakness in non-
static essences.

Likewise, the disparity in human beings is not a disparity in the humanness
itself, but in the manifestation of properties within them. Were there some es-
cape for Being from being identical with the realities of individuals, there would
have been an escape for humanness from being identical with the reality of its
individuals. The disparity found within human beings is not comparable to the
disparity found in other creatures.

60  Beingis described as intense or weak with respect to its descending degrees of manifesta-
tion on the plane of contingency and the multiplicity of its theophany. The greater the
intermediaries of contingency, the more hidden is the essential reality of Being, and the
more distant the manifestation of its absoluteness.
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ON BEING, AND THAT IT IS THE TRUTH 53

For this reason, some attain a higher level and a more sublime station than
the angels, while others acquire the lowest degree and a more wretched state
than the animals.5! As mentioned in the Qur’an, “They are like cattle, rather
more astray,’52 and “We have created man in the best form, then We brought
him down to the lowest of the low."83 For that reason, “The unbeliever will say,
‘Twish I were dust.’”64

This is sufficient for the people of spiritual insight and whose inner vision
has been illuminated by God, and for those who have understood the forego-
ing, who have deepened their gaze in it, and are not disabled by the doubts of
their delusive imagination and invalid objections. God is the Helper and upon
Him we rely.

5 Concerning Some of the Universal Degrees®> and the Terminology
of the Group:

If the reality of Being is “conditioned by nothing accompanying it’, the Group calls
it the Degree of Singularity (al-ahadiyya)56 which effaces all the attributes and
names, the Comprehensive Union (jam‘al-jam°), the Ultimate Reality (hagigat
al-haqa’iq), and the Cloud (al-‘ama’).6”

61  For this reason, it is said that in the hereafter, each person will be resurrected as a unique
species (naw) whose genus is human. Whereas, in this world, every individual is considered
a member of the same human species, whose genus is animal and differentia is rational.
This is because the other creatures do not diverge from their essential type, since each
animal acts in accordance with its instinctual nature and the properties of its species. The
human beings possess a nature that encompasses both angelic and bestial qualities and
the free will to shape the ultimate outcome of their nature. Imam ‘Ali b. Abi Talib states,
“His form is that of a human but his heart is that of an animal.” Nahj al-balagha, 119, on the
attributes of the wicked. Thus, some appear as human, but the entire domain of the soul
is bestial, while another’s soul is angelic.

62  Quran (al-Araf) 7:179.

63  Quran (al-Tin) 95:4-5.

64  Quran (Naba’) 78:40.

65  The Universal Degrees of Being are the most important levels of manifestation in the view
of the gnostics. The term “universal” denotes the extensive scope of these degrees and does
not refer to the logical construct.

66  Itisthe degree in which the names and attributes are in a state of union, without distinc-
tion and differentiation.

67 The Prophet was asked, “Where was our Lord before He created the creatures?” He replied,
“He came to be in a Cloud, neither above which nor below which was any air.” Tirmidhi,
Tafsir Sara 11:1. See Chittick, The Sufi Path of Knowledge, 125-127.
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ON BEING, AND THAT IT IS THE TRUTH 55

If it is “conditioned by something” it is either conditioned by all of its req-
uisites, universal or particular, which are the names and attributes, the Group
calls it the Degree of Divinity (al-ulizhiyya), the Unity (al-wahidiyya) and the
Station of Union (magam al-jam").

This degree, with respect to making the manifestations of the names—which
are Archetypes and realities—reach their appropriate perfections according to
their external potentialities, is called the Degree of Lordship (al-rubibiyya).68

If it is considered “unconditioned by something” and “unconditioned by
nothing,” it is called the “Ipseity permeating all existents.”

If it is conditioned by the permanence of intellectual forms in it, it is the
degree of the name the Absolute Hidden, the First, the Omniscient, and the
Lord of the Permanent Archetypes.

If it is conditioned only by the universals of all things, it is the degree of the
name, the Merciful (al-rahman), the Lord of the First Intellect (rabb al-‘aql al-
awwal),5% which is also called the Tablet of Decree (lawh al-gada’),”° the Mother
of the Book (umm al-kitab),” and the Highest Pen (al-qalam al-aa).”

68  “Lord”is an attribute of God that indicates the relationship between the Essence and Unseen
existence, whether spirits or bodies. The relationship of the Essence to the Permanent
Archetypes (al-ayan al-thabita) gives rise to the divine names.

The names, the Able (al-gadir) and the Willing (al-murid), along with their associa-
tion with the external worlds gives rise to the names of Lordship, such as the Nourisher
(al-razzaq) and the Protector (al-hafiz). For example, Lord (al-rabb) is a name that entails
the existence and realization of its subjects, and the Deity (al-ilah) necessitates the existence
of worshippers. Whatever enters existence is the canvas for one of the names of Lordship
and is nurtured by God. He takes and does what He wills with them; they address their
needs to Him and He gives them what they desire. Kashani, Lata’if al-i'lam, 144.

69  Itis called the First Intellect because it is the first essence to accept existence from its Lord,
the first to perceive its Lord and accept the emanation of His Being. The Intellect is the
vessel for the shape of divine knowledge because it is the Highest Pen (al-galam al-a‘a).
Thereafter, knowledge descends to the Guarded Tablet (al-lawh al-mahfuz). Thus, it is the
undifferentiated form of the Tablet which is its elaboration. Jili, Kitab insan al-kamil, 48.

70 The Guarded Tablet is the Manifest Book and the Universal Soul.

71 Father refers to anything that gives an effect and mother is anything that receives an
effect. In the same way that a pen is what writes and a tablet is what is written upon.
Murata, The Tao of Islam, 154.

“The Mother of the Book (umm al-kitab) is subject to renewal (ja?), like the Tablet of
Effacement and Establishment (al-lawh al-mahw wa-l-ithbat), even if it is the origin of every
book.” Al-Majid, al-Khalg al-jadid, trans. M. Ali, The New Creation, 10.

72 The Highest Pen is the First Intellect. It is called the Highest Pen because it is the means
by which knowledge and realities are conveyed between God and the rest of creation,
expressed by the statement, “Write My knowledge in My creation and write all that exists.”
Kashani, Lata’if al-ilam, 477.
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ON BEING, AND THAT IT IS THE TRUTH 57

If it is conditioned by universals in them as permanent particulars, without
any veil from their universals, it is the level of the name, the Compassionate (al-
rahim), the Lord of Universal Soul (al-nafs al-kulliyya), also called the Tablet of
Destiny (lawh al-gadr), the Guarded Tablet (al-lawh al-mahfuz), and the Manifest
Book (al-kitab al-mubin).”

If it is conditioned by the specific, particular, mutable forms, it is the degree
of the name the Effacer (al-mahi), the Establisher (al-muthbit), the Life-taker (al-
mumit), the Life-giver (al-muhyi), the Lord of the Soul Imprinted on the Universal
Body (al-nafs al-muntaba‘a fi-l-jism al-kulli), and the Book of Effacement and
Establishment (kitab al-mahw wa-l-ithbat).

If it is conditioned by being receptive to spiritual and corporeal forms of spe-
cies, it is the level of the name the Receiver, the Lord of Universal Prime Matter
(al-hayila al-’ula),’ referred to as the Inscribed Book (kitab al-mastur),” and
the Unfurled Parchment (al-riqq al-manshur).”®

If it is conditioned by the ability to affect, it is the degree of the name the
Active (al-fa‘il), also called the Originator (al-mujid), the Creator (al-khalig), and
the Lord of the Universal Nature (al-tabi'a al-kulliyya).”

73 The Guarded Tablet is the Manifest Book and the Universal Soul. It is the place where
the decree of the Highest Pen or the First Intellect appears. The Guarded Tablet signifies
the theophany of God’s light in the reflection of creation whereby entities are essentially
imprinted upon it. It is the mother of prime matter because prime matter does not beget a
form except that there is already an impression of it in the Guarded Tablet. If prime matter
requires a certain form, it is found in the world in accordance with needs of immediacy and
measure. This is because the Highest Pen impresses on the Guarded Tablet engendering
forms according to the requisites of prime matter.

There are four tablets: The Tablet of Decree (al-lawh al-qada’) that is prior to the Tablet
of Effacement and Establishment (al-lawh al-mahw wa-l-ithbat); it is the Tablet of the First
Intellect (al-lawh al-‘aql al-awwal). The Tablet of Destiny (al-lawh al-qadr) is the Tablet of
the Universal Rational Soul (al-lawh al-nafs al-natiga al-kulliyya). It differentiates universals
found in the first Tablet being affiliated with their causes; it is called the Guarded Tablet.

The Tablet of the Celestial Particular Soul (al-lawh al-nafs al-juz’iyya al-samawiyya) is
inscribed with all that this world contains with respect to form, structure and quantity;
it is called the firmament of the world. It is equivalent to the imagination of the world,
just as the first [Tablet] is equivalent to its spirit and the second is equivalent to its heart.
The Tablet of Prime Matter is capable of receiving form in the visible world. Jurjani, Kitab
al-ta‘rifat, 204.

74  Universal Prime Matter is different from the term prime matter (al-hayula al-ala) as used
by the philosophers, since the former is the highest degree in the contingent realm and
the latter is the lowest degree, although both possess complete potentiality.

75  SeeIbn al-‘Arabi’s al-Tadbirat al-ilahiyyah fi islah al-mamlakat al-insaniyyah, ch. 9.

76  “By the Mount (Tur), and the Inscribed Book, and the Unfurled Parchment” Qur’an 52:1-3.

77  In the chapter on Jesus, Qaysarl comments, “Nature in the view of the gnostics refers to
the spiritual meaning pervading all existence, whether it is intellect, soul, immaterial, or
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ON BEING, AND THAT IT IS THE TRUTH 59

If it is conditioned by immaterial spiritual forms, it is called the degree of
the name the Omniscient (al-‘alim), the Separator (al-mufassil), the Arranger
(al-mudabbir), and the Lord of the Rational Intellects and Souls (al ‘uqul wa-l-
nufus al-natiqa).

That which the philosophers refer to as the Immaterial Intellect (al-‘ag!
al-mujarrad) is the Spirit in the view of God’s folk. That is why it is said that
the First Intellect (al-‘agl al-awwal)™® is the Spirit of Sanctity (rih al-qudus).”™
What the former refer to as the Immaterial Rational Soul (al-nafs al-mujarrada
al-natiga), the latter call the Heart (al-galb), since universals are specified in it
and witnessed individually therein.

What the former refer to as the Soul (al-nafs), they refer to as the Impressed
Animal Soul (al-nafs al-muntaba‘a al-haywaniyya).

If conditioned by Unseen material forms, it is the degree of the name the
Fashioner (al-musawwir), the Lord of the Absolute and Relative Imaginal Worlds
(al-‘alam al-khayal al-mutlag wa-l-muqayyad).

If conditioned by visible material forms, it is the level of the name the
Absolute Manifest (al-zahir al-mutlag), and the Lord of the Kingdom
(al-alam al-mulk).

The degree of the Perfect Human is the union of all divine and existential
realms, from the universal and particular intellects and souls, and the degrees of
nature to the final existential descent. It is also called the Degree of the Cloud,
for it corresponds to the Degree of Divinity and there is no difference between
the two except that the former possesses Lordship and the latter has receptivity
thereto. For that reason, he became the vicegerent of God.8°

corporeal, although for the philosophers it refers to the power pervading all bodies.” Qaysari,
Sharh Fustis al-hikam, ed. H. Amuli, 949.

78 In the hadith literature, the First Intellect is the first form in existence and the first cre-
ation, “The first thing that God created was the Intellect.” It possesses the perfections and
potentialities of all things by virtue of its proximity to the source of perfection. Imam Ja‘far
al-Sadiq (d. 148/176) states, “God created the Intellect and it was the first creation from
the spiritual beings, proceeding from His light from the right side of the divine throne.”
al-Kulayni, Usal al-Kafi: Kitab al-‘aql wa-l-jahl, vol. 1, hadith 1.

79  SeeIbn al-‘Arabr’s Risala rith al-quds.

80  The Perfect Human (al-insan al-kamil) is a central concept in the school of Ibn al-‘Arabi. He
writes, “No one was entitled to be the vicegerent except the Perfect Man, for God created
his outward form out of all the realities and forms of the world, and his inward form on
the model of His own form. Nothing in the world possesses the comprehensiveness that
is possessed by the vicegerent. In fact, he has obtained (his vicegerency) only because of
his comprehensiveness.” Ibn al-‘Arabi, Fusiis al-hikam, 23—24, cited in Toshiko, Sufism and
Taoism, 234—235. See also Takeshita, “The Theory of the Perfect Man in Ibn ‘Arabi’s Fusis
al-Hikam” in 1983 Orient, 19:87-102.
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ON BEING, AND THAT IT IS THE TRUTH 61

If you have grasped this, then you will have realized the difference between
the degrees of Divinity, Lordship, and creation.

Some scholars have equated the Degree of Divinity (al-ulithiyya) with the
First Intellect,8! due to the inclusiveness of the name, the Merciful (al-rahman)
with respect to all other names, just as the name Allah is inclusive of them
all. Although this is true in one aspect, the very fact that the name Merciful is
subsumed under the name God calls for a distinction between the two degrees.
Were there no difference between them, [Merciful] would not have followed
the name Allah in, “In the name of Allah, the Merciful, the Compassionate.” So
understand!

6 Another Comment

It has been mentioned that every perfection that adheres to things through Being
exists in the Essence of Being, for He is the Living, the Eternal, the Omniscient,
the One who wills, the Able in Essence, and not by an attribute superadded to
it. Otherwise, there would arise the need—for it to bring forth those perfec-
tions—for another life, knowledge, power and will, because it is not possible
to produce them except by one who is qualified by them.

If you know this, then you will know what is meant by, “His attributes are
identical with His Essence.” A glimmer of its reality will appear to you, its
meaning will be seen to be what has been mentioned and not what the mind
conjectures in saying that life, knowledge, and power that emanate from Him
and are concomitant with Him, are identical with His Essence.

Although this is true from another perspective, Being at the Degree of
Singularity (al-ahadiyya)negates all individuation. There remains neither at-
tribute, nor possessor of attributes, nor name, nor named, but only the Essence.
However, at the Degree of Unity (al-wahidiyya) which is the level of the names
and attributes, there are attributes, possessor of attributes, names and the named;
it is the Degree of Divinity (al-ulihiyya).

81 The Intellect is the first individuated existent thing that intellectually perceives its own
self along with everything that is distinguished from itself. It also perceives everything
through which it becomes distinguished from others, in contrast to those who precede it
in level, the “enraptured ones.” Hakim, al-Mw)jam al-sufi, 1124, cited in Murata, The Tao of
Islam, 165.

The “enraptured ones” (al-mala’ikat al-muhayyamin) are angels who precede the First
Intellect in their creation and have turned their attention exclusively to God, so they have
no awareness of either themselves or others.
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ON BEING, AND THAT IT IS THE TRUTH 63

The meaning of our saying, “His existence is identical with His Essence,” is
that He exists through Himself and not through the endowment of existence
from Himself, so that existence is identical with His Essence—so too, His at-
tributes of life, knowledge and power, and all the positive attributes are united,
in the same way that the attribute and the possessor of the attribute are united
in the first level [Singularity].

The mind perceives [attributes] as being distinct, just as it separates mentally
the attribute and the possessor of the attribute, although in actual existence
they are one. The mind perceives knowledge as being distinct from power and
will just as [it perceives] a distinction between genus and differentia. However,
in existence, there is nothing other than the unitary Essence, just as externally
[genus and differentia] combine in a single thing, which is species. For this
reason, Amir al-Mu’minin said, “The perfection of sincerity is the negation of
attributes describing Him."82

In the second level [Unity], knowledge is distinct from power and power is
distinct from will. In this way, attributes become multiple, and through this
multiplicity, the names and their manifestations become multiple. The divine
realities are distinguished from one another so that knowledge, life and power,
and other attributes each refer to both the Essence and its particular reality—
given that the attributes are distinct—equivocally (ishtirak lafzi).

These realities are accidents from one perspective because they are either
purely relative or real, relational attributes, and substances from another perspec-
tive, in the case of immaterial beings, since their knowledge of their essences is
one with their essences. Therefore, life, power, and will and the [unitary] Essence
are exalted above being either substance or accident.

The meaning of this becomes clear for one perceives the pervasiveness of
the divine Ipseity in all substances,?3 with which these attributes are identi-
cal, from the fact that these realities are specific existents, and that the uni-
tary Essence is Absolute Being. The limited is also absolute with the addition
of individuations acquired from the theophanies of the Essence. Using the
term for [the attributes] and for the Essence is using it univocally [al-ishtirak
al-ma‘nawi] in gradation (al-tashkik), while applying it to individuals of a single
species (naw"), such as a priori knowledge, for example, is by way of applying
the term uniformly (al-tawatw’).

82  Nahj al-balagha, Sermon 1. Also from the same sermon on divine Unity, Imam ‘Ali b. Abi
Talib says, “God is in all things but not by being admixed within them and separate from
all things but not by being isolated from them.”

83  Immaterial beings.
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ON BEING, AND THAT IT IS THE TRUTH 65

These realities are at times neither substance nor accident, given that they
are necessary and pre-eternal, at other times, contingent substances occurring
in time; and at other times they are accidents attached to substances.

Whoever perceives the reality of what has been described, and grasps the
various perspectives, is extricated from doubts and misgivings, and God is
the Guide.
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CHAPTER 2

The Divine Names and Attributes

Know that God, the Glorified and Exalted, according to the verse, “Every day
He isin a [new] state [of being],”! possesses states (shu’unat)? and theophanies
(tajalliyat)® in the divine degrees and according to those states and degrees, He
has attributes and names. The attributes are either affirmative or privative.*

The former are essential attributes® that do not possess relation, such as life,
necessity, and subsistence—according to one of its two meanings—or purely
relational,® such as firstness and lastness, or relative,” such as lordship, knowl-
edge and will. The latter include attributes such as Self-sufficiency (al-ghina),
Holiness (al-quddusiyya), and Sanctity (al-subbithiyya).

Each has a type of existence, whether it be affirmative or privative since Being
also calls to attention the [concept] of non-being and the non-existent, from one
perspective. They are but manifestations of the Essence in accordance with the
degrees encompassed by the Degree of Divinity (al-uliithiyya), described in the
language of revelation (shar”) as the “Cloud” (al-‘ama’).8 It is the first multiplicity
occurring in existence, an isthmus between the presence of Singularity of the
Essence (al-hadra al-ahadiyya al-dhatiyya) and the manifestations of creation.

1 Quran ((al-Rahman) 55:29. “God never discloses Himself in a single form to two individuals
nor in a single form twice.” Futahat, 3:373.

2 Sha’n means state, condition, case, quality, thing, affair, (Lane, Arabic-English Lexicon; see
also Lisan al-Arab, sh->n) and yawm according to Ibn al-Arabi is the indivisible moment. See
Futuhat, chapter 192; See also, Zargar, Sufi Aesthetics, ch. 2 n. 12. Chittick discusses this verse
in The Sufi Path of Knowledge, 98.

3 Tajalli means to become manifest, apparent and clear, as mentioned in various places in the
Qur’an, “By the day, when it manifests” (Qur’an 92:2), “When his Lord revealed Himself to the
mountain, He made it crumble” (Quran 7:143).

4 Positive attributes denote positive predications such as, “God is Eternal,” and privative attributes
denote negative predications such as, “God is without need” or Self-Sufficient.

5 Essential attributes do not presuppose a relation either to each other or to contingent existence.
They are deemed necessary for God, such as life, necessity and subsistence.

6 Pure relational attributes take into consideration their opposites, such as the First and the
Last, and the Manifest and the Hidden.

7 Relative attributes presuppose an object when conceiving them, such as the Knower, which
is conceived in relation to objects of knowledge.

8 This is also called the Supreme Barzakh (al-barzakh al-a‘la). The Prophet was asked, “Where
was our Lord before He created the creatures (khalg)?” He replied, “He was in a Cloud, neither
above which nor below was any air (hawa’),” Tirmidhi, Tafsir, Sura 11; Ibn Maja, Mugaddima, 13.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_005
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THE DIVINE NAMES AND ATTRIBUTES 69

This is because the Essence—according to the Degrees of Divinity and
Lordship (al-rububiyya)—in and of itself necessitates various contrasting
attributes such as gentleness and severity, mercy and wrath, satisfaction and
displeasure, and others, collectively called the attributes of Beauty (al-jamal)
and Majesty (al-jalal).® Every name that is connected to gentleness is a name
of Beauty and every name that is connected to severity is a name of Majesty.

Every beauty also has majesty, like the awe resulting from divine beauty, for it
expresses the intellect’s subdual and bewilderment. Likewise, every majesty has
beauty, which is the gentleness concealed in divine compulsion, as mentioned
in the verse, “In retribution, there is life for you, O possessors of intellect.”?

Likewise, Amir al-Mu’'minin!! said, “Glory be to the One who expands
His mercy for His friends in the severity of His trial, and who intensifies His
tribulation for his enemies in the expanse of His mercy.”? The mystery of
Amir al-Mu’minin’s statement, “Paradise is surrounded by trials and the fire
is surrounded by desires,”3 becomes clear, indicating that there is an isthmus
between two contrasting attributes.*

The Essence, together with a specific attribute, with respect to one of its
theophanies, is called a “name”. The “Merciful” is the Essence qualified by mercy,
likewise, the “Compeller” is the Essence qualified by compulsion. These verbal
names are the names of the names. Thus, the meaning of “the name is identical
to the Named” becomes clear.

9 The names of beauty represent God’s mercy, love, kindness, intimacy, proximity and imma-
nence. The names of majesty represent awe, majesty, distance, severity and transcendence.

10 Quran (al-Bagara) 2:179. Ibn al-‘Arabi writes, “Whoever looks at the divine names will see
that there is a divine conflict. That is why God said to His Prophet, ‘Dispute ( jadil) with
them in the most beautiful way (ahsan)’ (Quran 16:25). God commanded him to dispute
in the manner demanded by the divine names, that is, in the way that is ‘most beautiful.”
Ibn al-‘Arabi, Futithat , 2:92.

11 ‘Alib. Abi Talib.

12 Nahj al-balagha, sermon go.

13 Muslim, no. 2822, Tirmidhi, no. 2559. In both works, this statement is attributed to the
Prophet.

14  The human being is the union (jam‘iyya) of the attributes of beauty and majesty and thus
the Great Isthmus (al-barzakhiyya al-kubra). With respect to man’s relation to God, the spirit
is the closest reality to God, while the body is the farthest. The spirit experiences intimacy
manifesting the names of beauty and the latter undergoes hardship manifesting the names
of majesty. However, with respect to the microcosm, the spirit is the manifestation of the
names of transcendence and majesty, while the body is the manifestation of the names of
immanence and beauty, since spirit is transcendent and nature is proximate. “The outward
dimension of the human being is related to servanthood and the inward dimension is to
lordship and vicegerency.” See Murata, The Tao of Islam, 16.
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It may be said that “name” refers to an attribute since the Essence is shared
among all of the names, and their multiplicity is due to the multiplicity of at-
tributes, and that multiplicity exists with respect to their unseen degrees which
are the Keys of the Unseen.!® These are intelligible meanings in the Unseen of
God’s Being, through which divine affairs and theophanies are individuated.
They are not individual entities nor do they enter existence at all. What enters
existence are the names which are individuated by God’s Being at those degrees,
for they exist intellectually (‘agl) but not in actuality (‘ayn).

The [attributes] have effects and governance over that which has external
existence, to which the Shaykh alludes in the first chapter of the Fusis, as will
be explained, God willing.

From one point of view, multiplicity originates in knowledge [intrinsic] to the
Essence (al-ilm al-dhati), because God’s knowledge of His Essence through His
Essence presupposes the knowledge of its perfections at the degree of Singularity.
Then divine love necessitates the manifestation of the Essence!® through each
attribute becoming individuated on the plane of knowledge, then in external
existence where it acquires multiplicity.l”

15  “To Him belong the Keys of the Unseen” (Qur'an 6:59). The Keys of the Unseen are intel-
lectual realities that are not realized externally, although their effects are present, just
as knowledge exists only in the form of mental existence, but its effects are observed
externally. “The Keys of the Unseen are specific forms in the presence of the divine
knowledge while the Unseen is the level of the undifferentiated Essence that precedes
specific forms.” Mulla Sadra, Asfar, 6:263. See also Leaman “Al-Ghayb” in The Qurian:
An Encyclopedia, 220.

16 This is referring to the famous hadith qudst, “I was a Hidden Treasure and I loved to be
known; thus I created the creation so that I would become known,” Qaysari mentions this
hadith in the chapter of Abraham in his commentary on the Fusus. Ibn al-‘Arabi states,
“This hadith is sound on the basis of unveiling, but not established by way of transmission”
See Chittick, Sufi Path of Knowledge, 301, m4; Futiihat,2:399; Amuli, Jami* al-asrar, 102.

17  Multiplicity arises from the intrinsic necessity of the divine names to become manifest in
creation. That is, every name seeks to manifest the properties, governance and period of
efficacy that are intrinsic to its reality. This multiplicity of relationships creates conflict in
the cosmos because some names have contrary properties, for some are names of Beauty
and some are names of Majesty.
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The attributes can be divided into those that have complete, universal scope
and those that do not, even if they are inclusive of most things. The first cat-
egory of the attributes are the “Mothers’, called the Seven Leaders (al-a immat
al-sab‘a). They are: Life, Knowledge, Will, Power, Hearing, Sight, and Speech.!8

His hearing is the theophany of His knowledge connected to the reality of
His own speech in the station of Comprehensive Union (jam" al-jam<)'® and in
[the station of] the Archetypes with respect to union (al-jam‘) and individuation
(al-tafsil), inwardly and outwardly, not by way of vision. His sight manifests His
knowledge and its relationship to realities through vision. His speech manifests
the relationship between His will (irada) and His power (qudra) in order to reveal
and engender what is in the Unseen. He, the Exalted, says, “His only command,
when He wills a thing, is to say to it, ‘Be!” and it is.”20

Although these attributes are the foundation of all other attributes, still,
some presuppose others for their realization. Knowledge presupposes life, and
power presupposes both, as does will. Likewise, the other three presuppose the
aforementioned four.

The names are divided—by another classification—into four names, also
called the Mothers. They are the First (al-awwal), the Last (al-akhir), the Manifest
(al-zahir) and the Hidden (al-batin), subsumed under the comprehensive name,
Allah,?! and the Merciful (al-rahman). God says, “Say, call upon Allah, or call
upon the Merciful, whichever you call upon, to Him belong the Most Beautiful
Names.”?2 That is, the Most Beautiful Names are subsumed under the dominion
of these two names.?3

18  Ibn al-‘Arabi says, “We have come to know that there are degrees among the names, some
being superior to others and that the degree of the Alive (al-hayy) is the most tremendous
among the names, being that it is a precondition for the existence of the others. We also
know that the knowledge of the Omniscient (al-‘alim) is more inclusive and more encom-
passing (ihata) than the Powerful (al-gadir) and the Desiring (al-murid) since names like
these have less inclusivity than the Knowing. They are like gatekeepers (sadana) for the
Knowing.” Futuhat, 4:229, cited in Chittick, The Sufi Path of Knowledge, 49.

19  The Comprehensive Union (jam‘al-jam‘) combines all realities collectively and individually.

20  Quran (Ya Sin) 36:82.

21 The name, Allah, is derived from the Arabic root alif, lam and ha, whose most basic
meaning is “to be perplexed,” from the verb aliha. Allah is the proper name applied to the
Being who exists necessarily, by Himself, comprising all the attributes of perfection, a proper
name denoting the true God ..., and “a/” being inseparable from it, not derived. See Lane,
Arabic-English Lexicon. The word takes on the meaning of the passive participle, ma’lih
which means “that about which the minds are perplexed.” See Chittick, The Sufi Path of
Knowledge, 60; Tabataba’, Tafsir al-mizan, 1:21.

22 Quran (al-Isr@’) 17:110.

23  The divine names mentioned in the Qur’an are called the Most Beautiful Names, which are
ninety-nine in number. “Say, ‘Invoke Allah or invoke the Compassionate, whichever of His
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Every name possesses its manifestation in pre-eternity (azalt) and in post-
eternity (abadi). Its pre-eternity is from name, the First, and post-eternity is
from the name, the Last. The manifestation of each is through the name, the
Manifest, and their hiddenness is through the name, the Hidden.

The names connected to engendering and originating are subsumed under the
First, while the names connected with the Return and recompense are subsumed
under the Last. That which is connected with manifestation and hiddenness is
under the dominion of the Manifest and Hidden, respectively. Things cannot be
devoid of these four: the Manifest, the Hidden, the First and the Last.

The names are divided by another classification, as names of the Essence,
the attributes, and the acts, although all of the names are names of the Essence.
However, in light of the manifestation of the Essence in them, they are called
the names of the Essence; in light of the manifestation of the attributes in them,
they are called the names of the attributes; and in light of the manifestation of
the acts in them, they are called names of the acts.

Most names, however, combine both aspects or all three, since they possess
that which indicates the Essence from one aspect, that which indicates an at-
tribute from another aspect, and that which contains an act from a third aspect,
like [the name], the Lord (al-rabb), for it signifies “permanent” for the Essence,
“sovereign” for the attribute, and “reformer” for the act.

The names of the Essence are: Allah, the Lord (al-rabb), the King (al-
malik), the Holy (al-quddiis), the Peace (al-salam), the Faithful (al-mwmin), the
Guardian (al-muhaymin), the Almighty (al-‘aziz), the Compeller (al-jabbar),
the Proud (al-mutakabbir), the Exalted (al-‘al), the Magnificent (al-‘azim),
the Manifest (al-zahir), the Hidden (al-batin), the First (al-awwal), the Last
(al-akhir), the Great (al-kabir), the Majestic (al-jalil), the Glorious (al-majid), the
Truth (al-haqq), the Evident (al-mubin), the Abundant (al-wajid), the Honorable
(al-majid), the Eternal (al-samad), the Supreme (al-mutali), the Self-Sufficient
(al-ghani), the Light (al-niir), the Inheritor (al-warith), the Possessor of Majesty
(dhi-l-jalal), the Guardian (al-raqib).

names you invoke, to Him belong the Most Beautiful Names” (Qur’an17:u10). “Allah—there
is no God but He—to Him belong the Most Beautiful Names” (Qur’an 20:8).
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The names of the attributes are: the Living (al-hayy), the Grateful (al-shakur),
Compeller (al-gahhar), the Dominant (al-gahir), the Determiner (al-mugtadir)
the Strong (al-gawr), the Omnipotent (al-gadir), the Merciful (al-rahman),
the Compassionate (al-rahim), the Generous (al-karim), the Forgiver (al-
ghaffar), the Concealer of Sins (al-ghafur), the Loving (al-wadud), the Kind
(al-ra’uf), the Forbearing (al-halim), the Patient (al-sabur), the Righteous

)

(al-barr), the Omniscient (al-‘alim), the Aware (al-khabir), the Encompasser
(al-muhsi), the Wise (al-hakim), the Witness (al-shahid), the All-Hearing
(al-sami), the All-Seeing (al-basir).

The names of the acts are: The Originator (al-mubdy’), the Trustee (al-wakil),
the Resurrector (al-ba'ith), the Responder (al-mujib), the All-Encompassing
(al-wasi), the Sufficient (al-hasib), the Preserver (al-mugit),>* the Protector
(al-haftz), the Creator (al-khaliq), the Maker (al-bari’), the Fashioner
(al-musawwir), the Bestower (al-wahhab), the Provider (al-razzdq), the Opener
(al-fattah), the Constrictor (al-qabid), the Expander (al-basit), the Subduer
(al-khafid), the Exalter (al-rafi), the Bestower of Honor (al-mu'izz), the Abaser
(al-mugill), the Arbitrator (al-hakam), the Just (al-‘adl), the Subtle (al-latif),
the Returner (al-mu‘d), the Life-giver (al-muhyi), the Life-taker (al-mumit),
the Governor (al-walt), the Accepter of Repentance (al-tawwab), the Avenger
(al-muntaqim), the Equitable (al-mugsit), the Gatherer (al-jami‘), the Enricher
(al-mughni), the Inhibitor (al-mani), the Harmful (al-darr), the Beneficial
(al-nafi), the Guide (al-hadir), the Originator (al-badr), the Director of Right
Conduct (al-rashid).

Thus, the Shaykh has enumerated the names in his book, Insha’ al-dawa’ir,?5
which I have related without modification or alteration in order to gain bless-
ing and felicity from his sanctified words. Among the names are those that are
the Keys of the Unseen, which none knows except Him, and those among the
Poles and the perfected ones to whom God manifests the Ipseity of the Essence.
The Almighty says, “Knower of the Unseen, He does not disclose His Unseen to
anyone, except to a messenger of His choosing.”26

The Prophet also referred to it in his supplication, “Or the names which You
have reserved in the knowledge of Your Unseen.”?”

24  Al-Mugqit also means the Protector and the Witness.

25 Ibn al-‘Arabi, Insha’ al-dawd@’ir, trans. P. Fenton and M. Gloton, “Description of the
Encompassing Circles” in Muhyiddin Ibn Arabi: A Commemorative Volume, eds. S. Hirtenstien
and M. Tiernan, 1993.

26  Quran (al-finn) 72:26—27.

27  Imam Jafar al-Sadiq describes the Reserved Names (al-asma’ al-musta’thara) in the fol-
lowing words, “God Almighty created the names through letters that do not possess an
utterance, through a word that is not spoken, through a figure that is not corporeal, through



78 Sl iy el 3

& @S eadl (B ey yub Y fm o el I,
J& u\;‘% W sls Yy (o A L ol ¢ Cpen € i) 0L T
S e Tyl e VI Wb S ol 8% 3 cae Al 2, gt
4OSYL U Gl Y &Y g Y] L Y6 il

AU et ool Glas 8 3] (el sel cBaltd) eilae (Lo Liay
s LTy gl Cl e 2B ks e rpT Lo o)y 6y oo
RPN IERIN St AeVB AT am gy allally <Y (m cd

6 oty 1o clagin Tl gy 15 o) (bl e K ool dels
A5 For P clags Bl ge clpgrs D15 o rblize (e K e o
-l e ol ablie oK ¢ \y-ﬁdwgwwﬁw\ww
i lly s 1 G i e (K calen g ol

FIRY \

.o

LS s Y bl s bl s LT e L ke el
Tl 13,31 e 35U e V8 by IS 51 ST g Y
S Ol Seadl e Ol E e a Vb 8 ey iz S il

A eE sl



THE DIVINE NAMES AND ATTRIBUTES 79

All are subsumed under the name, the First and the Hidden, in one aspect,
which are the origins of the names that give rise to the Permanent Archetypes
and are not connected to the cosmos, as we will expound, God willing. The
Shaykh has mentioned in his al-Futihat al-makkiyya, “As for the names beyond
creation and relation, they are known only to Him since they have no connec-
tion to the cosmos.”

Among the names are those that are the Keys of the Visible, that is, the out-
ward, since they may be applied to and intended for sensible, external existence
only. What is meant by it, however, may be more general, as He says, “Knower
of the Unseen and the Visible.”?8 All of them are subsumed under the names,
the Last and the Manifest, from another perspective. The Most Beautiful Names
are all the Mothers of all of the names.

Know that between two contrary names, there exists a name that possesses
both aspects, born out of both of them, standing as an isthmus between them,
just as out of two contrary qualities there is a quality that possesses an aspect
of each, born from both. Similarly, the combining of names engenders others,
ad infinitum, whether they are contrary or not. Each has a manifestation in
[divine] knowledge and outward existence.

1 Comment

Know that the names of the acts are subdivided in accordance with their govern-
ing properties. There are some names whose governance is never discontinued,
whose effects are infinite, pre-eternally and post-eternally, such as the names
governing the holy spirits, angelic souls, and everything that, although originated,
is not governed by time (zaman), but eternal time (dahr).2%

an allegory that is indescribable, through a color that has no tint, negating all notions of
dimension, far removed from limits, veiled from the senses of the imagination, concealed
but not hidden. So He engendered the Complete Words (al-kalimat al-tamma) four parts
simultaneously, and manifested three names without their being attached to creation, and
one of them He kept hidden, and it is the hidden, the reserved. So these were the names
that were manifested by God Almighty who established for each four pillars, making them
twelve in total. Then He created for each pillar thirty names with which they are associated.”
Usul al-kaft, 1166, cited in Tabriz, Liga® Allah, 19.

28  Quran (al-Anam) 6:73.

29  Dahris the conceptual extension of “time” due to the subsistence of the Singular Essence.
Since eternal time (dahr) is a vessel for immaterial beings and time (zaman) is a vessel
for material beings, the former is governed by the names whose dominion extends to pre-
eternity, and the latter is governed by the names whose dominion is neither pre-eternal
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Some govern post-eternally but not pre-eternally, such as the names govern-
ing the Hereafter, for they are everlasting, mentioned by the verses that indicate
their eternity and the perpetuity of their governance. They are not pre-eternal
with respect to their manifestation since their appearance occurs only upon the
termination of the worldly plane.

Some neither govern pre-eternally nor post-eternally, such as the names
that govern all that enter time and the worldly plane, since they are neither
pre-eternal nor post-eternal with respect to their manifestation, even if their
outcome is eternal in the hereafter.

Those whose governance discontinues, either does so absolutely and their
objects become governed by the divine Absolute Unseen, as in the case of the
worldly dimension, or they become concealed and hidden under the governance
of another name whose scope is more comprehensive in the manifestation of
its dominion.3° This is because the names have dominions according to their
manifestations and the manifestations of their properties, upon which the orbits
of the seven planets rely—whose term lasts for a thousand years each—and for
the religious Laws (shari‘a). Since, every Law has a name that lasts as long as
its dominion lasts, endures as long as its sovereignty endures and is abrogated
when [its sovereignty] wanes. It is the same for the theophanies of attributes,
since whenever one of its attributes is manifested, the governance of another
becomes hidden under it.

Each category of name demands a locus of manifestation through which its
properties are manifested; these are the entities. If they are capable of mani-
festing the properties of every name, such as the human being, they become
the locus of manifestation of a certain aspect at every moment, but if they are
not capable of manifesting all the names, they are defined by some names over
others, such as the angels.

nor post-eternal, for the material world is both created in time and ephemeral. See Qaysari,
Sharh Fusiis al-hikam, ed. H. Amuli, 72.

30  Each of the divine names of the acts has a period in which its governance is efficacious,
since the cosmos is in constant flux. Entities that cease to exist recede into the Absolute
Unseen. Since non-being cannot be predicated of Being, nothing that has had existence
can cease absolutely; it is brought into the external world through the name, the Manifest,
and removed from it through the name, the Hidden.
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The continuation of the names and their cessation in the world and the
hereafter is due to the continuation and cessation of the governance of their
names, respectively. So understand! Thus, if you deepen your gaze and grasp
what has been mentioned in this comment, great secrets will be revealed to
you, and God is the Guide.

2 Another Comment

Know that all things existing externally are subsumed under the name, the
Manifest, according to their external existence, and God, with respect to His
manifestation, is identical with the Manifest.

Just as He is identical with the Hidden, with respect to His hiddenness, and
just as the Permanent Archetypes in [His] knowledge, with respect to the Hidden,
are His names, the external entities are manifestations of those Archetypes with
respect to the manifest. Likewise, the natures of identities existing externally
are [also] His names and the individuals are their manifestations. Therefore,
every external reality, whether it is a genus or species, is one of the Mothers of
the Names, given that their universality encompasses particular individuals.

In fact, every individual is a name from among the particular names, since
an individual is identical with the reality [of a name] along with the accidents
particular to it. This is due to the unity of the Manifest and the locus of mani-
festation externally.

As for their being separate conceptually, this is because individuals are the
manifestations of external realities in the same way that they are manifestations
of the Permanent Archetypes, which in turn, are manifestations of the names
and attributes.3! So understand!

31 To clarify the relationship between entities and names, Qaysari states that the divine names
and their manifestations are not ontologically separate. The divine names are realities that
are united with their individuals through manifestation, in the same way that the sun is
united with its rays through emanation.
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3 Another Comment

Some of the earlier philosophers32 said, “His knowledge of His Essence is identi-
cal with His Essence, and His knowledge of contingent entities consists of the
existence of the First Intellect together with forms subsisting within it,” in order
to escape certain untenable implications.33

This is partially admissible by the monotheists who have knowledge of
transcendent divine wisdom, but not entirely so, nor is it in accordance with
their principles. This is because, [the First Intellect] has been originated by the
Essence whereas the reality of His knowledge is eternal (gadim) since He is
identical with it. How can [His knowledge] be identical to the [First Intellect]?

The First Intellect—being that it is contingent and originated—is preceded
by essential non-being, and known [only] by God, since whatever is not known
cannot be endowed with existence. Knowledge of it necessarily precedes its
coming into being. Therefore, it is other than Him, and its quiddity is necessarily
other than the reality of [His] knowledge. This is because knowledge can have
intrinsic necessity such as His knowledge of His Essence by His Essence, or it
can be an attribute possessing a relation, or be purely relative, which is other
than quiddity.34

So, if it is said that His knowledge of His Essence is other than His knowledge
of the objects [of His knowledge], and this knowledge is what is called the
First Intellect, my reply is that the reality of knowledge is one, and the distinc-
tion among its individuals is conceptual since the difference is with respect
to its referents.3 This, however, does not undermine singularity of its reality.
God knows things in the same way that He knows His Essence, and not by
another means.

32 According to Amuli, Qaysari is referring to Thales of Miletus who was a pre-Socratic
philosopher and one of the seven sages of Greece. Aristotle considered him to be the
first Greek philosopher.

33  The implication is that positing forms subsisting in the Essence leads to multiplicity in
the Essence. Qaysari, Sharh Fusis al-hikam, ed. H. Amuli, 74. It can be said that there
is general agreement among the theologians, philosophers and gnostics that the God’s
knowledge of Himself is intrinsic to His Essence. But they are in disagreement concern-
ing the view that His knowledge of particulars is identical to forms subsisting in the
First Intellect.

34  The quiddity of the First Intellect. Qaysari, Sharh Fusiis al-hikam, ed. H. Amuli, 75.

35  Divine knowledge is independent of its objects because knowledge of the Essence precedes
them and is not dependent on contingent existence.
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[Knowledge] being a relative attribute or a pure relative in certain forms
precludes it from being identical with the First Intellect because the former is
an accident and the latter is a substance. The [First Intellect] being a substance,
as mentioned earlier, is solely due to its permeation by the divine Ipseity, which
is in contravention [to the view the philosophers]; thus, it is not possible for
[knowledge] to be a substance.36

Moreover, just as He is the knower of all things, He is also able. Were the
[First Intellect] to consist of His knowledge to the exclusion of His power, it
would entail preponderance without a preponderator, rather the converse is
more appropriate, since, according to them, His power encompasses all things
beyond it, to the exclusion of His knowledge.

Furthermore, saying that the [First] Intellect is identical with His knowledge
negates the divine favor preceding all things. Similarly, the First Intellect does
not consist of its being present with Him since presence is a quality for one who
is present, which is the First Intellect, whereas His knowledge is an attribute for
Him, and [the First Intellect] is other than Him.3”

In addition, the presence [of the First Intellect] is subsequent to both the
Essence and His knowledge because knowledge, with all of its perfections,
essentially precedes all existent things. Therefore, His knowledge cannot be
explained as “presence.”

In addition, it necessitates that the Essence would be in need of its most sub-
lime attribute for something other than it, which originates from it,38 thereby
making Him unaware of specifics and their states as particulars. He is exalted
far beyond this limitation.

However, it might be said by the realized gnostic that the [First Intellect]
is identical with His knowledge, in that He knows the realities of things
and universal meanings in summary form, and that the manifestation
is identical with the Manifest so that in reality its name is the Omniscient
(al-‘alim), as mentioned in an earlier comment. This is because its quiddity is
the divine Ipseity individuated by a specific individuation called “Intellect” at
the outset.3?

36  Substance in the view of the gnostics is also the First Intellect. As mentioned previously,
substance is the shadow of the Essence, also called Expansive Being (al-wujud al-munbasit),
the First Engenderer (al-sadir al-awwal), the Unfurled Parchment (al-rigq al-manshir), the
Muhammadan Light (al-nir al-Muhammad;).

37  The First Intellect is originated, whereas divine knowledge is intrinsic to the Essence.

38  Hisknowledge precedes the First Intellect and is the very source of its origination, otherwise,
It would be in need of the very thing that arises from itself, the attribute of knowledge.

39  IfHis knowledge is identical with the First Intellect in the same way that the divine Ipseity
permeates all existence, then His knowledge must be identical with the First Intellect, the
Universal Soul and every degree of Being.
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THE DIVINE NAMES AND ATTRIBUTES 89

However, this is not specific to the First Intellect, nor the Universal Soul, due
to the encompassing of both universals and particulars, rather every knower
might be called the Omniscient, from this perspective, and not solely the First
Intellect. The philosopher does not understand it in this sense, since according
to him, the First Intellect and other entities are distinct from God both in quid-
dity and existence, being one of His effects, which implies that He is needy of
others in His most sublime attribute.*®

The truth of the matter that is self-evident for every fair-minded person is that
He who originated everything and brought forth its existence from non-being,
whether it be from temporal or non temporal non-being, knows these things
by their realities and concomitant forms, mental and external, before bringing
them into existence. Otherwise, it would not have been possible to endow them
with existence as such. Thus, [His] knowledge of them is another thing.

Asserting the impossibility of His Essence and His knowledge, which is identi-
cal with His Essence, being the locus for the multiplicity of things is correct if
they are other than Him, as held by those who are veiled from God.

However, if they are identical to Him with respect to Being and reality, and
other than Him from the aspect of individuation and limitation, then it does
not follow.*!

In reality, there is neither a locus nor that which occupies a locus; rather
there is but one thing, appearing in the form of a locus at times, and something
occupying it at others. “Actuality” (nafs al-amr)*? is the Essential knowledge
encompassing the forms of all things, universal and particular, large and small,
collectively and individually, actual or intelligible, “Not an atom’s weight escapes
your Lord, in the earth or in the sky43

If you say that knowledge follows the known, which is the divine Essence
and its perfections, so how can that be actuality?

40  The philosopher maintains that the First Intellect and other entities are the effects of God
and distinct from Him, but the gnostic sees the pervasiveness of the oneness of Being,
especially with respect to the sublime attributes of the Essence. He views multiplicity as
the theophany of Being insofar as theophany is identical to the One who manifests it.

41 Itdoes not follow that the Essence becomes the locus for multiplicity.

42 Actuality (nafs al-amr) is the plane where the occurrence of a thing is realized. For concepts,
it is the mind, and for things that exert external effects, it is the external world. Here, it
refers to the knowledge intrinsic to the Essence, since it is the plane that encompasses the
occurrence of all things, universal or particular, actual or intellectual. See Jurjani, Kitab
al-ta‘rifat, 196.

43  Quran (Yzlnus) 10:61.
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THE DIVINE NAMES AND ATTRIBUTES 91

My reply is that relational attributes possess two aspects, an aspect of being
indistinct from the Essence and an aspect of being distinct. In the first aspect,
knowledge, will, power, and other attributes which are relational, do not fol-
low the known, the willed and the controlled, since they are identical with the
Essence, which has no multiplicity. In the second aspect, knowledge follows the
known, just as will and power adhere to their objects.

Knowledge has [yet] another aspect, which is the occurrence of forms within
it. Actuality is not that [knowledge] follows [forms] but that forms occur within
it and consist of it, like someone saying, “In actuality, the matter is such and
such,” that is, the reality that relates to it is [called] knowledge and is not other
than its very essence.

Some of the gnostics were correct in referring to the First Intellect as actuality,
because it is the manifestation of divine knowledge due to its encompassing of
universals inclusive of particulars, and also because its knowledge corresponds
with God’s knowledge. In this respect the Universal Soul, called the Guarded
Tablet, also refers to actuality.

None knows the reality of knowledge or its mode of connection with its
objects except God. The claim that it is innate arises from the failure to distin-
guish between the shadow and the one casting it, since the types of knowledge
[possessed] by creation are shadows, just like their modes of existence. Even if
obtaining knowledge of a thing is innate, it does not imply that knowledge of
its essence and quiddity should also be innate. God knows best about realities.
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CHAPTER 3

The Permanent Archetypes and a Comment
on the Manifestations of the Names

Know that the divine names possess intelligible forms (suwar ma‘qila) in the
divine knowledge, since He knows His Essence, names and attributes through
Himself. Those forms of knowledge, given that are identical with the Essence,
are theopanies of a special individuation (ta‘ayyun) and specific relation called
Permanent Archetypes (al-a‘yan al-thabita), whether they are universal or
particular, in the terminology of God’s folk. The rationalists call its universals
“quiddities” (mahiyyat) and “realities” (haqd’iq), and its particulars “ipseities”
(hawiyyat).!

Quiddities are the first universal forms of the divine names individuated on
the plane of knowledge. These forms emanate from the divine Essence by the
Holiest Emanation (al-fayd al-agdas) and the first theophany, by means of es-
sential love and the Keys of the Unseen (mafatih al-ghayb)—which none knows
but He—seeking their manifestation and perfection.?

Divine emanation is divided into the Holiest Emanation and the Holy
Emanation (al-fayd al-mugaddas). Through the former, the Permanent Archetypes
and their essential potentialities in the divine knowledge come into being.?
Through the latter, those entities appear externally with their requisites and
associations. In this regard the Shaykh has mentioned, “The recipient is only
due to the Holiest Emanation.”

1 These realities are called “Archetypes” whereas the realities of the entities are called quiddities.
They are called “Permanent” because they exist in the divine knowledge and do not undergo
mutability and transformation.

2 “To Him belong the Keys of the Unseen” (Qur'an 6:59). The divine names are the Keys of the
Unseen in an absolute sense, while the contingent entities are the Keys of the Visible. See also
the first chapter of the Fusis.

3 “The essence (hagiga)’, Qanawi says, “of every being is an expression of the relationship of its
eternal archetypal reality within its Lord’s knowledge; it is, then, what is called, in the terminol-
ogy used by the verifiers among God’s folk, an ‘immutable essence’ (‘ayn thabita), and in the
terminology of others a ‘quiddity’ (mahiyya), a ‘nonexistential object of knowledge’ (matium
ma‘dum), a ‘fixed thing’ (shay’thabit), and so forth”. Qunawi, Nusiis, 43, cited in Todd, The Sufi
Doctrine of Man, go.

4 Qaysari, Sharh Fusis al-hikam, 135.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_006
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THE PERMANENT ARCHETYPES 95

That seeking is founded on the names the First and the Hidden, then by
means of those two, the Last and the Manifest, since First and Hidden is for the
existence of knowledge, and Last and Manifest is for actual existence. That which
does not have existence in knowledge cannot have actual existence.

With respect to the possibility or impossibility of their existence, entities are
divied into two types. The first is the possible entities and the second are the
impossible entities, which are further subdivided into two types. The first are
those that depend on a mental hypothesis such as God having a partner and the
combining of contraries and contradictions in a specific instance and particular
place, etc. These are imaginary matters the mind produces tainted by the imagi-
nation. The divine knowledge relates to this type by virtue of His knowledge of
the intellect, the imagination and their requisites, such as the imagination and
supposition of that which has neither existence nor actuality. It does not relate
to them as if they have essences in the divine knowledge or forms of divine
names, otherwise, this would imply a partner for God in actuality and existence.

The Shaykh, may God be please with him, writes in the seventy-third chapter
of al-Futuhat al-makkiyya, while mentioning the saints who forbid indecency,
“There is absolutely no partner for Him in existence. It is but a word appearing in
the category of pure non-being. Recognition of ontological divine unity negates
it, and that is why it is called, ‘indecent words and calumny.”>

The second type is not limited to supposition but are things established in
actuality, existing in the divine knowledge, and inseparable from the divine
Essence, because they are the forms of the unseen names specific to the hidden
insofar as it is opposed to the manifest. This is because the hidden has an aspect
that converges with the manifest and an aspect that does not.

The contingent beings are related to the first and the impossible beings
are related to the second. These are the names he mentioned in the Futuhat,
“As for the names outside of creation and relation, none knows them except He,
because they have no connection with the world.”

5 Quran (al-Mujadila) 58:2.
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THE PERMANENT ARCHETYPES 97

The Prophet mentioned these names by saying, “[By the names] You have
reserved in the knowledge of Your Unseen.”® Since these names by their es-
sences solicit the Unseen, fleeing the manifest, they have no external existence.
So the forms of these names only have existence in knowledge and cannot be
described as having actual existence. The rationalists have no understanding
of this category and the intellect has no share in it. Awareness of this type of
reality is gained only through the lamp-niche of prophethood and sainthood,
and faith in them.

The impossible entities are divine realities whose nature is the absence
of external manifestation, just as it is in the nature of the possible entities
to become manifest in it. Every reality, the existence of which is possible—
even if established on the plane of [divine] knowledge pre-eternally and post-
eternally—has not smelled the fragrance of existence. But from the perspective
of their external loci of manifestation all exist in the external. None of them
remain in the divine knowledge without coming into being.

This is because all of them seek actual existence by the tongue of their [exis-
tential] dispositions. Had the Bestower, the Magnanimous not endowed them
with existence He would cease to be the Magnanimous, and if He engendered
some and not others despite each seeking existence, it would result in the ex-
ercise of an arbitrary preference.

Its individuals, dependent on the time and occurrence of which God knows,
appear from the Unseen to the Visible, without interruption until the cessation
of the worldly plane. Likewise, [they appear] in the hereafter as mentioned in
the sound hadith, “If the believer wishes for a son in paradise, his gestation, birth
and teething occur the moment he wishes for it.”” God says, “You will receive in
whatever your souls’ desire and whatever you ask for, a gift from the Forgiving
and Merciful.”®

The possible entities can be divided into the substantial and accidental enti-
ties. The substantial entities are all followed and the accidental entities follow.

The substantial entities are divided into simple spiritual [entities], such as
intellects, immaterial souls, and the simple material [entities], such as the ele-
ments; or compound [entities] in the intellect and not the external world, such
as substantial quiddities composed of genus and differentia, and compound
[entities] in both, such as the three natural kingdoms.

6 Majlisi, Bihar al-anwar, 86:324. The Reserved Names (al-asma’ al-musta’thara) were mentioned
earlier in chapter 2, note 27.

7 Majlisi, Bihar al-anwar, 53:123.

8 Quran (Fu.ssilat) 41:31-32.
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THE PERMANENT ARCHETYPES 99

Each of the substantial and accidental entities can be further divided into
entities of genus—high, middle and low. Each of them is further divided into
types, kinds and individuals, so “Glory be to Him!"® “Your Lord is not oblivious
to even an atom’s weight from the heavens and the earth,”? “He is the Hearing,
the Knowing.™!

Thus, the world of Archetypes is the manifestation of the names the First and
the absolute Hidden, whereas the world of spirits is the manifestation of the
names the relative Hidden and the [relative] Manifest. The world of the Visible
is the manifestation of the absolute Manifest and the Last, from one perspective,
and the hereafter is the manifestation of the absolute Last.

The manifestation of the name Allah, inclusive of these four, is the Perfect
Human, who governs all the worlds. The Imaginal World is the manifestation
born from the convergence of the Manifest and the Hidden, and an isthmus
between the two. The high genera (al-ajnas al-‘aliya) are the manifestations of
the Mothers of the Names, which include the four names, the middle genera
are the manifestations of the names subordinate to them and the low genera
are the manifestations of the names still further subordinate in comprehensive-
ness and degree.

Similarly, the real species (al-anwa“ al-haqigiyya) are manifestations of
the names that are under the dominion of the relational species (al-anwa“
al-idafiyya); if they are simple, each is a manifestation of a specific name, but if
they are compound, each is a manifestation of a name derived from the com-
bination of multiple names.

Their individuals are manifestations from the subtleties of the names which
emerge from the combination of certain names with each other, and from these
combinations, infinite names emerge; thus, manifestations are endless.

From this, the secret of His statement becomes clear, “Say, ‘If the sea were
ink for the words of my Lord, the sea would be spent before the words of my
Lord are spent, though We brought another like it for replenishment.”2 This
is because His words are the Archetypes of all realities and the perfections of
shared names share their manifestations, unlike specific names, for their per-
fections are specific.

9 Qur’an (Ya Sin) 36:83.
10  Quran (Yanus) 10:61

11 Quran (al-Anbiy@’) 21:4.
12 Quran (al-Kahf) 18:109.
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THE PERMANENT ARCHETYPES 101

It is necessary to know that everything that exists externally and has numer-
ous attributes, is a manifestation of all of them, even if at each instant a differ-
ent attribute is manifested, for it is the manifestation of that attribute at that
moment. In the same way that a human being is a manifestation of mercy at
one time and vengeance at another, both attributes are in him with respect to
manifestation. If he manifests a specific attribute or numerous attributes per-
manently, he becomes the permanent locus of their manifestation accordingly.

The immaterial intellects and souls, given that they know their origin and
what they emanate, they are the manifestations of divine knowledge and divine
books. The Throne (al-‘arsh) is the manifestation of the Merciful (al-rahman)
and its settling place, the Pedestal is the manifestation of the Compassionate
(al-rahim) and the seventh sphere is the manifestation of the Provider (al-
razzaq), the sixth of the Omniscient (al-‘alim), the fifth of the Compeller (al-
gahhar), the fourth of the Light (al-nar) and Life-giver (al-muhyi), the third of
the Fashioner (al-musawwir), the second of the Engenderer (al-bari’), and the
first of the Creator (al-khaliq).’3

This is in accordance with the dominant spiritual quality of the celestial
spheres related to each name. Whenever you deepen your gaze into creation
and its properties are revealed to you, you will realize that they are its manifes-
tations. God is the author of success.

13 “The Throne — which is the first sensorial form, encompassing all others — is the station
where the Merciful (al-rahman) settled (istiwa’), for it marks the point at which the self-
disclosure of Being is made firmly and fully manifest. ‘Mercy’, then, is existence itself; and
the ‘Most Merciful’ is God (al-hagq) inasmuch as He is Being. Hence, wherever it appears
[in the Qur’an], ‘settling’ (istiwa’) is never predicated of any other Name.” Qunawi, Fukik,
205, cited in Todd, The Sufi Doctrine of Man, 71.

“The Pedestal is a locus of manifestation (maghar) for the Guarded Tablet and falls
under the sway of the Name ‘the Compassionate’ (al-rahim) even as the Throne falls under
the sway of the Name ‘the Most Merciful'. And just as the relative existential multiplicity
hidden and solely conceptualized in the Sublime Pen becomes, through the divine [act
of ] writing, spiritually differentiated in the Guarded Tablet in conformity with the world
of spirits, so does every statute (hukm) comprised summatively in the Throne become
detailed in the Pedestal.” Farghani, Mashariq al-darart, 42, cited in Todd, The Sufi Doctrine
of Man, 71.



102 le V) alll) o addly b 0LV &

FIR Y \

.o

Bagutne i LY il d el o Y ide 550 Ll S 0 0L
DLy Tyl Gy Y E g pe V1 05 Y gnly M
S A Ky Wl B ey b (il h w, Llssl 3 El
e o Y e La) ol

cc,u\gm LY) ebar ey c@u\&\wwwu\&;b
By e Ll #\JV&\L}Q@\\%) cas dale e Lalll OY
G e Gl ) SLalll O] Of (e Y ) (i gl
G Syl Bl 0S5 Y ol ek \1\) cae) jol é..J\

cuggw)wts,\ \g\ug\ Ladl sall U,Kac,uwwdw
a3 Qo ade o by 2B s ) 3 30 e 2l 0leW 2T o
%\’“*‘:3\"\“ (\’J‘uﬁr’ Céﬁ-)\@&uwufbﬁuﬁ oLl ot a1y
o WJyYI &w@cgut{w&y@{fuﬂwo@mw

-

A ags Y

.o

Sl LT leely eV g0 LT Jlasl iopleel a8l oled0 O cJe!
S 5Lzl (1, OIaYE W SLeeVl g e ) LY
Ol C\JJ‘YK
o B L Blead) O By Loy LS el 100 lzel Ll ol SN
AWE 55 U Gaaldl 1h Y15 ekl o a3 Ao o S5 ey



THE PERMANENT ARCHETYPES 103
1 Comment

The Permanent Archetypes, being that they are intellectual forms, cannot be
described as being “formed” (maj@la), because they are non-existent externally
and whatever is formed has existence, just as intellectual and imaginal forms
in our minds cannot be described as being formed so long as they do not exist
externally. If this were the case, the impossible entities would also be formed
since they are intellectual forms as well.1#

Being formed only applies to it in relation to the external, and its formation
is its coming into external existence, since quiddities become quiddities in
the [external]. That being said, formation of quiddities is more appropriately
attached to knowledge, which is a terminological difference, since one cannot
say that quiddities do not emanate or are invented in the divine knowledge,
otherwise, they would not be originated essentially”

This is because quiddities are not invented in the way mental forms are in-
vented in our minds when we want to manifest something that does not exist. This
would entail an existential a temporal delay between God and the Archetypes in
[His] knowledge, whereas His knowledge of His Essence by means of His Essence
necessitates the Archetypes, without any delay in existence. With one and the
same knowledge of His Essence, He knows those Archetypes, not by another
form of knowledge, as some have surmised, who claim that His knowledge of
the world is identical with the First Intellect. So understand!

2 Another Comment

Know that Permanent Archetypes have two aspects, that they are the forms of
the divine names and that they are the realities of external entities. In the for-
mer, they are like bodies for spirits, and in latter they are like spirits for bodies.

The divine names also have two aspects, their multiplicity, and the Essential
unity that describes them, as stated previously. From the aspect of multiplicity,
they are in need of emanation from the divine presence that comprehends them
and a recipient, such as the world.

14  This passage is similar to what Qanawi writes in Nusis, “Because the essences are known
[to God] and their intelligible forms are determined in God’s essential and eternal knowl-
edge, it follows that they cannot possibly be created (majula) owing to the impossibility
of anything new arising in God’s Essence, and the impossibility of His containing anything
other than Himself, or of His being contained, not to mention other absurdities which are
only too clear to those who consider the matter attentively. Qanawi, Nusiis, 75, cited in
Todd, The Sufi Doctrine of Man, 91.
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THE PERMANENT ARCHETYPES 105

From the aspect of the unity of the Essence described by the attributes, they
are the lords of their forms, effusing upon them.

Through the Holiest Emanation—which is the theophany of the Essence
with respect to its initial and hidden aspect—the emanation always reaches
the Permanent Archetypes from the Essence.

Then, through the Holy Emanation—which is the theophany of the Essence
with respect to its last and manifest aspect, and according to the receptivity and
capacity of the Permanent Archetypes—the emanation reaches the external
entities from the divine presence.

Every Archetype is like a genus to that which is below it, in a sense, an in-
termediary for the [divine] emanation reaching what is below until it reaches
individuals. Similarly, the immaterial intellects and souls are intermediaries for
that which is below them in the world of Generation and Corruption (al-kawn
wa-l-fasad),'> even if emanation reaches all existent things through the particular
aspect it has with God, without intermediary.

Given that the Archetypes are the spirits of outward realities, they have an
aspect of servitude and [an aspect of | lordship, servitude and lordship, receiving
divine emanation in the former and nurturing their forms in the latter. The divine
names are the absolute Keys of the Unseen and Visible, while the contingent
entities are the Keys of the Visible.

Since the Archetypes and names unceasingly receive emanation from the
presence of divine comprehensiveness (hadra al-jam°) in accordance with their
receptivities, the Shaykh, in his book, has attributed emanation absolutely for
the presence of divine comprehensiveness and receptivity to the Archetypes,
even though the Archetypes, from the aspect of lordship, emanate the forms
subsumed below them.

Thus, it should not be imagined that the Archetypes have only receptivity
and the names have only activity. The divine names are also subdivided into
those that exert effect and those that receive it; some are absolutely active and
others are absolutely passive. God knows best.

15 A term borrowed from Pythagoras, the Brethren of Purity (Ikhwan al-Safa’) in their
Epistles defined it as the sublunary region which is always subject to change, including
the elemental plane. Aristotle also wrote a work on Generation and Corruption. See
Nasr, Islamic Cosmological Doctrines, 84. See also al-Kindi, Rasa’il al-Kindi al-falsafiyya, ed.
A. H. Muhammad, 214-37.
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THE PERMANENT ARCHETYPES 107
3 Guidance for the Observers!6

The quiddities are all specific existents in knowledge. The fact they do not
exist externally and are separated from outward existence implies that there
is an intermediary between the existent and the non-existent, as held by the
Mu‘tazilites. Our saying, “A thing either subsists externally, or it does not,” is self-
evident. That which subsists externally necessarily exists, and that which does
not subsist is non-existent. That being the case, then its subsistence (thubit) is
divested of external existence in the intellect and whatever forms exist in the
intellect emanate from God. The emanation of a thing from something other
than itself is preceded by God’s knowledge of it, subsisting in the knowledge of
God, for His knowledge is His Being because it is the Essence.!”

If it were the case that quiddities were not existential realities in the divine
knowledge, the divine Essence would be the locus of multiplicity, contrary to
the reality of the Essence, which is impossible.

When it is said, “We conceive of quiddity while being unaware of its exis-
tence,” this is only in relation to external existence, for if we became unaware
of its mental existence, there would not remain anything in the mind at all.

If, however, we were to accept being unaware of its mental existence, while
remaining mindful of [external] existence, it also does not necessitate that it
does not exist. This is because quiddity is a specific kind of existence super-
added to existence in the mind. It exists in the mind, in the same way that it
is superadded to existence externally, being present externally. Being unaware
of the [concept] of its existence in the mind does not affect its real existence.
Existence may be superadded to itself, given its multiplicity, as in the case of
general existence being superadded to specific existences.

The truth of the matter, as mentioned earlier, is that Being manifests through
attributes, each manifestation becoming individuated and distinguished from
another by some of its attributes and each reality becomes a reality of the divine
names. The forms of those realities in the divine knowledge are called quiddity,
or Permanent Archetype, or if you like you can say that reality is quiddity, which
would also be correct.

16  Referring to the speculative thinkers and rationalists.

17 Asmentioned in the first chapter, gradation and distinction in Being arise from the mani-
festations of Being and the pervasiveness of the reality of Being, not within the essential
nature of Being. The closer the manifestation is to the degree of Singularity, the more com-
plete its manifestation. This gradation occurs on the plane of quiddities or the Permanent

Archetypes.
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THE PERMANENT ARCHETYPES 109

This quiddity has external existence in the spiritual world,'® occurring (husil)
therein; an existence in the Imaginal World, manifesting (zuhir) in corporeal
form; an existence in the sensory realm, becoming realized (tahaqquq) therein;
and an existence in our minds, subsisting (¢thubit) therein. Thus, it is said that
existence is “ocurring (husul) and becomming (kawn).”

According to the manifestation of the light of Being and its perfections in its
manifestations, quiddities and their perfections appear in the mind at times, and
externally at other times. That manifestation is either strong or weak depend-
ing on its proximity to God, the paucity or multitude of intermediaries and the
purity of receptivity or lack thereof. Thus, for some, every perfection pertaining
to it is manifested, while for others it is not.

The forms of quiddities in our mind are shadows of the forms in [divine]
knowledge that occur in us reflecting their sublime origins, or the manifesta-
tion of the light of Being in us, according to our share in that [divine] presence.!®
For this reason, it is difficult to obtain knowledge of the realities of things, as
they truly are, except by one whose heart is illuminated by the light of God and
the veil between him and pure Being is lifted. Consequently, through God he
perceives those forms of [divine] knowledge as they truly are. Nevertheless, he
is veiled from them in proportion to his selthood, distinguishing between God's
knowledge of them and the knowledge of this perfected individual.

Thus, the utmost gnosis of the gnostics is their confession of inadequacy and
deficiency, knowing that everything returns to Him and that He is the Omniscient,
the Aware.If you have understood some of what has preceded, then you have
been given wisdom. “Whoever is given wisdom has been given a great good.”?°

18  The Intellectual world.

19  Ibn al-‘Arabi begins the Fusus al-hikam with the idea that God created man to reflect the
divine realities in him. He reiterates this point in the first chapter of Nagsh al-fusus, his
own distillation of the Fusis, saying, “Know that the divine names necessitate by their es-
sences the existence of the world. Thus, God engendered the world as a harmonious body
and made its spirit Adam. What I mean by ‘Adam’ is the existence of the human world. He
taught him all the divine names. As the spirit is the commander of the bodily powers, the
divine names are like those powers in the Perfect Human. For this reason, it is said that
the world is the Great Man but with man within it. Man was the epitome of the divine
presence so He selected him to be [His] form, saying, ‘God created Adam in His own form,
or in another tradition, ‘in the form of the Merciful.” Ibn al-‘Arabi, Nagsh al-fusus, 394.

20  Quran (al-Bagara) 2:269.
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THE PERMANENT ARCHETYPES 111
4 Closing

With respect to their individuations of non-being and distinction from Absolute
Being, the Archetypes return to non-being, although with respect to their reality
and existential individuations, they are identical with Being. Thus, if you hear
the gnostics say, “The created itself is non-being, and all existence belongs to
God,” then accept it, for his statement relates to this aspect.

Similarly, Amir al-Mu’minin, peace be upon him, in the hadith of Kumayl
states that the secret of the prophets and messengers, peace be upon them all,
is “the effacement of speculation (mahw al-mawhiim) when the Known becomes
evident (safw al-maizm).”?! There are many other examples in their statements.

Their statement, “The Permanent Archetypes are in non-being,” or “exist in
non-being,” does not mean that non-being is a vessel for them, since non-being is
absolute nothingness. Instead, what is meant is that while they exist on the plane
of divine knowledge, they are clothed in external non-existence and qualified by
it. It is as if they subsist in their external non-existence, then God clothes them
in a garment of outward existence, so they become existent. God knows best.

21 Kumayl b. Ziyad asked Amir al-Mu’'minin (Imam ‘Ali b. Abi Talib), “O my lord and my
master, what is Reality (al-hagiga)?” He [‘Ali] upon him be peace replied, “What have
you to do with Reality?” So Kumayl replied, “Am I not your confidant (sahib sirrika)?” He
replied, “Yes, but whatever overflows from me will sprinkle upon you.” Kumayl said, “Can
someone like you frustrate the petitioner?” The Imam then said, “Reality is the unveiling
of the splendors of divine Majesty (subuhat al-jalal) to which no allusion is possible (min
ghayr al-ishara).” Kumayl said, “Tell me more!” He said, “It is the effacement of specula-
tion (mahw al-mawhim) when the Known becomes evident (safw al-matim).” Kumayl
said, “Tell me more!” He said, “It is the tearing of the veil (al-sitr) through the triumph of
the secret (ghalabat al-sirr)” Kumayl said, “Tell me more!” He said, “It is the attraction
(jadhb) of the Singularity (al-ahadiyya) to divine Oneness (al-tawhid).” Kumayl said, “Tell
me more!” He said, “It is a Light (nar) radiating from the Dawn of Eternity (subh al-azal),
its traces (athar) beaming upon the Temples of Divine Unity (hayakil al-tawhid).” Kumayl
said, “Tell me more!” He said, “Extinguish the lamp (al-sir@j) for the dawn (al-subh) has
arrived!” See Amuli, Jami‘ al-asrar, 170, and al-Muqaddamat min kitab nass al-nusis, 440;
Amili, Kashkil, ed. M.S. al-Nasir, 2:219—20.
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CHAPTER 4

Substance and Accident According to God’s Folk

If you deepen your gaze at the realities of things you will find that some are
antecedent, surrounded by accidents, and some are subsequent and attached.
The antecedents are substances and the subsequent are accidents and both
are joined together by existence since it manifests itself in the form of each.!

[All] substances are united in the quintessence of substance, as such, which
is a single reality, and it is the manifestation of the divine Essence, with respect
to its universally sustaining nature and reality, in the same way that accidents
are manifestations of the names that are subordinate to the Essence. Do you not
see that the divine Essence remains veiled by the names? Likewise, substance
remains enveloped in accidents.

Just as the Essence through association with an attribute becomes a [divine]
name, be it universal or particular, similarly, substance, as such, through the asso-
ciation of a universal meaning becomes a specific substance and a manifestation
of a specific name from among the Universal Names; rather it is identical with
it. Through the association of a specific meaning becomes a partial substance
such as an individual.

Just as the combining of universal names engenders other names, the combin-
ing of simple substances engenders other substances composed of them. Just
as some names encompass other names, some substances encompass others.
Just as the Mothers of the Names are finite, the genera of substances and their
species are finite. Just as the branches of the names are infinite, the entities are
likewise infinite.

1 The categories of substance are five: matter, form, body, soul and intellect; and the categories
of accidents are nine: quantity, quality, place, time, position, possession, relation, action and
affection. However, Qaysari defines substance as the reality of Being although Being qua Being
is neither substance nor accident. Ibn al-‘Arabi writes, “The heavens is the higher world and
the earth is the lower. There exists only the high and the low, which is of two types: a world
that is self-subsisting and a world that is not. Substances and bodies are self-subsisting and
qualities and colors are engendered, which are attributes and accidents. The worlds of bodies
and substances only subsist through engendering accidents within them.” Futithat, 2:207. See
also Chittick, The Self-Disclosure of God, 241.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_007
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SUBSTANCE AND ACCIDENT ACCORDING TO GOD’S FOLK 115

This reality in the terminology of God’s Folk, is called the Breath of the
Merciful (al-nafas al-rahmani),?> and the Universal Prime Matter (hayula
al-kulliyya),® and that which becomes individuated and enters existence is called
the divine words (al-kalimat al-ilahiyya).*

If this reality is viewed with respect to its genus, which is related to the species
subsumed under it, then it is called the natural genus (tabi'a jinsiyya).

If it is viewed with respect to differentia, through which species become spe-
cies, it is called the natural differentia (tabi'a fasliyya), since it is a part of it, in
addition to a specific attribute carried over to the species, insofar as it is what
it is, and not something else.

If it is viewed with respect to its shares occurring equally in its individuals,
or within a species, uniformly, it is called the natural species (tabir'a nawGyya).
The genus, differentia and species are secondary intelligibles (al-ma‘qulat al-
thaniya) related to them.

The essence of substance is identical with simple and compound substances,
for it is the ultimate reality descended from the Unseen world of the Essence
to the visible sensible world, and manifests in each realm to the extent of what
is appropriate for that world.

A reality that displays its power in creation
Then manifests these worlds and veils

Disguised from the eyes of the worlds, but
Known by the hearts of the gnostics through etiquette

2 This term is derived from the Prophetic hadith, “I find the Breath of your Lord coming from
the direction of Yemen” (Ibn Hanbal, Musnad, vol. 2, no. 541). Ibn al-‘Arabi’s version is slightly
different, using the term “Breath of the Merciful” (nafas al-rahmant) instead of “your Lord.”
This metaphor is used to describe the creative process and God’s engendering of creation. He
writes, “God described Himself as having a Breath. It is His emergence from the Unseen and
manifesting the letters in Visible. The letters are containers for meanings which are the spirits
of the letters.” Futuhat, 3:94. “So the entities in Breath of the Merciful like letters formed from
the breath of the human being.” Ibn al-‘Arabi, Futihat, 2:395. Qaysari writes in his commentary
on the Fusus, “If the Breath of the Merciful is realized externally and individuated, it is called
substance.”

3 Also referred to as Expansive Being (al-wujud al-munbasit).

4 Kashani writes, “Word refers to reality, essence, Permanent Archetype or any other individu-
ation of God. Kashani, Lat@’if al-ilam, 486. The divine words are the ontological realities of
creation. Since every form in the cosmos is an accident for substance and both substance
and accident are forms of manifestation of Being itself, it is through the individuation of the
Breath that these realities are formed and enter into existence.
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SUBSTANCE AND ACCIDENT ACCORDING TO GOD’S FOLK 117

So creation is a curtain for its countenance
And all affairs are veils for its face

Its concealment by creation is of no surprise
But its oneness with it is what you find wondrous

Its association with universal or particular meanings is simply its manifestation
in them and theophany through them, sometimes in its universal degrees and
sometimes in its particular degrees. [Substance] is a singular essence with respect
to itself, but multiple with respect to its manifestations in its attributes, which,
with respect to their realities, are concomitant with that essence, although, with
respect to their manifestation, they depend on a balance that it has in actuality.

Every individual, in actuality or in potential, at a given time or permanently,
among the requisites and attributes, are hidden in it. Since whatever becomes
manifest exists within it before its manifestation in potentiality, otherwise it
could not be manifested

Substance has neither genus, differentia, nor definition, since what has been
mentioned by way of definition is descriptive, and not a true definition.

Since divine theophanies manifest numerous attributes according to the prin-
ciple, “Every day He is in a [new] state [of being],”> accidents become multiple
and infinite, even if their Mothers are finite.

This point informs you that the attributes with respect to their individuations
in the presence of the divine names have realities distinct from one another,
even though they return to a single reality shared between them from another
perspective, just as their loci of manifestation are distinct realities from one
another, despite sharing accidentality. This is because everything in existence
is evidence and a sign for that which is in the Unseen.

1 Comment in the Language of the Rationalists

Know that the contingent entities are limited to substances and accidents.
Substance is identical with substances externally, and distinction between them
is through the accidents related to each.

This is because all substances share their nature as substances and are dis-
tinguished from one another by that which is not shared. These distinguishing
qualities are outside of their nature as substances so they are accidents.

5 Quran (al-Rahman) 55:29.
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It cannot be said, why is it not permissible for substance, as such, to be a
general accident for substances?

Because we respond that the general accident differentiates its individual
loci only intellectually and not externally, whereas externally, it is identical with
its individual. Otherwise, the general accident cannot be predicated of them as
they truly are, and this is the desired conclusion.

Furthermore, if their nature as substances were a general accident separate
from the substances externally, substantial realities would not be substances in
and of themselves insofar as they are the loci of accidentals; since by definition,
accidentals cannot be the loci of attachment.

Additionally, if this nature were to exist by means of an existence other than
that of its separate instances, it would resemble accidents, which would not allow
congruent (muwatat) predication of its instances, and the non-existence of the
nature as substance would not necessitate the non-existence of its individual
instance because of its being separate from it. However, the non-existence of a
apparent accompanying attribute does not necessitate the non-existence of its
locus, rather it is only an indication of it, as mentioned in the [chapter of ] Being.

If the nature as substance did not exist as such, the individual instances of
substances would be different from it externally, because of the non-existence
of the nature of substance itself; this is impossible.

If, however, the individual instance exists through the same existence as the
substances, it is identical with it externally, and this is the desired conclusion.

In addition, if the substance were not identical to the particularities to which
it could be correctly attributed externally, it would be either included in it en-
tirely, resulting in the compounding of quiddities of substance, ad infinitum,
if the differentia were a substance. This is because substance partakes in the
differentia, and its inclusion in it necessitates that no substance is simple.

Or, it would be a compound quiddity composed of substance and accident
whereby the differentia is an accident. In this case, the substantial quiddity
would partake of accidentality.

Or, it would be included in some to the exclusion of others, necessitating
that certain of its loci in and of itself—irrespective of its accidents—is not a
substance. Or, it is completely outside of being a substance, resulting in a greater
impossibility than the previous case, which was mentioned earlier. So it is iden-
tical to its individuals externally and the distinction between them is through
specific accidents, for it is not permissible that the distinguisher be itself or one of
its individuals.
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It cannot be said that if entities of substances differed only with respect to their
accidents, they would not differ in their essences as well, but would be shared in
the way that individual humans share a single reality [humanness]. We respond
that all substances share the reality of substantiality, just as the individuals of a
species share the reality of the species. The distinction between their essences
follows their acquiring their essences since a species does not become a species
except by universal accidentals attached to the reality of the substance, just as
an individual does not become an individual except by particular accidentals
attached to the reality of the species.

Do you not see that when speech® is associated with an animal it is called a
human, and when neighing is associated with it, it is called a horse, and when
braying is associated with it, it is called a donkey. Each quality is an accidental.
Thus, if one wishes to predicate congruently, he must use a derivation, so as to
say, “A human is a speaking animal,” and a “horse is a neighing animal.” Speech
is predicated through its derivation since “speech” is predicated congruently.
That which possesses speech, meaning speaker, is identical with the animal
which is in the existence of man, even if [animal] is more general than man. For
this reason, [speech] is predicated of [animal] insofar as it is what it is; there is
nothing other than animality and speech.

Therefore, it is known that the conceptual compound is only between the
nature of animality and the nature of speech and nothing else. The former is
shared and the latter is not.

This does not necessitate in the composition of substance to be of substance
and accident, because that which has speech is the substance and not the com-
pound, such as an individual.”

The difference between species forming concepts and individual forming
concepts is that the former is the joining of a universal to a universal so that it
does not remove it from its universality. The latter is the joining of a particular
with a universal, which removes the latter from its universality.

The general accident is that which includes two or more realities, and the
property is that which is distinguished by a single reality. The former is like walk-
ing or sensing and the latter is like speech and laughter. That which possesses
ambulation is called “walker” through the general accident, and that which
engages in laughter is called “laugher” through the property, according to the
speculative thinkers. They are identical with animal and human in external
existence and not something superadded and external to either of them, even
though conceptually they are more general than both.

6 “Natig” also means rational.
7 Since an individual is composed of substance and accident.
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Therefore, that which is a general accident in relation to species is a differ-
entia generating species in relation to the genus under which these species are
subsumed, and that which is a property is a differentia for the species.

Predicating speech for human by a congruent predication precludes one
from saying, “Something that speaks is another quiddity which is predicated for
human because their existence is united.” This is because the predication of a
quiddity for something that is distinct from it is impossible.

Unity of existence does not enter [predication], since predication is for quid-
dity, not existence. Were this permissible, it would be permissible to predicate
the parts of the quiddity as well—compounded from existing parts—for it when
it exists as single existent, which is the existence of the compound.

It should not be imagined that the principle of speech, which is the rational
soul, does pertain to the animal [itself], so that [speech] attaches to it and an
animal becomes a human through it; even though it is not appropriate for being
the differentia because it is an independent existent externally.

Rather this principle is with everything, even the inanimate objects as
well, since everything has a share in the realms of Dominion (al-malakiit) and
Invincibility (al-jabarit).8

That which affirms this comes from the wellspring of prophethood, the one
who witnesses objects by their realities—peace be upon him—such as the speak-
ing of animals and inanimate objects with him, and God says, “There is nothing
except that it extols His praise, but you do not understand their glorification.”

The manifestation of speech for each is in accordance with the divine custom
and norm, which depends on equilibrium in the human constitution. As for the
perfected ones, this is not the case because of their being aware of the hidden
aspects of things and perceiving their speech.

What the later scholars said, “The meaning of nutq is perceiving universals
and not speech,” in contravention to common usage, does support [their argu-
ment]. This is because [their premise] is that the rational [soul] applies only to
humans, but they do not have evidence for it nor any awareness that the animals
do not perceive universals; the ignorance of a thing does not negate its existence,
and [after] closely observing the remarkable things they exhibit, it must be the
case that they perceive universals. Furthermore, it is not possible to perceive
the particular without its universal, since the particular is the universal with
individuation. God is the Guide.

8 “The world of Dominion (al-malakut) is a manifestation of the world of Invincibility (al-jabarut),
and is also called the world of Spirits or the Muhammadan Spirit, which is the differentiated
form of the Muhammadan Light.” Nayrizi, Jami‘ al-kulliyat, 79.

9 Quran (al-Isr@’) 17: 44.
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2 Another Comment

Just as the accident by its essence, seeks the locus in which it subsists, which
is the substance, likewise the substance by its essence seeks the accident to
manifest through it, rather it is the cause for the existence of the accident and
its seeking it. This results in an inseparable relationship between them.

Each of them is divided—Dby a type of division—into that which is substance
and accident in the intellect and that which is substance and accident externally.

The former are the Permanent Archetypes of substance and accident which
exist on the plane of divine knowledge, the genera and differentia predicated
congruently for specific species.

The latter are substances and accidents externally, for that reason, substance
is defined as a quiddity which does not inhere in something else, or an existent
that does not have a locus, and accident is to the contrary. A combination of
two substances or more of the first type does not negate the predication for its
subject such as animal and speech, which are predicated of human.

3 Addendum on Necessity, Contingency and Impossibility

Since the Shaykh—may God be pleased with him—has mentioned in his book,
“necessity-in-itself and necessity-through-another, contingency, the contingent
and the impossible,” we need to explain these three relations in the following way.1®
We say that necessity, contingency and impossibility—insofar as they are purely
intellectual relationships—are not realized in the entities in the way that ac-
cidents are realized in their external loci. They only have mental existence
since they are states that follow unseen permanent essences in the presence of
[divine] knowledge.!!

10 Ibn al-‘Arabi says, “Some of the rationalists who are of feeble intellect, on the fact that
‘God does what He wills, sanction things concerning God that contravene wisdom and
the real state of affairs. Some go so far as to deny contingency, affirm the necessary-in-
itself and necessity-through-another. The person of realization affirms possibility and
knows its presence, the possible and what it entails, in what way is it possible and how it
is necessary-through-another.” Qaysari, Sharh Fusis al-hikam, ed. H. Amulj, 1:392-94. See
also Dagli, The Ringstones of Wisdom, 35, n. 68.

11 Traditionally called “the three directions” (al-jihat al-thalatha).



126 A el b e (o Aly aidl G

Ll eolaczd) plize Wl SN OBLYE ety el Lels oy 31 Ll L]
cldy Corly 4l g g8 Lo e 2 N 2 JET Il i e B L
v S s I AL Bl 4oy s

eVl ) G Laidy e Sl oLl 555 o 6
S L) e OB Yy ol 5 ) oo Ol eliadl 3y
ol >

b Caosll slial e Com e Ol Ol plze¥ly OEGYL
Kot o oy gl e

4o p oub 0l LT L Y el bl S W ol Y Slazal) :J Y
ALl &bl by e 13 Y Y

Ao | Slapll m Lt 1 01 0L 0L G ol 5
o8 il 3 Vs ) G Y g oy Lo LY Gl
ol el Al Ol Cem A el

o Ll eyl Ty b SlaeV) S e o U aLuVI Vs O ¢ el
ol b S had Sl b ol Gy Do B Al sus ) o
2 KV Ll s Ll OV Lo s el K 5 il
Gl s e a1 0BT 6V Lz

SN n a3 el 5 b ) s SO ol o L 0K L,
i ) 8 e (g DL o



SUBSTANCE AND ACCIDENT ACCORDING TO GOD’S FOLK 127

They are viewed either with respect to their external existences, such
as contingency for the contingent and impossibility for the impossible, or
with respect to their being identical with that essence, such as necessity for
Being qua Being. For, He is necessary by His Essence and His necessity is not
because of external superadded existence.

Thus, the necessary is the necessity of self-existence intrinsic to the Essence
and its realization externally. The impossible is the necessity of non-existence
externally. The contingent is the absence of necessity towards either existence
or non-existence.!?

Both the contingent and the impossible are privative attributes in that they
predicate negatively of their subjects in external existence, whereas, necessity
is a positive attribute.

It cannot be said that the impossible things have no essence and therefore
cannot necessitate anything. As mentioned previously, there are two types, a type
hypothesized by the mind but has no essence, and one which is [existentially]
established, or are the divine names.

It was mentioned in the discussion of the Archetypes that necessity en-
compasses all external and intellectual entities since a thing whose existence
is not necessitated does not come into being, either externally, or in the intel-
lect. Thus, necessity can be subdivided into the necessary-in-itself and the
necessary-through-another.

Know that this division is only with respect to the distinction between lord-
ship and servitude.!® However with respect to absolute oneness, there is no
necessity-through-something else, but only through the Essence. Everything
that is necessary by something else is contingent in essence, and contingency
has also encompassed it. The reason for its being described by contingency is
to distinguish it. Were it not for this distinction, existence would be equivalent
to His essential necessity.

Since the origin of these three relations is the presence of [divine] knowledge,
some of the great scholars have maintained that the plane of contingency is the
same as the plane of knowledge.

12 After the distinction between Being and quiddity, this tripartite division of the Necessary,
contingent and impossible is one of the mainstays of scholastic theology (kalam) and
Peripatetic philosophy. Avicenna, one of the most influential Islamic philosophers includes
itunder the heading, Modality and Existence. Nasr writes, “In fact, Avicenna bases the whole
of his philosophy upon the distinction among these three divisions and the relation which
quiddity and existence have in each case with each other.” Nasr, Three Muslim Sages, 26;
See also Nasr, Islamic Cosmological Doctrines, 199; Nasr, Islamic Philosophy from its Origin
to its Present, 71; Gutas, Avicenna and the Aristotelian Tradition.

13 Or, the distinction is between Being and quiddity.
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Even if the intellectual discussions mentioned here as well as in previous
chapters contravene the outer form of speculative philosophy, they are in fact
its outward spirit arising from the lights of prophethood, from those who are
knowledgeable of the degrees of existence and their requisites. For that reason,
God’s folk have not abstained from disclosing them, even if the pseudo-philos-
ophers and their imitators reject them. God is the Truth and He guides the way.

4 Conclusion: On Individuation (al-ta‘ayyun)

Know that individuation is that which distinguishes one thing from another,
such that no other thing shares with it. It may apply to the Essence itself like
the Necessary Being which is distinguished essentially from all from others, and
the individuation of Permanent Archetypes in the divine knowledge. These are
identical with their essences because on the plane of knowledge, Being with a
specific attribute becomes an essence and a Permanent Archetype.

It may be something superadded to its essence that distinguishes it from
others, such as a writer is distinguished from an illiterate in the attribute of
writing. Or it may result from the lack of an attribute, such as an illiterate who
is distinguished from a writer in the inability to write.

The first is the presence of an attribute without considering the lack of a
different attribute, such as Zayd’s ability to write without considering his lack
of ability for tailoring, or considering the presence of an attribute while at the
same time considering his lack of another attribute.

Individuation that is superadded to essence may be either positive or privative,
or may be a compound of positive and privative. One species may encompass
all other species because a human, for example, distinguished in essence from a
horse, and by the presence of an existential attribute—in one of his manifesta-
tions—is distinguished externally through another existential attribute, such
as Zayd being merciful and ‘Amr being oppressive. That which is apparent by
means of an existential attribute is distinguished from that which is apparent
from a privative attribute, like being knowledgeable versus being ignorant.
Likewise, a writer who is not a tailor is distinguished from a tailor who is not
a writer by an existential attribute in addition to the non-existence of another
attribute, and vice-versa.
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Individuations superadded [to essence] are all requisites of Being, just as
privative attributes differing from one another are distinct with respect to exist-
ing in the mind of the perceiver, or with respect to its properties.

Therefore, it cannot be said that were distinctions between entities only due to
their individuation, they would not differ with respect to their essences. Instead,
their essences are shared in the same way that individual human beings share
a single reality. This is because we say that essences become essences only by
individuation in [divine] knowledge, whereas, before [this] individuation, they
are nothing other than the divine Essence, which is pure Being, as mentioned
by the Prophet, “God was and nothing else was with Him.”#

Therefore it proves that the distinction of entities by their essences is fun-
damentally due to their individuation, which makes essences what they are, in
the same way that individuals are distinguished by specific qualities since they
have essences that are distinct either in essence or attribute. God knows best.

14 Bukhari, Tawhid, 22. This hadith is often translated as “God is and there is nothing else with
Him.” Ibn al-‘Arabi explains that the verb kan does not denote temporality but existence.
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CHAPTER 5

The Universal Worlds and the Five Divine Presences

The world, al-‘alam, being derived from the word alama, lexically signifies “that
through which something is known,” and technically signifies, “everything other
than God”. Because through [the world], God is known, with respect to His names
and attributes, since a divine name is known through each entity, being that it
is the locus of manifestation of a specific name.

Universal Names (al-asma’ al-kulliyya) are known through real genera and
species, and [other] names are known, manifesting through even animals that
laypeople consider lowly, such as the fly, the mosquito, the flea and others.

The First Intellect is a universal world (‘@lam kulli) because it encompasses
in summary, every universal of the world’s realities and its forms; the name the
Merciful (al-rahman) is known through it.

The Universal Soul (al-nafs al-kulliya) is also a universal world because it en-
compasses in detail, the particulars of whatever the First Intellect encompasses;
the name the Compassionate (al-rahim) is known through it.!

The Perfect Human is a universal world because he encompasses them all in
summary, with respect to his spirit, and in detail, with respect to his heart; the
name Allah, which encompasses all the names, is known through him.2

1 The Ikhwan al-Safa’ (Brethren of Purity), a group of sages living in the fourth/tenth century
examined the correspondences between the microcosm and macrocosm. They wrote on
Neoplatonic and Pythagorean natural philosophy along with Islamic cosmology and metaphys-
ics. Some excerpts on the Universal Soul are mentioned here: “The Universal Soul is a spiritual
essence that emanates from the Intellect. It is the Soul of the entire cosmos connected with
the absolute Universal Body (al-jism al-kullt al-mutlaq), which pervades the entire cosmos,
governing and moving it. The Universal Soul is exemplified in the following: primary genera,
simple souls that are its species, souls that are below it such as primary species, and particular
souls such as individuals, some of which are under others.

The Universal Soul, which is the soul of the cosmos, supports the simple souls, the Universal
Intellect (al-‘aql al-kulli) supports the Universal Soul and the All-Mighty Originator supports the
Universal Intellect. God creates and governs them all without admixing or immediacy. Glory
to the Best of Creators!” Rasa’il ikhwan al-safa’, 3:175-178. See Netton, Muslim Neoplatonists:
An Introduction to the Thought of the Brethren of Purity, 1982; Nasr, An Introduction to Islamic
Cosmological Doctrines, 1978.

2 Man'’s inward reality is identical with the divine Reality since the Perfect Human is the locus
of manifestation of the Comprehensive Name [Allah], and sharing in the glory of his Master
becomes sanctified. Qunawi, Mifiah al-ghayb, 113. See also Jili, al-Insan al-kamil, ch. 6o trans.
T. Burckhardt as Universal Man; Nasafi, Kitab al-insan al-kamil, 257; Chodkiewicz, Seal of the
Saints, 70; Nicholson, Studies in Islamic Mysticism, ch. 2; Chittick, The Meccan Revelations, 43;
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THE UNIVERSAL WORLDS AND THE FIVE DIVINE PRESENCES 135

If every individual in the world is a sign of a divine name, and every name
encompasses every other name insofar as the Essence comprehends them all,
then every individual is also a world through which all the names are known.
Therefore, the worlds are infinite, from this perspective. However, since the
universal divine presences are five, there are also five universal worlds, inclusive
of everything else.

The first universal presence is the absolute Unseen, and its world is the
Permanent Archetypes on the plane of [divine] knowledge. Opposing it is the
presence of the absolute Visible (al-shahada), and its world is the Kingdom
(al-mulk).

The presence of relative Unseen can be divided into that which is closer to the
absolute Unseen. Its world is the world of the spirits of Invincibility (al-jabarit)
and Dominion (al-malakat), that is, the world of immaterial intellects and souls;
and that which is closer to the Visible which is the Imaginal World (al-mithal).3

The relative Unseen is divided into two categories because spirits have imaginal
forms corresponding to the absolute Visible world, and intellectual immaterial
forms corresponding to the absolute Unseen.

The fifth presence encompasses the previously mentioned four, and its world
is the human world, which embraces every other and all that they contain.*

The world of Kingdom (al-mulk) is a manifestation of the Dominion (al-
malakit), which is the absolute Imaginal World, which is a manifestation of the
world of the Invincibility (al-jabarut), that is, the realm of immaterial beings,
which is a manifestation of the Permanent Archetypes, which is a manifestation
of the world of divine names and the plane of Unity, which is a manifestation
of the presence of Singularity.

Izutsu, Sufism and Taoism, 227; ‘Afifi, The Mystical Philosophy of Muhyid-Din Ibnul Arabi, ch.
2; Lumbard, “Al-Insan al-Kamil: Doctrine and Practice” in Islamic Quarterly, 38:4:261.

3 The Imaginal World is the shadow of the Intellectual world and encompasses the absolute
visible world.

4 The visible world is the realm of multiplicity and differentiation. The first presence is also
known as the presence of Permanent Archetypes; the second as the world of spirits, given
that they are immaterial intellects; the third as the Imaginal World; the fourth as the material
world; and the fifth, which is the comprehensive world embracing the previous four, is the
human being.

5 The first presence is the absolute Unseen. In contrast to this station is the absolute Visible,
which is the external world and is also called mulk or nasit. 1t is the last realm in the Arc of
Descent, which is the final, and most outward manifestation of the Essence. Every world in
relation to the Absolute Unseen is considered an external world. However, in relation to each
other, the World of Universal Intellects and Souls is the relative Unseen and the Imaginal World
is the relative visible.
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THE UNIVERSAL WORLDS AND THE FIVE DIVINE PRESENCES 137
1 Comment

You must know that these worlds, their universals and particulars are all divine
books, because they encompass His Complete Words (al-kalimat al-tammat).The
First Intellect and the Universal Soul—both of which are forms of the Mother
of the Book, which is the plane of [divine] Knowledge—are divine books.®

The First Intellect may be called the “Mother of the Book” for it encompasses
things in summary, and the Universal Soul, the “Manifest Book” because of their
detailed manifestation therein. The “Book of Effacement and Establishment”
is the presence of the Soul Imprinted on the Universal Body, with respect to its
association with engendered things. This Book of Effacement and Establishment
consists of individual forms within it, with respect to the necessary states ac-
companying their essences due to their original receptivity. Their manifestation is
conditioned by the configuration of celestial spheres which prepare the essences
and clothe them in those forms together with their states emanating from the
divine name, the Director (al-mudabbir), the Effacer (al-mahi), the Establisher
(al-muthbit), the Accomplisher of what He wills (al-fa‘al lima yasha’), etc.

The Perfect Human is a book comprehending the aforementioned books
because he is the replica of the Great World,” as mentioned by the divine gnostic
‘Ali b. Abi Talib:

Your cure is within you but you do not feel it
Your illness is from you but you do not see it

Do you suppose that you are a small particle
While the Great World is folded within you

You are the Manifest Book whose
Letters bring forth the hidden

6 The term “books” emphasizes the created order of things, and the way in which God’s com-
mand exists in the form of individuation and separation, while the “words of God” indicate
God'’s independence from needing causal intermediaries for the subsistence of the world. This
is an expression of God’s engendering command, “Be!” Another distinction is that “books”
refer to the world in an individuated and differentiated state and “words” refer to the world
in undifferentiated, summary form.

7 Generally, the Great World refers to the entirety of creation and the Small World refers to
the human being. But in the view of the Ibn al-Arabi, the Great World refers to the Perfect
Human (al-insan al-kamil), and the Small World refers to creation. This is because the human
exemplifies all that is in creation, but if the perfect human being is excluded from creation,
then it would not contain all of it. Kashani, Lata’if al-ilam, 386.
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THE UNIVERSAL WORLDS AND THE FIVE DIVINE PRESENCES 139
The Shaykh writes—may God be pleased with him:

I am the Quran and the seven repeated verses
The spirit of the spirit, not the spirit of vessels

My heart resides near the object of my vision
Witnessing Him, though my speech is with you

Thus, from the aspect of his spirit and intellect, he is the intellectual book, called
the “Mother of the Book”. From the aspect of his heart, he is the “Book of the
Guarded Tablet”, and from the aspect of his soul, he is the “Book of Effacement
and Establishment” for these are noble pages, elevated and pure, that none
shall touch nor perceive its secrets and meanings save those purified from the
veils of darkness.

The books that have been mentioned are the original divine books. As for
their branches, they are the rest of existence consisting of the intellect, soul,
spiritual and bodily powers, and so on, for they inscribe the properties of the
entities, either entirely or in part, in summary or in detail. The least thereof is
the inscription of its own properties. God knows best.?

8 Thebooks of God are the existential and the written. The existential book refers to the “horizons”
and the “souls.” The written book is that which is contained within two covers. The existential
book is the Tablet of Effacement and Establishment (kitab al-mahw wa-l-ithbat), the Manifest
Book (al-kitab al-mubin) and the Mother of the Book (umm al-kitab), as referred to by the verses,
“He effaces what He wishes and affirms what He wishes and to Him belongs the Mother of the
Book” (Quran 13:39). “There is neither wetness nor dryness except that it is in the Manifest
Book” (Quran 6:59). “Indeed the books of the righteous are in the sublime (‘illiyin), and the
books of the wicked are in the ignoble (sijin)” (Quran 83:18). Sharh al-manzguma, 1:26.
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THE UNIVERSAL WORLDS AND THE FIVE DIVINE PRESENCES 141
2 Another Comment

You must know that the relation of the First Intellect to the Great World and
its realities is identical with the relation of the human spirit to the body and
its faculties, and that the Universal Soul is the heart of the Great World just as
the rational [soul] is the heart of man. For that reason, the world is called the
“Great Human”.

It should not be imagined that the forms that the First Intellect contains in
summary, and the Universal Soul individually, are other than its realities, such
that forms emanate from God, separated from their realities. In fact, emanation
of those forms consists of the engendering of those realities in them.

All realities that exist externally are like shadows of those forms, since they are
the ones that appear externally by way of manifesting themselves in the [First
Intellect and the Universal Soul] first, and the [First Intellect and the Universal
Soul] attains knowledge of [external realities| by means of the emanating forms
themselves and not by forms abstracted from the external.

Those realities are identical with the reality of the First Intellect, rather they
are identical with each world with respect to pure Being, even if—from the
perspective of their individuation and state of being known—they are different.
For we have mentioned that all realities return to Absolute Being with respect
to reality, and each of them is identical with the other with respect to Being,
even though they are distinct with respect to individuation.

Furthermore, the [First Intellect] is the first form appearing externally on
the divine presence. We have mentioned that the realities of the names at
this degree are from one perspective identical with it and are from another
perspective distinct from it, which is also the case for its loci of manifestation.
The unity of realities in the [First Intellect] is the same as the unity of all of the
children of Adam in Adam before their individuation, even though with respect
to their identities they are disparate at their manifestation. In fact, it the [First
Intellect] is the true Adam, confirmed by his saying, “The first thing that God
created was my light.”

9 Majlisi, Bihar al-anwar, 1:97.
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The distinction by means of quiddity is like that of identity, for both express
what makes a thing what it is. The difference is that quiddity is used for universals
and identity is used for particulars.

It cannot be said that the children of Adam are united in species and that
quiddities differ in essence and cannot be united. Because we have explained
that quiddities are specific intellectual entities that are individuated as discrete
universals but all are united in Being qua Being.

The distinction in the mind between the knower and the known does not
negate existential unity, just as rays of the sun during the day or on a moon-lit
night are one, even though the mind judges the light of the sun or the moon
to be other than the light of the star. The essential unity of knowledge, knower
and the known is only the unity of attributes, names and entities in God, and
nothing else.

Such is the case for the forms acquired in every world, whether they are ab-
stracted or not, they are not separate from their realities, because just as they
exist externally, they exist in the worlds of the intellect, imagination and mind.
Perceiving the form of a thing—divested from its reality—does not necessar-
ily result in knowledge of it, since the form is other than it, according to the
[philosophers].

Man, for his being the replica of the Great World, contains all the realities in
it, and they are identical with him, in one respect, for the reasons mentioned
above. Nothing veils him from them except the elemental plane. Thus, to the
extent that veils are removed, realities are manifested in him, so that his state
concerning the objects of his knowledge is like that of the First Intellect.!®

In actuality, his knowledge is also active with respect to his station [spirit]
and passive from another perspective. In fact, it is more fitting to describe him
as having active knowledge than the First Intellect because he is the vicegerent
and governs all the worlds.

10 This is why the human being is the Supreme Isthmus (al-barzakh al-a‘la), which Qanawi
considers to be a point in the middle of a circle. He says, “Directly between them is the
presence of synthesis and being (al-jam‘ wa-l-wujiid), and of occultation and revelation
(al-ikhfa’wa-l-i‘lan). [ This presence] thus occupies the middle and its companion is man.”
Qunawi, Ijaz al-bayan, 4, cited in Todd, The Sufi Doctrine of Man, 99. He also says, “Just as
the Divine Presence, referred to by the name Allah, comprises of all the specific Attributes,
their particular properties, and their inter-relationships, whereby there is no intermediary
between the Essence and the Attributes, likewise man, from the point of view of his reality
and his station, there is no intermediary between him and God. His reality is such that he is
the comprehensive isthmus (al-barzakhiyya al-jami‘a) between the properties of necessity
and possibility since he encompasses both.” Qunawi, Kitab al-fukuk, 185.
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THE UNIVERSAL WORLDS AND THE FIVE DIVINE PRESENCES 145

The soundness of this doctrine and what has been mentioned previously
will only be revealed to one whose active reality and existential unity appear in
the levels of witnessing. Since God’s knowledge is identical to His Essence and
the objects of His knowledge; distinction is only due to particular theophanies.
God knows best.
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CHAPTER 6

The Imaginal World

Know that the Imaginal World (al-‘alam al-mithali) is a spiritual world of lumi-
nous substance similar to material substance in its being sensible and measur-
able and to immaterial intellectual substance in its being luminous.! It is not a
composite material body nor is it an immaterial intellectual substance because
itis an isthmus (barzakh) and dividing boundary between them. Anything that
is an isthmus between two things must be other than either of them, but possess
two aspects, each aspect resembling that which is appropriate for its realm.?

Unless it is said that it is a luminous body of the utmost subtlety so it becomes a
dividing boundary between the subtle immaterial substances and dense material
substantial bodies, even though some material bodies are subtler than others,
such as the sky in relation to other bodies. Thus, the world is not horizontal, as
some have maintained, claiming that the imaginal forms are separate from their
realities as they are for intellectual forms.

The truth of the matter is that substantial realities are present in every spiri-
tual, intellectual and imaginal world and possess forms corresponding to each
of their worlds. If you examine further, you will find that the imaginal faculty,
which belongs to the Universal Soul—encompasses all that is encompassed
by the imaginal faculties—is the theophany and manifestation of that world.

1 It is called the Imaginal World because it the first representation and appearance of the
objects in the divine knowledge as form, since the root meaning of mithal is to resemble,
imitate and appear in the likeness of. See Chittick’s The Self-Disclosure of God, chapter 10
on the Imaginal Barzakh, The Sufi Path of Knowledge, 112—126; The Meccan Revelations, ed.
M. Chodkiewicz, 1:169; Bashier, Ibn al- Arabt’s Barzakh, 75-92; Corbin, The Creative Imagination
in the Sufism of Ibn Arabi; Dagli, The Ringstones of Wisdom, chapters on Isaac and Joseph.

2 Chittick writes, “The term barzakh is often used to refer to the whole intermediate realm be-
tween the spiritual and the corporeal. In this sense, the term is synonymous with the World
of Imagination (khayal).” Chittick, The Sufi Path of Knowledge, 14.

Ibn al-Arabi says, “An isthmus (barzakh) is something that separates (fasil) two other things
while never going to one side (rmutatarrif), in the same way a line separates a shadow from
sunlight [...] The senses might be incapable of separating the two, but the rational faculty judges
that there is a barrier (hajiz) between them that separates them. The barzakh is something
that separates a known from an unknown, an existent from a non-existent, a negated from
an affirmed, an intelligible from a non-intelligible.” Ibn al-‘Arab1, Futithat, 1:304.16, cited in
Chittick, The Sufi Path of Knowledge, 117-118.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_009
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THE IMAGINAL WORLD 149

It is called the “Imaginal World” because it contains forms of whatever
exists in the corporeal world, and for its being the first formal representa-
tion of the Archetypes and realities on the plane of divine knowledge.
It is also called the “Discrete Imagination” (al-khayal al-munfasil) for its
being non-material, which is analogous to the “Connected Imagination”
(al-khayal al-muttasil).?

Every single meaning or spirit has an imaginal form corresponding to its perfec-
tions, since each of them has a share in the divine name, the Manifest. For that
reason, a sound narration relates, “The Prophet, peace and blessings upon him,
saw Jibra’ll, upon him peace, at the Lote Tree with six hundred wings,” and also,
“Jibra’1l enters the River of Life every morning and evening and leaves, flapping
his wings. Then God, Almighty, creates an infinite number of angels from every
drop.”* This Imaginal World contains the Throne (‘arsh), the Pedestal (kursi),’
the seven heavens® and earths and all the angels contained therein, and others.

In light of this, the seeker grasps the nature of the Prophet’s ascent (mi7ay)
and his witnessing of Adam (Adam) on the first heaven, John (Yahya) and Jesus
(‘Isa) on the second, Joseph (Yasuf) on the third, Enoch (Idris) on the fourth,
Aaron (Haran) on the fifth, Moses (Miisa) on the sixth and Abraham (Ibrahim)
on the seventh, peace be upon them all.

And [the seeker grasps] the difference between what is witnessed in sleep
and the faculty of imagination, such as ascending to the heavens, as it occurs
for the intermediate wayfarers, and what is witnessed in this spiritual world.

3 The Discrete Imaginal World (‘@lam al-mithal al-munfasil) is a reflection of the Permanent
Archetypes in the Great World and exists independently. The Connected Imaginal World
(@lam al-mithal al-muttasil) is connected to the Small World, which is the human being.

4 Majlisi, Bihar al-anwar, 4:38, no. 14; 92:374, no. 1.

5 Maybuadi writes in Kashf al-asrar wa ‘uddat al-abrar, “He is on the Throne; in knowledge (‘ilm),
everywhere; in communing (suhbat), in the spirit (jan); in nearness, in the soul (nafs).” Cited in
A.Keeler, “Mystical Theology and Traditional Hermeneutics" in Shihadeh, Sufism and Theology,
23.

6 In classical cosmology, “The physical world consists of thirteen concentric spheres adjacent
to one another, the highest of them is al-atlas (lit. effaced). As its name suggests, it does not
contain any stars. Then there is the sphere of al-thawab (lit. stationary) which is established in
its dense stratum and whose ceiling comes in contact with the former. Together they are called
the Throne (al-arsh) and the Pedestal (al-kurst), respectively, in the terminology of Revelation.
The seven heavens and the seven planets follow, as mentioned in the verse, ‘Each is floating
in a celestial body’ (Qur'an 21:33). Their order has been established by the ancients and is
considered common knowledge.” ‘Amili, Tashrih al-aflak, cited in Al-Majid, Manazil al-s@’irin:
bab al-firasa, trans. M. Ali, The Principles of Correspondences, 64.
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THE IMAGINAL WORLD 151

These sensible forms are shadows of those imaginal forms. For that reason
the gnostic knows the state of a person by their form through the perspicacity
of unveiling (al-firasa al-kashfiyya) as he mentions, “Be wary of the believer’s
perspicacity, for he sees with the light of God.”” He also said that the letters “kaf”,
“fa’”, and “ra’”, will be written on the forelocks of the Dajjal, but none but the
believer will be able to read it. God, the Most High, states, “Their signs are on
their faces from the effect of prostration,”® concerning the people of paradise.
Whereas, regarding the people of the fire He says, “The guilty will be known by
their faces and taken by their forelocks and feet.”

Delimited images, which are also imaginings, are but a sample of it and a
shadow that God has created as a proof for the existence of the spiritual world.
For this reason, the people of unveiling maintain that it is connected to this world
and receive insight from it, in the same way that streams and rivers connect to
the sea and apertures and windows let light inside of a house.

For every entity in the world of Kingdom, there is a delimited Imaginal [world],
like the imagination in the human world, whether it be a galaxy, a planet, an ele-
ment, a metal, a plant or animal. For everything has spirit and spiritual powers,
and possesses a share from its world, the least of which are non-manifest in the
inanimate objects and manifest in the animals, lest there be no correspondence
between the worlds.!® With respect to this God says, “There is nothing except
that it glorifies Him with praises, but you do not understand their glorification.”!

7 Suyuti, al-Jami‘al-saghir, 1142; Bihar al-anwar, 24:128. The word firasa is derived from tafar-
rus, which means ascertainment or circumspection (tathabbut) or observation (nazar). It
is said, “He saw (tafarrasa) in him virtue when he observed him carefully with penetrating
vision.” Lisan al-Arab, 5:110. Ibn al-Arabi’s writes, “Perspicacity through faith (firasa) is a
divine light which God gives to the person of faith in the eye of his insight just like the light
which belongs to the eye of sight. When a person has this perspicacity, its mark is like the
light of the sun through which sensory objects appear to sight.” Futuhat, 2:235:35, cited in
Chittick, The Sufi Path of Knowledge, 304.

Quran (al-Fath) 48:29.
Qur’an (al-Rahman) 55:41.

10  “Lexically, correspondence means ‘analogy, referring to the general correlation and
connection between existent things. Correspondence is a universal principle, an order
that embraces existence. Man possesses a correspondence with God and another
with creation by which he discerns his interrelationships with the entities.” Al-Majid,
Manazil al-s@’irin: bab al-firasa, trans. M. Ali, The Principles of Correspondences, 1.

11 Quran (al-Isra) 17:44.
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Authentic hadith affirm that animals perceive innumerable realities imper-
ceptible to the children of Adam unless they are among the people of unveiling.
Such witnessing may be from the Absolute Imaginal World (‘alam al-mithal
al-mutlaq), and possibly from the Delimited Imaginal World (alam al-mithal
al-muqayyad),’> but God knows best. By the very fact that the veiled do not wit-
ness these realms, God has made them the “lowest of the low.”13

But if the wayfarer connects with the Absolute Imaginal World in his move-
ment, by traversing his delimited imagination, he reaches whatever he witnesses
and finds reality as it truly is, because it corresponds to the intellectual forms in
the Guarded Tablet, which is the manifestation of divine knowledge.!#

Hence, a person obtains knowledge of his Permanent Archetype and its states
through direct witnessing, because he proceeds from shadows to real light, in
the same way that he gains knowledge of it by spiritual (mamawi) transference.
We will clarify this in the next chapter, God willing.

If he witnesses something in his delimited imagination, at times it is correct
and at other times it is mistaken. This is because the vision either reflects reality
or it does not. If it does, then it is correct, otherwise, it is a figment arising from
corrupted imaginings, in the same way that the intellect adulterated by imagina-
tion (wahm) concocts that something exists, while in fact, it does not, or that it
is something else, or that God has a partner, or other concepts which have no
reality in actuality (nafs al-amr). God says, “They are but mere names that you
and your fathers have devised, for which God has not sent down any authority.”’?

12 Absolute Imagination refers to the cosmic imagination or the situation of all existence,
which exists independent of the viewer. The Discrete Imagination is the soul’s faculty
of imagination, which are connected to the viewing subject.” Chittick, The Sufi Path of
Knowledge, 116- 118.

13 Referring to the verse, “Then We reduced him to the lowest of the low” (Qur’an g5:5).

14 Ibn al-‘Arabi writes, “Were it not for the imagination, none of what we have made mani-
fest to you would have become manifest. For imagination is the most comprehensive of
engendered things and the most perfect of existent things.” Futithat, 2:311.2.

15  Quran (Yasuf) 12:40. Imagination sometimes refers to sensory intuition (al-wahima),
which contrives ways to deceive and plot, arriving at certain ends through deception and
cunning. Yet, like the three other faculties, it is also beneficial. The faculty of imagination
[sensory intuition] conceptualizes the meaning of particulars to concoct stratagems and
derive the means required to reach correct objectives.

The difference between the terms sensory intuition (al-wahima), imagination (al-khayal)
and fantasy (al-mutakhayyila) may be unclear. Each of these is a distinct faculty, as distinct
as the faculties of intellect, anger and desire are to each other. The function of imagina-
tion [sensory intuition] is to conceptualize the meanings of particulars, the function of
the imagination is to perceive forms, and the function of the fantasy is to synthesize and
segregate between the two. Al-Majid, Manazil al-s@’irin: bab al-firasa, trans. M. Ali, The
Principles of Correspondences, 92.
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The reasons for their correctness can sometimes be traced to the soul, some-
times the body, and sometimes both. As for the reasons stemming from the soul,
they are, for example, complete attention to God, habituating to truthfulness,
inclining the soul to the spiritual intellectual world, purification from defects,
shunning bodily preoccupations and exemplifying praiseworthy attributes, since
these strengthen the soul and render it luminous. The extent to which the soul
isluminous, it is able to disengage itself from the sensory realm and remove the
darkness that causes the lack of witnessing.

In addition, the correspondence between the soul and the immaterial spirits
strengthens because it acquires their characteristics. Thus, [spiritual] meanings
effuse upon it causing attraction to those spirits resulting in complete witnessing.
Then, if the period of that effusion ceases, the soul returns to the visible world,
imbued with knowledge and possessing that form engraved upon it because of
its impression on the imagination.

As for the reasons originating in the body, it stems from its soundness, balance
of its individual constitution and mind. As for the reasons originating from both,
it stems from the performance of religious duties (ta‘at), bodily worship, good
deeds, using one’s powers and faculties in accordance with divine command-
ments, maintaining a balance between excess and deficiency therein, continually
being in the state of ablution, and turning away from other than God by being
occupied with invocation, especially from the evening until one sleeps.

The reasons for their falsity contravenes the aforementioned, such as an ill
disposition of the mind, preoccupation with worldly pleasures, the use of the
[power of] fantasy (mutakhayyala) for corrupt imaginings, being engrossed
in desires and coveting disobedience. All these are the cause of darkness and
the increase of veils. If the soul turns away from the manifest to the hidden in
sleep, these meanings become corporealized and occupy it from its real world.
Its dreams are confused dreams (adhghath al-ahlam) and have no significance.
[The soul] sees [in sleep] precisely what the fantasy imagines in [wakefulness].16

That which it sees because of a deviant constitution is often disquieting for
it, to the extent that the bodily constitution changes from its previous state.
Thus, all of these visionary matters are the result of the outward states; if [the
former] are good then [the latter] are good and if [the former] are evil then
[the latter] are evil.

16 TheProphet has stated, “Dreams are of three types: It is either from God, inspired by Satan,
or man conveying something to himself.” “The sound dream is one of the forty-six parts of
prophethood.” Traditions recorded by Bukhari, Muslim, Tirmidhi, and Ibn Hanbal.
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Witnessing of forms sometimes occurs in wakefulness and sometimes
in sleep, just as sleep is divided into confused dreams and other types.l”
Likewise, that which is seen in wakefulness is divided into purely real events,
corresponding to actuality, or purely imagined events—possessing no
reality—/[or] satanic. Satan confounds them to make them appear as real in
order to misguide the observer. For this reason, the wayfarer needs a guide who
guides him and saves him from perils.

As for the first type, it is either connected to events or it is not; if it is connected,
then he witnesses it as it occurs or by way of interpretation. If it does not occur,
he is able to distinguish between them and those that are purely imaginal events.

Interpreting a reality from its original form is based on the correspondence
between its outward forms and the reality, and its manifestation therein; this
is entirely on account of the states of the observer, the details of which lead
to prolixity.

If it is not [connected to real events], then there are criteria to distinguish
between them and purely imaginal events that are known by the people of “tast-
ing” (dhawq) and witnessing, according to their unveilings, just as philosophers
have criteria to distinguish truth and falsity, which is logic.

There is a general criterion, the Quran and hadith, which informs of the
perfect Muhammadan unveiling, peace be upon him and his progeny. There are
specific criteria that relate to the state of each of them, the emanation of the
governing name and the dominant property over them. In the following chapter,
we will refer to some of the general differences, God willing.

17 Najm al-Din Razi discusses the types of dreams in the following, “The dream is that which
occurs when the senses have ceased to function, the imagination has begun to operate,
and a certain object becomes visible to the one overcome by sleep. There are two kinds
of dream: the first is the confused dream, that which is perceived by the soul through the
instrumentality of the imagination, and is derived from the temptations of Satan and
the whisperings of the soul. These are infused in the dreamer by Satan and the soul; the
imagination forms a suitable image of them and conveys that image to the gaze of the
soul. Such confused and disorderly dreams are not liable to interpretation; one must seek
refuge in God from them and not relate them to anyone.

The second kind of dream is the good dream known as ‘sound, which the Prophet defined
as one of the forty-six parts of prophethood [...] The sound dream is of three kinds. Whatever
is in the first kind has no need of explanation or interpretation: it comes to pass exactly as
seen ... The second kind of sound dream is that in which part needs interpretation and part
comes true exactly ... The third kind of sound dream is that which needs interpretation in
its entirety, like the dream of the king —1 see seven fat ears of corn’ (Qur’an 12:43).” Razi,
Mirsad al-ibad, trans. H. Algar, The Path of God'’s Bondsmen, 287-288.
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1 Comment

You must know that everything that possesses existence in the sensory world
possesses an existence in the Imaginal World, but not vice-versa. For this reason,
the people of witnessing have stated that the relation between the sensible world
and the Imaginal World is like a ring thrown in an endless desert.!8

However, if God, Almighty, wishes to manifest something in sensory form
that does not have a form for its type in this world—such as the immaterial
intellects and others—it assumes shape in sensory forms according to the cor-
respondences between it and the forms, and according to the preparedness of
the receiving form. For example, Jibra’1l, upon him peace, appeared in the form
of Dihya al-Kalb1'® and other forms, as related by ‘Umar in a hadith answering a
query about submission (islam), faith (&iman) and righteousness (ihsan).

The same is true for all the celestial and elemental angels, as well as the Jinn,
even though they possess bodies composed of fire, as stated in the verse, “He
created the Jinn of a smokeless fire.”20

Likewise, the perfected human souls assume a shape that is other than the
sensory shapes they possessed while in the world because of their power to
disengage themselves from their bodies. After having entered the hereafter,
this power increases by the removal of bodily limitations and they have access
to all the worlds of the Dominion just as the angels enter this world and can
assume the shape of the inhabitants [of any world]. They are able to appear in
the imaginings of the people of unveiling, just as the angels and Jinn appear to
them. They are the ones who are called the “Substitutes” (al-budal@’).

The people of “tasting” have differentiated between them and the angels
through particular criteria that they possess. God, Almighty, may inspire them
the knowledge they receive from them. They gain knowledge about themselves
through them. If they appear for some of the virtuous and worshippers who do
not have unveiling, they are not able to distinguish them except through some
token that yields only supposition, such as news concerning unseen matters,
awareness of intentions, and information about thoughts before they occur in
the heart. God knows best.

18  “This is why the presence of Imagination is the vastest of presences because it combines
both worlds, the Unseen and the Visible. Ibn al-‘Arabi, Futihat, 3:43. See also, The Meccan
Revelations, ed. M. Chodkiewicz, 1:172.

19  Dihya al-Kalbi was a companion of the Prophet considered to be the most beautiful man of
the time and Gabriel used to appear to the Prophet in the form of Dihya. See The Meccan
Revelations, ed. M. Chodkiewicz, 1:306, n. 103.

20  Quran (al-Rahman) s5:15.
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THE IMAGINAL WORLD 161
2 Another Comment

You must know that the barzakh that contains spirits after the severance of the
worldly plane is other than the intermediary realm that is between immaterial
spirits and bodies, since the degrees of Being’s descent and ascent are circular.
The degree before the worldly plane is one of the degrees of descent and is prior,
and the degree after it is one of the degrees of ascent and is posterior.

Furthermore, the forms that accompany the spirits in the posterior barzakh
are the forms of actions and the result of previous works in the worldly plane,
in contrast to the forms of the prior barzakh.?! Thus, neither is identical to the
other except for the fact that each is a spiritual world, luminous substance, im-
material and contain the imaginal forms of the world.22

The Shaykh—may God be pleased with him—has made explicit in al-Futuhat,
in chapter three hundred twenty-one, “This barzakh is other than the first; the
first is called, the possible Unseen, and the second, the impossible Unseen, for
the possibility of appearing in the visible world, those in the first, and the impos-
sibility of return except in the hereafter, those in the second. There are few for
whom it is unveiled, unlike the former. For that reason, many of us witness it and
unveil the former barzakh and know what is to occur in the worldly plane but are
unable to unveil the states of the deceased. God is the Omniscient, the Aware.”

21 Imam Ja‘far al-Sadiq declares, “Men will be raised up in accordance with the form of their
actions,” — or in another version, “according to the form of their intentions.” Barqi, Mahasin,
1:409.

22 Itisin these forms that they will be resurrected and rise up at the Awakening; that is, in
another mode of being than this (physical) one. In this world, therefore, man stands be-
tween becoming an angel, a devil, a brute, or a predatory beast. If knowledge and reverence
predominate in him, he will become an angel. Or if he is given over to hypocrisy, cunning,
and compounded ignorance, then he will be a rebellious devil. If he surrenders to the ef-
fects of sensuous appetite, he will become a brute beast, and if overcome by the effects
of irascibility and aggressiveness then he will be a predatory animal. Thus, according to
the habits and states of character which predominate in a man'’s soul, so will he rise up
in a corresponding form on the Day of Rising. Mulla Sadra, Arshiyya, trans. J. Morris, The
Wisdom of the Throne, 146.
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CHAPTER 7

The Degrees of Unveiling and its Main Types

Know that kashflexically signifies the removal of a veil, as in, “The woman ex-
posed her face,” that is, removed her face-veil.! Technically, it signifies gaining
awareness of hidden meanings and existential realities from behind a curtain,
existentially or through witnessing,2 and it occurs in meaning and in form. What
I mean by “in form” is that which occurs in the Imaginal World through the
five senses.?

It occurs either through witnessing, like the vision of one who sees the forms
of corporealized spirits and spiritual lights, or it occurs in the form of audition,
such as the Prophet’s hearing, peace and blessings upon him, of revelation de-
scending upon him in metered speech, or the ringing of a bell, or the humming
of a bee, as related in a sound hadith; for he used to hear that and understand
its intent therein.

Or, it occurs in the form of olfaction, which is the inhalation of the divine
breeze and the aroma of Lordship. The Prophet, upon him peace, said, “God
possesses breezes during your days; will you not then encounter them?"#

1 Qaysarl discusses the types of spiritual experience in this section, describing realities and
their significances through the inward faculties of perception. The key to this section is Ibn
al-ArabT’s statement, “Sound knowledge is not given by reflection, nor by what the rationalists
claim by means of their reflective powers. Sound knowledge is only that which God casts in the
heart of the knower. It is a divine light for which God singles out any of his servants whom He
wills [...] He who has no unveiling has no knowledge.” Ibn al-‘Arabi, Futuhat, 1:218.19, cited in
Chittick, The Sufi Path of Knowledge, 170. Elsewhere he says, “You advance nothing except the
transference from knowledge to vision; and the form is one.” Ibn al-‘Arabj, Risalat al-anwar,
123-131. See Chittick, “Ibn ‘Arabi on the Benefit of Knowledge” in The Essential Sophia, S. H.
Nasr and K. O'Brien.

2 Witnessing, according to the Group, is to see things by the proofs of His Unity (tawhid) and
to see Him within things, and their realities with certainty (yagin), without any doubt [...]
Witnessing follows unveiling, or it may be said that it is followed by unveiling. Ibn al-‘Arabj,
Futithat, 2:484.

3 Jurjani defines unveiling as, “Gaining awareness of matters concerning the Unseen and the
verities of things that are customarily behind the veil.” Jurjani, Kitab al-ta‘rifat, 193. Unveiling
refers to the opening of the inner faculties of perception to some divine reality or manifesta-
tion. If the source of divine manifestation is taken into consideration, it is called theophany
(tajallt) or manifestation (zuhir), but if it is in reference to the perceiver, insofar as it is a
visionary experience for the gnostic, it is called unveiling (kashf) or witnessing (shuhud).

4 Majlisi, Bihar al-anwar, 77:166, no. 2.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_010
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THE DEGREES OF UNVEILING 165

He said, “I find the Breath of the Merciful coming from the direction
of Yemen.”s

Or, it occurs in the form of palpation, which is by communion between
two lights or two imaginal bodies, as related by ‘Abd al-Rahman b. ‘Auf—may
God be pleased with him—that the Prophet, peace and blessings upon him,
said, “I saw the Lord, the Most High, in the most beautiful form.” God said,
“What is the higher plenum (al-mala’ al-a‘la) disputing about, O Muhammad?”
He replied twice, “You know best, my Lord.”

He said, “So God, placed His palm between my shoulders and I felt its coolness
between my breasts, then I knew whatever was in the heavens and the earth.”®
Then he recited the verse, “We showed Abraham the dominion of the heavens
and the earth so that he would be among the certain.””

Or, it occurs through tasting, like one who sees different types of food, so if
he tastes it and eats from it, he comes to know a spiritual meaning. The Prophet,
peace and blessings upon him, said, “I saw that I was drinking milk to the point
that its wetness flowed from my fingertips. So I gave its excess to ‘Umar, and I
interpreted that as knowledge.”®

These types [of unveiling] may combine with one another or appear in-
dividually. They are all theophanies of the divine names since witnessing is
the theophany of the name, All-Seeing (al-basir), and audition of the name,
All-Hearing (al-sami), and so on. Each type possesses a divine name that lords
over it, and all serve under the name, the Omniscient (al-‘alim), even if they are
among the Mothers of the Names.

5 Ghazali, Thya@ ‘ulam al-din, 3:153; Ahmad 2:541; Ibn al-‘Arabi, Futahat , 1:97.21. See Chittick,
The Sufi Path of Knowledge, 127; The Self-Disclosure of God, 42; Todd, The Sufi Doctrine of Man,
102; Qunawi, Fukik, 265.

The Breath of the Merciful symbolizes a state of union through which words and meanings
are engendered. Kashani, Lata’if al-i'lam, 567. “Thus, breath is a vapor, relieves constriction
in the breast, and is the vehicle for words; in the same way the Breath of the All-Merciful is a
Cloud, relieves the constriction of the Permanent Archetypes (or the divine names)—which
desire to see the outward manifestation of their properties—and is the vehicle for God’s own
words, which are the creatures.” The Sufi Path of Knowledge, 127.

6 Darimi, Rud, 12; Ahmad, 1:378; Ibn al-‘Arabi provides a commentary on this hadith in
Futithat, chapter 306, 3:27. ‘Aisha related that al-Harith b. Hisham asked the messenger of
God, “Messenger of God, how does the revelation (wahy) come to you?” The Messenger of
God replied, “Sometimes it comes like the ringing of a bell; it is the hardest on me. Then it
passes from me after I have grasped what it said. Sometimes the angel appears to me as a
man. He speaks to me and I grasp what he says” (Bukhari™ 1987:1, 58-9, no. 2). See also Berg,
“Muhammad” in The Blackwell Companion to the Qurin, ed. Rippin, 188.

7 Quran (al-Anam) 6:75.

8 Jamimentions this hadith in his commentary on the Fusis, 180-186.
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THE DEGREES OF UNVEILING 167

The types of unveiling related to form are either associated with the events of
the world or they are not. If they are—such as the knowledge of Zayd returning
from a journey and giving ‘Umar a thousand Dinars—it is called “divination”
because their acquisition of hidden knowledge of the mundane world is on
account of their disciplines and exercises.

The people of wayfaring, on account of their lofty aspirations disregarding
worldy matters, do not pay any attention to this type of unveiling, in order to
exert themselves for the affairs of the hereafter and its states. They consider this
type of unveiling a form of descent into destruction (istidraj) and deception for
the bondsman. In fact, many of them do not pay attention to even the ones that
concern the hereafter because they are those who have made their ultimate
objective annihilation in God and subsistence by Him.®

The realized gnostic—Dbecause of his knowledge of God, His degrees and
manifestations on the worldly plane and that of the hereafter—remains with
Him eternally, sees none other than Him, and sees everything as divine theoph-
anies. He gives everything its due, so that type of unveiling does not become a
form of deception in relation to him. Those who are distant, who are satisfied
with [unveiling] from God, make it a means for obtaining status and position
in this world, but [the gnostic] completely transcends either the nearness or
the distance of those immersed in otherness.

If they are not related to [events of this world] but are unveilings—
pertaining to realities of the hereafter and spiritual realities—from among the
sublime spirits, celestial and earthly angels, that is what is desired and valued.

9 Haydar Amuli, writes, “The perfect Shaykh ‘Afif al-Din Tilmisani in his Sharh manazil al-sa’irin
(Commentary on the Stations of Wayfarers), indicates the lowliness of those who have the
unveiling of form, considering them no greater than the masses. It is appropriate to mention it
here because most people of our time claim that the perfection of a gnostic is in the unveiling
of form (al-kashf al-suri). He writes, in the chapter on Vision, commenting on spiritual intuition
(firasa), ‘What I gather from experience is that the firasa of the gnostics distinguishes between
those who are worthy to stand before God and those who are not. They recognize those who
have receptivity and strive for the sake of God, and whether or not they have arrived at the
Presence of Union (hadrat al-jam"). This is the firasa of the gnostics.

The firasa of the people of spiritual exercise (riyada) is acquired through hunger, seclu-
sion, purifying the inward but without having arrived before the God’s presence. Their firasa
relates to the unveiling of forms and hidden matters specific to creation. They only inform
about creation because they are veiled from God. As for the gnostics, their sole preoccupation
is the gnosis of God, so they inform concerning God.” Amuli, Jami‘ al-asrar, 468.
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THE DEGREES OF UNVEILING 169

These unveilings are seldom devoid of insight with respect to meanings of
the Unseen, rather most of them encompass unveilings of meaning, so they
are of higher rank and of greater certainty for their combining of meaning
and form.

[Unveiling] possesses degrees in accordance with the removal of veils, either
in their entirety or the removal of some veils over others. Thus, one who wit-
nesses the Permanent Archetypes on the plane of divine knowledge possesses
the highest station of all. Thereafter, one who witnesses them in the First
Intellect and others from among the intellects; then, one who witnesses them
in the Guarded Tablet and the remaining immaterial souls; then, in the Book of
Effacement and Establishment.

Then, he witnesses them in the remaining sublime spirits and divine books,
from among the Throne, the Pedestal, the heavens, the elements and the com-
pounds since each one of these degrees is a divine book that subsumes entities
and realities below it.

The highest degree is that of hearing, namely, hearing the speech of God,
without an intermediary, such as our Prophet’s hearing, peace and blessings upon
him, during his ascension (mi7dj), and the times he referred to in his saying,
“I have a time with God that neither an angel brought nigh nor a prophet sent
out embraces me,'® and prophet Miisa’s hearing the speech of the Almighty.!

Then, hearing His speech by means of Jibra’il, upon him peace, such as hear-
ing the noble Qur’an; then, hearing the speech of the First Intellect and other
intellects; then, hearing the speech of the Universal Soul, the celestial and earthly
angels, and the rest accordingly.

10 Majlisi, Bihar al-anwar, 82:243.

11 Inexplaining the verse, “Men whom trade does not divert” (Qur’an 24:37), Imam ‘Ali says,
“Truly, God has made remembrance (al-dhikr) a polish for the hearts, by which they hear
after being deaf, see after being blind and yield after being resistant. In every age, there are
servants of God with whom He whispers in their thoughts and speaks to in the depths of
their intellects. They spread light through their awakened and illuminated hearing, sight
and hearts, reminding [others] of the Days of God and invoking reverence for His status,
like guideposts in the desert. Whoever adopts the way, they praise his path and give him
glad tidings of deliverance, but whoever swerves right or left, they disparage his course and
warn him of ruin. Thus, they are lamps in the darkness and guides through these doubts ...

It is as though they have crossed from the world into the hereafter and behold what
lies beyond it. They become aware of the unseen [realities] of the people of the barzakh
during their long stay there, and it is as though the Day of Judgement has already fulfilled
its promise for them. Unveiling that curtain for the people of the world, they see what
people do not see and hear what people do not hear.” Nahj al-balagha, sermon 221.
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THE DEGREES OF UNVEILING 171

The source of these types of unveilings is the human heart itself and the en-
lightened practical intellect that uses its spiritual faculties. For the heart possess
sight and hearing and other faculties, as stated in the verse, “It is not the eyes
that are blind, but blind are the hearts in the breasts,”? and “God has placed a
seal upon their hearts and upon their hearing and sight is a covering.”'® There
are many well-known hadiths that support this.

Those spiritual faculties are the origin of the bodily senses, so if the veil between
them is removed, the origin unifies with the branch, and what is witnessed by
the bodily senses is witnessed by the [spiritual faculties] and the spirit witnesses
all of that through its essence. These realities unite on its plane from the fact
that every reality in the First Intellect is unified.

These unveilings occur in the delimited imagination in the beginning [stages]
of wayfaring. Then, gradually, having acquired an aptitude for it, one is trans-
ferred to the Absolute Imaginal World where he gains insight into that which
is specific to the elements, then the heavens, ascending until he reaches the
Guarded Tablet and the First Intellect, which are the two forms of the Mother
of the Book.

He is further transferred to the plane of divine knowledge and witnesses the
Archetypes inasmuch as God wills, as mentioned in the verse, “They do not
encompass an iota of His knowledge except what He wills.”*# This is the high-
est possible degree of witnessing attained by the servants of God since above
this degree is the witnessing of the Essence in whose theophany the servant
is annihilated, unless the theophany is from behind the curtain of the divine
names. It is the archetype of Archetypes referred to by the Shaykh in the Chapter
of Seth, “Do not covet nor tire yourselves because it is extremity above which
there is no extremity”

As for the unveiling of meaning divested of the forms of realities, it is ac-
quired from the theophany of the names, the Omniscient (al-‘alim) and the
Wise (al-hakim), it is the manifestation of meanings of the Unseen and realities
in themselves.13

12 Quran (al-Hajj) 22:46.

13 Quran (al-Bagara) 2:7.

14  Quran, (al-Bagara) 2:255.

15  Unveilings can also be categorized in accordance with the theophany of the divine names to
which they refer. Hearing from the Unseen is the theophany of the name, the All-Hearing,
and knowing a reality is a theophany of the name, the Omniscient. Some unveilings are
divested of form, especially those obtained from the name, the Omniscient, but others
may possess form such as those obtained from the name, the Fashioner (al-musawwir).
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THE DEGREES OF UNVEILING 173

They also have degrees, the first of which occurs as the manifestation of
meanings in the reflective faculty (al-quwwat al-mufakkira) without the use of
premises and syllogisms, rather the transference of the mind from the conclu-
sions to their principles; it is called “intuition” (hads).16

Then, it occurs in the rational faculty (al-quwwat al-‘agila), which is a spiritual
faculty that does not inhere in the body and employs the reflective faculty; it is
called the “sanctified light” (al-nur al-qudst).

Intuition is a flash of its light because the reflective faculty is corporeal, so it
becomes a sort of veil for the light that reveals meanings from the Unseen; this
is the lowest form of unveiling. That is why it is said that opening is of two types:
opening in the soul, which confers complete knowledge by way of transmission
(nagl) and intellect (‘ag!), and opening in the spirit, which imbues knowledge
existentially and not through transmission and intellect.

Then, it occurs at the level of the heart (al-galb) and may be called “inspiration”
(al-ilham)' if at this station it [reveals] outwardly, a meaning of the Unseen. But
if it reveals a certain reality, immaterial spirit, or one of Permanent Archetypes
it is called witnessing of the heart (mushahadat qalbiyya).

Then, it occurs at the level of the spirit (al-rith), described as “witnessing of the
spirit."'8 It is analogous to the sun shining upon the heavens to the degrees of the
spirit and the earths to the degrees of the body. Thus, through his essence [the
wayfarer] receives directly from God, the Omniscient meanings of the Unseen,
without intermediary, in accordance with his essential aptitude. He, therefore,
emanates to that which is below [the spirit] such as the heart, and the spiritual
and bodily faculties, if he is one of the perfected individuals and the Poles.

16 Jurjani writes that intuition is the immediate arrival of conclusions from their premises in
contrast to reflection; it is the lowest form of unveiling. Jurjani, Kitab al-ta‘rifat, 67.

17 Unveiling occurs at each degree of the human heart because the origin of unveiling is
the human heart itself. After the sensory form of unveiling, one may experience unveil-
ing in the outermost aspect of the heart, which is called the breast (sadr). If an angelic
host inspires it, it is called inspiration (ilham), or if Satan or Jinn inspire it, it is called
insinuation (waswas). However, it is more correct to say that inspiration occurs in the
heart and insinuation occurs in the breast since Satan has access only to the plane of the
breast, as in the verse, “From the evil of the whisperer who whispers in the breasts of men”
(Quran n4:5), whereas the heart is the locus of divine inspiration.

Razi says, ‘It sometimes happens that the purity of the heart attains perfection, the
veils become transparent ... If man looks into himself, he sees only God; and indeed, if he
looks into all beings, wherever he looks he sees only God.” Razi, Mirsad al-‘ibad, trans. H.
Algar, The Path of God’s Bondsmen, 299.

18  “When the light of God casts its reflection on the light of the spirit, man’s witnessing of
God becomes mingled with the taste of God’s witnessing of Himself [...] When the spirit
becomes entirely pure and is cleansed of all corporeal contamination, infinite worlds are
unveiled and the circle of pre- and post-eternity becomes visible to the eye.” Razi, Mirsad
al-ibad, trans. H. Algar, The Path of God’s Bondsmen, 300.
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THE DEGREES OF UNVEILING 175

However, if he is not one from among them, then he receives it from God
by means of a Pole, according to his aptitude and nearness to him, or by
means of a spirit of the Dominion or Invincibility in whose governance he
is under. Then, it occurs at the level of the mystery (sirr), then at the level of
the hidden (khaft) with respect to each of their stations, for which no refer-
ence nor description is possible. We will examine these degrees afterwards,
God willing.

If this meaning becomes a station and disposition for the wayfarer, his knowl-
edge unites with God’s knowledge as the branch unites with its root. Then he
attains the highest stations of unveiling.

Since all types of unveiling in form and meaning occur in accordance with
the aptitude of the wayfarer, the correspondences of his spirit and the atten-
tion of his mystery to each type of unveiling, and since aptitudes are diverse
and correspondences are multiple, the stations of unveiling are diverse to the
extent that their enumeration is impossible.!®

The truest unveilings and most complete are obtained by those whose spiri-
tual constitution is closest to being perfectly balanced, such as the spirits of the
prophets and the perfected ones from among the saints—peace and blessings
upon them all—then, by one who is closest in comparison to them.

A discussion of the method for obtaining the stations of unveiling and an
exposition of what is necessitated by each is related to the discipline of wayfar-
ing and is outside the scope of this discussion.

Whatever transpires by the possessors of stations and states who exercise
control over existence, such as restoring life or bringing about death, or trans-
forming realities such as turning wind into water or vice-versa, or traversing
space and time and its like, is due to their possessing the attribute of power and
the divine names necessitating [such phenomena] when their true existence is
actualized. It occurs either by means of a Dominical (malakti) spirit, or without
intermediary but through the specific characteristic of the divine name govern-
ing it. So understand!

19  Some of the gnostics in their wayfaring reach as far as the First Intellect and the Mother
of the Book, or the Universal Soul and the Manifest Book, and they witness all that they
encompass such as the Tablet and the Pen, the Spirits of the higher plenum, the Book of
Effacement and Establishment, the Pedestal, the Throne and the seven heavens. The highest
form is the unveiling of the Permanent Archetypes.
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THE DEGREES OF UNVEILING 177

1 Comment

The difference between inspiration (ilham) and revelation (wahy) is that the
former may be received from God without the medium of an angel, through a
specific mode that is present with every creature, while revelation is received
through an angel.2°

For that reason, divine utterances (hadith qudst) are not called “revelation”
or “Qur’an” even though they are the speech of God.

In addition, it was mentioned that revelation may be received by witness-
ing an angel and hearing his speech. Thus, it is “witnessed unveiling” (al-kashf
al-shuhudr), which includes the unveiling of meaning, whereas, inspiration is
only [unveiling] of meaning.

Revelation is characteristic of prophethood for its being connected to the
exoteric and inspiration is characteristic of sainthood (wilaya). Moreover, [rev-
elation] is conditioned by propagation unlike inspiration.?!

The difference between “divine inrushes” (al-waridat al-rahmaniyya), angelic,
Jinni, and Satanic depends on the criterion of the wayfarer who experiences the
unveiling; nonetheless, we will allude to a small part of it.

Whatever becomes a cause for goodness is either angelic or divine, whereby
in the end one is safe from danger and is not easily displaced from it. Thereafter,
one obtains complete attentiveness towards God and experiences great plea-
sure in a worship that exhilarates him. Whatever is in contravention to this
is satanic.

20  Know that revelation is specific or general. The specific is reserved for the Prophets and
messengers, and this occurs with or without the intervention of an angel. That which occurs
through an intermediary is reserved for the messengers and the ‘possessors of resolve’ |...]
The second is called inspiration but this is not correct because inspiration is specific for
the saints and successors, and revelation is for the Prophets and messengers.

General [revelation] is common to the animals, inanimate objects, human beings and
satans, rather all created beings according to God’s words [...] The fact is that revelation
has a specific technical meaning and a general lexical meaning and there is no incongruity
between the two. Amuli, Jami* al-asrar, 453-454.

21 Inspiration is also specific and general. The specific is reserved for the saints and successors
and it may occur with or without an intermediary. That which is through an intermedi-
ary occurs as a voice outside the person whereby he hears and understands the intended
meaning. They specify it is as the initial state of the Prophets, such as visions and their
like, and consider it as the second type of revelation, which is reasonable, although it is
closer to inspiration. Inspiration that occurs without intermediary is the casting of mean-
ings and realities into the hearts of the saints from the unseen world, in a single instance
or gradually, such as the rays of the sun, for example, shining upon houses in a city and its
people. Amuli, Jami‘ al-asrar, 454-455.
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THE DEGREES OF UNVEILING 179

It is said that most of what appears from the right or from the front are angelic
and most of what appears from behind and from the left are satanic. This is not
the criteria since Satan appears from all sides, as the Qur’an states, “Then I will
certainly approach them from the front, from behind, on the right and on the
left. You will find most of them ungrateful.”?2

As for the first type, it is either related to worldly affairs, such as procuring
some external thing presently hidden from the gnostic, like bringing forth sum-
mer fruits in the winter, or having the foreknowledge of Zayd’s arrival tomorrow
and so on, which are of no value for God’s folk since these are from the Jinn.
Traversing space and time, and walking through walls without any openings or
fissures are also specific to the Jinn and the angels, who are higher in degree than
the [Jinn]. If the perfected ones possess a share of it, it is through the assistance
of the angels and from their station.

If it does not pertain [to worldly affairs] rather the hereafter, such as aware-
ness of thoughts and intentions, it is angelic in nature because the Jinn are not
capable of that.

If, however, it endows the gnostic the power to influence the Kingdom (al-
mulk) and Dominion (al-malakiit), such as restoring or taking life, or freeing
someone trapped in the Intermediary World (al-barzakh), and sending some
disciples and seekers of his choosing into the Dominion, it is divine (rahmani).
This is because these sorts of activities are specific to the station of divinity, in
which and by which the perfected ones and Poles abide.

It may be said that whatever is not satanic is “divine.” So if you have come to
understand what we have described and meditated on your own state and sta-
tion, you will have understood [wherein lies] the perfection of your aptitude and
the level of your unveiling and deficiency therein. God is the Wise (al-hakim),
the Omniscient (al-‘alim).?3

22 Quran (al-Araf) 7:17.

23 Ifyouhave come to know the difference between revelation inspiration and their degrees,
know that what is received from specific revelation is called prophetic, divine knowledge. The
knowledge obtained from specific inspiration is called hidden divine knowledge (ladunni).
What is obtained from general revelation and general inspiration is either angelic thoughts
or satanic musings. Thus, know that although divine knowledge acquired from inspira-
tion is present in all times, its strength and manifestation is greater in this time because
when God shut the door of specific revelation and ended the trajectory of prophethood,
He wanted to open the door of inspiration, in order to expand the path of sainthood as a
kindness for his servants and assistance in their condition. This door remains open in this
world. Amuli, Jami al-asrar, 458.
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CHAPTER 8

The World is the Form of the Human Reality

It was mentioned that the name Allah is inclusive of all the divine names and
revealed (mutajallr) in them according to the degrees of divinity and its mani-
festations. It precedes every divine name in essence and in degree as does its
manifestation in relation to every other manifestation, revealing in them ac-
cording to its degrees. With respect to the other names, there are two aspects to
this divine name: the manifestation of its essence in each of the names and its
inclusiveness of all of them insofar as it is the Degree of Divinity (al-ulithiyya).!

In the first, all of its manifestations are of this Supreme Name (al-ism al-
azam), since both the locus and the manifestation are one in existence, having
neither multiplicity nor enumeration. Each is distinguished from the other in
the mind, as the rationalists say, “Existence is identical with quiddity in external
existence but distinct from it in the mind.” It includes all the other names in the
same way that a single reality includes its various members.

In the second, it includes [the names] with respect to the Degree of Divinity
in the same way that a complete whole includes its parts that are identical to
it, as in the first aspect.

If you know this then you will know that the realities of the world? in both
knowledge and actuality are manifestations of the human reality, which is the
manifestation of the Supreme Name, Allah. Thus, the spirits of the world are the
particulars of the human Supreme Spirit, whether they are celestial, elemental
or animal spirits. Their forms along with their requisites are the forms and
requisites of that reality.3

1 The Degree of Divinity (al-ulihiyya) is also the Unity (al-wahidiyya), the Station of Union
(magam al-jam’) and the Cloud (al-‘ama’). The original human reality is the Muhammadan
Reality, which will be discussed in the following chapter. Qaysari writes, “The first that thing to
emanate from the Holiest Emanation among the entities was his Permanent Archetype, and
the first thing to exist outwardly through the Holy Emanation was his sanctified spirit, just as
he said, ‘The first thing that God created was my light. So he came to be through the Singular
Essence, the Degree of Divinity and his Permanent Archetype which was the first singularity.”
Qaysari, Sharh Fusiis al-hikam, ed. H. Amuli, 2:1327.

2 Alam (world) relates to the word ‘alama (sign or token), since the world serves as a sign and
proof for His existence and acts as a mirror for the divine attributes.

3 Fayd Kashani (d. 1090/1769), a student of Mulla Sadra and important exponent of Ibn
al-‘Arabi writes, “What is meant by ‘teaching Adam all the names’ is his being created
by different parts and various powers to enable him to perceive the various objects of

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_011
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THE WORLD IS THE FORM OF THE HUMAN REALITY 183

Hence, the individualized world is called the “Great Human” by God’s folk,
because of the manifestation of the human reality and its requisites therein.
Due to this inclusivity and manifestation of all the divine secrets in [this reality]
to the exclusion of others, it deserved to be God’s vicegerent in creation. How
excellent is the speaker who said:

Glory be to Him who manifested humankind
Concealing the piercing brilliance of His divinity

Then He displayed him in His creation outwardly
In the form of one who eats and drinks

Its first manifestation is the form of the First Intellect, which is the undifferen-
tiated form of the degree of the Cloud,* mentioned by the Prophet in a sound
hadith replying to a Bedouin Arab who asked, “Where was our Lord before He
created the creation?” He replied, “He was in a Cloud, neither above which nor
below which was any air.”% It is for that reason he said, “The first thing God cre-
ated was my light,”6 and what he meant was the Intellect, which he affirmed by
saying, “The first thing that God created was the Intellect.”

Then it [manifests] in the remaining forms of the intellects, the celestial
and otherwise, rational souls, and in the forms of nature, universal matter, and
simple and compound bodies.

perception, rational, sensory, imaginative, and delusory. Most importantly, it is the aware-
ness of the essences of things, their specifics, the principles of knowledge, the axioms of
construction, the use of instruments, and differentiating between the friends of God and
His enemies. The entirety of this knowledge is from his being the manifestation of all of the
divine names and the recipient of every ontological perfection worthy of him, given that
he been chosen as the Great Book of God, which is the Greatest World.” Kashani, Qurrat
al-‘uyan, 347.

4 “Nondelimited Imagination since it gives form to all engendered things.” Chittick, The Sufi
Path of Knowledge, 125.

5 Ibn Hanbal, Musnad, 4:11; Ibn Majah, Sunan, 1:65; Tirmidhi, Jami, 1:126.

6 Related by Jabir b. ‘Abdallah, “O Jabir, God created the light of your Prophet out of His light
before he created things.” al-Ajlani, Kashf al-khafa’ wa muzil al-ilbas, 255—266.

Ibn al-‘Arabi writes that the first thing to be endowed with existence is the Muhammadan
Reality, saying, “There was nothing in the ‘dust’ (hab@’) that was closer to receiving the Light
than the reality of Muhammad, also called the Intellect. Thus, he was the head of all the uni-
verse and the first being to come into existence and his existence was from that divine Light
[...] and the universe proceeded from his manifestation.” Ibn al-‘Arabi, Futihat, 2:226. See
Chodkiewicz, Seal of the Saints, 68. According to Ibn al-‘Arabi, “Dust” refers to Prime Matter
within which everything in the Imaginal and corporeal worlds assumes shape. See also Murata,
The Tao of Islam, 163.

7 Bihar al-anwar, 15:23; 1:98.
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THE WORLD IS THE FORM OF THE HUMAN REALITY 185

What we mentioned is confirmed by the statement of Amir al-Mu’minin,
God’s saint on the earths, the Pole of the monotheists, ‘Ali b. Abi Talib, peace be
upon him, in a sermon he was delivering to the people, “I am the dot under the
ba’ of bismillah, I am the responsibility of God of which you have fallen short, I
am the Pen, I am the Guarded Tablet, I am the Throne, I am the Pedestal, I am
the Seven Heavens and Earths ...”8 until he regained himself in the middle of the
sermon as the governance of the theophany of oneness rescinded, he returned
to the human world and God's theophany became that of multiplicity. Then, he
continued, apologetically, confessing his servitude, weakness and his subdual
under the governance of the divine names.

For that reason, it is said that the Perfect Human must pervade all of creation
in the same way God pervades all of creation. That occurs in the third journey
which is from God to the creation through God, in which his perfections are
completed. By this journey. one obtains the truth of certainty (haqq al-yagin)
whereby it becomes clear that the Last is identical to the First, as well as the
secret of, “He is the First and the Last, the Hidden and the Manifest, and the
Knower of all things™

The Shaykh—may God be pleased with him—states in his Futithat, describ-
ing the station of the Pole (al-qutbr), “If the perfected one whom God desires
to become the Pole of the world and His vicegerent in it arrives at the ele-
ments, for example, descending from the third journey, he must witness every
individual in humanity whom He wishes to enter into existence until the Day
of Resurrection. Even with that witnessing, he would not be worthy of [this]
station unless he were to know their ranks as well. So glory be to Him who ar-
ranged everything by His Wisdom and perfected everything He designed through
His mercy”

8 Thisis known as the Sermon of Disclosure, “I am the face of God, the right of God, the hand of
God. I am the Highest Pen, the Guarded Tablet, the Manifest Book, the speaking Qur’an, kaf,
ha, ‘ayn, sad, ‘alef lam mim: That is the Book. I am the ta of the ta sin(s), the ha of ha mim(s),
entitled ya sin, the sad of saffat (those who set the ranks), the sin of musabbihat. 1 am the nin
and the galam (Pen), I am the banquet of generosity, I am the friend of Gabriel, the companion
of Mika’il. I am described as ‘No gallant youth [save ‘Ali], praised as hal ata, I am the Great
News, the Straight Path, I am the First, the Last, the Manifest and the Hidden ...” See Amuli,
Jami‘al-asrar, 411-563; Bursi, Mashariq anwar al-yaqin, 21; Qunduzi, Yanabi* al-mawaddah
1:68.

Imam Ja‘far al-Sadiq further describes this, “The human form is the greatest proof of God
for His creation. It is the book that He wrote by His own hand, the edifice that He constructed
by His wisdom and the totality of the forms of the worlds. It is the summation of knowledge
in the Guarded Tablet, the evidence for all who do not bear witness, and the testament against
every disbeliever. It is the straight path to every good and the bridge spanning paradise and
hell” See Amuli, Jami* al-asrar, 383.

9 Quran (al-Hadid) 57:3.
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THE WORLD IS THE FORM OF THE HUMAN REALITY 187
1 Note

Since you have come to know that the human reality has particular manifesta-
tions in the cosmos, know that there are summarized manifestations in the
human world.

The first such manifestation is the form of the immaterial spirit which cor-
responds to the form of the Intellect.

Then, the form of the heart corresponds to the form the Universal Soul.1?

Then, the form of the animal soul corresponds to Universal Nature!! and the
Soul Imprinted on Celestial Bodies and others. Then, the subtle ethereal spirit
which the physicians call the animal spirit, corresponds to Universal Prime
Matter (hayula).\?

Then, the form of blood corresponds to the form of the Universal Body.

Then, the form of the limbs corresponds to the body of the Great World.

Thus, it is through these descending degrees of manifestations on the human
plane the correspondence between the two replicas is achieved.!3

The Shaykh—may God be pleased with him—has elaborated this point in
his work, Tadbirat al-ilahiyya fi mamlakat al-insaniyya (Divine Governance of
the Human Kingdom),!* so whoever desires to inquire further should look there.

10 The heart is the place of reflection whereas the Universal Soul has no such ability. See
Futithat 1:260:18. Murata writes, “In the view of the Ikhwan al-Safa’ nature is the ‘faculty’
or ‘power’ or ‘strength of the Universal Soul, which is the ‘spirit of the cosmos.” The Tao of
Islam, 209. See also Nasr, Islamic Cosmological Doctrines, 66—75.

11 The word tabi‘a (nature) derived from the root letters ¢, b, , means to imprint, impress or
seal. As the Universal Soul is imprinted upon by the Intellect in the macrocosm, the heart
is imprinted upon by the immaterial spirit in the microcosm.

12 Universal Prime Matter is pure undifferentiated potentiality in the material world.

13 The two replicas are the book of creation and the book of the human reality. A book is
anything upon which there is inscription, whether its mode of inscription pertains to the
material, immaterial, intellectual, sensory or imaginal planes of existence. Likewise, the
soul and its powers are also considered books since the inscription of ideas, thoughts,
intentions, imaginings and deeds occurs on every plane of man’s spiritual landscape. The
Qur’an alludes to this in the verse, “Read your book! Your soul suffices as a judgment against
you this day” (Qur'an 17:14).

The human being encompasses all the differing degrees of existence and moves through
the various stages of mineral, vegetal, animal and angelic realms. Once he advances past all
of these degrees through the realization of pure unitary witnessing, he surpasses the angelic
horizon. Thus, he becomes the comprehensive replica of the realities of the Kingdom and
Dominion and the fusion of the two worlds, the Command (al-amr) and Creation. Al-Majid,
Manazil al-s@’irin: bab al-firasa, trans. M. Ali, The Principles of Correspondences, 6o.

14  SeeTosun Bayrak al-Jerrahi’s translation entitled, Divine Governance of the Human Kingdom,
Fons Vitae, 1997.
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CHAPTER 9

The Vicegerency of the Muhammadan Reality
and that it is the Ultimate Pole

It has been established that every divine name possesses a form in the [divine]
knowledge called “quiddity” and “Permanent Archetype” and each one of them
possesses external form called “manifestations” and “external entities” and that
those names are the lords of those manifestations and they are lorded over by
them.

Furthermore, you have come to know that the Muhammadan Reality is the
form of the comprehensive divine name (al-ism al-jami‘ al-ilaht), which is its
lord, from which all other names receive emanation and assistance.!

Know;, then, that this reality is the one that lords over the forms of the entire
world by the manifest Lord in it,2 which is the Lord of lords (rabb al-arbab).
Because it is outward in those manifestations as mentioned, so by its outward
form that corresponds to the form of the world—which is the manifestation
of the divine name, the Manifest—it lords over the forms of the world, while
its inward aspect lords over the inward aspect of the world. This is because he
possesses the Supreme Name and holds absolute lordship.3

For this reason, blessings upon him and his progeny, he stated, “I was singled
out by the Opening (al-Fatiha) of the Book and the final [verses] of the chapter
of al-Bagara.”

1 See Rustom, “Dawiid QaysarT: Notes on his Life, Influence and Reflections on the Muhammadan
Reality”, Journal of the Ibn Arabt Society, v. XXXVIII (2005), 52; Chodkiewicz, Seal of the Saints,
chapter 4, on The Muhammadan Reality; Netter, Sufi Metaphysics and Quranic Prophets,
chapter 10, on the Wisdom of Singularity in the word of Muhammad; Dagli, The Ringstones
of Wisdom, chapter 27.

2 The term “lord” refers to the divine name of the Essence that possesses a relationship with
creation. The relationship of lordship includes ownership, possession, leadership, bestowal,
nurturing, management of affairs and bringing things to their perfection. Duradabadi, Sharh
al-asma’ al-husna, 96.

3 Jami writes, “His lordship of the world is through divine attributes according to his [true]
station, and his incapacity, poverty and every deficiency of contingency is the aspect of his
humanness, which is a consequence of the limitation and descent into the lower world. Thus,
his manifest aspect accords with the external world and his inward aspect accords with the
hidden.” Jami, Naqd al-nusus fi sharh Nagsh al-fusus, 288.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_012
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THE VICEGERENCY OF THE MUHAMMADAN REALITY 191

The former opens with, “All praise be to God, the Lord of the worlds,"* so it
included all of the material and spiritual worlds.

This lordship is the aspect of its reality not the aspect of its humanness, because
in the latter, it is a servant, lorded over and in need of its Lord, as the Almighty
indicates in His saying, “Say, I am only a man like you receiving revelation,”> and
“When the servant of God arose calling upon Him,”® He called him “servant of
God,” illustrating that he is the manifestation of this divine name as opposed
to another. He indicated the former by His saying, “You did not throw when you
threw, but it was God who threw,”” ascribing the act of throwing to God.

This lordship is achieved by giving everything its due and bestowing whatever
the world needs. This would not be possible without [possessing] complete
power and every divine attribute, so he possesses every divine name, employing
them in this world according to their receptivities.

Since this reality comprises of both, divinity and servitude, bestowal is not
essential but derivative, and this is vicegerency. Thus, it possesses [the power to
bestow] life, death, kindness, domination, satisfaction, anger and all the attributes
that are exercised in creation, for itself and its human aspect, since it is from it.

[The Prophet’s], upon him peace, weeping, annoyance and constriction of
heart does not conflict with what we have mentioned, for these are necessitated
by his essence and attributes. “Not an atom’s weight escapes your Lord in the
earth or in the sky,"8 refers to his station, even though he used to say, “You are
more aware of the affairs of your world,” referring to his humanness.

Hence, his lordship over the world is through the divine attributes which he
possesses with respect to his station, and his inability, neediness, and whatever
the imperfections of contingency necessitate with respect to his humanness,
is acquired from the limitations and descent into the lower world. His outward
existence encompasses the specifics of the external world and his inward existence
encompasses the specifics of the hidden world, so that he is the gathering of the
two seas and the manifestation of the two worlds. His descent is also his perfec-
tion, just as his ascent to his original station is his perfection, for deficiencies
are also perfections from another perspective; this is understood by one whose
inner being and heart is illuminated by divine light.

Qur’an (al-Fatiha) 1:2.
Qur’an (al-Kahf) 18:110.
Qur’an (al-finn) 72:19.
Qur’an (al-Anfal) 8:17.
Qur’an (Yinus) 10:61.
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THE VICEGERENCY OF THE MUHAMMADAN REALITY 193

Since this vicegerency in the world is incumbent upon God according to the
verse, “It is not possible for any human that God should speak to him except
through revelation or from behind a curtain,” the appearance of a vicegerent
is necessary in every era,!° so that [people] may gain nearness and be adorned
with the perfection suitable to them, as mentioned, “Had We made [our mes-
senger| an angel, We would have surely made him [as] a man, and We would
have surely obscured for them [the truth] that they [now] obscure.”

The manifestation of perfections of that reality in a single instance was not
possible, so it appeared in specific forms, each [appearing] at a level suitable
to the people of that moment and time, according to the display of perfec-
tion necessitated by the name, Time (al-dahr).}2 These are the forms of the
prophets—peace be upon them.

If you consider their individuations and particularizations, overcome by the
properties of multiplicity and createdness, you will find them distinct from
one another and separate—given that they are other than the Muhammadan
Reality, which embraces all the names—for each manifests some of the names
and attributes.

If you consider their reality and return to the presence of Unity, having been
overcome by the properties of oneness, you will affirm their unity and the
oneness with which they brought the divine religion, as He states, “We do not
differentiate between any of His messengers.”'3

9 Quran (a[—S/qud) 42:51.

10  Ibnal-Arabisays, “It is through him that God looks at His creatures and dispenses His Mercy
upon them; for he is the adventitious man, and yet he has no beginning; he is ephemeral
and yet he is everlastingly eternal. He is also the Word which divides and unites. The world
subsists in virtue of his existence. He is to the world what the setting of a seal is to the seal;
that is to say, the place where the imprint is engraved, the symbol with which the king seals
his treasures. This is why he has been called khalifa; for through him, God preserves His
creation, as the seal preserves the treasures. As long as the king’s seal remains unbroken,
no one would dare to open the treasures without His permission. Thus, Man has been
charged to guard the kingdom, and the world will be preserved for as long as the Perfect
Man subsists therein.” Ibn al-Arabi, Fusiis al-hikam, 50, cited in Chodkiewicz, Seal of the
Saints, 70. See also Jili, al-Insan al-Kamil; Nicholson, Studies in Islamic Mysticism, ch. 2.

11 Quran (al-An‘am) 6:9.

12 “We know that one of the attributes of Time (al-dahr) is transmutation (tahawwul) and
fluctuation (galb) and that God is time.” Ibn al-‘Arabi, Futihat 3:198.

The hadith quoted here is, “Curse not time for God is Time,” Muslim, Alfaz 4, 5; Bukhari,
Adab 103; See Chittick, The Sufi Path of Knowledge, 395, note 7.
13 Quran (al—Baqara) 2:285.
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THE VICEGERENCY OF THE MUHAMMADAN REALITY 195

Thus, the Pole (al-qutb)'* around which the governance of the world revolves,
who is the axis of the circle of existence from pre-eternity (al-azal) to everlast-
ingness (al-abad), is the Muhammadan Reality, peace and blessings upon him,
singular from the governance of singularity,'® and multiple from the governance
of multiplicity.

Before the cessation of prophethood, the one who establishes the station of
Polehood (al-qutbiyya) may be a manifest prophet such as Ibrahim or may be a
hidden saint (wall) such as Khidr during the time of Miisa before his fulfillment
of the station of the Pole.

After the cessation of prophethood—I mean legislative prophethood—
because of the completion of its circle and the emergence of sainthood (walaya)
from the hidden, Polehood is categorically transferred to the saints, where there
exists one in its place who maintains it to preserve this chain and order. The
Almighty states, “For every nation there is a guide,”% and “Never has there been
anation but a warner has been sent among them,”’” and for the Prophet, “You
are but a warner,”® until walaya terminates with the appearance of the seal of
the saints, which is the seal of absolute sainthood.1?

14  The Pole is both the center of the universe, and its circumference. He is the Mirror of God,
and the pivot of the world. He is bound by subtle links to the hearts of all created beings
and brings them either good or evil, neither one predominating.

The most perfect of the Poles is the Muhammadan Pole. The ones below him are divided
hierarchically according to the rank of the Prophets whose heirs they are; for there are the
heirs of Jesus, of Abraham and Joseph, of Noah, and so on; and the position of each Pole
is determined by the position of the Prophet whose heir he is, but all of them proceed
from the lamp-niche (mishkat) of Muhammad. Thus, some are superior to others but this
superiority relates only to their spiritual knowledge, and there is no distinction to be made
between with regards to their office (qutbiyya) and the government of the universe (tadbir
al-wujiad). Ibn al-‘Arab, Kitab manzil al-qutb, 2, 6, cited in Chodkiewicz, Seal of the Saints,
95-96.

15  Itisthe wisdom of singularity because of his singularity in the degree of divine comprehen-
siveness, above which is nothing except the degree of the Singular Essence. This is because it is
the locus of the name, Allah, which is the greatest, comprehending every name and attribute.
Qaysari, Sharh Fusis al-hikam, ed. H. Amuli, 21327.

16  Quran (al-Ra'd) 13:7.

17 Quran (al-Fatir) 35:24.

18  Quran (al-Fatir) 35:23.

19  This is because the world has a beginning and end, which is its sealing ... and God has
sealed this promulgation of religion with the religion of Muhammad. He was the Seal of
the Prophets of God ... It was because of all that is in it that universal sainthood begins
with Adam and God seals it with Jesus. See Ibn al-‘Arabi, Futuhat , section 50. See also
Hirtenstein, The Unlimited Mercifier, 139.
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THE VICEGERENCY OF THE MUHAMMADAN REALITY 197

If this circle is also completed, then resurrection becomes necessary, mandated
by the name, the Hidden, and that [name] which is born from the names, the
Hidden and the Manifest—which is a dividing boundary between the two—
manifesting their perfections and determining properties, so that everything that
was form becomes meaning, and everything that was meaning becomes form.2°

That is, whatever is concealed in the hidden states of the soul appears in its
true forms, and the forms in which true meanings were veiled become hidden.
Therefore, the forms of paradise, hellfire, the gathering and the resurrection
emerge, as reported by the prophets and saints—peace be upon them all.

1 Comment

You must know that paradise and hellfire possess manifestations in every world
because undoubtedly their Archetypes exists in the divine knowledge. Indeed,
God has informed us of Adam and Hawwa”’s—peace be upon them—expulsion
from paradise, which had an existence in the spiritual world before existing in
the corporeal world. Likewise, hellfire possesses an existence in it as well, for it
is an example of something in the presence of divine knowledge.

In sound hadith there are innumerable accounts that both exist, and the
Messenger of God, peace and blessings upon him, confirmed their existence
even in this world by saying, “The world is a prison for the believer and paradise
for the unbeliever.2!

Similarly, for the Intermediary World (barzakh) he affirmed it by saying, “The
grave is a garden from the gardens of paradise for the believer, and a pit from
the firepits of hell for the unbeliever.”22

20  The governing properties of existence, realities and the degrees of created things are circular,
and the movements of intellectual, sensible and other universals and their requisites are
also circular. Qanawi, I§jaz al-bayan, 121. The affair occurs because things proceed from God
and return to Him. From Him it begins and to Him it goes back [...] This does not occur
linearly, or it would never go back to Him, but it does go back. Hence there is no escape
from circularity in both the suprasensory and sensory domains. Ibn al-‘Arabi, Futihat,
3:119.31L

21 Muslim, no. 2956.

22 Bihar al-anwar, 43:346, and 33:545.



198 Ol s Ly mas] 32ad ) B3 O, G

oo eV Al o) ol 3] oy Ll L GLAYI QW1 Gy
(-L'u J&o e Sl ‘ﬁé" o8 lebataey (gsbly il {uLZ,e) c(:,.;)\
o) g1l onh i Al Slidlly st 3V sl a1y D)
Ay cpdly L) Pl Gl Lelsds 55b5 Loy o o B
AN G e slie ) s

sdy B o151 Boll) S Ll 3 p3lY sl ods e S
il o ey OF 7 e 3] clolay OF 87 3 5 Lo clin vl O )
Q\wab QL‘KH} C)LJ@:J\} dt&l\ o V.JJ\ L;\ Lﬁ”ﬁ J&J\a) CSJW\ L;\
uw\st;r%p%o o JG Lerbvmdl.ﬂcm\‘}/\a‘la.s‘-Yb ba 4 5
de (B pl) Sy O{gou 5o e e e G
%MU el s Ole J%’ chL.J\
ey éc S ot L;\;,m, o sl e .(.uu\ e ot Al u}l\
cBlgsE O 15 1gped By 455 T J) el o2,

Olatie o CL..»Y\; LrL.Ja) Ll CLA o vl Y crw\ e Ja2
cw\U xS b Al Cass el ch,a S sh! CL‘ r.,\c) Lr\..\b u,m.d\
‘uu\j sl sladl 4 J,,\;\ ) u,u TR LL;M\ L3l
ol e g Y ks 4, cu\,\i\&;;w\&;é\ el



THE VICEGERENCY OF THE MUHAMMADAN REALITY 199

In the human dimension, it has an existence as well, since the stations of
the spirit and heart, along with their respective perfections, are identical with
paradise, and the station of the soul, base desires and its consequences are iden-
tical with hell. Therefore, whoever enters the station of the heart and spirit is
adorned with praiseworthy morality, sublime characteristics and enjoys diverse
blessings. However, whoever lingers at the soul, its pleasures, desires and whims,
is tormented by diverse tribulations and punishments; the final manifestation
of their stations occurs in the hereafter.

Each of these manifestations has requisites that correspond to their respec-
tive worlds. Likewise, there are five types of “hour” according to the five divine
planes. One type is that which occurs at every moment in time, since at every
moment meanings, theophanies, the generated and the corrupted, and so one,
appear from the Unseen into the Visible and return back to the Unseen — none
can fathom but God. This is the reason for its being named [the Hour]; God says,
“Yet, they are in doubt about a new creation,”? and “Every day He is in a [new]
state [of being].”2* Another type is natural death, as mentioned by the prophet,
“Whoever dies his resurrection has begun.”2

In comparison, there is voluntary death,26 which the wayfarers whose orien-
tation is God attain before the occurrence of natural death. The Prophet, peace
be upon him, said, “Whoever wishes to see a dead man walking on the surface
of the earth, let him look at Abui Bakr,” and said, “Die before you die.”2”

Thus, he deemed turning away from worldly pleasures and its attractions,
desisting from the demands of the soul and its pleasures, and refusing to obey
one’s desires as death. Thus, what is unveiled for the dead is revealed to the
wayfarer and it is called the Lesser Resurrection.

Some have called voluntary death as the Intermediate Resurrection because
they claim that it occurs between the Lesser Resurrection, which is natural
death occurring in the previous realm, and the Greater Resurrection, which is
annihilation in the Essence; there are other opinions on the matter, which are
apparent to the discerning.

23 Quran (Qaf) 5015.

24  Quran (al-Rahman) 55:29.

25  Bihar al-anwar, 61:7.

26  See C. Zargar, “The Ten Principles: Theoretical Implications of Volitional Death in Najm
al-Din Kubra’s al-Usul al-‘ashara (A Study and Translation),” Muslim World, 103 (2013),
107-130; N. Kubra, Adab al-suliik ila hadrat Malik al-Muliik, trans. A. N. Bagirshahi, “Adab
al-Suluk” in al-Tawhid Islamic Journal, 8 (1991), no. 4,109-125.

27  Bihar al-anwar, 61:7 and 72:59.
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THE VICEGERENCY OF THE MUHAMMADAN REALITY 201

Another type is the promised, awaited hour for all, as in His saying, “Indeed,
the hour will come, there is no doubt in it,”28 and “Indeed, the hour will come,
I have all but kept it hidden,”?® and other verses indicating it. It will occur by
the rising sun of the singular Essence from the setting of the manifestations of
createdness, the unveiling of the universal reality, the manifestation of complete
oneness and the subdual of multiplicity, as mentioned in the verse, “To whom
belongs the sovereignty today, to God the One, the Compeller.”30

In comparison, what the monotheistic gnostics attain—from annihilation
in God and subsistence through Him—before the occurrence of the governing
theophany over all creation is called the “Greater Resurrection.”

Each type of resurrection has requisites and implications, some of which are
mentioned by the Glorious Speech (Qur’an) and sound hadith, either explicitly
or in allusion, and some are forbidden from being revealed. God knows best
about realities.

28  Quran (al-Hajj) 22:7.
29  Quran (Ta Ha) 201s.
30  Quran (Ghafir) 4026.
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CHAPTER 10

The Supreme Spirit, its Degrees and
Names in the Human World

Know that the Supreme Spirit, which is the human spirit in reality, is the mani-
festation of the divine Essence with respect to its lordship.! For that reason, it
is not possible for one to hover around it nor is it possible for the aspirant to
attain it, for one who revolves around its presence is perplexed and the seeker
of the light of its beauty is fettered by veils. None fathoms its essence save God
and none reaches this end besides Him.

Just as the Supreme Spirit possesses manifestations and names in the Great
World, such as the First Intellect, the Highest Pen, the Light, the Universal Soul
and the Guarded Tablet, and others to which we have alluded insofar as the
human reality is manifested through these forms in the Great World, it possesses
manifestations and names in the Small World of the human being, according
to its manifestations and degrees, in the terminology of God’s folk and others.?

They are: the mystery (sirr), the hidden (khaf?), the spirit (rizh), the heart (galb),
the word (kalima), the mind (ri‘)—with a damma on the ra>—the inner heart
(firad), the breast (sadr), the intellect (‘ag/), and the soul (rafs), as in the verses:

1 The Supreme Spirit originates from the divine breath as in the verse, “When I have fashioned
him and breathed into him of My spirit ...” (Qur’an 38:72).

Jurjani writes, “The Supreme Spirit is also called the First Intellect, the Muhammadan
Reality, the Unified Soul, the reality of the divine names and the first thing that God created
in His ‘form’ It is the greatest vicegerent, the luminous substance whose substantiveness is the
manifestation of the Essence and whose luminosity is the manifestation of His knowledge.
It is called the Unified Soul with respect to its being a substance and the First Intellect with
respect to its being luminous.” Jurjani, Kitab al-ta‘rifat, 118.

2 Kashani writes, “The Supreme Spirit is the First Intellect and is also called the Highest Pen
and it has three universal, spiritual aspects: The first aspect is that it receives existence and
knowledge in summary form, without an intermediary. It perceives and determines that which
arrives from its origin, the degree of the Unseen. It is called the First Intellect because it is the
first to perceive its Lord and the first to receive the emanation of His Being. The second aspect
involves the specifics in the Guarded Tablet of that which it receives in summary form through
the command, ‘Record My knowledge of My creation and record all that exists.’ This aspect
is called the Highest Pen through which knowledge is inscribed on the tablets of receptive
essences, mentioned by the verse, ‘He taught through the Pen” (Quran 96:4). Kashani, Lata’if
al-ilam, 303.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_013
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THE SUPREME SPIRIT 205

“He knows the mystery and the hidden,”3 “Say, the spirit is a command from
my Lord,”* “There is a reminder in that for one who possesses a heart,”> “A word
from God,’8 referring to Prophet ‘Isa, “The [inner] heart did not deny what it
saw,”” “Did we not expand your breast?”® “By the soul and Him who fashioned
it9 and in a sound hadith, “The Holy Spirit inspired into my mind (rz‘) that no
soul shall die until it completes its provision.”°

As for its being the “mystery”, it is in view of the fact that none perceives His
lights except the possessors of hearts and those firm in knowledge of God, to
the exclusion of others.!!

As for its being the “hidden’, it is because its reality is concealed from the
gnostics and others.1?

As for its being the “spirit’, it is on account of its lordship over the body, the
origin of sensory life and the source of emanation of the powers of the soul.!

3 Quran (Taha) 20:7.

4 Quran (al-Isra’) 17:85.

5 Quran ((gdf ) 50:37.

6 Quran (Al Tmran) 3:39.

7 Qur’an (al-Najm) 53:11.

8 Qur’an (al-Sharh) 94:1.

9 Qur’an (al-Shams) g1:7.

10  Bihar al-anwar, 77:178.

11 Itiscalled the mystery because the gnostic sees the divine mystery in all existence through
the gnosis of God and the witnessing of His beauty. Amuli, Mumid al-himam fi sharh Fusis
al-hikam, 54.

Ibn al-‘Arabi says, “The mystery is the divine spirit inspired into all human beings when
they are created. Futihat, 1:224; See also Todd, The Doctrine of Man, 102.

12 The “hidden”is the link between the world of divine attributes and the world of spirituality.
Turned to the first, it receives the unveiling of the attributes of the divine presence; turned
to the second, it conveys to the world of spirituality the reflection of those characteristics,
ennobling it with “acquire God’s characteristics as your own.” This is known as “the unveiling
of the attributes.” Razi, Mirsad al-Tbad, trans. H. Algar, The Path of God’s Bondsmen, 308.

13 Therahsignifies breath, wind or as the ancient natural philosophers maintained, “a subtle
vaporous substance, which is the principle of vitality and of sensation and of voluntary
motion, the vital principle in man, or the breath that man breathes and that which pervades
the whole body.” See E. W. Lane, An Arabic-English Lexicon, n80.

The Quran describes the spirit as a command of God. Commentators explain this usage
of the word “command” (amr) to mean the World of Command (‘alam al-amr), which is a
luminous world that originates from the engendering command “Be!” as in, “To Him belong
the Creation and the Command; Glory be to the Lord of the worlds” (Qur’an 7:54), and “His
command when He desires a thing is only to say to it ‘Be!’ and it is” (Qur’an 36:82).
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THE SUPREME SPIRIT 207

As for its being the “heart”, it is on account of its fluctuation between the side
that faces God, thereby receiving lights from Him, and the side that faces the
animal soul, emanating that which it receives from its Creator, in accordance
with its capacity.!4

As for its being the “word”, it is because of its manifesting in the Breath of the
Merciful, like the word manifesting in human breath.1>

As for its being the “inner heart’, it is on account of its being affected by its
source, since fa d lexically means “injury” and “affected.”'6

As for its being the “breast’, it is with respect to the side that faces the
body, for it is the source of its light and occupies the foremost position in
the body.'”

As for its being the “mind” (riz"), it is because of the fear and trepidation felt
from the subdual by its originator, the Compeller (al-gahhar), since its deriva-
tion from ru‘indicates fear.!®

As for its being the “intellect’, it is because it perceives its own essence and
its Originator, delimits with specific individuation and tethers what it perceives,
limiting and defining the objects of its cognition.!®

14  The root meaning of galb is to fluctuate, overturn, return and undergo transformation.
Technically, it is the seat of spiritual vision, understanding, remembrance and the place
where God reveals Himself. Kashani writes, “The heart is a luminous, disengaged substance
halfway between the spirit and the soul. It is that through which true humanity is realized.
The philosophers refer to it as the rational soul. The spirit is the inward dimension, and
the animal soul is its mount and its outward dimension, halfway between it and the body.

15  “Word” refers to reality, essence, Permanent Archetype or any other individuation of God.
God’s words are the entities engendered by the Breath of the Merciful through the com-
mand “Be!” in the verse, “His only command when He wills a thing is to say to it ‘be’ and it
is” (Quran 36:82). Here, it refers to the rational soul through which man produces words.
Kashani, Lata’if al-ilam, 486.

16  Tirmidhi says, “The inner heart (firad) is the seat of vision (ru’ya) and the heart is the seat
of knowledge. Sight is also attributed to the heart (galb), although the heart sees only with
the light that is within it. The Messenger of God said, ‘A report (khabar) is not like seeing
[with the eyes] (al-mu@yana).” Tirmidhi, Bayan al-farq bayn al-sadr wa-l-qalb wa-l-fu'ad
wa-l-lubb, 40, trans. N. Heer, Three Early Sufi Texts: A Treatise on the Heart, 30-35.

17  Tirmidhisays, “The breast is to the heart what the shell is to the pearl. It is the place where
knowledge is acquired through study, memorization and effort.” Tirmidhi, Bayan al-farg,
trans. N. Heer, Three Early Sufi Texts: A Treatise on the Heart, 19.

18  Tobe affected in heart or mind with fright or fear. See E. W. Lane, An Arabic-English Lexicon.

19  The root meaning of ‘aql is to tie, fetter or bind, which is to tether ideas in the mind
through limiting and defining them, as the Prophet states, “The intellect is a fetter against
ignorance” Majlisi, Bihar al-anwar, 1:117. The Prophet said, “The very basis of man is his
intellect, and the man devoid of intellect has no religion,” and “The intellect is a light that
God has created for mankind and has made it illuminate the heart, so he may know the

difference between manifest things and unseen things.” Ahsa1, ‘Awalt al-la‘ali, 1:248, no. 4.
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THE SUPREME SPIRIT 209

As for its being the “soul’, it is because of its attachment and governance of
the body. When vegetal activity arises through its attendants, it is called the
“vegetal soul” (al-nafs al-nabatiyya), and when animal activity arises, it is called
the “animal soul” (al-nafs al-haywaniyya).2°

When the animal powers dominate the spiritual powers, it is called the “com-
manding” (ammara) [soul], however, when there is a glimmer of the heart’s
light from the Unseen revealing its perfection, the rational soul’s awareness of
its iniquitous end and the corruption of its states, it is called the “reproachful”
(lawwama) [soul], since it reproaches its deeds.

This degree is like a preliminary for the manifestation of the degree of the
heart, because if the heart’s light prevails and its dominion appears over the
powers of the animal soul, the soul attains peace and is called the “tranquil”
(mutma’inna) [soul].

When its receptivity becomes complete and the powers of its light and lu-
minosity are strengthened, realizing whatever was in potential, it becomes the
mirror of divine theophany and is called the “heart”. It is thus the gathering of
the two oceans and the meeting of the two worlds. For this reason, it embraces
the Lord and becomes the Throne of God, as mentioned in the hadith, “Neither
My earth nor heavens embrace Me, but the heart of My pure, pious servant with
faith does embrace me,”?! and “The heart of the believer is the Throne of God.”22

20  When Imam ‘Ali was asked about the soul, he replied, “There are four souls: the growing
vegetal, the sensory animal, the sacred rational and the universal divine. The growing
vegetal soul is a power originating from the four elements that begins at conception; it
resides in the liver; its substance is derived from the rarified aspects of food; its activity is
growth and increase. When it separates, it reintegrates with its origin and does not have
independent existence.

The sensory animal soul is a celestial power and instinctual fire whose origin is the
celestial spheres; its genesis occurs at physical birth; its activity is life, novement, domina-
tion, worldliness and desire; it resides in the heart and separates upon deterioration.

The sacred rational soul is a divine power that originates at the time of birth in this
world. Its seat is true metaphysical knowledge; its substance is the intellect’s affirmations;
its activity is gnosis of the divine. The reason for its separation is the dissolution of the
physical apparatus. When it returns to its origin it remains autonomous.

The universal divine soul is a divine power, a self-subsisting simple essence; its origin is
the Intellect to which it orients and returns when it becomes complete, resembling it ... It
is the lofty Essence of God. He who knows it will not be wretched and he who is ignorant
of it is lost and astray.” Kashani, Kitab al-haqa’ig, 363.

21 Ghazali, Thya ‘ulum al-din 3:1.5; 312; Kashani, Mahajjat al-bayda’, 5:26.

22 Razisays, “Know that the relationship of the heart to the body is like that of God’s Throne
to the world. In the same way that the Throne (‘arsh) is the plane of manifestation for
the repose of the attribute of compassion in the macrocosm, so too the heart is the place
of manifestation for the repose of the attribute of spirituality in the microcosm [...] The
heart, however, has a property and nobility that the Throne does not possess, for the heart
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THE SUPREME SPIRIT 211

If one considers that it is a single reality presented with these aspects and
holds that it is one thing, it is correct. If, however, one considers it in all of its
aspects and holds that they are separate from each other, it is also correct.23

1 Comment

If you know this, then know that the degree of the spirit is the shadow of the
Degree of Singularity and the degree of the heart is the shadow of the Degree
of Unity. Whoever examines closely to what I have alluded and corresponds
the degrees with one another, other secrets would be revealed to him; there is
no need to further elaborate.2+

2 Another Comment

Know that the spirit with respect to its substance, immateriality, and its being
from the world of immaterial spirits, is separate from the body but attached to it
by way of management and control. It subsists through itself and is independent
of [the body] for its continuance and subsistence.

is aware of receiving the emanation of the grace of the spirit, while the Throne has no
such awareness.” Razi, Mirsad al-ibad, trans. H. Algar, The Path of God’s Bondsmen, 203.

23  Kashani summarizes these inward realities, commenting on the allegory of the “light
verse.” “The Qur'an compares the heart to a glass and a shining star, while it compares the
spirit to a lamp. In His words, ‘God is the Light of the heavens and the earth. The allegory
of His light is a niche, wherein is a lamp; the lamp is in a glass; the glass is like a shining
star, kindled from a blessed olive tree, neither of the east nor the west’ (Qur’an 24:35).The
tree is the soul, the niche is the body. The heart is the intermediate reality in existence and
in levels of descents, like the Guarded Tablet in the cosmos. The glass is an allusion to the
heart that is illumined by the spirit and illuminates everything around it by shining light
upon them.” Kashani, Istilahat al-sifiyya, 167-168.

In his Ta wilat, he writes, “The niche is an allusion to the body because it is dark in itself
and becomes illuminated by the light of the spirit. God compares the glass to a shining star
because of its expansiveness, exceeding luminosity, elevation and multiplicity of rays. The
tree from which the glass is kindled is the holy soul, purified and pure. Its oil is the soul’s
receptivity for the holy light with respect to its original nature hidden within itself.” Cited
in Murata, The Tao of Islam, 299-300.

24  The spirit is the first individuation (ta‘ayyun) in existence emanating from the divine
Essence, possessing all the perfections of the Essence in the form of the names and at-
tributes. In the terminology of the gnostics, it is the first manifestation of all realities in
the presence of Unity, also referred to as the First Intellect, the Muhammadan Reality, or
the Muhammadan Light and the Pen, as mentioned previously, “The first thing that God
created was my Light,” and “The first thing that God created was the Intellect,” and “The
first thing that God created was my Spirit.”
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THE SUPREME SPIRIT 213

Insofar as the body is the spirit’s form, the locus of manifestation, manifesting
its perfections and its powers in the visible world, it is in need of it and cannot
be divested of it.25 The spirit permeates it but not in the sense of indwelling or
uniting with it, as the philosophers held, but as God, the Absolute Being perme-
ates all things; there is no difference between the two in any aspect.

Whoever perceives how God manifests in creation, in which sense creation
is identical with Him and in which sense it is other than Him, perceives how
the spirit manifests in the body, in which sense it is identical to the body and in
which sense it is other than it, given that the spirit is the lord of the body. Thus,
whoever comprehends the position of the Lord to the lorded over, comprehends
what we have mentioned above. God is the Guide.26

25  These terms refer to the reality of the spirit in the macrocosm before its descent into the
phenomenal world, pre-existing its attachment to the body. In the microcosm, however,
the spirit attaches itself to the body and needs it to acquire spiritual perfections that are
specific to the physical world, namely, knowledge of the particulars and the spiritual out-
comes of deeds.

26  Majlisy, Bihar al-anwar, 58:39. In many hadith, the term “intellect” is used synonymously
with the Supreme Spirit or the heart. Imam Ja‘far al-Sadiq discusses the primacy of the
Intellect in the following, “Know the Intellect and its soldiers—you will be guided. Know
Ignorance and its soldiers—you will be guided.” The listener said, “May I sacrifice myself
for you! We do not know except what you have taught us.” Then the Imam said, “God cre-
ated the Intellect—the first creature among the spiritual beings (rizhaniyyun)—from the
right side of His Throne. He said to it, ‘Turn away from Me, so it turned away. Then He said,
‘Turn towards Me, so it turned towards Him. Then, He said, Thave created a great creature
and ennobled him above all My creation.” Kulayni, Usa! al-kafi, 30-34.
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CHAPTER 11

The Spirit’s Return to God with its Manifestations
upon the Greater Resurrection

It was mentioned that God possesses theophanies of the Essence, names and
attributes and that the names and attributes possess periods during which their
governance and dominion are realized in the world. There is no doubt that the
hereafter occurs only after the lifting of veils and the manifestation of God in
true singularity, just as everything will appear in its true form, and truth will be
distinguished from falsehood, since it is the day of judgment and decree. The
place of this theophany and the locus of this manifestation is the spirit, so it
must be annihilated in God during that theophany and in its annihilation, so
too must all of its manifestations.!

The Almighty says, “The trumpet will be blown, and whoever is in the heavens
and whoever is on the earth will swoon, except whom God wishes,”? and they
are the ones for whom the Greater Resurrection has already begun.3

1 The Greater Resurrection is the cessation of the manifestations of contingency and the ar-
rival of the manifestations that are particular to the Essence. Just as the multiplicity of the
phenomenal world is annihilated in the wake of Essential unity in the macrocosm, there is a
Greater Resurrection in the microcosm. It is the last station of development and movement in
the Arc of Descent for the human being, whereas all other entities have a defined ontological
position in their respective realms. The Microcosmic Greater Resurrection is the station of
annihilation in God and subsistence in Him, with respect to the human essence, attributes
and acts, corresponding to the divine Essence, attributes and acts. See Amiili’s discussion on
the Greater Resurrection according to the three levels of sharia, tariga, haqgiga in his Asrar
al-sharta, 316.

Qur’an (al-Zumar) 39:68.

When the servant is transferred from the life of this world to the life of the supreme Display,
God has brought two Resurrections into existence, the Lesser Resurrection and the Greater
Resurrection. The lesser Resurrection is the transferring of the servant from the life of this
world to the life of the intermediate world (barzakh) in the imaginal body, as in the Prophet’s
saying: “When someone dies, his Resurrection has already begun” (Ghazali, Ihya’ ‘ulium al-din,
4:718). The Greater Resurrection is the Resurrection of the Raising (ba‘th) and the Supreme
Gathering (al-hashr al-azam) in which all men are gathered.” Ibn al-‘Arabi, Futihat, 3:377,
cited in Morris, “The Lesser Resurrection and Initiatic Death” in The Meccan Revelations, 1:110.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_014
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THE SPIRIT'S RETURN TO GOD 217

For that reason, it is said that, “Everything returns to its origin,” and the
Almighty says, “To God belongs the inheritance of the heavens and the earth,”
and “Everything shall perish except His face,”> and “Everyone upon it will per-
ish, yet the Countenance of your Lord, Majestic and Munificent will endure.”®

That may occur when the individuations of createdness are extinguished and
the aspect of servitude is effaced in the aspect of Lordship, like the disappear-
ance of individual droplets that reach the ocean and the melting of ice when
the sun of reality rises.”

God says, “The day We shall roll up the sky, like the rolling of writing scrolls.
Just as We began the first creation, We will bring it back. A binding promise,
We will accomplish it.”® That is, We will remove the celestial individuation so
it returns to Absolute Being and rescind its contingent existence. He says, “To
whom belongs the sovereignty today? It belongs to God, the One, the Compeller,”
referring to the manifestation of the governance of the Degree of the Singularity.

Itis also related in a sound hadith, “God will cause all of creation to die, even
the angels, including the angel of death, then He will restore them for separa-
tion and judgment between them, in order to assign them their place either in
paradise or in hell."°

Just as the individuations of creation exist because of divine theophanies at
the degrees of multiplicity, they cease because of the theophanies of the Essence
at the degrees of Unity.

Quran (Al Imran) 3180.

Quran (al-Qasas) 28:88.

Qur’an (al-Rahman) 55:26-27.

Mulla Sadra has also devoted considerable attention to Islamic eschatological doctrines
in the Asfar and other works. He writes, “Know that the Rising, as we have indicated, is
behind the veils of the heavens and earth. Its relation to this world is like that of a human
to the womb and a bird to the egg: Aslong as the outer structure is not broken, the states of

N oo A

the inner reality cannot be revealed because the Unseen and the manifest one cannot be
combined in a single place. So the ‘hour’ will not occur unless ‘the earth is shaken violently’
(Quran 99:), ‘the heaven is split apart’ (Qur’an 82:1), ‘the planets are scattered’ (Quran
82:2), ‘the stars fall, the sun is blotted out’ (Qur’an 81:1-2), and ‘the moon is eclipsed’ (Qur’an
75:8). Sadra, Kitab al-‘arshiyya, 75, trans. Morris, Wisdom of the Throne, 199-200.
Quran (al-Anbiya@’) 21:104.
Quran (Ghafir) 4016.

10 Majlisi, Bihar al-anwar, 6:326.
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THE SPIRIT'S RETURN TO GOD 219

Among the divine names necessitating [the resurrection] are: the Compeller
(al-qahhar), the One (al-wahid), the Single (al-ahad), the Solitary (al-fard), the
Eternal (al-samad), the Independent (al-ghant), the Mighty (al-‘aziz), the Restorer
(al-mu‘id), the Giver of Death (al-mumit), the Effacer (al-mahi), and others.

The denial of those who have not experienced this vision of the gnostics in
knowledge or arrived in state, or those deceived by their weak and common
intellects, is due to their weak faith in the prophets, peace be upon them—may
God protect us from it.

He whose eye is anointed with collyrium (iktahala ‘aynahu) by the light of
faith and his heart illuminated by the rising sun of witnessing, finds that the
entities of the world are constantly transforming and their individuations ceas-
ing, as the Almighty states, “Yet, they doubt a new creation.”!

It may be because the disappearance [of entities] in the aspect of [Lordship],
is like the disappearance of stars in sunlight, so that the aspect of servitude is
concealed in the aspect of Lordship, whereby the Lord becomes manifest and
the servant becomes hidden, as the poem expresses:

Concealed from time by the shadow of its wing
My eye sees my time but it does not see me

If you ask the days my name, it does not know
And if you ask of my place, it does not know it!2

This disappearance is in contrast to God’s concealment in the servant when He
makes him manifest.1?

It may be due to the transformation of human attributes into divine attri-
butes—other than the Essence. Thus, whenever one of its attributes disappears
a divine attribute takes its place, at which point God becomes his hearing
and his vision as the hadith expresses,'* and he conducts himself in existence
according to God’s will.

11 Quran (Qaf) 50:5.

12 This poem is by the Iraqgi poet, Abii Nuwas al-Hasan b. Hani al-Hakami (d. 198/814), one of
the greats of classical Arabic literature. The poem appears again in Qaysar1’s Sharh Fusis
al-hikam 1:458.

13 Inthe same way that the drops of water lose their identity when they return to the ocean,
the individuation of createdness and the aspect of servitude become annihilated in the
aspect of Lordship.

14  The Major Resurrection is annihilation in the Real and subsistence through Him. It is also
known as annihilation in divine unity and the proximity which comes through supereroga-
tory action, referred to by the hadith qudst, “The servant does not cease approaching me
through supererogatory works until I love him, and when I'love him, I become his hearing
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THE SPIRIT'S RETURN TO GOD 221

Each [disappearance] may occur immediately, as in the case of the perfected
ones and the individuals whose resurrection has begun, having become anni-
hilated in God while only maintaining their form in the world.!® In contrast, it
may be deferred, which in the language of the prophets—may God’s peace and
blessings upon them all—is the promised hour.

1 Note

Letit not be imagined that this annihilation is intellectual only, which the gnostics
obtain, remaining as they are in their own attributes but are not among the people
of witnessing by virtue of their states,!6 for certainly there is a great difference
between one who conceives of love and one who embodies it, as the poet says,

None knows love except one who endures it
Nor passion except for one who suffers it!”

The truth is that expressing it without tasting it is a veil and disclosing it without
finding it is obscurity, and the knowledge of its reality, in and of itself, exclusively
belongs to God. None can discover it except one whom God wills from among
his perfected servants, who have attained this noble place of witnessing and
theophany of Essence, which annihilates entities intrinsically, as the Almighty
states, “So when his Lord disclosed Himself to the mountain, He leveled it, and
Moses fell down swooning.”8

through which he hears, his sight by which he sees, his tongue by which he speaks, his
hand by which he seizes and his foot by which he walks.” The hadith of nawafil is found in
the standard hadith collections including Bukhari, Rigag, 38; Kulayni, Usul al-kafi: kitab
al-iman wa-l-kufr, 2:352.

15  [Annihilation] is the unveiling of the divine Essence from the veils of Beauty and Majesty,
and the veil of seeing otherness is completely lifted, whereby one sees nothing other
than Him. Instead, one sees a single Essence manifesting as infinite names. Amuli, Asrar
al-sharta, 370.

16 Inthe microcosm, there are three resurrections pertaining to form. The first occurs through
natural death which removes the veil of the corporeal body, the second is remaining in the
intermediary world (barzakh) and experiencing the pleasures or torments pertaining to
that world, and the third is the Day of Judgement itself. There are also three resurrections
in the microcosm pertaining to meaning, and the degree of annihilation is not simply
intellectual but existential as well. Amuli, Asrar al-shari‘a, 316.

17  The poem is by Abbasid poet, Abu-1-Tayyib Ahmad b. al-Husayn al-Mutanabbi al-Kindi
(d. 354/965), considered by many to be the greatest and most influential poet of the Arabic
language.

18  Quran (al-Araf) 7:143.
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THE SPIRIT'S RETURN TO GOD 223

So if you understand what has preceded, then you will have understood
the meaning of unity (al-ittihad) as held by this Group, and the unity of every
divine name with its locus and form, or one name with another and one locus
of manifestation with another.

Your witnessing the union of raindrops after their numerousness, and the
union of lights despite their multiplicity, is like sunlight and starlight shining
on the earth or numerous lamps shining in a single house.

The transformation of forms in the World of Generation and Corruption
(al-kawn wa-l-fasad) from a single prime matter (hayula)' is clear proof of
the truth of what we have said.

This is true even for dense bodies, so what about the Aware, the Subtle, who
is manifest in every base and noble degree!

Indwelling (huliil) and union (ittihad) between two things that are distinct in
every aspect are considered polytheism for God’s folk, due to the annihilation
of “otherness” by the light of the One (al-wahid), the Compeller (al-qahhar).2°

19 Or, absolute matter. See, Kalin, “Prime matter in Science and Philosophy”, 1:142 in The
Oxford Encyclopedia of Philosophy, Science, and Technology in Islam. See Rasa’il Ikhwan
al-Saf@’, 3187: “From the [Universal] Soul there flowed another substance (jawhar) called
prime matter (al-hayula al-ila); and prime matter was measurable by length, breadth and
depth, whereby it became an absolute body (al-jism al-mutlaq) or secondary matter.” Nasr,
An Introduction to Islamic Cosmological Doctrines, 58—59.

20  SeeRustom, “Is Ibn al-‘ArabT’s Ontology Pantheistic? Journal of Islamic Philosophy 2 (2006),
53-67.
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CHAPTER 12

Prophethood, Messengership and Sainthood

It has been mentioned that God possesses a manifest and a hidden. The hidden
comprises of real unity, which belongs to the Absolute Unseen and the multiplic-
ity of Permanent Archetypes in the [divine] knowledge. The manifest remains
enclosed by multiplicity, for which there is no escape, owing to the manifestation
of the names and attributes insofar as their specific properties entail diversity;
each must possess a specific form that necessitates multiplicity.

Because each one of them seeks its manifestation, dominion, and gover-
nance, there is conflict and discord among the external entities since they are
veiled from each other by the name, the Manifest. So, the divine affair requires
the manifestation of a just arbitrator to mediate between them and preserve
their order in this world and the hereafter. Thus, it governs by its lord—which
is also the Lord of lords among the names—with justice, bringing each one to
its perfection, outwardly and inwardly. It is the real prophet, the pre-eternal
(al-azal) and everlasting (al-abad) Pole, the first, the last, the manifest and
the hidden.

It is the Muhammadan Reality, peace and blessing be upon him, as indicated
by his statement, “I was a prophet while Adam was between water and clay,”
that is, between knowledge and corporeality.?

1 Tirmidhi, Managib 1; Majlisi, Bihar al-anwar, 16:2.

2 Bukhari 78:19. Jami interprets this hadith as “between spirit and body, or intellectual form
in the Permanent Archetypes and elemental form.” Jami, Sharh Fusus al-hikam, 508. “Every
prophet from Adam to Muhammad is a manifestation of the prophethood of the Supreme
Spirit, for its prophethood is essential and eternal and the prophethood of [its] manifestations
is accidental and interrupted, except for the prophethood of Muhammad, for it is eternal and
uninterrupted. This is because his reality is the reality of the Supreme Spirit and his form is
the form that manifests this reality in all of its names and attributes. The rest of the proph-
ets manifest some of its names and attributes. The Supreme Spirit manifests some of the
attributes and names in each locus, but it reveals its essence and all of its attributes in the
Muhammadan manifestation who seals prophethood. Thus, the Prophet precedes all the
prophets with respect to reality and follows them with respect to form, as he said, ‘We are the
last, the first.” Amuli, Asrar al-sharia, ed. M. Bidar, 277.

© KONINKLIJKE BRILL NV, LEIDEN, 2020 DOI1:10.1163/9789004425330_015
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PROPHETHOOD, MESSENGERSHIP AND SAINTHOOD 227

As for the arbiter of the manifestations below the names, it is the prophet who
reaches his prophethood after manifestation, in lieu of the real prophet. Thus, a
prophet is one who is sent into creation as a guide for them and a teacher leading
them towards their perfection, as necessitated by their receptivities foreordained
by the Permanent Archetypes in the divine knowledge.? He may be a law-giver,
such as the messengers, or not, such as the prophets of the Children of Israel.

Prophethood is an appointment, a divine designation received by his
Permanent Archetype from the theophany that the Holiest Effusion confers to
the Archetypes in the divine knowledge. Since each manifestation sought this
supreme station by striving for ascendency over the objects of its type, prophet-
hood was coupled with the displaying of miracles and supernatural phenomena
as a challenge to distinguish a true prophet from a false one.

The prophets—peace be upon them all—are the manifestations of the divine
Essence with respect to lording over and ensuring justice between its manifesta-
tions. Prophethood is specified for the manifest, and each [prophet] shares in
propagation, guidance, discretion amongst the creatures and other obligations
that are incumbent on the prophets. Each one is distinguished from the other
in degree, according to either having complete scope, such as the messengers
who are the possessors of resolve (uli-I-‘azm)—peace be upon them all—or
incomplete scope, such as the prophets of the Children of Israel.

Thus, prophethood is a complete circle, possessing a finite number of circles
differing in scope. You have come to know that the manifest only receives as-
sistance, strength, power, activity, knowledge and divine emanations except
through the hidden, which is the station of sainthood (wilaya),’ derived from
“wali” which means nearness; wali means beloved as well.

3 “Prophethood (al-nubiwwa) means informing (al-inba’), so the prophet is one who informs
about the Essence of God, His attributes, His names, His commandments, and His objectives.
Real, essential, and initial informing occurs by the Supreme Spirit which God has sent to the
Universal Soul, initially, then the particular souls, to inform them by its intellectual language,
the Singular Essence, eternal attributes, the divine names, pre-eternal commandments and
solemn objectives.” Izz al-Din Mahmud Kashani commenting on Ibn al-Farid’s poem cited in
Ashtiyani, Sharh-i muqaddima-yi Qaysari bar fusis al-hikam, 859.

4 The Possessors of Resolve (uli-I-‘azm) are the five greatest messengers and recipients of a re-
vealed law: Noah, Abraham, Moses, Jesus and Muhammad. “When We took from the prophets
their covenant, from you (Muhammad) and from Noah, Abraham, Moses, and Jesus son of
Mary. We took from them a solemn covenant” (Quran 33:7). See also Mustafawi, al-Tahgqiq fi
kalimat al-Quran al-karim, 8:122.

5 “According to the experts it also means proximity, and that is—as you have come to
know in the entry on prophethood (nubiiwwa)—that wilaya is the actualization of the real-
ity of the midpoint in relation to the universal divine names and realities.” Kashani, Lata’if
al-ilam, 596.
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PROPHETHOOD, MESSENGERSHIP AND SAINTHOOD 229

The inner aspect of prophethood is sainthood, which is divided into the
general and the specific. The former includes those who believe in God and
perform righteous deeds in accordance with their degrees, as God states, “God
has authority over the believers.”

The latter includes only those wayfarers who have arrived, having become
annihilated in Him and subsist through Him. Specific [wilaya] is the annihilation
of the servant in God and the walris one who is annihilated in Him and subsists
through Him. Annihilation here does not mean the total non-existence of the
servant, rather it is the annihilation of the human aspect in the divine aspect,
since every servant possesses an aspect from the divine presence, referred to by
the verse, “Everything has a direction to which it turns.””

That description applies only to one who has oriented himself entirely in the
direction of God, the Absolute, the Exalted, because the aspect of his reality is
protected through it, dominating the aspect of his createdness to the extent
that it overwhelms it and annihilates it essentially, like a piece of coal adjacent
to fire. Because of the proximity of the coal to the fire, its inherent capacity for
combustion and hidden receptivity, it slowly ignites until it becomes fire, taking
on all of the properties of fire such as burning, producing flames, emitting light,
and so on, whereas, before burning, it was dark, dense, and cold.

That orientation is only possible through the essential love latent within the
servant.® It appears only after turning away from all that contravenes and con-
tradicts it, that is, to safeguard against all that opposes it. Love, therefore, is the
mount and piety, its provision. This annihilation causes the servant to become
individuated with real divine individuations and the attributes of Lordship
once again, which is subsistence in God, after which these individuations are
never removed.?

6 Quran (al-Bagara) 2:257. Kashani writes, “For every name, reality and Universal Name,
there is a central point that comprehends all that is subsumed under the governance of that
comprehensive Universal Name, whereby if it exceeds that point, then it no longer has that
comprehensive spiritual form, or the same name, but takes on another name which is sub-
ordinate and under its governance, manifesting in the form of the latter. The central point is
that of wilaya, for its being proximate to the absolute Singularity itself.

Thus, that actualized individual at the central point is truly a saint (walf) and proximate.
If that person, having actualized the point of wilaya, returns to the descending degrees of
existence to elevate those degrees or inform others of the reality of the unity of that name
and its central point, then he is a Prophet.” Kashani, Lata@’if al-i'lam, 545.

7 Quran (al-Baqara) 2:148.

“Those for whom goodness from Us has [already] preceded” (Quran 21:101).

It is attributed to Imam ‘Ali that he said, “God Almighty has a wine for His saints (awliya’),

so that when they drink it, they become intoxicated; when they become intoxicated, they

delight; when they delight, they melt away; when they melt away, they become pure; when
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The circle of this station is more complete and greater than the circle of
prophethood. For this reason, prophethood is sealed and sainthood is enduring
since al-wali is one of the names of God, unlike nabi.1° Since sainthood possesses
greater scope than prophethood and is its inner aspect, it encompasses both
prophets and saints.!!

The prophets, then, are saints annihilated in God, subsisting through Him,
who inform about the Unseen and its secrets of what is necessitated by the name,
Time (al-dahr), relating and appearing in every period and epoch.

This station is also by divine designation and not acquired. In fact, all stations
are divinely designated, arising from the Permanent Archetype of the Holiest
Emanation. Their manifestation is gradual, after having acquired the means and
conditions, although those who are veiled suppose they are acquired through
exertion; in reality, this is not the case.

The initial [stage] of sainthood occurs at the end of the first journey, the
journey from creation to God, having severed the love of manifestations and
otherness, extricated oneself from limits and veils, traversed stations and stages,
and arrived at the highest degree and level.!2 One does not belong to the people
of this station by merely attaining the knowledge of certainty or visionary
unveiling, unless the witness is annihilated in the witnessed and the worshipper
is effaced in the worshipped.

they become pure, they seek; when they seek, they find; when they find, they attain; when
they attain they unite. So when they unite, there remains no difference between them and
their Beloved.” Cited in Sabzawari, Sharh al-asma’, 534.

10  Thename al-wali refers to a universal reality of the divine Essence, the source of manifesta-
tion and the origin of individuation. It describes the Essence and is the fountainhead for
the individuation of the divine names and attributes. See Ashtiyani, Sharh-i mugaddima-yi
Qaysari bar fusus al-hikam, 866.

11 Ibnal-‘Arabi writes, “Know that wilaya is the sphere which encompasses all other spheres,
and for this reason, it has no end in time. On the other hand, legislative prophethood
(nubuawwa) and the mission of the messengers (risala) do have an end which they have
reached in the person of Muhammad, since after him there is neither any other prophet—
meaning a prophet who brings a revealed Law or submits himself to a previously revealed
Law—mnor any other legislating messenger.” Fusis al-hikam, 2:890, cited in Chodkiewicz,
Seal of the Saints, 50.

12 Mulla Sadra’s Asfar, The Transcendent Wisdom Concerning the Four Intellectual Journeys, is a
detailed examination of the four principle journeys, as the title suggests. He explains, “The
fourth journey is from the creation to the creation with God. He witnesses the creatures,
their effects and their requisites. He knows their benefits and their evils, and the manner
of their return to God, and what takes them there. He informs them of what brings them
felicity and what prevents it. So he becomes a prophet alongside the legislative prophet.”
Sadra, Asfar, 1:13-16.
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I have drawn attention to this point lest it be imagined that the gnostic who
has not yet arrived or the one who witnesses the Unseen by the strength of his
capacity, who possesses praiseworthy attributes and displays agreeable charac-
ter, who is not wayfaring to God through the annihilation of acts, attributes and
essence is a saint who has arrived. In fact, his arrival is in knowledge or through
witnessing, though he has not arrived in reality because of his being veiled by
knowledge and witnessing. God only reveals Himself to one whose trace is ef-
faced and name is erased.

Since degrees are distinct, the people of this path have divided the universal
stations as the “knowledge of certainty,” the “vision of certainty,” and the “reality
of certainty."'3 The knowledge of certainty is to conceptualize things as they truly
are. The vision of certainty is witnessing them as they truly are and the reality
of certainty is annihilation in God and subsisting through Him, in knowledge,
witnessing, perfection and state, and not simply in knowledge. There is no limit
to the perfection of sainthood, so the levels of the saints are infinite.

Since some stations are closer to each other with respect to prophethood
and sainthood, the Shaykh—may God have mercy on Him—has mentioned
the prophets in this book according to their station and not in temporal order.

Since some [prophets] sent into creation are without a law or a book from
God, the prophet is either a messenger or not. The messengers are the highest
in degree than the others for the combining of all three stations: sainthood,
prophethood and messengership.

13 Amuli writes, “The knowledge of certainty is for the people of intellect, those who have
been affirmed by God, such as the divine sages who are aware of realities as they truly
are. They are distinguished as having a great good as God says, ‘Whoever has been given
wisdom has been given a great good’ (Qur’an 2:269). The great good consists of knowledge
and realities, awareness of the secrets of destiny which is acquired from divine wisdom
specific for them, not the philosophers who are far from them.

The vision of certainty is for those who possess knowledge, that is, true, inherited, di-
vine knowledge, which is the knowledge of the Prophets, saints and messengers that they
receive through revelation, inspiration and unveiling. It reaches their followers through
inheritance as he says, ‘The scholars are inheritors of the Prophets.

The reality of certainty is for the gnostics, namely, the Prophets, saints, and perfected
ones who have acquired gnosis of God and the gnosis of things as they truly are, through
unveiling, witnessing, tasting, annihilation, and so on.

The vision of certainty is the threshold of the world of visions, the station of witnessing,
annihilation and other such states and stations that completely remove veils, as the Prophet
says, ‘God has seventy thousand veils of light and darkness were He to disclose them, then
the splendors of His countenance would surely consume everyone who apprehended Him
with his sight’ (Majlisi, Bikar al-anwar, 55:25).” Amuli, Jami‘ al-asrar, 603-5.
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Then, the prophets, for the combining of two stations: sainthood and prophet-
hood, even if their sainthood is higher than their prophethood and their prophet-
hood is higher than their messengership.

This is because their sainthood is the aspect of their reality being annihilated
in Him, their prophethood is their angelic aspect through which they possess
an affinity with the angelic world from which they receive revelation, and their
messengership is their human aspect corresponding to the human world.

The Shaykh—may God be pleased with him—has indicated this in his state-
ment, “The station of prophethood is in an isthmus below sainthood and above
messengership,” that is, prophethood is below sainthood, which encompasses
both of them and is above messengership.!#

1 Closing

You must know that the “ordinary” relates to the eternal decree occurring in
the presence of divine knowledge, having currency in divine tradition. The
supernatural also relates to divine decree but not according to divine tradition,
rather it is a display of power.

They may appear through saints, and are called karama (wonder), or they
may appear through the intrinsic nature of powerful souls, even if they are not
among the saints. The latter are of two types: those whose nature is good and
those who are wicked.

If the former arrives at the station of sainthood, then he is a saint (walt), and
if he does not then he is among the virtuous, successful, believers. As for the
latter, he is a wicked sorcerer. Both types have authority in the world.1>

14  Ifyouhave come to know the difference between revelation, inspiration and their degrees,
know that what is received from specific revelation is called prophetic, divine knowledge.
The knowledge obtained from specific inspiration is called unseen divine knowledge
(ladunni). General revelation and general inspiration give rise to either angelic thoughts or
satanic musings. Furthermore, know that the although divine knowledge from inspiration
is present in all times, its strength and manifestation is greater in this time. Because, when
God shut the door of specific revelation and terminated the trajectory of prophethood,
He wanted to open the door of inspiration and expand the path of sainthood, in kindness
towards his servants and concern for their condition. This door remains open in this world.
Amuli, Jami‘ al-asrar, 458.

15  One must also consider that the term wilaya is used in the Qur’an with both positive and
negative connotations, such as, “God is the wali of those who believe; He takes them out of
the darkness and into the light. As for those who disbelieve, their awliya’ are false leaders
(taghut); they take them out of the light and into the darkness” Qur'an 2:257. Taghut here
refers to a false authority. The awliya“ of taghut are the followers of this false authority
whereas God is the authority, guardian and protector of the believers, leading them out
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If external causes are conducive, they gain superiority over the people of the

world, becoming masters of their time and era with respect to outer governance.
If they do not acquire such means they do not achieve their ends, except that
they acquire perfection in whatever they strive for; and there is no perfection
save God, the One.16

This all that we wished to elucidate in the introduction, after which we shall

begin expounding on the secrets contained in the book. Praise be to God, the
Noble, the Bestower, and peace be upon him who is between the origin and return,
and upon his progeny and companions, the best of progeny and companions.

16

of darkness and into His light. When the wilaya of taghut is juxtaposed with the wilaya of
God, itis clear that the stronger meaning here is that of spiritual authority and governance.
The degrees of perfection and classes of individuals are categorized in accordance with
their proximity to the reality of prophethood and wilaya, which are the manifestations of
the divine names. For this reason, the Prophet said, “He who sees me has seen God.”

Sabzawari briefly enumerates these degrees of perfection in ascending order, “If one
believes in what the prophets brought from God, he is a Muslim. If he incorporates this
with adhering to the wilaya of the Imams, he is a believer (mu’min). If he spends most of
his time being occupied with worship, he is a worshipper (‘abid). But if he includes absten-
tion from the world and his desires, he is an ascetic (zahid). If he has gnosis of things as
they truly are, he is a gnostic (‘arif). If God brings him from this station to the station of
proximity and assists him with inspiration, and breathes into his heart (riz), he is a saint
(wali). If He appoints him with a book, he is a messenger (rasul). If, in addition to this, He
appoints him to abrogate a previous Law (shari‘a), he is one of the ‘possessors of resolve’
(ttlu-1-‘azm). If He chooses him to seal prophethood, he is the ‘seal’ (al-khatim). These are
the ‘ten complete.” Sabzawari, Sharh asma’, 546. The “ten complete” refers to the verse,
“These are the ‘ten complete” (Qur'an 2:196).
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