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Introduction

THE importance of Ibn'Arabi for Idamic intelectud higtory is well-known. His
school determines the course of most metaphysical speculation within Sufism from
the 7th/13th century onward, and in addition it profoundly influences later Idamic
philosophy, especidly in Iran.* The importance of 1bn 'Arabi's Fusiis al-hikam
(usudly trandated as the "Bezds of Wisdom") as the quintessence of hiswritings and
thought and amajor source of hisinfluence is aso well-known,” and is attested to by
the more than one hundred commentaries written upon it.®

Ibn 'Arabi is dso the author of awork caled Nagsh al-fusis (the "Imprint” or
"Pattern of the Fusis"), in which he summarizes briefly the main discussons of the
Fusis itsdf. Because of the importance of the Fusls the Nagsh al-fus(is al so takes
upon aspecid importance, and for this reason it has been commented by a number of
wdl-known figures of the school of 1bn 'Arabi, including Sadr a-Din Qunyawi and
'Abd al-Rahman Jami.*

Jami 'swork, Naqd al-nusis fi sharh nagsh al-fusis, written in the year
863/1459 is particularly famous in the East. Thisis indicated by a number of facts,

1 On theinfluence of Ibn ‘Arabi in Sufism, philosophy and elsewhere, see SH.
Nasr, " Seventh-Century Sufism and the School of 1bn 'Arabi”, Sufi Essays, London,
1972, pp.97-103.

2 See SH. Nasr, Three Muslim Sages, Cambridge (Mass.), 1964, pp.98-99.

3 See 0. Yahya Histoire et classification de I'oeuvre d'lbn 'Arabi, Damas, 1964
pp. 241-255; aso the same author's Arabic introduction to SH. Amoali, Le texte des
textes, Tehran-Paris 1975, pp 16-33.

* Y ahyallists ten commentaries on thiswork in Le texte des textes, pp.35-6. See
aso Histoire et classification, pp.256-6. Y ahya mentions in the latter work, p.407,
that Nagsh al-fusis has a so been attributed to Ismalil ibn Sawdakin a-Nari, adisciple
of 1bn 'Arabi. But the fact that Qunyawi, 1bn 'Arabi’'s foremost disciple and according
to most accounts his stepson, wrote a commentary upon it as awork of his own master
would seem to be sufficient proof of its authenticity. This commentary, one
manuscript of which is mentioned by Y ahya as exigting in Damascus, aso exists
according to Sayyid Jada a-Din Ashtiyani, in a private collection in Mashhad.
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induding the large number of manuscripts of it which exist in various libraries® The
title of this book, whose text is two-thirds Arabic and one-third Persian, means
"Sdected Texts in Commenting the Nagsh al-Fusls"*, and indeed one of the most
interesting points of the work is the large number of quotations gathered from various
Sufi authors, which Jami has chasen with both metaphysica and mystica insght and
literary taste.

In theintroduction to Naqgd al-nusis, Jami writes asfollows. "These are afew
words gleaned from the texts of the spiritua €ite which comment upon the meaning
of the Naqsh al-fusUs, which Ibn 'Arabi . . . abridged from and dedicated to the
principles and essentia eements of the Fus(s al-hikam, which isthe sed of his
writings.. . . (The present work is) like the patch-work cloak of the Sufis, each patch
acquired from a different place and sewn to the others with the thread of appropriate-
ness and the tie of harmony . . . Some (of these texts) are the blessed words of the
magnanimous Shaykh (1bn 'Arabi) himsdf, and some are the sacred sciences
exposited by his followers, among the great Masters. such as ... Sadr d-Din
Muhammead ibn Ishag a-Qunyawi and his disciples and beneficiaries, induding the
perfect gnostic, Mu'ayyid a-Din a-Jandi, who isthe first commentator of the Fusls
al-hikam, and Shaykh Sad a-Din Said al- Farghéni, who is the commentator of the
Poem of the Way of 1bn Farid; and others, . . . epecidly the commentators of the
Fusis al-hikam".

The three names mentioned in the above passage are of particular importance,
for they signify that in Jami 's mind the most important figuresin the school of 1bn
'Arabi are, after the Magister Maximus (a- Shaykh a-Akbar) himsdf, first Sadr a-Din
Qunyawi (d. 673/1274-5) and then his disciples, Jandi and Farghani. The fact that
Qunyawi isthe most important expositor of the doctrines of [bn ‘Arabi in the eastern
lands of Idam has indeed been recognized,” dthough it is remarkable that, as far as
the present writer knows, no study of him has been made in Western languages.” The
reason that an intellectud figure of his magnitude — who should be considered second
only to his master in the expostion of theoretica gnosis ('irfan-i nazari) inldam —
could have gone so completely ignored® can only be his proximity to Ibn 'Arabi, so

® Yahyamentionstwenty in Le texte des textes, but | was able to find abouit fifty
in the famous catal ogues and another 25 in the Solaymaniyyah Library in Istanbul —
and by no means can | claim to have done athorough job of searching. It hasdso
been printed in lithographed editions at least three timesin Indiaand Iran.

® See SH. Nasr, Sufi Essays, p.99.

" | amin the process of editing and trandating his Tabsirat al-mubtadi’, a
Persian work which introduces the reader to 1bn "Arabi's metaphysical universe, but
with remarkable smplicity and basing itsdf dmost exclusvely on the Quran and
Hadith.

8 Evenin the East it is only scholars like the great contemporary hakim Sayyid
Jaa d-Din Ashtiyant who are fully aware of hisimportance. See Ashtiyani 's Sharh
mugaddima-yi Qaysari bar Fusls al-hikam, Mashhad, 1385/1966, p.337, footnote.
The only work of Qunyawi which has been published in amodern editionis|'jaz al-
bayan, 2nd edition, Hyderabad- Deccan, 1368/1949; aso printed in Cairo as al-Tafsir
al-soff 1il-Qur'an, 1389/1969. Ashtiyant isin the midst of printing his Nus{s. At least
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that like the moon he has been effaced by the sun. In any case there is no doubt that
al of the followers of Ibn 'Arabi's schoal in the East see their magter through
Qunyawi's eyes or the eyes of hisimmediate disciples. The disciples and students
mentioned by Jami — only two of dozens of important figures, including such men as
Fakhr a-Din 'lIragi and Qutb a- Din Shirézl — are dso of prime importancein Ibn
'Arabi's school and deserve serious study.® JAmi goes so far asto say that dl of the
commentaries upon the Fus(s go back to that of Jandi,*® and a study of two of the
most famous of these, by Qaysari and Késhani, has shown that &t least some of their
material has been derived dmost word for word from his work.**

What is presented below is a complete trandation of Ibn 'Arabi's Nagsh al-fusiis
aong with an abridgement of Jami's commentary, representing perhaps 15% of the
total work." Because of the extreme conciseness of Nagsh al-fusiis it is dmost
impossible to understand it without a commentary, and in fact arather detailed one. |
have tried to supply the minimum commentary necessary for an understanding of the
text, aswedl as afew gleanings from Jami's detailed sdlections from other texts which
comment upon the main themes. The first and last chapters are trandated more
extengvey — but by no meanstotaly — both because of their importance and aso to
give the reader abetter idea of the style of the complete commentary. Certain
difficulties in understanding Ibn "Arabi's work no doubt remain, but it is hoped that
the publication of the trandation of the whole text with clarifications where necessary
will diminate these. | have not indicated the sources of the materid employed by
Jami, except where heindicates it himsdlf. The indication of sources dong with
numerous other notes and comments, will have to wait for the publication of the
whole book.

The materid in darker type is the text of 1bn 'Arabi's work. Additionsin
parentheses are my own. Findly it should be added that for a good dedl of the
terminology employed in the trandation | am indebted to T. 1zutsu's brilliant sudy of
Ibn 'Arabi," probably the best work in European languages for explaining the
intricacies of lbn 'Arabi's doctrine, including many of the discussons dedt with here.

four of hisworks were published in lithographed editionsin Iran in the nineteenth
century.

% Sayyid Jda d-Din Ashtiyant has fortunately just recently begun the edition of
both works mentioned by Jami, Jandi's commentary on the Fus(s, which has never

been printed and the Persian version of Farghéni's commentary on the Poem of the
Way. Farghéni aso trandated this work into Arabic and it was published in 1293 A.H.

gpparently in Cairo.
10 Nafahat al-uns, ed. by M. Tawhidpdr, Tehran, 1336/1957, p.558.
11 See my Persian introduction to Nagd al-nusiis, in press.

12 Nagsh al-fus{is was published in the Rasa'il of 1bn 'Arabi in Hyderabad-
Deccan, 1361/1948, but | have followed the far better text which has been established
through a critica edition of Jami's Naqgd al-nusis based on six manuscripts (five of
which were written during Jami's lifetime). | have d o trandated the remainder of
Naqgd al-nusls and am preparing it for publication.

13 A Comparative Study of the Key Philosophical Concepts in Sufism and
Taoism—Ibn 'Arabi and Lao-Tz{, Chuang-Tz{, Tokyo, 1966, Part One.
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IN THE NAME OF GOD, THE COMPASSIONATE, THE MERCIFUL

I
The Quintessence of the Wisdom of (the Name) Allah
in the Logos of Adam

The fass of athing isits epitome and quintessence. The fass or "bezd" of aring isthat
with which it is decorated and upon which the name of its owner is written. "Wisdom"
isknowledge of the redlities, attributes and properties of things asthey arein
themsalves and knowledge of words and of volitiona actsin a manner which requires
them to be appropriate to the circumstances (when they appear from the possessor of
wisdom). Al-ilahiyyah (“the Divinity" or "Allah") isthe name of the ontologicd leve
which embraces dl of the levels of the divine Names and Qudities.

Therefore "the quintessence of the wisdom of (the name) Allah" conssts of the
epitome of dl of the knowledge and religious sciences pertaining to the leve of
Divinity; or it is the place where that knowledge and those sciences are inscribed, i.e.,
the heart of the Perfect Man. So the purport of thetitle of this chapter is that the
quintessence of this knowedge and these sciences, or the locus which is receptive
toward them, is actudized in the Logos of Adam. And what is meant by "logos'
throughout thiswork is the very prophet in question in respect of his particuarities
and the dlotment determined for him and for his community by God.

Know that the M ost Beautiful Divine Names, which if conddered in principle
number 99 or 1001, but if considered individualy and in detail are beyond reckoning,
for the Names are the determinations of the Name "Allah" within the redlities of the
possible beings (mumkinét), and they are infinite because of the infinity of the
possible beings, demand in themselves the existence of the wor ld in order that it
become a mirror for their concealed lights and the locus of manifetation of their
hidden secrets, in respect to which God said, "I was a hidden treasure and 1 wanted to
be known, so | created the world." And verily the Shaykh (i.e., 1bn 'Arabi) attributed
this demand to the Names — which are the Essence qudified by attributes— and not to
the Essence Itself, because the Essence in respect of Its absoluity (itlag) can have no
property attributed to It, nor does It become determined by any quality or delimitation.
So God in respect of the Name " Allah” brought theworld into being asa body
made complete (and ready for aspirit) and made Adam its spirit; and | mean by
"Adam" theexistenceof the human microcosm. And Hetaught him the Names,
all of them.

One of the Sufis has said concerning His words, "He taught Adam the Names,
al of them" (Quran 11, 31), "i.e, He placed within Adam's primordia nature the subtle
essence (latifah) of each of His Names, and through those subtle essences prepared
himto redize dl of the Names of Mgesty (jaldl) and Beauty (jaméal), which He
referred to as His two hands. For He said to I blis, 'What prevented thee from falling
prostrate before that which | creasted with My two hands? (XXX VIII, 76). Everything
other than Adam had been created with one hand, because it was the locus of
manifestation of ether the attributes of Beauty, like the angels of mercy, or those of
Maesty, like the angels of chastisement and the satans.”

God only taught the Perfect Man His Most Beautiful Names and placed them
within him, because the Perfect Man is the spirit of the world and the world is his
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body — as was mentioned — and because the spirit governsthe body and exercises
freedisposd (tasarruf) withinitthrough its spiritua and corpored faculties, just as
the Names ar e like spiritud and corpored facultiesfor the Perfect Man. Just asthe
spirit governs the body and contrals it through faculties, in the same way the Perfect

Man governsthe affairs of the world and controls them by means of the divine

Names.

Know that every one of the redlities of the essence of the Perfect Man and of his
ontologicd levd is an ighmus (bar zakh) in terms of its comprehensve unity
(ahadiyyat al-jam’ ), standing between one of the redlities of the Sea of Necessity
(wujdb) and aredity which isits locus of manifestation within the sea of possibility
(imkan) and which isits "throne", upon which that Necessary redlity is seated.** So
when the perfect comprehensive theophany (tajallT) descends upon its locus of
manifestation, the Perfect Man, he receives it through his perfect, comprehensive and
unified redlity, and that theophany courses through dl of the redities within his
nature. Then the light of theophany flows out from him onto that which isin
conformity with it within the world. Therefore the bounties and blessings which
descend upon the redlities of the world through the theophany of the All-meraiful only
reach these redlities after having become determined within the Perfect Man and
colored by an added hue which did not exist before the determination of the
theophany within him. Therefore the redlities and archetypes of the world are his
subjects, and he is the vicegerent (khalifah) over them. And the vicegerent must 1ook
after his subjects in the mogt fitting and best manner. It is here that some of the
Perfect Men are superior to others.

God manifests Himsdf to the heart of the Perfect Man, who is His vicegerent.
And the reflection of the lights of His sdlf-manifestation overflows into the world,
which remainsin existence by recaving this effuson (fayd). Aslong asthisManisin
the world, he seeks from God the aid of the theophanies of the Essence and of the
"Merciful" and "Compassiorate” Mercy™® by means of the Names and Qualities of
which the beings are the manifestations and the loci upon which they are "seated". *°
So theworld is preserved by this seeking of aid and by the effusion of theophanies as
long as the Perfect Man remains within it. Therefore no meaning passes from the
Inward (bétin) to the Outward (zahir) except by his command. Therefore even if he
does not know it because of the domination of his human qudities, heisthe ishmus
between the two seas—i.e. the two sees of the Outward and the Inward — and the
partition between the two worlds. And to him is the reference in Hiswords, "He let
forth the two seas that meet together, between them an isthmus they do not overpass'
(Quran LV, 19).

Therefore, or because the world is like the body and the Perfect Man islike the
goirit, it issaid that theworld isa" great man", for just as man conssts of abody
and a spirit which governsit, the world is made up of these two, dthough it islarger

14 The terminology hereis Quranic, referring to the verse, "The Alll-
Compassionate sat Himself upon the Throng® (XX, 5).

15 These two kinds of mercy, dso called "the mercy of gratuitous gift* and “the
mercy of obligation” are explained below in the Wisdom of Hld (the tenth fass).

16 Again areference to the verse, "The All-Compassionate sat Himsalf upon the
Throne" (XX. 5).
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than man in form; but this satement isonly true on condition of the Perfect Man's
existence within it, or theworld, for if he did not exigt within it, it would be like a

discarded body without a spirit.

And the Perfect M an isabook, the epitome and summary of the Maother of the
Book, which conssts of the ontological plane of the comprehensve Unity of the
Name" Allah" , which comprises the Necessary and active redities pertaining to the
Names and the subtle essences of the Qudities pertaining to the level of Lordship,
such that nothing escapes them, save inherent Necessity (al-wujOb al-dhati), for the
contingent and possible being has no sharein that, or else the redities of things would
be reversed.

And therefore, i.e. because man is the epitome of the ontologica plane of
"Allah" and comprises what it contains of the redlities of the Names and Quditiesin a
comprehensve unity, He singled him out for the divine For m, evenif theworld so
isin accordance with the Form, for whatever is nearer to onenessis more deserving of
being atributed to God and the form of man isthe form of His comprehensive Unity,
while the form of the world is His particularized form. For He said through the
mouth of the Holy Prophet, " Verily God created Adam in His" divine and perfect
"form" and according to His own al-comprehengve qualities of Lordship. And since
it is possible that the pronoun in "Hisform" refers to Adam, as some people have
clamed, he followed thiswith hiswords, and in another version, " in the form of
the All-Merciful”.

It has been said that "form" means gppearance, and so it can only gpply to
bodies. So what is meant by "form" in this hadith is "attribute’, i.e.,, "Adam was
crested according to the Attributes of God", or, living, knowing, willing, powerful,
hearing, seeing and spesking. Since Redlity appears outwardly through form, the term
has been applied figuratively to the Names and Qudlties, for through them God
gopearsin externd redity. Thisisthe point of view of the exoteric authorities.

But in the view of those who have atained the Truth, form is that without which
the unseen and disengaged (mujarrad) redities cannot be concelved or manifested.
And the form of God is Being determined by the other determinations through which
It isthe source of dl acts relating to perfection and dl active properties.

One of the Sufishas sad, "If aquestioner asks how ‘form' can be attributed to
God, we will answer that according to the exoteric authoritiesit as afigurative
attribution, not areal one, because for them to apply the word ‘form' to sensory beings
istrue and correct, and to inteligible beingsis figuraive. But for us, ance the world
indl of its spiritual, corpored, substantia and accidentd parts is the particularized
form of the ontologica plane of 'Allah, and the Perfect Man is His summary form, the
attribution of form to God is true and correct, and to what is other than He is
figurative; for in our eyes nothing other than He possesses existence.”

And He made him, or the Perfect Man, the sought-after goal and the desired
end in the creation and maintenance of the world, like the rational soul, whichisthe
god in making perfect the body and harmonizing the naturd and bodily condtitution
of the human individual.

The universd god and the primary intention in the creation of the world was the
knowledge and vison of the sons of Adam. The lamp of the determinations of
contemplation's light and the mirror of the variegations of Being's manifestation are
his pure heart and penetrating understanding; and the focus of dl of the kinds of

Page 6



knowledge and perception is the comprehengve unity of his knowledge and
perception.

When man's created attributes are transformed into uncreated ones and the eyes
of his spiritud indght are anointed with the antimony of Oneness, by means of dl of
his faculties and sense organs he contempl ates the beauty of God and perceives
absolute Being in dl of the loci of theophany and manifestation. The fruit of the tree
of his creation is nothing other than this knowledge and vision.

Man iseye, and therest is skin: true sight is seeing the Friend.

When thereis not sight of the Friend, the eye is better blind; were he Solomon, an ant is
better than he. **

Therefor e, or because the god of the creation and maintenance of the world is
the Perfect Man, just asthe god of perfecting the body istherationd soul, the wor |d
isdestroyed with his disappear ance, i.e, the disgppearance and transferra of the
Perfect Man from it, just as the body decays and disappears when the rationa soul
leavesit; for verily God does not manifest Himsdlf within the world without the
intermediary of the Perfect Man. So with hiswithdrawa the replenishment which
brings about the subsistence of its existence and perfectionsis discontinued. Hence
the world is transferred with histransferra, and al of the meanings and perfections
which were within it depart for the heresfter.

Sadr a-Din d-Qunyawi writesin al-Fukik: "The true Perfect Man isthe
isthmus between Necessity and possibility and the mirror which embraces the
atributes and laws of Eternity together with those of contingency. Heisthe
intermediary between God and creation, and through him and from his ontological
plane the divine effusion and grace, which are the reason for the subsistence of 'other
than God', reach the world, dl of it, both the celestid and the terrestrid. If it were not
for his being the ishmus which is not opposed to ether of the two Sdes, nothing in
the world would receive the unique succour of God, because of the lack of affinity
and relationship; the succour would not reach the world and therefore the world would
cease to exist.

"Veily the Perfect Man isthe pillar of the Heavens and the earth. And because
of this mystery, when he leaves the center of the Universe — that Universe which isthe
outward form of the divine All-comprehensiveness and of its Unity and the station of
the vicegerency of the ontologica plane of 'Allah’ — and goes back to the Noble
Pedestd and the Mg estic Throne, which encompass the Heavens and the earth, the
order of the Universe will be destroyed and the earth and the Heavens will be changed
into other than themsdlves,

"Therefore the Prophet has said, The hour (of the Resurrection) will not come
aslong asthere is someone in the world who says "Allah, Allah"." And he emphasized
by repetition that he means, 'as long as there is someone in the world who truly says
"Allah",’ for if he meant 'someone who saysthe word "Allah"," he would not have
emphasized it by repetition. And there is no doubt that no one mentions'Allah’ with
true mention — and in particular with this grestest and dl-embracing Name, which
containsin itsdf al of the Names — except he who knows God with perfect gnosis. It
isasif he sad, The hour will not come aslong asthere is a Perfect Man in the world.'

17 These lines are from Romi's Mathnawi, Book 1, vss. 1406- 1407 (Nicholson
edition). Unless otherwise indicated the lines of poetry are usualy by Jami.
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It ishewho isreferred to as 'the maintaining pillar' or 'he for whose sake (the world)
ismaintained." So when he istrandferred (to the other world), the heaven will be split
asunder, the sun will be darkened, the stars will be thrown down and scettered, the
mountains will be set moving, the earth will be shaken and the Resurrection will

come.*®

"Moreovey, if it were not for hisimmutable permanence — in respect of hisbeing
alocus of manifetation — within Paradise, whose place is the Noble Pedestal and the
Magestic Throne, the Stuation of these two would be like that of the earth and the
heavens (they would also be destroyed). And verily | have qudified hisimmutable
permanence with my words, 'in respect of his being alocus of manifestation', because
of what God has informed me concerning the fact that Paradise does not encompass a
Perfect Man. Of hisredity there will only be in Paradise what is compatible with thet
world and what that world necessitates from God in repect to what it contains of
man.

"Rether, | even say, 'If hell were empty of him, it would not remain in existence;
and itisthrough him that it is satiated.” The Prophet refers to the Perfect Man with his
words 'the Foot of the All-Compdler' in the hadith, 'Verily hdl will not ceaseto say,
"Are there any more?', until the All-Compeller places His foot upon it. And when the
All-Compeller places His foot upon it, parts of it will withdraw into other parts, and it
will say, "Enough! Enough!™ | wastold by God thet the foot placed in hell iswhet is
left over in thisworld from the forms of the Perfect Men and is that which does not
accompany them in the paradisd state. And this remnant was dluded to as 'the foot'
because of a subtle and sublime correspondence: the foot isthe last part of man's
body; in the same way his physicd formitsdf isthe last of the parts of the absolute
human form, for the forms of the world are dl like bodily organs of the absolute and
true human form. The physicd gateisthe last form in which the human redity
gppears, and through the absolute and true human form al of the formswhich 1 sad
were like bodily organs are supported and maintained.”

And the edificeistransferred tothehereafter because of him, i.e, because
of man, or by reason of hisbeing transferred there. Aslong asthe Perfect Manisin
the world, the world is preserved and the divine treasuries protected. But when heis
trandferred from this world to the next and leaves the lower world toresidein the
her eafter, and when no oneremainsamong men whoisqualified by thedivine
perfectionsand abletotakehisplace, and when God makeshim thetreasurer of
Hisown treasuries, then all of the perfectionsand meaningswhich exist in the
treasuries of theworld areremoved along with that Perfect Man, the small
amount whichisintheworldjoinsthat whichiswaitingin thehereafter, and the
wor k of keepingthetreasury and being theviceger ent goestothenext world.

Hence he, or the Perfect Man, isthe first in intention and desire, snce God
made him the intended aim and the fina cause of the creetion of the world. And it is
in the nature of the final cause to be prior in knowledge and will, just asitisinits
nature to be posterior in existence, as the Shaykh has indicated with hiswords, the
last, i.e, the Perfect Man is pogterior to other than himself, in cr eation in the chain of
exigent beings, for the firgt thing He crested in externa existence was the Supreme

18 The |ast sentence is areference to a number of Quranic verses: LV, 37;
LXXXII; LXXXII, 2; LXXX1,3and XCIX, 1.
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Pen, then the Guarded Tablet, then the Mighty Throne, then the Noble Foot-stool,

then the elements; then the seven heavens, then the productions'® then man: for heis
the end of these creatures and the locus of their integration. And manisthe outward,
or that which is perceived, in his demental and corporeal form and the inwar d aso,
or that which is not percelved, in station or rank, for thisisin repect of his
gpiritudity. Or we can say that man is the outward in the rellm of concrete existence,
through his comprehensive and unified form composed of body, soul, intellect,

faculties and other things which can be cdled "created”; and heis dso inward, but
through his sation, which is his vicegerency.

S0 inrespect of hiseementd and corpored form, or the form of his
comprehensve unity, he is a servant of God (Allah), created to worship his Lord;
and in respect of his meaning and spirit, or hisgtation, a lor d, whose lordship is
actudized in relation to theindividual beingsof dl the wor ld.

The Shaykh writesin Inshd’ al-dawd'ir: "Man istwo copies. an outward copy
and an inward copy. His outward copy corresponds to the world in its totdity, and his
inward copy corresponds to the ontologicd leve of the Divinity. Thus manisthe
universd in redlity and unconditionaly, for heisthe receptacle for al beings, whether
eternal or cortingent. But beings other than he are not the receptacle for dl beings, for
the particular beings of the world are not receptacles for Divinity, and God isnot a
receptacle for servanthood. Rather the whole world is a servant, and God — glory beto
Him adone —is a unique and eternd God who cannot be qudified by that which
contradicts the attributes of Divinity, just asthe world cannot be qudified by that
which contradicts the attributes of contingency and servanthood. So man is the owner
of two complete relations. a reation through which he enters the ontological leve of
Divinity, and a rdation through which he enters the ontologica level of the cosmos.

So heiscaled a'servant' in respect of his being addressed by revelation and since he
was not, then he was, like the world. And heiscdled a'lord' in respect of his
vicegerency, his Form and his Fairest Stature (Quran XCV, 4)."

For that reason, i.e, because man has an aspect of lordship through which heis
in conformity with God, and an aspect of servanthood through which heisin
conformity with cregtion, He made him a viceger ent and in the same way He made
his perfect sons viceger entsin dl of theworld, and his sons who have not reached
perfection vicegerentsin that which pertainsto them, like the governance of a
kingdom by the king and the running of afamily by its heed. And the lowest form of
governing isthe governing of the body by the individua. But the Greatest
Vicegerency belongs only to the Perfect Man. And therefore, i.e., because the
meaning of Adam comprises the two aspects of Lordship and servanthood, none of
thecreaturesof theworld has claimed for himself lor dship except man, because
of what he possesses of power and magtery, by being qudified by the attributes of
Lordship and the active Qualities of the Necessary Being. So when he observed them
in himsdlf, but God had not opened the eye of his spiritud ingght, he did not
undergtand that they are the attributes of God reflected in the mirror of his
preparedness (isti dad); and heimagined that they belonged to him personally. There-
fore he cdlamed lordship and divinity, like the pharaohs. And in the sameway no one
in theworld consolidated the station of servanthood in himself through fdling

19 The "productions' (muwalladét) are the three kingdoms: animdl, vegeteble
and minerd.

Page 9



down to its lowest levels except man, for when he observed those attributes and
qudities in others and he imagined that they belonged to them persondly, he
acknowledged his servanthood to them, like those who worship idols. Ther efor e he
wor shipped stones and other minerals, which are the lowest and the most
debased kind of being, for the ontologica quditiesin their receptive potency, such
aslife, knomedge and their concomitants, have not become actudized.

Sothereisnothing greater andof higher rankthan man in hislordship,orby
reason of his being qudified by and manifesting the attributes of Lordship, for no rank
is higher than this, and inthe sameway nothing ismore lowly than him in his
servanthood, or by reason of his being qudified by the attributes of servanthood, for
just as Lordship is the highest of ranks, its opposite, i.e., servanthood, isthe lowest.

Man isatwo-sded mirror. Onone side the properties of Lordship and on the
other the defects of servanthood are reflected. When you look at the properties of
Lordship, heis greater than al beings, and when you count the defects of
servanthood, heislower and more inggnificant than al creatures.

When | find atrace of Thy Qualitiesin myself, God forbid that someone should be better
than I!

But when my glance fallsto my own state, in the two worldsthere is none worse than 1.

So if you have under stood the preceding explanation, | have explained to you
what ismeant by " man" . Look at hisgrandeur, whichhehasatanedthrough the
M ost Beautiful Names, or having become qudified by them, and the fact that they
seek him to be their perfect locus of theophany and their dl-embracing locus of
manifestation. Through their seeking him and their requiring his existence, you will
come to under stand his maj esty and nobility, for the grandeur and nobility of the
sought is only to the extent of the grandeur and nobility of the seeker, and in the same
way through his appearance through them, or through those Names, and his
exigence through them, dthough in his own essence he is nonexistent, you will
under stand hislowliness, for there is nothing more lowly than to be subject to the
laws of nothingness and to stand in need of another for one's existence. So
under stand!

From this, or from this station, according to which it has been understood that
man isalord in respect of hisinward part and a servant in respect of hisoutward, it is
under stood that he, or man, is a copy of the two for ms, and corresponds to them:
the form of God, which is embraced by the sate of hisinward dl-comprehensiveness
and concentration and the form of the wor ld, which is encompassed by the Sate of
his outward differentiation and digperson. And these two forms are the two hands of
God with which He created man.

What is man? An all-embracing isthmus, the form of creatures and of God placed within
him,

Heisacopy in synopsis whose content is the Essence of God and Hisineffable
Attributes.

Connected to the subtleties of the World of Power, inclusive of the verities of the World
of Dominion,

Hisinward is drowned in the sea of Unity, his outward dry-lipped on the shore of
separation.

Thereis not one of the Attributes of God which is not manifest in his essence.

Heisknowing, hearing and seeing, speaking, willing, alive and powerful.
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In the same way, of the realities of the Universe, everything isincorporated within him:
Take the Heavens or the elements, or take minerals, plants and animals;

The form of good and bad are written within him, the behaviour of devil and beast are
kneaded in him.

If he was not the mirror of the Face of the Everlasting, why did the angels prostrate
themselvesto him?

Heisthereflection of the beauty of the Immaculate Presence; if 1blis cannot fathom this,
so what?

1
The Quintessence of the Wisdom of I n- and Ex-spiration
in the L ogos of Seth

Thefirg of the ontological levels which can be concalved of isthe determination
(ta'ayyun) which embraces dl determinations and which possesses the comprehensive
Unity (ahadiyyat al-jam' ). Theleve which followsit istheleve of Principidity
(masdariyyah) and Effuson (fayyadiyyah). Adam was the form of thefirs leve, just
as Seth was the locus of manifestation for the second. Therefore the firgt fass to be
mentioned was that of Adam, and it was followed by the fass of Seth, in kegping with
externd exigenceitdf.

Since Adam after the loss of Abel sought a gift from the ontologica levd of
God as "the Giver" to dleviate his grief, God bestowed upon him Seth purely as a gift
and bestowd. In addition everything which Seth atained came purdly as a gift.
Therefore the Shaykh inevitably spesks about gifts and some of their kindsin this
fass: Know that gifts of God ar ecomprised of numerouskinds: among them isthat
He should give agift especially to manifest His bounty, without expecting anything
in exchange from him who bendfits, in terms of praise, thanksgiving, or what have
you, by means of HisName "the Giver" . And it, or the gift received from the Name
"the Giver", isof two kinds: oneisthe gift of the Essence, pertaining to the Unity of
al of the Names, for the Essence asItisin Itself does not bestow gifts or manifest
Itsdlf through theophanies, and the second isthe gift of a Name.

Now if you should say, "The gifts pertaining to the Name ‘the Giver' are gifts of
aName, so how can they be divided into gifts of the Essence and gifts of a Name?' |
would reply, "What is meant by 'gift of the Essence is the gift whose sourceisthe
Essence without taking into account any one of the divine Qudities dong with it —
even though such a gift is not given without the intermediary of the Names and
Qudlties, for God does not manifest Himsdf in terms of His Essence to the exigtent
beings except from behind the vell of one of the Names. And what is meant by ‘gift of
aName isagift whose source is one of the Attributes in respect of its being
digtinguished and differentiated from the Essence.”

The gifts of the Essence occur only through a"divine' theophany, i.e,
through the theophany of the Presence of the dl-embracing Name "Allah", which is
the comprehengive Unity of al of the Names, not through the manifestation of the
Essence, since there are no properties, designations, names, theophanies or anything
else within the Unity of the Essence. Therefore the determination of the theophany
comes from the ontologica level of the divinity, and for this reason the theophany is
attributed to the divine Essence, not to the Essence without restriction.
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And the theophany from the Essence can only be according to the form of the
locus of theophany — which isthe servant — and according to his preparedness
(isti'dad), just as God appearsin the mirrors of the beings according to their
preparednesses and receptivities, by manifesting His properties within them. Other
than thisisimpossble.

But asfor the gifts of a Name, they dwaysar e accompanied by a veil, i.e,
the vell of determination according to a Name, according to which a particular Name
becomes differentiated from the others. And therecipient does not receive thisgift,
whether of the Essence or of a Name, except accor ding to hisactual preparedness,
for the theophanies in the Presence of Holiness and the Spring of Oneness are one and
whole in description, but they become colored when they descend according to the
preparednesses of the recipients, their spirituad and physica levds, their times and
places, and dl of the concomitances of these things, like Sates, condtitutions and
particular attributes. So people think because of the diversity of effects that the
theophanies themsdves are multiple in redity, but thisis not so. God said, "Our
command is but one, as the twinkling of an eye" (Quran L1V, 50). Just as God is one
in every repect, 0 dso His effuson and His command have no multiplicity except in
relation to the recipients.

It, or the preparedness, i s what ismeant by His wor ds, " He gave everything
itscreation” (Quran XX, 50). So from that isthe preparedness.

It may bethat the gift, whether from the Essence or aName, is due to asking
on the part of him who hasrecaived it by the state of his preparedness, or the state
which causes man to ask verbdly. Thereisno escape from it, or from asking by the
state.

Or it may bethet the gift isdueto asking verbally. Verbal asking is of two
kinds: oneisasking according to natur e, in that the reason for asking is man's
naturd wish to hurry, for man was crested ever hasty, and the second, which is asking
but not according to nature, isaso divided into two kinds. Thefirsisasking in
obedienceto the divine command, according to Hiswords, "Call upon Meand 1
will answer you" (Quran XL, 60), and the second isasking according to the
demands of wisdom and gnosis, for he, or the asker according to the demands of
wisdom and gnosis, is a commander who directs his subjects — whether they be dl
the inhabitants of the world, or those of a kingdom, or hisfamily, or hisbody, and a
master of thereinsof their affairs, aprotector of their interests, and one who knows
that there are certain of their interests which divine Providence has ordained to be
dependent upon asking. So he asks God and prays to Him to take care of these affairs.

It isobligatory for him, or that asker, to strive to the extent possbleto see that
every one of hissubjectswho has a right receives it; what indicates this obligation is
like his,i.e. the Prophet's, words, " Verily you haveaduty toward your family" ie
those who are worthy of your ingtruction and education, like wives and children in the
macrocosm and like physical and spiritua faculties in the microcosm, " your soul,

your body and your guests.”
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[l
The Quintessence of the Wisdom of the " M ost Glorified"
in the L ogos of Noah

Since the Wisdom of the "Mog Glorified" (al-subbiih) consists of the knowledge of

the sciences pertaining to the "purification” (tanzih) of God, the Shaykh beginsthe

text concerned with this Wisdom with a discussion of purification: Purification on

the part of him, or the servant; who purifies God of certain thingsin accordance

with the approvd or disgpprovd of hisordinary mind and hisreason is a delimitation
and aspedification by him of Him who is purified, intermsof what is other than

those things purified from Him, for he has distinguished Him from that which does
not accept to be purified from those things. So by analogy the absoluity aso of
whatever must be given thisdescription isa delimitation through this absoluity.
Thereforethereisthen naught but alimited being or adivinity, which he, or the
servant who purifiesit, hasraised up by attributing absoluity toit.

Jugt as the knowledge of him who purifies God with his mind isincomplete —
for heisredricting the Unredtricted and delimiting the Limitless— in the same way he
who "assmilates’ (tashbih) God to the creatures without purifying Him is mistaken,
for assmilation is dso ddimitation and regtriction of the Unrestricted — who has no
limit which defines or confines Him.

But he who combines purification and assmilation, maintains each of them as
permanent concerning Him and describes Him by both is the true gnogtic and the
redized Perfect Man. The Shaykh has said:

If you purify Him, you delimit; if you assimilate Him, you restrict.

But if you do both, you have been shown the right way: you are aleader in the gnostic
sciences, a master.

And since the Shaykh has pointed out the deficiency of the knowledge of God
according to attributes which only purify Him, and the Stuation of knowledge which
only assmilates Him has become known by andogy, he now mentions explicitly the
perfect knowledge of God combining purification and assmilation, which the servant
is commanded to attain by the Prophet, and for which according to the religious law
he will be rewarded: Know that theway of the truth through which He has sought
that they know Him inwords like the hadith, "I wanted to be known, so | created the
world",iswhat thetonguesof the Revelations have brought. Sonointelligence
can over step it. Rather, everyone must believe in it in the manner in which God
meant it and not by interpreting it according to his own ideas. His mentd
"purification” must be in accordance with what God has sent down upon the tongues
of His prophets and within the Books He has reveded to them; for otherwise, God is
purified from the purification of the thoughts of human reason, for human reasons,
which are determined within the particular and limited faculties of man's contitution,
are particular and limited in accordance with these faculties. And how should the
limited and particular perceive absolute and disengaged redlities in themsdves unless
it escape from its own limitations, or unless those absolute redlities become limited
according to its vison and existence?

But beforethe coming of the Revelations and the acquisition of knowledge
and gnogsthrough them,knowledge of Him isto purify Him of the characteristics
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of contingency. So the gnostic (‘arif) possessestwo knowledges: a knowledge
acquired by reason and demongtration befor e the coming of the Revelations, and a
knowledgereceived from thebringer of the Revelation, but whose conditionis
that heturn over to God thetrueunderstanding of that with which they, or the
Revdations, have come and stay away from rational demongtration; and that he

bdieve in this knowledge in the way that God meant it without interpreting it with his

reason or imposing his own ideas upon it, for verily the Revelations have only been

sent by God becauseit isimpossible for human reason to percaive by itsdf the verities
asthey redly are within the divine Knowledge.

And if Heunveilsfor him the understanding of it, i.e,, of what the
Reveations have brought, and if He gives him knowledge of what Hisintention is
through the conditionsimpaosed by the divine Law (shar' ), which the reason cannot
attain through its menta processes, that unveiling and avarenessis because of the
divineGift relatingtothe Essence, which wasalready mentioned in thedgateron
Seth.

v
The Quintessence of the Wisdom of the" Most Holy"
intheLogosof Idris

The Shaykh saw fit to devote this Wisdom to Idris because he was a prophet who
went to the greatest lengthsin purifying his soul through arduous ascetic practices and
in sanctifying himsdlf from the attributes of animdlity, until his piritud neture gained
complete svay over hisanima nature and he totaly cast off his body and made a
journey to the Heavens (mi'rdj), where he spoke to the angels and the disengaged
Intelects. And it issaid that for sixteen years he neither ae nor dept, until only a
transcendent intellect remained.

And sinceit is mentioned in the Quran concerning ldristhat "We raised him up
to ahigh place’ (XIX, 57), and since "devation” is of two kinds, the Shaykh aludes
to these with hiswords, Elevation is of two kinds: One of themiselevation of place
(makan), which is attributed to God according to varioustexts, like Hiswords, " The
All-Merciful sat Himself upon the Throne" (Quran XX, 5), and likethe cloud
mentioned in the words of the Prophet, "He was in a cloud, above which there was no
arr, and below which therewas no air", in his answer to the bedouin who asked,
"Where was our Lord before He created His cregtion?', and likethe heaven
mentioned in Hiswords, "And it isHewho in heaven is God" (Quran XLII1, 84); and
the second iselevation of position (makanah) or rank, which must be attributed to
God according to verseslike: " All things perish, except His Face” (Quran XXVIII,
88).

And mankind ar e described by the two devations, for they are moving about
between knowledge of God and wor ks for him. So some of them risein the levels of
the knowledge of God, like the gnostics, and others become ranked in the degrees of
works, like the worshippers and ascetics, and some of them combine the two, like
those who have reached perfection. So wor ks pertain to place, i.e, they result in the
elevation of place, like Paradise and its various degrees, and knowledge pertainsto
position, for it resultsin eevation within the degrees of nearnessto God. Thisis
because position pertains to the Spirit, just as place pertains to the body. So each of
them necessitates what resembles and is Smilar to itsdlf.
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Hence devation of position belongs to him who knows, and devation of place
to him who performs works. And whoso combines the two perfections possesses both
eevetions,

But asfor theelevation of relative superiority (mufadalah), i.e. thedevation
inwhich certain of the devated are superior in relation to others, that isHis words,
or must be attributed to God according to Hiswords, " And you are the upper most,
and God iswith you" (Quran XLVII1, 35) where He affirms that those whom Heis
addressing possess a higher devation and that He is with them in this devation.
Hence higher devation must aso be atributed to Him. So this, i.e., eevation of
relative superiority, refer sto Histheophany in Hisloci of self-manifestation,which
are multiple and graded in ranks. It does not refer to the Unity of His Essence. For in
onetheophany Heishigher in elevation than in another theophany, like His
wordsin the Quran, " Nothing islike Him" (XLII, 11) and like" Surely I am with
you, | hear and | see" (Quran XX, 46) and like Hiswordsin the hadith, " | was
hungry and you fed me not" . So it becomes obvious that His devation of relative
superiority isfrom the point of view of the multiplicity of theophanies and aspects,
not in respect to the Unity of the Essence, for verily at theleve of Unity thereisonly
redl and intrindc eevation, not relative eevation.

Vv
The Quintessence of the Wisdom of Ecstatic Love
in the Logos of Abraham

Since Abraham had redlized the state of annihilation (fan&@’) in God, and snceit is
possible that someone might imagine that he who has atained annihilation is purely

and smply nothing, and "nothing" cannot be described by postive attributes, the
Shaykh regects this notion with hiswords, Ther e is no escape in the sation of
annihilaion in God from affirming the real existence of the servant who has been
annihilated within Him, since here by "annihilation” is not meant that the existence of
the servant becomes absolutdly nothing. Rather, what is meant is that his human

aspect isannihilated in hislordly aspect, Snce every servant possesses an aspect
deriving from the divine Presence, which is referred to in Hiswords, "Every man has
his direction to which he turns' (Quran 11, 148). And annihilation is only ataned
through perfect attentiveness directed toward the Presence of God, the Absolute, for
by means of this the servant's godly aspect is strengthened until it gains ascendancy
over the creaturely aspect to the point of subduing and annihilating it. And this
atentivenessis only possible through the inherent love hidden within the servant. Its
gppearance can only come about through avoiding that which opposesit and is
incompatible with it, i.e., through fearing God with respect to what opposesit. So love
is the mount and godfearingnessis the provison. And this annihilation necesstates

that the servant become determined with godly determinations and lordly qudlities,

that he attain subsistence (bagad’) in God. Then these determinations will never
disgppear from him.

The annihilation of the possble being in the Necessary Being is through the
disappearance of the effects of possbility, not the destruction of hisredlity, like the
disappearance of luminogty in the light of the sun.
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In the presence of the sun, the lamp is caught between existence and nonexistence.

Shaykh Junayd has said, "When the contingent is joined to the Eternal, not atrace of it
remains.”

When tkznoa Attributes of the Eternal have shone forth, then the mantle of temporality is
burned.

And the disappearance of the effects of possbility takes place in the subtle
consciousness of the gnogtic, in his awareness and perception, not in his body, spirit
and humanity, even though in accordance with the saying, "The earth has a share from
the cup of the generous’, these aso participate to some extent.

O brother, you are this very thought (of yours); asfor the rest (of you), you are (only)
bone and fiber. 2!

So you arethat intelligence, the rest is covering, lose yourself not, busy yourself not with

vain striving.

And then, when the existence of the servant who has been annihilated in God is
affirmed, it is correct for thingsto be attributed to himand for God to be his
hearing, hissight, histongue, hishand and hisfoot.?? SoHepervadeshisfaculties
and hisorganswith HisHe-ness (huwiyyah) accor ding to the meaning which is
appropriateto Him. And this, or God's being the hearing and seeing of the servant
and His pervading dl of his other organs and faculties, isthe result of the love per -
taining to supererogatory works (hubb al-nawéfil) and the proximity attained
through it on the journey undertaken by the lover, within which wayfaring (sul Gk)
takes priority over divine attraction (jadhbah) and annihilation precedes subsistence,
for God manifests Himsdlf within the Name "the Inward" and becomes the organ of
perception for the servant who is the locus of theophany.

But asfor thelove pertaining to obligatory wor ks (hubb al-far&'id) and the
proximity attained through it, or the result achieved through this love and proximity
on the journey motivated by the Beloved, within which divine attraction takes priority
over wayfaring and the primordia subsistence takes precedence over annihilation,
since God manifests Himsdlf in His Name "the Outward" and the servant who is the
locus of theophany becomes the organ through which God perceives, that isthat God
should hear through you, in that the perceiver is God, and you are His organ of
perception, and see through you. But the love pertaining to super er ogatory works,
or itsresult, isthat you hear and see through Him, in that God is the organ of your

perception.

Soyou per ceivethrough super er ogatory wor ksaccor dingtothemeasur e of
the preparedness of the locus, which isyou yoursef, snce God has manifested
Himsdf in you through the attributes of hearing, seeing, etc. — for His theophany,
according to whatever dtribute it may be, is dways in kegping with the measure of

20 Mathnawi, 111, 1391.
21 Mathnawi, I1, 277.

22 Reference to the well-known hadith qudst which God says (according to one
of its versgons), "The servant does not cease gpproaching me through supererogatory
work until I love him, and when | love him | am the hearing through which he hears,
the ssght with which he sees, the tongue with which he spegks, the hand with which he
seizes and the foot with which he walks."
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the preparedness of the locus of theophany, not according to what Heisin Himsdf,

for that cannot be embraced by any locus nor grasped by any place of manifestation.

And Heperceivesthrough obligatory worksevery object of per ception, without
one being specified over another, for the percaiver in this case is God, and the effect

of Hisdl-embracingness penetrates to the organ. So under stand.

\
The Quintessence of the Wisdom of Truth
in the Logos of | saac

Since the plane of limited imagination (khayal-i mugayyad) isanimage and an

exemplar of the World of Absolute Image-Exemplars (mithal-i mutlag), and since
everyone experiences this plane, anyone can find hisway to the absolute (image) by
obsarving the relative. By perceiving the characteridtics of the branch he can gain

ingght into the root. Therefore the Shaykh does not refer to the World of Absolute

Image- Exemplars, but limits himsdf to mentioning the plane of limited imaginetion.

He says, Know that the plane of imagination, i.e. thelevel which embracesdl of

the images which take form within the imagind faculty (al-quwwat al-mutakhayyilah)
contiguous to the human leve and within any imaginer whatsoever — alevd whichis

adso cdled "thelevd of limited image-exemplars', just as the World of Image-

Exemplarsis cdled "absolute imagination” — and whose relationship to the World of
Image-Exemplarsis like the streams which branch off from agreet river, isthe plane
which encompasses and includes every thing exigent in the externd world and
every non-thing, for it possessesthe power torepresent both. Andall of it,i.e,the
plane of imagination and the forms which appear withinit, is veridical and

correspondsto redlity and isdivided into two kinds: a kind in which theimage
imagined correspondsto the form in the external world, orinaplaneexternd to
the plane of imagination; and thisis called " unveiling” (kashf); and akind in
which it does not correspond. Within the latter inter pretation takes place.

And mankind here, or in the knowledge of the second kind of dreams and
visons, ar e of two kinds: the knower, who knows what God means by the observed
image, and the lear ner, who does not know, but who has the aptitude and capacity to
advanceto the levd of knowledge. The knower istrueto thevision, i.e, hegivesit
itsdue; and the lear ner deemsthe vision to betrue, i.e. he takes the observed
images as veridica and corresponding to redity in the external world, until God
teaches him what He meant by the image which He hasrevealed to him and
unveiled for him in the dream, like Abraham, when he saw in his dream that he was
sacrificing his son, but it was a ram which gppeared in the form of his son. So he
deemed his vison to be true and did not interpret it, because the mgority of the things
which the prophets and the Perfect Men observe take place in the World of Absolute
Image-Exemplars. And everything which occurs within it is necessarily true and in
correspondence with redlity. So he thought he was observing within that world, and
hence he did not interpret his dream. Therefore he deemed his vision to be true until
God taught him that what was meant by the form of his son was the ram.
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VIl
The Quintessence of the Wisdom of the All-High
in the L ogos of Ishmael

Since Ishmad was alocus of manifestation of the divine Name "the All-High", which

isone of the names of the Essence, the Shaykh decided to explain in his Wisdom the

two levels which this Name possesses: the Unity of the Essence, and the Unity of the
multiple Names. Therefore he says in order to introduce his subject matter, The

existence of the world —which was not, and then was —, asthe Prophet said, "God
was, and nothing was with Him", necessitates multiple relations (nisab) within its
Originator, or Names or Attributes, etc., —whatever you like to cdl them. So say,
for it isincontestable, " Ther e is no escape, in the exigence of theworld from that",
or from the actudization of the multiplicity of the Namesin its Originator. And

through thetotality of these relations and Names and the Unity of their multiplicity

the world comes into existence, not in respect to the Unity of the Essence, for the
Oneinasmuch as Heis Oneis not the source of multiplicity inasmuch asit is

multiplicity, for it isnot correct to say that there should appear from something -

whatever it may be —what is opposed to it in redity. And it is clear that Unity is

opposed to multiplicity and the One to the many. So it isimpossible that one of them

should originate from the other. However, the One and Unity possess numerous

relations, and multiplicity possesses afixed unity. So when one of them becomes
related totheother, it isin termsof thisconnecting link.

So the wor |d with its true multiplicity and relative onenesscomes into
existence from an Originator who isthe One in Essence, or One with an inherert
and true Oneness, to which isattributed a Unity of the multiplicity of rdationsin
respect to the Names and Qudlities because the realities of theworld demand
that, i.e, this Oneness of the multiplicity of the Names, from It, i.e., the Originator.

Thentheworld, if it werenot apossiblebeing, would not bear eceptacle
for existence; but it is areceptacle for exisence, 0 it is possible. And the possible
being is that for which existence and nonexistence are equal. So in order to exi, it
needs an agent to give predominance to its existence over its nonexistence, aswell as
receptivity towards existence on its own part. So the wor ld did not come into
existence except from two things: from adivinepower, towhich isattributed
what we mentioned, i.e aUnity of the multiplicity of the Names and Qudlitiesin
order to give predominance to its existence over its nonexistence, and from a
receptivity towards existence on the part of the world; for if it had not been receptive,
it would not have been a possible being, and its Agent and Originator could not have
brought it into existence, for what isimpossible does not accept tobebrought into
existence. Therefore, i.e., snce the world only exists because of these two things,
when He said " Be", which indicates that He possesses the power over the desired
thing, He said " and it is", in such places as the verse, "His command, when He
desresathing, isto say to it 'B€, andit. is' (XXXVI, 82). So He attributed the
cominginto existenceto theworld inrespect of itsreceptivity.

One of the Sufis (Abd al-RazzAq d-K&shani) has said, "The essence of the
Name 'the Inward' is the same as the essence of the Name 'the Outward'. And the
Recipient isthe same asthe Agent ... So the uncreated archetype (of every being) is
His Essence. And Act and Receptivity are Histwo hands .... So Heisthe Active
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Agent with one of His hands, and the Recipient with the other. The Essenceis one,
and the multiplicity isformed by various imprints and pictures .... So it is correct to
say that He has never brought anything into existence but His Own Sdlf, and thereis
nothing but His Sdf-manifestation.”

Although forms are many in your eyes, when you look closely, one Being has come
repeatedly.

If we possess power and acts, they are not because of us; they are because He has come
to appear through us.

VIl
The Quintessence of the Wisdom of Spiritual Ease
in the L ogos of Jacob

"Religion with God islslam” (Quranlll, 19), and its meaning, or thelitera
meaning of the word "Idam”, is obedience. Whoever has something sought from
him and obeystheseeker in what hesoughtisa” Muslim", So under stand, for
this principle per vades dl the creatures (i.e. dl creatures are obedient to God and
therefore "Mudim"), whether they are in agreement with or opposed to the divine
command (or what God has "sought” from them). Asfor the extenson of this

principle to those creatures who are in agreement with and obey the divine commands

and prohibitions, the reason is obvious and needs no explanation. But as for those who

are opposed to and do not obey God's commands and prohibitions, the reason is that

the divine Command is divided into two parts. the "vaolitive" (iradr) and the

"precriptive’ (taklifi). So if certain people are opposed to God and do not obey the
prescriptive command (according to which through reigion God prescribes what the
creatures should and should not do), they do obey the volitive command (or what God
willsfor them). One of the Sufis has expressed this as follows "Verily God hasan
obligationary command and an ontologicd command; therefore that which cannot be
disobeyed is the ontological command.” Among the Persan verseswhich dlude to

these points are the following:

O Thou for whom everything | have hiddenis manifest! | disobeyed Thee only in the
hope of Thy forgiveness.

| gather that | have done many things against Thy command: But, did | not do all that
Thou desired?

Thou said, "Doit!" and bound my hand; Thou said, "Fire the arrow!" and cut off my
thumb.

Although | am not obeying Thy command, in any case | am following Thy will.

Andreligionistworeligions: areligion commanded by Godwhich iswhat
the prophets have brought; and areligion deemed valid by God in the same way
that He deems the religion He has sent vadid, for the am of this second religion isin
agreement with what God has desired from the Law established by Him, i.e,, the
perfection of soulsin both knowledge and works. The latter isinvention (al-ibtid&’)
within which istheglorification of God. Sowhoso observesit asit should be
observed, seeking the good-pleasur e of God, has attained salvation.

And the divine command istwo commands: a command through an
intermediary, or the intermediary of the prophets and messengers; o inasmuch asit
isacommand through an intermediary and does not take into account the ontologica
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command, it contains nothing but its grammatical, i.e, imperative, form; and a
command without intermediary. It isthe latter command, the ontologica
command, which is actudized by theword "Bel" and which pertains to the coming

into being of that which possesses no externd existence but is known in the divine
Knowledge. So it isthis command whose disobeyal cannot be imagined, becauseit
isimpossible for the desired thing to contradict Hiswill, as He says, Our only

command "to athing, when We desireit, isthat We say to it 'B€, and it is’ (XVI, 41),
while that command through the intermediary may be disobeyed, or it may be
disobeyed by him who is commanded to do something. And that would be when it is

not in accordance with the command without intermediary.

Just as the existence of the servant is caused by God's bestowing existence upon
him, in the same way the existence of the act which has been commanded isaso by
His bestowd. So aslong as the ontological command does not attach itsdlf to the
commanded act, it isimpossible for the servant to obey the prescriptive command.
Indeed, how can a thing which does not possess existence in itsdf bestow existence
upon another nonexistent entity and bring it from the concealment of nothingnessto
the wide-open plain of being? My friend, read the verse, "And God created you and
what you do" (XXXVII, 96), and know that your being and acts come from the
ineffable Ore.

If someone asks what profit there isin God's commanding the servant to do
something and not wanting that thing to come to pass through him, we would answer
that prescription is one of the ates of the immutable archetype (‘ayn thabitah) of the
servant, and the servant has a particular preparedness vis-a-vis the prescription which
is opposed to the obeying of that command. So the archetype of the servant asks God
according to its specid preparedness to prescribe for it something the possibility of
whose acceptance He has not placed within its preparedness. So God prescribes for it
according to the wish of the specia preparedness, but He does not want the servant to
perform the thing which he has been commanded, for He knowsthat in redlity he does
not possess the preparedness to accept that thing. Therefore He expects him to
perform the opposite of what he has been commanded. And the profit and wisdom in
thisisthe digtinguishing of him who has the preparedness to accept the command
from him who does not have it. And God knows best.

And that which iscommanded without intermediary isnothing but the
thing nonexigtent in the externa world but known in the divine Knowledge and
existent with Him who commandsin the particular manner (pertaining to the divine
Knowledge), not that which exists (in the world) before the issuing of the command,
for obvioudy it isimpossible to bring into being that which (aready) exigs. Thisisin
contrast to that which is commanded through an intermediary, for thisis nothing but
that which exigsin the externa world, sinceit isimpossible to prescribe commands
and prohibitions for that which does not exist externdly.

IX
The Quintessence of the Wisdom of Light
in the L ogos of Joseph

Since luminogty dominates the World of Image- Exemplars, because of its proximity
to the World of Spirits and the Worlds of the Names and Qudities above it — just as
darkness dominates over the forms of the world of generation and corruption, since it
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is opposite to the World of the Spirits, which isthe World of Light —and snceitisthe
rule concerning everything which is an intermediary between two things that when its
relaion to one of the two is stronger than its relation to the other it is described by
what the dominating Sde is described by and caled by its name, the Shaykh called
this Wisdom by the name "light". For in redity it isthe wisdom of "brightness’

(diya"), not of pure light (ndr), which is nat different from the Being of God.

The Shaykh cdls brightness "light" when he says, L ight, or other than true
Light, which isthe Essence of God, is unveiled or percaved in itsdf, and through it
unveiling, or perception of other things, takes place. And the most complete and
penetratinglightisthelight through which i sunveiled and perceivedwhat God
means by the forms seen by theimagination in dreams, i.e., the science of
interpretation (ta'bir); for a single form appear s in the imagination of different
individudsin many and various meanings, because of the differences of the
preparednesses of these individuas, the discrepancies among their condtitutions, their
differencesin place and time, etc., but one of which is meant in the case of him who
has seen the form. So whoso unveilsit, i.e, the intended meaning, and distinguishes
it from other meanings and interprets the form which has been seen, by means of that
completeintdligiblelight is the possessor of the most completelight. Hislight isthe
maost complete light because he discerned by means of it that which wasin the
extremity of obscurity and at the limit of ambiguity. And we only said that the one
form gppears in many meanings because in adream one per son of agroupis called,
so he makesthe hajj inthe World of Sensory Forms, and another of themis called,
so he steals; and the form of the calling is one, but the interpretation is different,
because of the differences between those who see the form. And in the same away
another person seesinadreamthat heis called, so heinvitesto God with sure
knowledge: and another person seesthat heis called, so heinvitesto error. Thisis
because the cdling shares with these two invitations in invitation as such; but that to
which the viewers invite differs because of ther digparity.

Know that everything which appears in the sensory world is like that which
appearsin deep. But people are neglectful of percaiving the redities and meanings
which are embraced by the forms which appear in the world, just as the Prophet said,
"People are adeep, and when they die, they awake." And just as the gnostic knows
through interpretation what is meant by the forms which are witnessed in dreams, so
the gnostic who knows the redlities of things aso knows what is meant by the forms
which appear in the sensory world. Therefore he passes from them to their intention.
So when the gnogtic sees aform or hears some words, or when ameaning falsinto
his heart, he infers from them their principles and knows what God means by them.
For this reason it has been said, "Verily al things that happen in the world are
messengers from God to the servant delivering their messages. He understands them
who understands them, and he turns away from them who isignorant of them.” God
sad, "How many adgn thereisin the heavens and the earth that they pass by, turning
away fromit" (Quran XII, 105), because of their lack of comprehension and the
duration of their forgetfulness.
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X
The Quintessence of the Wisdom of Unity
in the Logosof Had

Since Hid was dominated by the contemplation of the Unity of the multiplicity of
Lordship, for he was observing the directing of the one Lord (rabb) in the multiple
vassds (marbdbat) which are Hisloci of Sdf-manifestation, the Wisdom of Unity —
i.e, the Unity of the Lordship — had to be set aside for his Logos.

The ends of the paths traversed by wayfarers, whether physicad or spiritud, are
all at God, and God istheir end. Thisis because snce God encompasses dl things
in being and knowledge and accompanies dl thingswith a"withness' (ma'iyyah)®®
pertaining to His Essence and pure of mixture, incarnation, divison and dl that does
not befit His Mgesty, He isthe end of every path and the god of every wayfarer. In
the Quran He added after His words, "And thou, surely thou guidest unto a straight
path — the path of God, to whom belongs whatsoever isin the heavens, and
whatsoever isin the earth”, the words, "Do not dl things reach God at last?' (XLII,

52). Thus He announces that the end of al thingsis God. And everything walks upon
apath, either spiritua or physica according to the traveller. And God isits end, for,
"Unto God is the journeying" (Quran 111, 26).

So each of them, i.e,, each of the paths, isastraight path, but thereisno glory
in His unregtricted rdaions where al differences are removed, like His unrestricted
"withness' and accompaniment (of every being), the unrestricted straightness of His
path, the fact that all Paths without rediriction lead to Him in respect of His dl-
embracingness, and the unrestricted attention of His Essence and Attributes to
creation — for verily thereis no difference between His attention toward creeting the
Throne and the Supreme Pen on the one hand and His attention toward creating an ant
on the other in respect of the Unity of His Essence and in respect of the act of paying
atention. He said, "Thou seest not in the creetion of the All-Merciful any disparity”
(LXVII, 3). And thisis dso the case with the "withness' and the accompaniment by
the Essence, for He encompasses "everything in mercy and knowledge' (Quran XL,
7). And here Hismercy is His Being, for it is existence done which things havein
common despite their disparities and differences. And His knowledge at the plane of
the Unity of His Essence does not differ from His Essence, nor isit distinguished
fromit, for here there is no multiplicity in any respect.

Thereforeif it is merely established that He isthe god of everything, the end of
every path and with everything, and that He encompasses both the inward and
outward aspects of dl things, the benefit does not become generd, nor does fdicity
become complete. The benefits only appear according to the differentiation of degrees
and gtations, the differences among directions and paths, and the discrepancy among
those things to which He cdlls and attracts you. Therefore God calls us to wor ship

23 Just as "God is with the patient” (11, 153), "with the godfearing” (11, 194),
"with them while they meditate a night discourse unpleasing to Him" (1, 108), etc.,
Heisdso with dl other things aswell, for He "embraces every thing in mercy and
knowledge' (XL, 7). The term "withness' refersto this quality of not being separate
from any being.
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Him accordingto the path which connectsusto our own particular felicity -
which isthe attainment of sdvation and high degrees — not any path, for surely

athough every path will take us to Him according to one of the Names— for in one

respect, every Name is the same as the Named — this brings no benefit or fdicity; for

the Names are different in respect of their natures and effects. How is"Hewho

harms' comparable to "Him who gives benefits’, or "the Bestower” to "the

Preventer"? And how is "the Avenger" comparable to "the Forgiver”, or "the Benign
Benefactor” to "the Vanquisher"?

And it, i.e, the path which leads to our felicity, iswhat He prescribed for us
through the tongue of the Prophet.

So owing to the fir st thing mentioned, i.e, that Heisthe end of every path and
encompasses dl things, His " mercy embraces all things" (Quran VI, 156);
therefore the outcomeandtheultimateissueisfelicity, wher ever the servant may
be, whether in Paradise or hell. And since someone might imagine that fdicity isto
reach Paradise and its various degrees — so how should the end of everyone be
Paradise, when some of them remain forever in the Fire? — the Shaykh generdizes his
datement by saying, and it, i.e fdicity, is attaining that which isin agreement
(mul&@'im) with the condtitution of the servant, whether it be the degrees of Bliss or the
levels of hdllfire,

The divine mercy is of two kinds firg is the absolute mercy of the divine
Essence, the "mercy of gratuitous gift” (imtinan), and it isthis mercy which
"embraces dl things' (Quran VI, 156). From this mercy is derived every gift which is
given without having been asked for, without a need exigting, and without its being
the recipient's due or the result of a merit permanently fixed within him or an act
resulting in God's good-pleasure, as for example the blessings which are received in
Paradise by a certain people in kegping with the mystery commonly known as "grace"
('indyah) and referred to in the hadith of the Prophet which says that there will remain
empty placesin the Garden which God will fill with some of His crestures who have
never done any good, to accomplish His previous decison and His words (in the
hadith), "To each one of you two (Heaven and hdl) your fill."

The other mercy flows from the mercy of His Essence but is separated from it
by certain conditions, including the "prescription” referred to in His words, ™Y our
Lord has prescribed for Himsaf mercy” (Quran VI, 54) and "1 shall prescribeit (My
mercy) for those who are godfearing” (Quran VI, 156). So it islimited and
conditiond upon certain acts, states, etc.

The Shaykh refers to these two kinds with hiswords, And among mankind is
hewho attains mercy from pure gratuitous gift and sheer grace, without a
precedent act which would require it or works which would attract it; on the contrary,
by means of it he gains the power to perform dl of his acts and works. And among
them ishewho attainsit in r espect of obligation, or in respect of itsbeing
obligatory upon God, since He has obligated Himsdlf to bestow it in recompense for
actswhich He has prescribed. But this dso isa gratuitous gift, for the servant is
obliged to obey his master and carry out his commands. So when he obliges himsdlf
to give something in return, that is amercy and gratuitous gift to the servant. The
Shaykh refersto this point with hiswords, And he attainsthe reason for gaining it,
i.e,, the reason for gaining the "mercy of obligation”, which is the obligation itsdf,
from pure gratuitous gift.
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But asfor the godfearing servant, for whom God has prescribed mercy, asHe
says, "l shdl prescribeit for those who are godfearing”, he has two states: thefirg of
themisa statein which heisa protection® for God from blamewor thy thingsad
from imperfections, by attributing them to himsdf, not to Him. And thisis
necessitated by fathoming the redity of things, for blameworthy and ugly things are
al the effects of the nothingness which pertains to the servant, the possible being who
receives existence. And the second isa state in which God isa protection for him
from attributing to himsdlf praiseworthy things, for he attributes virtues, beauties,
praiseworthy qudities and perfection to God. So Heisa protection for him from
atributing to himsdf those things which do not truly pertain to hisindividud redlity,
for they are ontological matters, and Being belongs to God aone, or rather, Being is
God inredity. And it, or God's being a protection for him, is obvious, because things
pertaining to Being obvioudy return to Him.

XI
The Quintessence of the Wisdom of Divine Opening
in the L ogos of Salih

Sincetherealitiesrequire and the knowledge of them asthey are in themselves
demandsthat r esults, whether in the mind or in the externd world, only issue from
numerical oddness, and sincethreeisthefirst of the odd numbers, since oddness
as usudly defined isthat anumber cagpable of being subdivided into whole numbers

cannot be subdivided into two equa parts, whereas the number one cannot be

subdivided into whole numbers; God brought about the effusion of existence upon
the world from threethings His Self or Essence, HisWill and HisWord. And the
Reality, i.e. the divine He-nessin these threeforms, is one, whiletherelations are
different. Therefore He said, dluding to the three things, " Our only wordsto a
thing, when Wedesireit,isthat Wesay toit 'Be', and itis" (Quran XVI, 40), thus
dluding to the Essence in three places ("We' and "Our"), to the Will in one place

("dedre") and to the Word in two places ("words' and "say").

And donot let thecombination of the premissesin philosophical reasoning
veil you from confirming what we have said about oddness being necessary for a
result to be achieved, even though the premisses ar e made up of four parts, i.e. the
subject and object of each of the two premisses, for inredity they arethree, sincea
single one of the four, i.e, themiddleterm, isrepeated in the two premisess. So
understand this. Thereforeit remainsvalidtosay that itistriplicity which brings
about results, whether in themind or in the externd world. And theworld isa
result, without doubt.

24 Hereit ishdpful to know that the word trandated as "godfearing” (al-
muttagi) comes from the same root as the word for "protection” (al-wigayah) and
means literdly "protecting onesdf", "being wary", or "fearing”, and hence dso
"protecting God'sinterest in something’”, "fearing God with regard to something” or
"showing regard for something for God's sake”
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XII
The Quintessence of the Wisdom of the Heart
in the Logos of Shu'ayb

Know that the heart, that is, the heart of the knower of "Allah", for the heart of other
than heisnot called a heart in Sufi terminology, unless metaphoricaly, as has been
sad:

The heart is awindow upon the Lord: why do you call the house of the devil a heart?

That which you have metaphorically called aheart — go, throw it to the dogs!

And | said the knower of "Allah", because the heart of the knower of any of the
other divine Names does not possess the comprehens veness which will be mentioned
shortly. The Name "Allah" is the comprehengve unity of dl of the divine Names. So
any heart which comes to know it has come to know al of the Names. But no knower
of any of the other Names knows the Name "Allah", for the knowledge of these
Names does not necessitate its knowledge. Concerning such a heart the poet has said,

Thisisapearl from the ocean of Intimacy, not a heart, the divine Mgjesty's spring of
effusion, not a heart.

The story has become long and words drawn out: itisthe sum of the mysteries of God,
not a heart.

Although it, or the heart, comesto exist through the mercy of God, itis
nonethelesswider than themercy of God, because God haslet usknow that the
heart of the servant embraces Him, for He said through the tongue of His Prophet,
"Nether My earth nor My heaven embrace Me, but the heart of My bdlieving servant
does embrace Me". I n contrast Hismercy doesnot embraceHim, for itssway is
only exercised over contingent beings. And thisisawondrous matter, if you
under stand.

When God —asreported in thecollectionsof hadith —under goes constant
changes of for m on the Day of Resurrection, i.e., the forms of the beliefs of menin
accordance with their receptivities and preparednesses, although in Himself He does
not change from what Heisin respect of Himself, then heartswhich recave
theophaniesare for Him like containersfor water. The water assumes form
accordingtotheform of thecontainers, although initsdf it doesnot changefrom
itsessential reality. So under stand the symbol we have mentioned, in order that you
might understand the state of Him who is symbolized, for just as water has no shape
in itsdf by which it becomes determined — rather, it takes the shape of its container —
in the same way God, the Absolute, has no particular form in His Essence according
to which He manifests Himsdlf. On the contrary, He manifests Himsdlf in the form of
the servant who receives the theophany; for theophany only descends uponitsloci in
accordance with their preparednesses and their ontological receptivities. Likewise
their preparednesses within the plane of objective existence are only the result of thelr
Unseen and "unmeade’ (al-ghayr al-maj'Ql) preparednessesin the ontological level of
the Essence's Knowledge of Itsalf. So whenever alocus on the plane of objective
exigence receives atheophany, it only reaches him in the form of his eternd and
immutable archetype.

The theophanies of God follow the beliefs of men, and the bdliefs of men follow
individua ontologica preparedness, and individua ontologica preparednessisin
accordance with the universal unmanifest preparedness, which is the attribute of the
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immutable archetypes of those who receive the theophany. And the immutable
archetypes are the effuson of the Most Holy Emanation, which is the theophany of
the Essence in the forms and preparednesses of the archetypes. And herethereisa
great difference, for some of the archetypes are the form of particular Names, with
thar differences in degree; some of them are the form of universa Names, likewise
with their various differences, and some are the form of the Name which embraces all
the particulars and universals.

So God has two theophanies: one is the unmanifest theophany of the Essence,
which isthe effusion of the immutable archetypes aong with their genera
preparednesses — and there is no doubt that the scope and capacity belonging to the
preparedness of the locus of theophany isin accordance with the scope and capacity
of the archetype. And the second is the ontologica and vigble theophany, which
follows the preparedness, compass and scope of the locus.

And since beliefs are various, and preparednesses are different, whenever God
manifests Himsdf, anyone who has limited Him to the form of a particular description
denies Him in other than that form. Whereas whoever has disengaged Him from the
limitation of one form other than another — like the Perfect Men and the gnostics—
does not deny Him in any form of theophany. Rather, he glorifies Him as he should
and performs the worship worthy of His station, for the theophanies of God possess
no end at which the perfect gnostic and the understanding knower of God might stop.

Wear the turban, or the dress, or the robe! By thy father, it will only increase my love!

Do you not seethat God " Every moment isin a state” (QuranLV, 29)?In
the same way, theheart isconstantly under going transfor mation in accordance
with Histranformationsin the states of its consciousness. Therefore He said,
"Surely in that", i.e.inthe Quran, " thereisareminder to him who hasaheart"
(L, 37) which undergoes transformation according to different forms and attributes.

Hedid not say, " who possessesareason” , becausethereason becomeslimited
according to particular beliefs, so the Divine Redity — Who isinfinite— becomes

restricted in that which it perceives, in contrast to the heart, for snceit isalocusfor
diverse theophanies from the levels of Divinity and Lordship and since it undergoes
trandformation according to the forms of these theophanies, it remembersits forgotten
existence before it gpopeared in this physica and ementd level, and it finds here

what it had logt, as the Prophet said, "Wisdom isthe bdliever's stray camd.” So

under stand!

X
The Quintessence of the Wisdom of the Power
in the Logos of L ot

God said, " God isHethat created you of weakness, then He appointed after
weaknessstrength, then after strength Heappointed weakness" (XXX, 4).Now
the first weakness without disputeisthe weakness of the constitution in the
understanding of both the majority and the elite (the exoteric authorities and the
Sufis). And the strength which is after it, or after the origind weakness, is the
strength of the constitution, towhich isadded in theundersanding of the elitethe
strength of the spiritual state (hal), which gives man the power to exercise free
disposal (tasarruf) and domination (ta'thir) in the world through Intention (himmah).
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And the second weaknessistheweakness of theconstitution, towhichisaddedin
the undergtanding of the elite the weakness attained through knowledge, or the
knowledge of God, which weakens man and extracts him from his accidental
srength and returns him to his origina weakness, until it joins him to the clay which
was hisorigin. So he has no power over anything, and he becomesin himself and
in his own persona essence, disregarding the manifestation of the divine Qualities
withinhim, in hisown eyes like a suckling infant with its mother, for just asthe
infant sees no power or strength in itsef and entrugts itsdf completely to its mother,

who feeds and nurturesiit, the gnostic assumes the same relation to the Red Being and
Absolute Lord.

And therefor e, because of the weakness resulting from the knowledge of God
and the lack of power to exercise free disposa over anything, L ot said, "O would that
| had power againgt you", i.e., O would that | had power in the form of a strong
Intention with which to resst and oppose you, " or might taker efugein astrong
pillar” (Quran Xl, 80), meaning by "strong pilla™ according to the exoteric
interpretation the strong tribe, which vanquishesits enemies. And the Prophet says,
indicating what Lot meant by "strong pillar” according to the esoteric interpretation,
" God havemercy on mybrother Lot. Hewastakingrefugeinastrongpillar”,
meaning by that, " the weakness resulting from knowledge" , i.e, through these
words he indicates the weakness which had overcome Lot because of his knowledge
of God, since hefirg shows his sympathy for him by praying for mercy for him, and
thistells of hisweekness and incapacity. Then he links him to himsdlf through
brotherhood, which shows that Lot shared with the Prophet in this weskness, which is
s0 obvioudy actudized in thelatter. So the " strong pillar™ is God, who governs
him and nurtureshim.

XV
The Quintessence of the Wisdom of Destiny
inthe Logosof Ezra

"To God belongsthe argument conclusive" (Quran VI, 149) against His
creatures, for they are the known by God, and the known, whatever it may be,
bestows upon the knower of it, whoever he may be, or makes him perceive what it
isinitself, i.e initsown essencein terms of the states which occur for it for al

eternity and their preparednesses, and that perceptionis knowledge. And knowledge
has no effect upon what is known, in the sense that it might occason within the
known that which is outsde of its own essence; rather, it follows the known, and

judgment concerning the known is subordinate to it. So there is no judgment by the
knower concer ning the known except accordingtoit. i.e, according to the known
and what it requires in repect of its particular and universal preparedness. Therefore

God did not gppoint unbelief and disobedience for the creatures by Himself. Rather,

He appointed it because of the requirements of their immutable archetypes and

because of their seeking through the tongue of their preparedness that He make them
unbelievers and disobedient, just as the individua essence of a dog requires the form

of adog and that it be congdered ritudly impure. And thisisthe very secret of

degtiny.

Now if you say, "The archetypes and their preparednesses are an effusion from
God; therefore He has made them like that"; | will answer, "The archetypes are not
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'made’ (maj'dl), they are intdligible forms belonging to the Divine Names which are
not posterior to God except at the leve of their own redity, but not in respect to time.
So they areeternd, unchanging and immutable. When it is said that they are an
‘effuson’, this means that they are posterior to Him considered at the leve of their
own redity (not thet they are created).”

Know that every messenger isaprophet, and every prophet isa saint; so
every messenger is a saint. So the messengers are of the highest rank, since they
combine the three levels, then the prophets, since they combine two. But the level of
their sanctity is higher than that of their prophecy, and their prophecy is higher than
their messengerhood, for their sanctity istheir aspect of divinity, Snce they have been
annihilated in God; and their prophecy is their angdlic aspect, Snce through it comes
ther reation to the angdlic world, from which they receive revdation; and ther
messengerhood is their aspect of humanity, which corresponds to and establishes
contact with the human world.

The Shaykh writes, "When you hear from one of the people of God (the Sufis),
or it isrelated to you that he has said, that sanctity is higher than prophecy, he does
not mean anything other than what we have said", i.e,, that the sanctity of the prophet
is higher than his prophecy. "Or if he saysthat the saint is above the prophet and the
messenger, verily he means by that 'in the same person’. Thisis because the
messenger in respect of being a saint is more perfect than heisin respect of his being
a prophet or messenger, not that the saint who follows him is higher than he."

XV
The Quintessence of the Wisdom of Prophecy
in the L ogos of Jesus

Among the properties of the spirit, which isabregth of the Merciful possessing life
asone of itsinherent atributes, is that it never passes over athing from among the
receptacles and it never touches anything with its form pertaining to the World of
Image-Exemplarswithout that thing comingtolife. But when that thing comesto
life, the power of free disposal of the spirit will be accordingtothat thing's
constitution and preparedness, not according to the spirit itdf, for it is
sacrosanct and has no fixed measure or particularized aspect. So if that thing

possesses a harmonious congtitution receptive to life, al of the properties of life

including sensation and movement will appear within it according to its particular
condtitution. And if not, then atrace of life will gppear init, according to itsform, like

the low of the Caf aswill be mentioned.

Do you not see that God's breathing (nafkh), or thedivine spirit breathed,into
bodies made complete (and ready) to receive the breathing of the spirit, in spite of
its being pur e of the characteristics of those bodies and (in spite of) the elevation of
its ontological level initsdf and the fact thet it isStuated at a level whereit is
beyond being ddimited by their attributes, how its fr ee disposal, or the free disposa
of the spirit within the body into which it has been breathed or within other things by
means of the body, will beto the extent of the preparedness of that body which is
breathed into and its receptivity, not in accordance with the spirit in itself? Do you
not see how the Samaritan, when heunder stood the effect of the spiritsupontra
which they pass over and touch " seized ahandful of dust from the messenger'strack™
(Quran XX, 96), i.e., from the track of the Faithful Spirit, or Gabriel, whose image-
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exemplar had appeared upon Burag®, who was aso a spirit appearing in the form of

an image-exemplar? So the spirit affected the dust which it had passed over, causing

life to course through it, and the Samaritan knew this through hisinner light and the

power of his preparedness. So he seized a handful of dust from histrack and cast it

into the form of the Caf made from the ornaments of the people. So the Calf lowed
after it cameto life (cf. Quran VII, 148), and that istheresult of the prepar edness of
its constitution, which followed the form of the Caf. And had it been the form of
another animd, the sound appropriate to that form would have been attributed to it.

XVI
The Quintessence of the Wisdom of the All-M er ciful
in the L ogos of Solomon

Since she, or Bildis (the queen of Sheba), belonged sncerdy to him, or Solomon, in
that she was obedient to him and believed in him, without being aware of it, she said

to her people concer ning the letter of Solomon when the Hoopoe cast it to her, and
she showed it to them (Quran XX VI, 29), with the am of manifesting the power of

her Intention and exercising free disposal with it among them so that they would obey

him, that it was" an honorableletter” (Quran XXVII, 29) .

When Bildiis opened Solomon's letter and became aware of its contents, the
divine grace which had encompassed her beforehand and the link formed by her
innate compatibility came into motion. She believed and obeyed, and presented its
contents to her followers and adherents, in order that everyone who shared with her in
that homogeneity and compatibility would come forward and accept what the letter
had said. For the badis of faith in the prophets and messengersis this compatibility
and homogenalty, not the observing of miracles or the witnessng of wonders.

And Asif, Solomon'svizier, only manifested the power and concentration of
Intentionto bring the throne, or the throne of Bilgis from Sheba before the viewer's
glance returned to him, without Solomon, athough Solomon was stronger and more
powerful than he, in order to let the jinn know that Solomon's eminence was
mighty, since this ability and powerful exercise of free disposal was possessed by
one of hisattendants. So what would have been the case if Solomon himsdlf had
exercised free disposd?

The superiority of Asif over that jinn who said, "I will bring it to thee, before
thou risest from thy place” (Quran XXVII, 39), wasin the exercise of the power of
free digposd through his soul with the aid of cosmic influences and the natura
properties of things, for the returning of the glance to the viewer is fagter than his
rising from his place (referring to Asif'swords in the Quran, "I will bring it to thee,
before ever thy glance returnsto thee' (XX V|1, 40). So Asif's action was more perfect
than that of the jinn, for he exercised his free disposd upon the individua essence
(ayn) of the throne by depriving it of existence and recresting it in one instant. He
deprived it of exigenceinits (origina) position and gave it existence in front of
Solomon, for the word of the Perfect Man is like the word of God concerning
something he wants to come into existence. When he says "Bel”, at thet very indtant

%5 Burag isthe cdlestid steed, famousin particular because upon him the
Prophet made his ascenson to Heaven (mi'rgj).
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that thing comes into existence — however, with the permission of God — because God
has become his members and his physicd and spiritud faculties. And it was because
of this relaionship (between him and God) thet this Perfect Man was the vizier of
Solomon.

And since she, or Bilgis, said in answer to the question concer ning her
throne, which was, "Isthy throne like this? (Quran XXVII, 42), " It seems the same"
(XXVII, 42), one can detect her knowledge of the renewal of creation at each
instant, for shesaid, " It seems" . And heshowed her the pavillion of crystal, so
she supposed it was like a spreading water "and she bared her legs' (Quran XXVII,
44) s0 the water would not touch her clothing. But it was not a spreading water in
redity, just asthe visible throne brought into existence before Solomon was not the
same throne which sheleft in Sebain respect of itsform, for it had discarded the
firat form and assumed another, while the substance, upon which the two thrones
imposed successively ther forms, was one. So he showed her by that that the state of
her throne was like that of the pavillion: asfor the throne, because it was deprived of
existence, and what the Creator crested was Smilar to that which had vanished; and as
for the pavillion, because in its extreme delicacy and limpidity it became smilar to
clear water, while (in redity) it was different. So he showed her with his actions that
shewas right in her words, "It seemsthe same."

And this, or the renewd of creation at each ingtant, is not particular to the
throne of Bilgis ratheritis valid in all of the world, both its celestid and terrestrid
parts, for the whole world isin congtant change, and the individua determination of
everything that changes is perpetudly renewed. So in each ingtant a determination
other than the determination which existed in the previous instant comes into being,
athough the One Essence which undergoes these changes remains in its state; for the
One Essenceisthe Redlity of God, which becomes determined according to the First
Determination as necessitated by His knowledge of His Essence. And It isthe same as
the intelligible substance which receives these forms which are cdled "the world." All
of the forms are accidents which It undergoes and which change a every ingant. But
those who are veiled do not know this, so they are in doubt about this constant
renewd in al things (referenceto Quran L, 15: "Y et they are in doubt about a new
cregtion.")

The sovereignty which will not belong to anyone after him, referredtoin
Solomon's prayer, "My Lord! Forgive me and bestow upon me a sovereignty such as
shdl not belong to any after me' (Quran XXXVIII, 36), is manifesting within the
visbleworld (shahadah) the totality of the sovereignties pertaining to the world by
way of exercising free disposal within it, i.e, within the world, not manifesting only
some of these sovereignties, for each of theindividuad sovereignties which God
bestowed upon Solomon has been shared (by one or another of the prophets and
sants); and not the power and ability over the totality without manifegting it, for the
Poles and Perfect Men before and after him realized this station, but they did not
manifedt it.

The subjugation of the winds (cf. Quran XXXVIII, 36) with which Solomon
was digtinguished and preferred over others and which God made part of the
sovereignty which was not bestowed upon any one after him, is the subjugation of
thefiery spirits, which are the spirits of the jinn, as God said, "And He crested the
jinn of asmokdessfire' (LV, 15), because they, or thefiery spirits, ar e spiritswhich
exercie freedisposa in the winds, which are like their bodies.
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God'swords, " Without reckoning" , when He said to Solomon, "Thisis our
gift; bestow or withhold without reckoning” (Quran XXXVIl1I, 39), mean: Thou wilt
not, O Solomon, be made answer able in the hereafter for them, or for what God
granted thee of sovereignty, wedlth, subjugation of the winds, etc. The Shaykh saysin
the Fusis, "We know from the direct tasting granted in this path that Solomon's
asking (for asovereignty such as would not belong to anyone after him) was by the
command of God. And when petition occurs according to the divine command, the
petitioner recaives the full reward for his petition”, because he is obedient to hisLord
and fallowing His command. "And if God wills, He fulfills hiswish in what he has
sought from Him; and if He wills, He withholds, for verily the servant has carried out
what God has made obligatory upon him in terms of obeying His command in what he
asks of hisLord. Now if he asked this on his own without the command of his Lord,
he would be asked for an accounting of it."

XVII
The Quintessence of the Wisdom of Existence
in the Logos of David

Since the station of prophecy and rank of messengerhood are a distinction conferred

by God and one of the infinite divine gifts — not a reward deriving from a previous

act, nor agift springing from the expectation of a subsequent thanksgiving or worship

—and in the same way since mogt of the gifts which derive from this station are

effusons of pure bounty and beneficence and of perfect mercy and gratuitous gift, in

this Wisdom the Shaykh aludes to some of the gifts which David received with his

words, He gave David as a bounty, i.e, as grace and gratuitous gift, knowledge of
Himself not necessitated by hisworks. For if hisworkshad necessitated it, it
would have been a reward, wheressit has aready been mentioned that prophecy and
messengerhood are a distinction conferred by God and unrelated to acquisition and

effort, just as are most of the gifts and favors which pertain to this sation. And inthe
sameway he gave him Solomon, for Hesaid, " And wegaveunto David Solomon"
(XXXVIII, 30). And thereremain Hiswords, " And Wegave David bounty from
Us" (XXXIV, 10). Was thisgift referred to asa"giving of bounty” thegiving of a
reward for hisworks, or did it mean a gratuitous gift? Obvioudy it isthe second,
because He mentioned that He gave David bounty, and He did not say that He gave

him what He gave him as a reward for his works; and He did not seek recompense

from him for that bounty. When He did seek thanksgiving for that through works, He

sought it from his House, not from him, as He said, " Perform works, O House of

David, asthanksgiving" (XXXIV, 13), because blessings upon the forebears are

blessings upon the descendents. So in David's case it was the bestowal of a gratuitous

gift and agrace, and recompense was sought from his House. And He said, after

seeking thanksgiving from the House of David in the form of works, " and few are
thosewho aretruly thankful among My servants" (XXXIV, 13), employing the
intensive form, or "truly thankful" (shakdr), in order that it might embrace
"prescriptivethanksgiving” (shukr al-taklif), which the servants are required to
performaccording to the prescriptions of the Divine Law, and " voluntary thanks-
giving" (shukr al-tabarru' ), which is not prescribed, but which the servants perform
voluntarily, for to intensfy onée's thanksgiving isto perform both of its kinds,

Voluntary thanksgiving isreferred to by thewords, " Shall | not be a thankful
servant?" —thewords of the Prophet, when he sayed awake the whole night until
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his feet became swollen, and it was said to him, "Refrain, for God has forgiven thee

thy early sns and the later,” and he answered the above. And prescriptive
thanksgivingisthat which iscommanded by God, like Hiswords, " And give
thanksto God" (11, 172) and Hiswords, " And beyouthankful for the blessing of
God" (XIV, 114). And between the two kinds of thanksgiving there existsa
difference of degree or quditative disparity which is equivalent to the difference
between the two kinds of people who render thanks; so just as he who renders
thanks voluntarily is more excdlent than he who renders it as aresult of prescription,

in the same way voluntary thanksgiving is more excellent than prescriptive

thanksgiving. Thisis patent and obvious for him who under stands things from
God, and not on the basis of his own reason.

And David isspecifically appointed to the viceger ency (khilafah) by Godto
judge among men and exercise free disposal among men, for God said, "David,
behold, We have gppointed thee a vicegerent in the earth, therefore judge between
men jusly" (XXXVIII, 26); and the imamate, i.e, heisaso specificaly gppointed to
hisimamate, for imamate in relation to vicegerency islike sanctity in relation to
prophecy, Since every vicegerent is an imam but not the reverse. Wher eas other than
he, or other than David, like Adam or Abraham, is not so. Asfor Abraham, thisis
because God's words concerning him were, "Behold, | make you an imam for the
people” (11, 124). He did not say "vicegerent”, even though we know that here the
imamate is avicegerency; but it isnot asif He had mentioned it by its most particular
name, i.e., vicegerency itsdf. And asfor Adam, dthough his vicegerency was
dipulated by the text of the Quran, it is not like the stipulation concerning David. For
God said to the angels, "1 am stting in the earth a vicegerent” (11, 30); He did not say,
"l am setting Adam as a vicegerent”. And what is mentioned afterwards in his story
does not indicate that he is that very vicegerent whom God stipulated in the Quran.
And dso He did not make explicit His gppointing him a judge among men. And here
we are only talking about explicit mention in the text of the Quran.

And hewho hasbeen given generd viceger ency by Godhas been given rule
and free disposal in dl the world; and David was of thistype, and therefore he was
given the power of free disposa over the various kinds of beings, as the Shaykh
indicates with hiswords. the mountains' echoing God's praise with him —for
whenever he chanted and echoed the praise of God, the mountains would chant and
echo it with him (cf. Quran XXXIV, 10) —and likewisethe birds' echoing praise
withhim announce the agr eement, or the agreement of these two kinds of being with
him and their obedience to him. And the reason these two kinds were specified as
agreeing and concurring is that they are the beings the most disdainful of man, the
most eevated above him, and the most inclined to rgject obeying him, because of the
sway which hardness and lightness hold over them. Obvioudy both of them refuse to
obey or to accept the power of free digposal over them: asfor the firgt, because of the
extremity of its "grossness’ and heaviness, which refuses to be influenced; and as for
the second, because of its extreme lightness and the fact that it is not fixed before the
agent when it isinfluenced and controlled. Evidently if these two extremes with their
exaggerated refusd and their disdain do obey David and agree with him, the
agreement of man with him ismor e suitable, for man has a postion between the
mountains and the birds and approaches a sate of equilibrium. Necessarily David's
relationship to man is firmer and more manifest (i.e,, it was much easier for him to
exercise free digposal over man).
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XVIII
The Quintessence of the Wisdom of Breath
in the L ogos of Jonah

His blessing, or the blessing of Jonah, returned upon his people, for they bdieved,
and their belief profited them and removed the chastisement from them (Quran X, 98),
because God attached them to him in the way that the part is atached to the whole
or the branch to the root; and the properties of the root are valid for the branch.
Therefore, when the grace and mercy of God reached Jonah, it dso reached his

people, as He said, "Why was there never a city that believed, and its belief profited

it? — Except the people of Jonah" (X, 98). And that, or the return of his blessing upon
his people, was in spite of hisanger for Him, when his breast became straitened by
the extent to which he reminded them but they did not remember and continued in

ther dishdief, so he left them. And he thought that would be permissible, snce he

only did it out of anger for God, zed in Hisreligion and hatred for disbelief and the
dishdievers. But he should have been patient and awaited permisson from God to

leave them. So he was gtricken with the belly of the fish. And since his blessing

returned upon them in spite of his being angry with them for God, how would it have
been if his statewiththem had been the state of satisfaction?

He thought well of God, as He reported, "And he thought that we would not
graiten him" (XXI, 87), or We would not harass him for his leaving his people
without waiting for God's command, so He delivered him out of grief because of the
blessng of that thought. Even so does Hedeliver the believer s (cf. Quran XXI, 88),
i.e., thosewho aresincerein their states, like Jonah was sncerein his gate, i.e, his
anger in God. And in His kindness and His grace towardshim, He " caused to grow
over him atree of gourds" (XXXVIII, 146) — for one of the benefits of thiskind of
tree isthat flies do not gather near it — so he took shelter in its shade when he came
out of thefish'ssomach like a baby bird without feathers; for if flies had alighted
on him, they would have annoyed him. Thenwhen he cast lotswith them, i.e. the
people of the ship, when he left his people in anger and boarded the ship, and it
stopped; s0 they said, "Thereis arunaway among us', it being the bdlief of salors
that aship will not moveif it is carrying arunaway; he made himself one of them,
i.e., one of the people of the ship, so he said, "Cast lots', and the lot came out against
him, so he threw himsdf in the weter. So the mercy embraced all of them asaresult
of the blessng of his making himsdf one of them during the cadting of lats, for the
fish swam dong with the ship, lifting its head out of the water while Jonah breathed
within it and praised God. And it did not leave them until they reached the shore. It
spit him out hedthy, nothing of him having changed. So when they saw that, Mercy
encompassed them, and they submitted their willsto God.

XIX
The Quintessence of the Wisdom of the Unseen
in the Logos of Job

Since complaint to God does not contradict patience—and therefore God praised
Job for his patience even though he prayed for the remova of his affliction —nor did

he, i.e., Job, oppose the divine Omnipotence by being patient and refraining from
complaning to Him; rather he complained and called out to Him, "Behold, afliction
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has visted me, and Thou art the most merciful of the merciful” (Quran XXI, 83); and
this lack of oppogtion was known from him, God gave him his household by
bringing to life his sons and daughters who had died and He provided him with
childrenthe like of them with them.

And he stamped hisfoot at hisLord's command, snce God commanded Job
with the words, "Stamp thy foot! Thisisalaving-place cool, and adrink" (XXXV1I1,
42). So heremoved through that stamping hispains and hisills and ther e sprang
up aso through that samping from beneeth hisfeet water, which isthe secret of life,
and itsroot, for verily through water come dive those physicad and elemental bodies
which are dive. Thereforeit istheroot of life, or the lifewhich cour ses through
every natural, or physicd and corpored, living thing. For from water he was
created, and through it herecover ed from hispansandills So He madeit a
mer cy fromHimand a reminder to usand to him.

And Hetreated him kindly in the oath he had made, when he swore during
hisillness to beat hiswife with ahundred lashes if he recovered. So when he
recovered, God ordered him to take a bundle of rushes and to srike his wife with it
(Quran XXXVIII, 45). So God expiated his oath with the eesiest thing for him and for
her. And He told us about thisto teach us and to authorize usto discriminate among
those who fulfill their oaths, for we ill have this authorization (to act gently in
fulfilling oaths). It has been reated that the Prophet was brought a weekling who had
committed adultery with adave girl. So he said, "Take the branch of a date tree
containing aduster of one hundred staks, and strike him with it once.”

And expiation was appointed and promulgated in the community of
Muhammad to veil them from the punishment directed toward them for
breaking oaths. Inthis sentence thereis an dluson to the fact that the word
"expidion” (kaffarah) comesfrom the root "to cover" (kufr), snceit coversthe person
who makes the oath and protects him from the punishment for bresking it. Expiation
isan act of wor ship which God commanded, and commanding it beforethefactis
to command the breaking of oaths, snce the actudization of the first is dependent
upon the actuaization of the second. Therefore breaking oaths is commanded by God,
but when he, or the person who has made the oath, has seen something better than
what he had sworn to do. Then He will respect the oaths, i.e., God will respect
their right because they include His remembrance (dhikr), since He has prescribed
expiaion as ameans to prevent the swearer from being punished. Even though heis
committing an act of obedience, heisremembering God inhisoahwith oneof his
members. So the member which remembers Him, which isthe tongue, seeks the
result of His remembranceintermsof mercy, reward and His protecting it —aong
with the other members — from punishment; for it is the part which remembers which
protects the others, just as the world is protected by the existence of the Perfect Man.
Thefact that heisdisobedient or obedient isanother factor, which in noway
affectsthat member which remember s interms of reward or punishment; for man
in respect of his being compounded of different spiritua and physicd redlitiesisa
multiplicity, even though heisonein terms of his unified whole. And the obedience
or disobedience of one part of him does not necessitate the obedience or disobedience
of another part.
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XX
The Quintessence of the Wisdom of Divine M aj esty
in the L ogos of John

Know that thereis no being in existence whose multiplicity of attributes and actsis
consumed by the oneness of its essence in such away that every number and
everything numerable are annihilated within it except God. So part of His grace to
John was that He gave him a share of this perfection, and so He placed him in His
Own gation. Heincorporated his name, his qualities and his actsinto the oneness of
his essence by combining within his name the denotation of dl these three. Thus they
became united in verba existence: his name denotes his essence by being his proper
name; it denotes his acts because it isaform (Y ahyd) rdated to averb which indicates
hisrevivification (ihya&") of the remembrance of Zachariah; and it denotes his qudities
because he only revivified the remembrance of Zachariah by becoming qudified by
his attributes and manifesting them.

Since oneness requires priority (awwaliyyah) and not being preceded by others,
He placed him, or John, in His position in the priority of names, for just asthe
Name "Allah" possesses priority in that no one was named by it before Him, He
bestowed upon him priority in hisname for He did not appoint for him beforehand
a namesake (Quran XIX, 7). And after that, i.e, after He gave him priority in that
name, he was followed in hisnameby others,in order that it might trace back to
him and he might be the source of designation by this name.

The Intention, whichisone of the inward causes (of things and events), of his
father, Zachariah, affected him when his heart, or the heart of Zachariah, wasfilled
with theloveof Mary, for verily the first reason for the existence of John was that his
father deemed Mary's state to be good. So he concentrated his Intention while seeking
refuge in God through supplication, and his Lord answered him and bestowed upon
him John. So He made him chaste through this mental image, i.e., by reason of
Zachariah's forming an image of Mary and deeming her states to be good while he
directed his Intention toward the existence of John.

And the philosophers have cometo know of thelikeness of this, for (they
say) when a person hasinter course with hiswife, at the time of discharging
sperm into her womb he should maintain within his soul and she should dso
maintain within her soul the image of the most excellent of beings, for the child
will partake of that image, from its Sates, atributes and mora qudities, to an ample
degr ee and full share, if not completely, for the child only takes form according to
those psychic qualities and attitudes, physical contingencies and imagind and mental
formswhich hold sway over the parents.
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XXI
The Quintessence of the Wisdom of the M aster
in the Logosof Zachariah

Y ou have dready come to know that Intention is one of the inward causes, and inward
causes are stronger in their domination than ordinary outward causes and more
deserving of being attributed to God. For this reason the inhabitants of the World of
Command (amr) are stronger than the inhabitants of the World of Crestion. In
addition, let us remember the matter of, "And We set hiswife right for him" (Quran
XXI1, 90), for if it were not for the succour of God to Zachariah and his wife by means
of an Unseen power of Lordship outsde of ordinary causes, his wife would not have
been sat aright and she would not have been able to bear a child. Therefore when God
gave him the good news of John, he found it strange and said, "O my Lord, how shdl

| have ason, seeing my wifeis barren, and | have attained to the declining of old age”
(X1X, 8). So God answered him with Hiswords, "Said He, 'So it shadl be; the Lord
says, "Easy isthat for Me, seeing that | created thee aforetime, when thou wast
nothing " (XIX, 9); i.e, even if something like thisis difficult, or rather impossible,

in terms of outward causes, in respect to the Possessor of Perfect Power, of Strength
and of Might it iseasy. Then just asthat power coursed from God into Zachariah and
his wife, it went from them to John. Therefore God sad to him, "O John, take the
Book forcefully” (X1X, 12).

When Zachariah attained to the mercy of L ordship, i.e, God'snurturinghim
through bounty and succour and accomplishing that which was for his well-being, and
aso sdting things right for him, asindicated by Hiswords, "And We set hiswife right
for him", he concealed hiscall to his L ord and hisprayer to Him from the hearing
of those present. So hecalled Him in hissecret center (drr) (cf. Quran XIX, 3),in
order that his Intention might be the most concentrated and the farthest from dis-
persion and its effect might be the greatest. So it i.e. his secret cal, gave ri se through
the power of its effectivenessto that which isnot usually given riseto, i.e, John,
who was born between a declining old man and abarren old woman, for whomi it is
not usud to bear children, for bar renness prevents production. Therefore He said,
"thebarren wind" (LI, 41), and He distinguished between it and " the winds
fertilising” (XV, 21), for these are such winds as produce good by bringing forth rain
clouds, whereas "the barren wind" iswhét is opposed to them, for wherever
barrenness exigts, it prevents production. And God made John theinheritor of what
he, or Zachariah, possessed, i.e., knowledge, prophecy, prayer for guidance, the
avoidance of error, etc., through the blessing of his prayer, when he sad, "So give
me from Thee akinsman who shal be my inheritor and the inheritor of the House of
Jacob” (X1X, 5-6). So he, or John, was similar to M ary ininheritance, for when
Zachariah became Mary's guardian, he caused her to be his heir in some qualities of
perfection; or (he was Smilar to her) in being chaste; for she was one of the things
which was with Zachariah, because he was her guardian. So when John inherited what
was with him, he inherited some of her qualities, so he ressmbled her in them. And in
the sameway He made him inheritor of a group of theHouse of Abraham, i.e,
prophets, saints and men of knowledge, in the above mentioned things.
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XXII
The Quintessence of the Wisdom of I ntimacy
in the Logos of Elias

He, that is, Elias, says, addressng his people who adhered to the worship of an idol

whom they cdled "Bad", "Do you cdl on Bad, and abandon the Best of creator s?'
(Quran XXXVII, 125), and thus he makes creatorship a quality shared by God and

what is other than He. And God says, " | sHe who creates as he who does not
create?" (XVI, 17), afirming that creation beongs to Him and negating it from

others. So apparently there is a contradiction between these two verses. Therefore the
Shaykh points to their reconciliation with hiswords, so the " creation” by mankind
understood from Elias'swordsisdeter mination (tagdir),and theother creationis
the bestowal of existence (ijad).

XXI111
The Quintessence of the Wisdom of Virtue
in the L ogos of Logman

Since Logman knew that associating otherswith Godis a mighty wrong to that
which isbeing associated with Him, because that which isassociated isa
determined being identical with the Absolute Being of God according to the

determination, which is one of His states or theophanies, while the associator believes

thet it isabeing other than and sharing with Him in the levd of Divinity — thus he has

not put it in its place, which is precisely how "wrong" is defined —then it, or

asociation, is one of the wrongs done to the servants in Logman's mind, because
that which is associated, whatever it is, is one of His servants.

And he, or Logman, possessed directives concer ning the Divinity, such as
bdief in Him, not associating anything with Him, obeying His commands and
avoiding what He prohibited, the dir ectives of the messengers. And God witnessed
that He gave him wisdom (hikmah) (Quran XXXI, 12)—so he bridled (hakama) his
soul with it —and when He gave him wisdom, He gave him the compr ehensive
good, or the good which comprehends and embraces many particulars, as He said,
"And whoso is given wisdom has been given much good" (11, 269).

XXV
The Quintessence of the Wisdom of the Imamate
in the L ogos of Aaron

Aaron to M oses, when he made him vicegerent over his people and went to meet his
Lord a the appointed time, isin the position of the deputies (nawwab) of
Muhammad to Muhammed after hiswithdrawal from thisphyscd leve of
exigence on hisway to his L ord. So just as Muhammad's deputies among the Perfect
Men and the Poles are his heirs and vicegerents in his community — they exercise free
disposd within it as he did — so Aaron was the heir to Moses and his vicegerent

among his people and exercised free disposal among them as hedid. So let the sant
whoisan heir and inherits from the prophets before him consider from whom he
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inherits, for the heir is either Muhammadan, or nor- Muhammadan; and the non-
Muhammadan may be the heir to Moses, Jesus, Abraham or others of the prophets,

and let the heir so congder in what heis asked to act as deputy and heir, whether
in knowledge, state and station atogether, or in knowledge without state and Station,

or in knowledge and state without station. So the soundness and strength of his
inheritance fromthe prophetwill help him totake hisbenefactor'splaceinit, or
take the place of that prophet who isasit were his benefactor in what he has been

asked to act as deputy. So he takes knowledge for example from the source from

which the prophet from whom he inherits dso takes it. For verily the sciences of the
prophets are divine gifts and are the result of unvelling through theophany; they are

not acquired or earned. Thereforeit is necessary that true inheritance aso be the result

of agift, not tranamitted or rationd, and that the saint-inheritor inherits his knowledge

from the source from which the prophet and messenger acquired their knowledge. The
king of the gnostics Abu Y azid d-Bastami said to some of the exoteric scholars and
transmittors of laws, traditions and sayings, "Y ou take your knowledge dead from the
dead, and we take our knowledge from the Living who does not die." The sameistrue

of states and stations. So whoso does not take them from God as the men of old took
them, but rather memorizes their words and sayings and transmits from them, isnot a

true inheritor, but is only so figuratively spesking.

So whoever of the sant-inheritors partakes of his character traits, i.e, the
character traits and attributes of the prophet from whom he inherits, in his exer cise of
free-disposal isasif he were he, asthe Prophet said, "The men of knowledge of my
community are like the prophets of the Children of Israd.”

XXV
The Quintessence of the Wisdom of Elevation
in the Logos of M oses

Know that when God willed to manifest His perfect Sgnsin the Logos of Moses, and
the effect of thiswill coursed through the celestid and terrestriad causes — such asthe
positions and movements of the heavens which prepare the substances of the world,
the mixtures of the e ements, and the preparednesses made receptive and ready to
manifest dl of this— and when the time of his appearance drew close, numerous
human condtitutions became determined in accordance with the redlities of what
existed within Moses's spirit before the determination of his perfect and prophet-
worthy congtitution, and to these congtitutions particular spirits became attached. At
the same time the sages of the period told Pharaoh that his end and the end of his
kingdom would be at the hand of a child born in that time. So Pharaoh ordered the
death of al of the sons born to the Children of Isradl as a precaution againgt what God
had foreordained and predestined, not knowing that there is no way to resist His
destiny or delay His command. Hence this became the cause of these spirits being
combined in their own world, their becoming attached to the spirit of Moses and their
not being dispersed and scattered far from him by means of bodily attachments and
being immersed in the physical world. Therefore he became strengthened by them,
their characteristics combined within him, and he was aided by ther faculties. All of
thiswas a particular favor of God to Moses and a confirmation, by aiding him with
those spirits, like His aiding him with the cdlestia Spirits. So when Mosess spirit
became attached to his body, those spirits, aswell as the celestia Spirits, cooperated

Page 38



in ading him with power and victory, and their life coursed into him. To thisthe
Shaykh dludes with hiswords,

Thelife of everyonewhom Pharaoh killed for hissake cour sed into him.
Therefore hisflight when he was afraid that they would kill im was only to save
thelifeof thosewho had been killed. Soitisasif hefled for the sake of others,
i.e., those children who had been killed. T her efor e, because of his mercy and
compassion for others, God bestowed upon him messenger hood, whichisa
particular rank within prophecy, speaking (to him) without intermediary (cf. Quran
VII, 144) and the imamate, which is dominion, or domination over and the exercise
of free digposd in the world. Then, snce He had given him the gift of speaking (to
him), He spoke to him in the very form of hisneed, i.e, inthe very form of what he
required, or fire, because of the complete concentration of hislntention uponit. So
we come to know from the theophany of God in the form of the fire because of the
concentration of Mosess Intention upon it that concentration produces effects. And
it, or concentration (jam'iyyah), i s acting and producing effectsthrough I ntention,
which is aspiration and the turning of one's attention toward something with dl of
onesfaculties.

And when thelike of thiswas known by him who knew among the believers
and those who obey God, aswell as others, he, or some of them, strayed from the
path of his own guidance by acting through the concentration of his Intentionin
something not pleasing to God, while other than he was guided by it, i.e, by acting
through the concentration of his Intention in something pleasing to God. So He put it,
or acting through Intention and concentration, in the place of the Quran in the
similitude struck concerningit: He said, " Thereby He leads many astray, and
thereby Heguidesmany; and thereby Heleadsnoneastray savetheungodly" (I,
26), and they, or theungodly, ar e those who have deviated from the Path of
Guidance which isin it. Here the Shaykh dludes to one of the inner meanings of this
verse, for "Qur'an" means literdly "gathering” and " concentration.”

XXVI
The Quintessence of the Wisdom of Everlasting Refuge
in the Logos of Khalid

He, or Khaid, made his sign indicating his prophecy to be after he departed for his
Lord, so helet hissign perish, snce hedid not manifest it during his lifetime, and
helet his people perish dso, for he did not show it to them, so they let him perish.
ThereforetheProphet said to Khalid sdaughter," Welcometothedaughter of a
prophet whose peoplelet him perish!™ And it wasonly hissonswho let him
perish, sincethey did not let the peoplewho were believersopen hisgrave because
of theshamewhich befallsthe Arabsresulting from their customspertaining to
the zed of the "Age of Ignorance’ (before Idam).

Khaid's sory is asfollows: he dwelt with his peoplein Aden. A greet fire came
out of a cave and destroyed the farms and flocks, so his people sought refuge with
him. Khalid began to best the fire with his Saff until it retrested before him back into
the cave. Then he said to hissons, "'l shdl enter the cave after the fire and extinguish
it." And he ordered them to call him after three full days, for if they wereto cal him
before that, he would come out and die. But if they waited three full days, he would
come out healthy. So when he entered, they waited two days. Then Satan filled them
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with unrest and they did not wait the full three days but thought that he had died. So
they cdled him, and he came out of the cave with awound on his head which had
been produced by their cal. So he said, "Y ou have caused me to perish, and you have
let my words and ingtructions perish.”

Then he told them that he would die and ordered them to bury him and watch
over hisgrave for forty days, for aflock of sheep would cometo them led by a
donkey whose tail had been cut off. So when the donkey stopped before his grave,
they should open it and he would rise up and tdll them about the states of the Ishmus
with certainty and having observed them. So they waited forty days, and the flock
came led by the bob-tailed donkey. It sopped before his grave, and the believers
among his people made as if to open it. But his sons refused to let them in fear of
disgrace and lest they be cdled "the sons of him whose grave was opened.” So it was
the pagan ignorance of the Arabs which prompted them in this manner, and they
caused hisingructions to perish and let him perish.

XXVII
The Quintessence of the Wisdom of Singularity
in the L ogos of Muhammad

The Wisdom of Singularity was dedicated to the Logos of Muhammad because heis
the first determination with which the One Essence determined Itsdf before it
manifested Itsdf in any of the other infinite SAf- determinations. And these Sdif-
determinations are ranked according to genus, species, kind and individua, some of
them included under the others. So he encompasses dl of the Sdf-determinations, and
he is one and sngular in existence, without parald, for no Sdf-determination is equa
to him in rank; and there is nothing above him but the Absolute One Essence, whichis
"purified’ from every determination, attribute, name, designation, definition and
description. So to him belongs the absolute singularity. In addition, singularity was
actudized for the firgt time through hisimmutable archetype, since the firgt archetype
to be effused by means of the Most Holy Emanation was his. So he attained through
the unique Essence, the levd of Divinity and hisimmutable archetype the supreme
sngularity.

His miracle (mu'jizah), which proves his prophecy, isthe Quran, whichishis
sdf and hisredlity in repect of itsembracing al redlities, or the verba expresson
which isindicative of this dl-embracingness and which came to him from God. In
ather case, the Quran ismiraculous, for this dl-embracingness and concentration is
not possessed by any of the redlities, because dl of the redlities are contained within
the Muhammeadan Redlity as the part is contained in the whole; nor does any reveded
book denote such an al-embracingness and concentration, for the Quran isthe
comprehensive unity of dl the divine books.

God in His Essence is independent of the world and its inhabitants. But His
infinite Names require that each have alocus of manifestation, so that the effect of
that Name will gppear in that locus, and the Named — which is the Essence — will
reved Itsdf in that locus to him who professes the divine Unity. For example, "the
Merciful”, "the Nourisher”, and "the Vanquisher" are each a Name of God, and their
manifestation takes place through the merciful and the object of mercy, the nourisher
and the nourished, and the vanquisher and the vanquished. So aslong asthereis no
merciful or object of mercy in the world, mercifulness will not become manifested;
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and in the same way nourishing and vanquishing. Moreover dl of the Names must be
judged analogoudy. Therefore the reason for the manifestation of dl particular beings
isthe demand of the Names of God. And dl of the Names are under the sway of the
Name "Allah", which encompasses and comprehends them. Moreover this Name dso
necesstates a universa locus of manifestation, which because of its dl-
comprehensiveness would correspond to the al-comprehensive Name and be the
vicegerent of God in conveying effusion and perfections from the Name "Allah" to
what is other than it. That al-comprehensve locusis the Muhammadan Spirit, which
isreferred to by the hadiths, "The first thing created by God was my Spirit" or "my
Light."

Theroot and the origin of dl creaturesis the ontologicd leve of the Redlity of
Redlities, which is the Muhammadan Redlity or the Light of Ahmad, the form of the
One Unique Presence. That ontologica level embraces dl divine and cosmic
perfections and establishes the measure of dl the levels of human, anima and angelic
harmonies. The world and itsinhabitants are the forms and the parts of his
particularization, and Adam and his children are subjugated toward the god of his
perfection. To thisredity refer the words of the hadiths. "1 am the magter of the
children of Adam’" and "Adam and those who come after him are under my banner.”

And since one of the inner meanings of the word "Quran” is concentration of the
Intention, as was indicated in the chapter on M oses, the Shaykh wants to show that
this concentration is dso amiracle, o he says, And concentration upon onethingis
amiracle, because of the multifariousrealities which man embracesand his
multiple and various spiritud and physica faculties. And each of these redities and
faculties has a particular requirement and a determined property which differs from
the requirements and properties of the others. So concentration -which isthe
absorption of that multiplicity by oneness — shatters the habits of the mgority, and
thusit isamirade®® Now man, who is multiple through his different faculties, islik e
the Quran, whichismultiple and diversethrough its multiple ver ses and through
itsbeing the Word of G od unconditionally, without quoting the words of others,
and the words of God, in the sense that He has spoken them, but quoted by God
from others. Soin respect of itsbeingthe Word of God unconditionally, it is
miraculous, dthough not in respect of its quoting the words of other speakers; and it,
or the Quran's being multiple through its multifarious verses and one in its being the
Word of God, is concentr ation which demandsthat it be miraculous. So also isthe
concentration of the Intention of man with its multiple redities.

God said, " Your companion”, i.e, Muhammead, " is not possessed” (LXXXI,
22), theword usualy understood to mean "possessed” (majndn) being from the root
jnn, which meansto hide or conced, i.e., nothing has been concealed from him;
"and heisnot niggardly" (LXXXI, 24), so hewasnot niggardly with anything
belonging to you, i.e., with anything which you are worthy of and your preparedness
demands, " and heisnot suspected" , as some authorities have read this same verse,
i.e., noone ever suspected him of being niggardly with anything which he had
from God which belonged to you, for he ddiversto everyone who hasaright his
due and effuses upon him everything he needs and is entitled to.

26 Two words are commonly used in Arabic for miracle, mu'jizah and khariq al-
‘adah, the latter of which means literaly "shattering of habit."
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Since fear isnot actudized unlessaccompanied by being astray (dalél),
which is bewilderment (hayrah); for fear isthe heart's being stripped of the serenity of
security because of expecting the possible occurrence of something distasteful; and
there is no doubt that expecting the distasteful without being sure of it isakind of
bewilderment and uncertainty. So since the Shaykh wants to negate fear from him, he
points out that he was not astray, just as God said, " Your companion is not astray,
neither errs" (LI, 2). But it is necessary to know that "being astray" has three
dages. a beginning, amiddle and an end, and the straying which is negated from him
isthefirgt two stages, for the third stage is his spiritud station in which he sought
increase with hiswords, "My Lord, increase my bewilderment in Thee" It isto this
that the Shaykh aludes with hiswords, i.e., he did not fear in his bewilder ment,
which isthe third stage and which is desired by the Perfect Men and never surpassed
by them. And he did not fear in this Stage because it was his nature to know that the
ultimate god in the knowledge of God is bewilderment, and he who knows that the
ultimategoal in theknowledgeof God isbewilder ment hasbeen guided aright and
isthusthepossessor of guidance and eloquencein affirmingbewilder ment. And
bewilderment isthe god, so how should he fear within it?

Know that the first stage of being astray pertains to the bewilderment of the
beginners, or the generdity of men, the properties of the second appear in those of
intermediate rank among those who possess unveiling while still being velled, and the
properties of the third pertain to the grestest of those who have atained to the Truth.

The cause of the first and common bewilderment isthat man is an indigent
seeker in his essence. So not one ingtant passes him by without his being in search. In
redlity this search is directed at the Perfection which is the true god of the seeker, but
the goa's become determined according to the aspirations, intentions and relationships
which mativate and incite. So aslong as agod to which he gives foremost importance
or ardigion or belief to which he binds himsdlf does not become determined for man,
he remains bewildered and agitated. The firgt thing which removes this bewilderment
is the determination of a quest to which he gives first importance, then the knowledge
of the path to atain it, then the factors which can bring about its attainment, then
those things to which recourse can be had to attain the god, then the knowledge of the
obstacles and the way of diminating them. So when these things are actudized, the
bewilderment disappesars.

Then, once agod has been determined for man and he has given first
importance to something which he sees as hisend, his gate is one of two kinds. ether
that thing embraces him in such away that nothing remains with which to seek for
more, such asisfor the most part the state of the people of religions and creeds; or
some sobriety remains, and you see that dthough he leans upon a certain date and a
particular thing, he sometimes inquires and looks around, wondering if he might not
find something more perfect than what he has embraced. So if he finds that which
agitates and awakens him, he moves on to the compass of the second stage.

His gate in the second sage islike his saein thefirg in that either heremains
listless and indifferent towards saeking for more, or something remainsin him which
prevents him from finding rest and peace — especidly when he sees that the people of
the intermediate stage have split up into numerous factions, each of which seesthat it
and those who agree with it have attained the goal and that others have gone astray.
And he sees the source and place of adherence of each denomination and that none of
them has aleg upon which to stand. He sees possibilities knocking and contradictions
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manifest, o he becomes bewildered and does not know which of the beliefsisthe
most correct in redity. He remains bewildered until at last the qudities of one of the
gations upon which the people of rdigious beliefs support themsdaves gain sway over
him so that heis attracted to it and gains tranquillity; or €lse grace — or grace along
with his Sincerity in aspiration, his earnest determination and his strenuous efforts —
lifts from him the vell, S0 he becomes one of the people of unveiling.

His sate a the beginning of the dation of unvelling islike his previous Satesin
that when he hears the cdestid voice speaking to him, when he contemplates exdted
visons and when he sees how well God has dedlt with him and dl that he has attained
which has e uded most of the people of the world, some or dl of this either enthrals
him completely, or there remains something in him of the burning thirst of aspiration.
So helooks at God's words, "It belongs not to any mortd that God should speak to
him, except by reveation, or from behind aveil, or that He should send a messenger
and that he reveal whatsoever He will, by Hisleave; surdy Heis All-high, All-wisg'
(XLII, 51), and its like among the divine dlusons and prophetic admonitions, and he
becomes aware that in the case of everything that arrives through avell or becomes
determined through an intermediary, necessarily the vell and the intermediary have a
certain effect, so that which arrives does not retain its origind purity. Then
possihilities begin knocking, especidly when he comes to know the secret of his
Spiritua dtate or Sation and the attributes which dominate it, and that each of these
has an effect which manifestsitsdf to him and is brought into relation with him. So he
does not become tranquil, and no desire remainsin him for the divine presence from a
particular aspect or specid point of view. He goes beyond the levels of the Names and
Quditiesand dl of the properties, acts and theophanies which pertain to them. So
God does not become determined for him according to a particular spiritud or
physical aspect with repect to the Outward or the Inward or according to various
fields of knowledge, modes of perception, bdliefs, visons, traditions or descriptions,
because of his awareness of the Mgesty of God and of the fact that He is not limited
to dl or any of these things, and because he does not become satiated, nor does his
Intention stop a one of the goals at which the people of the stopping places’’ stop —
even though they are right and they have stopped with God, for Him and in Him.
Rather he perceives through his primordid nature that without any doubt he has a
resting-place within His Being, and he turns toward it with the grestest part of
himsdlf, or rather with dl of himsdf, and he places his presence in his attention to
God in the manner that God knows Himsdlf in Himsdf by Himsdlf, not in theway He
knows Himsdlf in other than Himsdlf, nor in the way that others know Him, and not in
accordance with knowledge accorded by grace or earned.

And this gate isthefirst of the states of the people of the final bewilderment,
which is desired by the grestest spiritua luminaries but which they do not exceed,;
rather they ascend in it for ever and ever, in the world, in the Ishmus and in the
Heresfter. They have no fixed god in the Outward or the Inward, for they do not hold
God to be determined by any station according to which He becomes delimited in
their inward or outward parts, and therefore distinguished from any other quest.
Rather He has shown them that He encompasses them from dl of their hidden and

27 Ahl al-mawagif, i.e., those whose archetypes and preparednesses are limited
in certain repects and who therefore stop short in the spiritua ascent before attaining
the ultimate god.
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manifest directions and that He reveals Himsdf to them in them, not in any one thing,
direction, name or level. So they enter the Trackless Desart in His contemplation, and
their bewilderment is from Him, through Him and in Him.
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