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This thesis is a study of the Sufi metaphysics of ‘Abd al-Karim al-Jili (d. early
9"/15™ century), focusing in particular on his treatment of the scriptures. It begins with an
overview of al-J1lT’s general Sufi metaphysics, as presented in his influential yet relatively
little-studied work, al-Insan al-kamil (The Perfect Man). 1 identify three principal theories
within al-Jili’s Sufi metaphysics: the theories of universal theophany, the levels of
existence, and the Perfect Man. I show how these ideas are grounded in the Sufi
metaphysics of Ibn ‘Arabi, yet are elaborated in a somewhat different way to what we find
in the works of Ibn ‘Arabi and his best-known interpreters.

Having thus set out al-Jili’s broader intellectual scheme, 1 subsequently show,
through a close reading of chapters thirty-four, thirty-six, and thirty-eight of al-Insan al-
kamil (which have not previously been translated into a European language), how he
applies that scheme to the most important scriptures universally recognised in Islam: the
Qur’an, Torah, and Gospel. As al-Jil1 sees it, these different scriptures constitute different
forms of divine manifestation (fajalliyyat), and thus reveal different aspects of the divine to
differing degrees of completeness. From this idea there emerges a hierarchy of scriptures,
as well as a corresponding hierarchy of prophets. At the top of this hierarchy stand the
Qur’an, which manifests the simple divine essence itself, and Muhammad, who similarly
manifests the divine essence and attributes in the most complete way, and is thus the
archetypal Perfect Man (al-insan al-kamil). Below the Qur’an and Muhammad come the
Gospel and Jesus and the Torah and Moses, each of them constituting genuine yet limited
manifestations of God. This sense of hierarchy is reinforced by al-Jili’s discussion of the
various forms of knowledge (‘ulitm) or mysteries (asrar) contained in the different
scriptures, and the various doctrines that are subsequently derived from them by the Jews,
Christians, and Muslims. By insisting on the superiority of the Qur’an, Muhammad and
Islam, al-J1lT remains within the overall framework of the orthodox Sunni Islamic view of
sacred history, even while presenting a Sufi metaphysical version of that orthodox
narrative. The thesis thus serves as a case study into how an important figure in the Ibn
‘Arabian tradition engages with and develops an important aspect of the Islamic tradition
from his particular Sufi metaphysical perspective.



Table of Contents

Acknowledgments 3
Introduction 4
a) The aim & scope of the thesis 4
b) Methodology 7
c) Al-Jilt’s life & times 9
d) How to classify al-Jil1 as a thinker 20
e) Al-Insan al-kamil 28
Chapter One: An Overview of al-Jilt’s Sufi Metaphysics 34
a) The problem of the one & the many 34
b) The levels of existence (maratib al-wujid) 40
¢) The Perfect Man (al-insan al-kamil) 72
Conclusion 88
Chapter Two: The Qur’an 91
a) The metaphysical meaning of the Qur’an 92
b) The revelation of the Qur’an to Muhammad 98

¢) The two aspects of the Qur’an — al-Qur’an al-karim
& al-Qur’an al-hakim 120
d) The comprehensiveness of the Qur’an 129

e) The two aspects of the Qur’an — scriptural sources

& other names 137

Conclusion 149
Chapter Three: The Torah 154
a) The revelation & propagation of the Torah 156

b) The contents & material of the tablets 163

¢) The superiority of Muhammad, his revelation & his religion 171



d) Jesus’ religion’s abrogation of Moses’ religion & the errors of
Jesus’ people 177

€) Moses’ & Muhammad’s concealment of the mystery

of lordship 186

f) The metaphysical meaning of the Torah 199

g) The contents of the tablets of the propagated Torah 206
Conclusion 238
Chapter Four: The Gospel 242
a) The revelation & language(s) of the Gospel 244

b) The opening of the Gospel 247

c) Jesus’ self-defence before God 257

d) The error of Jesus’ people & his defence of them

before God 260
e) Jesus’ request for forgiveness for his people 265
f) Jesus’ knowledge that his people deserved forgiveness 268
g) Jesus’ success in defending his people before God 271
h) The metaphysical meaning of the Gospel 277
1) The Christians’ mistake & error 280

j) The true message of the Gospel, its appearance in the Qur’an, &

acceptance by the Muslims 287

k) Guidance & error 296

1) Divine statements of the truth 301
Conclusion 304
Conclusion 307
Bibliography 316




Acknowledgments

I wish to thank Ron Nettler for introducing me to Ibn ‘Arabian Sufi
thought and guiding me through my study of it since I was an
undergraduate. Thanks as well to Haroon Shirwani, Nadia Jamil,
Christopher Melchert, and Nicolai Sinai for being excellent mentors in
Arabic and Islamic Studies.

My deepest thanks go to my parents, for their constant love and support
and for teaching me to think critically, and to my wife, Dyedra, for her
intelligence, companionship, and love.



Introduction

a) The aim & scope of the thesis

This thesis consists of a presentation and analysis of the Sufi
metaphysical thought of ‘Abd al-Karim al-Jilf (d. early 9"/15™ century),
as it is presented in his major work, al-Insan al-kamil fi ma ‘rifat al-
awakhir wa-al-awa’il (The Perfect Man: On the Knowledge of Last
Things and First Things). While generally acknowledged to be one of the
most innovative and influential thinkers in the Sufi metaphysical
tradition of Ibn ‘Arabi (d. 638/1240), al-Jili has nevertheless received
relatively little scholarly attention, particularly in English,' a gap which I
hope to begin to fill with the present study. In the first chapter, therefore,
I give an overview of al-Jili’s Sufi metaphysics, identifiying three
theories which I deem to be the basic building blocks of his thought: the

theory of universal theophany, which is the idea that the entirety of

' There is no monograph on al-Jili in English, the only extensive studies of his thought
in that language being Nicholson (1921), 77-148, and the doctoral thesis of Lo Polito
(2010). Among the brief studies in English of aspects of his thought mention should be
made of Igbal (1908), 150-173; Igbal (2016); Morris (1986-1987), 3:108-109; Cornell
(1998), 208-211; Hoffman (1999), 355-359; Addas (2009). In French, there is the
doctoral thesis of Atlagh (2000), the same author’s article on al-JilT’s al-Kahf wa-al-
raqim fi sharh bi-ism Allah al-rahman al-rahim (Atlagh (1992)), the translation of that
latter work by Jabir Clément-Frangois (Al-J1lT (2002)), and the translation of extracts of
al-Insan al-kamil by Titus Burckhardt (al-Jil1 (1975)). In German there have been
translations and studies of three of al-Jili’s more minor works: Ernst Bannerth’s
translation of Maratib al-wujud (Al-Jil1 (1956)), Dagmar Mann’s translation of Risalat
Arba ‘tn mawtin (Al-Jil1 (1970)), and Angelika Al-Massri’s translation of Sharh muskilat
al-Futiahat al-makkiyyah (1998) (Al-J1l1 (1998)). In Italian, there is Claudio Marzullo’s
recent translation of al-Kamalat al-ilahiyyah fi al-sifat al-Muhammadiyyah (Al-Jili
(2015)). In Arabic, there are the monographs of Youssef Ziedan (Ziedan (1988); Ziedan
(1998)); the extensive study of Suhaylah al-Tarjuman (Al-Tarjuman (2002), 540-810);
Najah al-Ghunaym’s introduction to his edition of al-Manazir al-ilahiyyah (a
condensed version of al-Ghunaym1’s three-volume PhD thesis on al-JilT written at al-
Azhar) (Al-Jil1 (1987), 5-80); Sa‘id ‘Abd al-Fattah’s introduction to his edition of al-
Kamalat al-ilahiyyah (Al-J111 (1997b), 7-26); and Su‘ad al-Hakim’s introduction to her
edition of al-Nadirat al-‘ayniyyah (Al-Jil1 (2004), 7-70). Al-Jili’s significance within
the history of Sufi metaphysical thought is reflected in his appearance in two of the
most-widely read textbooks of Islamic/Arab history: Hodgson (1974), 2:462; Hourani
(2013), 177.



phenomenal existence is a manifestation of God; the theory of the levels
of existence, according to which the divine manifestation within
existence occurs to different degrees of completeness; and the theory of
the Perfect Man, which is the idea that the human being is the most
complete locus for the manifestation of the divine names, attributes, and
essence. | consider how these theories relate to the Sufi metaphysics of
Ibn ‘Arabi and his interpreters, proposing that al-Jil1’s thought constitutes
an elaboration and systematisation of the thought of Ibn ‘Arabi, and
noting his willingness to disagree at times with his illustrious
predecessor.”

The remaining chapters of the thesis focus more specifically on
al-JilT’s treatment of the three most important scriptures in Islam — the
Qur’an (al-Qur’an), the Torah (al-Tawrah), and the Gospel (al-Injil) — in
chapters thirty-four, thirty-six, and thirty-eight of al-Insan al-kamil.’ 1
show how the three key Sufi metaphysical theories outlined in chapter
one influence and to a large extent determine al-Jili’s view of the
scriptures, and also consider the extent to which his view is compatible
with what I call the Sunni orthodox view of sacred history. By this latter
term I mean the most widely accepted Sunni “account of God working

through His human agents to accomplish His will,”* which, in its most

> T generally use the term “theories” interchangeably with “ideas” here, while

recognising that, in al-J1lT’s own mind, these were not theories as we would understand
the term, but truths arrived at through mystical experience.

3 In chapter thirty-five, al-Jili treats one of the other names of the Qur’an, al-Furqan, a
treatment that I have integrated into my analysis of the chapter on the Qur’an. In chapter
thirty-seven, meanwhile, he treats another of the scriptures mentioned in the Qur’an, the
Psalter (al-Zabiir). Owing to limitations of space, my desire to avoid repetition, and the
more peripheral place that this scripture occupies in the Islamic conception of sacred
history, I have not dedicated a separate chapter of this thesis to this chapter, though I do
refer to it in the course of my analysis of the other chapters.

* Lindsay (1995), 53.



basic form, holds that God has revealed the message of submission
(islam) to Him, the one God, to different peoples (umam), through a
series of messengers (rusul) and prophets (anbiya’), a process that has
culminated with the revelation of the Qur’an, which is believed to have
abrogated previous revelations, and to be the complete, universal, and
final revelation, with its recipient, Muhammad, viewed as the last and
best of messengers, and the religious community that follows him, the
Muslims, as the best of religious communities.’ I argue that, while al-
Jil1’s Sufi metaphysical perspective leads him in many cases to take some
quite distinctive and remarkable positions on the scriptures, he ultimately
remains wihin the framework of the Sunni orthodox view of sacred
history, by virtue of his insistence on a hierarchy of scriptures, prophets,
and religions, which he expounds in Sufi metaphysical terms. The thesis
therefore serves as a case study of the ways in which Sufi thinkers in the
Ibn ‘Arabian tradition have engaged with and related to Sunni orthodoxy,
as well as the ways in which they have viewed other religions and the
relationship between those religions and Islam from their Sufi
perspective, issues which have been debated from the time of Ibn ‘Arabi

up to the present.’

> For a more detailed overview of the Sunni orthodox view of sacred history, see e.g.
Hodgson (1974), 2: 445-455. Use of this term should not be taken to imply that there
was a single, unchanging Islamic view of sacred history, which emerges in the same
form from all of the different genres of Sunni literature, but rather that there was a
common framework in which pre-modern Sunni Muslims of different affiliations and
perspectives understood the world and the role of God and His messengers within it.
The term “orthodox” is therefore not meant to imply the existence of an officially
established creed or set of creeds, as in Christian orthodoxy, but rather of what Jonathan
Brown has identified as “elements ‘known necessarily as part of the religion’.” See
Brown (2015), 110.

% For debates over the orthodoxy of Ibn ‘Arabi and his followers, see Knysh (1999);
Chodkiewicz (1999a). For different perspectives on how Ibn ‘Arabian Sufis have
viewed other religions, see e.g. Keller (1999), 188-190; Chittick (1994), esp. 1-12, 123-
176; Cornell (2004).



b) Methodology

As already indicated, the core of the thesis consists of a
presentation and analysis of three chapters of al-Jilt’s al-Insan al-kamil.
In chapters two to four of the thesis, I undertake a close, almost line-by-
line reading of these chapters. I have taken this approach in order to
enable us to follow the internal logic of al-J1li’s ideas, and thus to avoid,
as far as possible, reading into the texts any preconceptions of what his
views were or ought to have been, or imposing our own questions or an
artificial coherence onto the text.” To take an example, while I am
certainly interested in how al-Jili’s treatment of the Torah and the Gospel
and the doctrines derived from them by the Jews and Christians informs
his view of Judaism and Christianity, and while I acknowledge that al-
Jil’s views might seem to constitute an intellectual basis for an
alternative Islamic view of other religions, nevertheless I try as far as
possible to avoid imposing on my analysis the preconception, found in
much writing on Sufism, that Sufis display greater “tolerance” of other
religions than do the followers of other Islamic trends.® This can best be
achieved, I believe, by closely following what al-JilT himself has to say,
rather than by raiding the text for quotations that might support or
invalidate our preconceptions. Furthermore, this approach helps to
prevent us from reading the text only in light of our own present-day

concerns — such as relations between Muslims and followers of other

7 In this regard, I have been particularly influenced by Quentin Skinner’s exposition of
the potential pitfalls of textual analysis. See Skinner (1969), 3-38.

¥ The commonly held idea of Sufi tolerance is summed up in the statement of van Ess
(2013), 31: “Open advocacy of tolerance and praise of pluralism can be found, as is well
known, in Islamic mysticism.” Ibn ‘Arabian Sufism is often cited as a model in this
regard. See Schimmel (1975), 271: “Ibn ‘Arabi is usually praised as an advocate of
religious tolerance, and everyone who tries to underline the “mystical ideal of
tolerance” and indifference to exterior forms and rituals quotes his verses.”

7



religions — at the expense of focusing on al-Jili’s own principal concern,
namely, the explication of his Sufi metaphysical ideas.

In undertaking my close reading of al-Jili’s chapters, 1 pay
particular attention to the key terms he uses, the concepts that those terms
denote, the particular conceptions that al-Jil1 has of those concepts, and
the way in which he arranges them into particular patterns or groups of
terms that together make-up a coherent text. I thus attempt to identify the
key terms and groups of terms that form the building blocks of his
conception of the scriptures, and thereby to elucidate the key features of
that conception, all the while keeping sight of the flow of his reasoning.
Though this method can, I think, be usefully applied to the interpretation
of all texts and systems of thought,’ it is particularly applicable to the
writing and thought of al-Jili, since, in addition to his immersion in the
Arabic vocabulary of the Qur’an, Sufism, kalam and falsafah, he
primarily expresses his ideas using the technical vocabulary of Ibn ‘Arabi
and his interpreters.'® This is something that he himself acknowledges in
the introduction to the book, where he notes that, in speaking about the
divine essence, he is forced to “descend” (fanazzul) to the level of “the
technical expression of the Sufis” (al-‘ibarah al-mustalahah ‘ind al-

sifiyyah)."" Indeed, I think it possible to see al-Insan al-kamil as a kind

° 1In adopting this method of textual analysis, I am particularly indebted to Michael
Freeden’s description (and advocacy) of the approach to the study of ideologies that is
focused upon concepts, for which see Freeden (2003), 48-55, as well as to Toshihiko
Izutsu’s approach to the study of Ibn ‘Arabian thought, as developed in Izutsu (1984).

' For the vast technical lexicon of Ibn ‘Arabi, see al-Hakim (1981). Under the
influence of George Steiner, I am of the view that the key terms used by any author
should first and foremost be understood in the context of the particular work in which
they appear, for every author arranges his/her terms in a way unique to him/her, thus
giving them a (partially) new meaning. See Steiner (1972), esp. 27-28.

" AL-JilT (1997a), 11. See also ibid., 79-80: “So understand what I have indicated to you
in these expressions — indeed, in the whole of this book of mine, since most of the issues

8



of elaborate lexicon of that technical vocabulary, for each chapter is
centred upon one of the key terms of that vocabulary and opens with a
definition of the term concerned, usually signalled by the phrase “X is an
expression of (‘ibarah ‘an)...”. In attempting to work out the meaning of
the technical terms used by al-Jili, I have therefore relied primarily on al-
Jil’s own definitions of the terms concerned, and subsequently on how
the terms are used in the works of Ibn ‘Arabi and his interpreters and,
where relevant, in the wider Islamic intellectual tradition. In this way, 1
both analyse al-Jili’s Sufi metaphysics as a self-contained body of
thought, and contextualise it with reference to those of his predecessors

who may have influenced him.

¢) Al-Jili’s life & times

Appropriate contextualisation of al-Jili’s key terms and concepts
requires that we know something about his life and times. Unfortunately,
we are somewhat hampered in this respect by the lack of available
evidence. Al-Jili does not appear in the medieval biographical
dictionaries,'” nor does he appear to have taken on formal students who
could write about him."® For this reason, in piecing together the story of
his life we are forced mainly to rely on what he tells us in his own

writings, a hazardous task, given that his writings constitute Sufi

of this book have no precedent, except for what has been [referred to] in technical
language, for there is no way to talk about a form of knowledge except in the technical
language of its practitioners.” Hajj1 Khalifah (1835-1858), 1:181, describes al-Insan al-
kamil as “a book on the technical language of the Sufis (istilah al-safiyyah).”

2 See Nicholson (1921), 81; Knysh (1999), 248; Atlagh (2000), 16-17. Thus, while his
master al-Jabartl appears in the biographical dictionaries compiled by Ibn Hajar al-
‘Asqalant (d. 852/1449), al-Sharji al-Zabidi (d. 893/1488), and al-Sakhawi (d.
902/1497), these works make no mention of al-J1l1.

1 See al-JilT (2004), 10.



metaphysical literature, not historically-minded autobiography. This
absence of firm evidence has produced considerable divergence of
opinion in the scholarship on his life. While we can be fairly sure, based
on a verse from his long poem al-Nadirat al-‘ayniyyah, that al-Jili was
born in Muharram 767/1365,"* with regards to his place of birth it has
variously been proposed that he was born in Baghdad (in the Jil
district),’”” Yemen (in Abyat Husayn, a suburb of Zabid),'® Gilan
province in northern Iran,17 and, most recently, Calicut in Kerala on the
Malabar coast of India.'® Similarly, he is said to have died “after 805
[1402/1403 CE]”," “sometime between 1406 [811 AH] and 1417 [820
AH],”® between 805/1402/1403 and 829/1425/6 CE,*' around

832/1428,%% in 826/1421 [sic] or 832/1428,% in 826/1422/3,** and, most

"4 See al-Ghunaymi, in al-JTli (1987), 12-14; Ziedan (1998), 26-27; al-Hakim (2004),
10. This is also the date given by Goldziher (1913), 46; Nicholson (1921), 81; Ritter
(1960), 71; Mann, in al-Jilt (1970), III; Al-Massri, in al-J1lT (1998), 11; Atlagh (2000),
10; al-Tarjuman (2002), 541-542. Brockelmann (1943-1949), 205, however, puts his
birth in 777/1375/6.

"> Goldizher (1913), 46; Ziedan (1998), 29; al-Tarjuman (2002), 541-542. This view
seems to be based on a comment made by al-Jili in Qab al-gawsayn that he is
“Baghdadi in origin” (Baghdadi aslan). See al-Jilt (1987), 11; al-Jili (2004), 12;
Nichsolson (1921), 81. As Marzullo notes, however, as/ refers generically to “origin”,
and not necessarily to birthplace. See al-Jil1 (2015), 7.

'® Al-Ghunaymi, in al-Jilf (1987), 12; al-Hakim, in al-Jili (2004), 12. This view is based
on a report related by the Yemeni historian al-Khazraj1 (d. 812/1409) in his Tiraz a ‘mal
al-zaman about a Sufi who lived and died in Abyat Husayn called Ibrahim al-Jil1, whom
al-Ghunaymi takes to be al-Jili’s father. Al-JilT’s father, however, seems to have died in
Aden. See Atlagh (2000), 21.

'7 Al-Massri, in al-JTIT (1998).

'® Atlagh (2000), 20-21. Atlagh’s view is based on a poem that appears in a colophon of
a manuscript of al-Jili’s Ghunyat arbab al-samd‘ in the British Library (see ibid.,
frontmatter, 101). ‘Abd al-Ghant al-NabulusT (d. 1143/1731), author of a commentary
on al-Nadirat al-‘ayniyyah and the last chapter of al-Insan al-kamil, also believed al-Jilt
to have been born in India. See Ziedan (1988), 15.

' Hajji Khalifah (1835-1858), 2:1525. This is the last date that al-Jili mentions in his
writings.

2 Nicholson (1921), 81, following Goldziher (1913), 46.

2! Al-Ghunaymi, in al-Jilf (1987), 18.

22 Ritter (1960), 71. Ritter’s source seems to be Brockelmann (1943-1949), 2:205-206.
2 Knysh (1999), 429.

24 Ziedan (1998), 26; al-Hakim, in al-JilT (2004), 17; al-Tarjuman (2002), 573-575. This
view is supposedly based on a comment of the anti-Ibn ‘Arabl Yemeni historian ‘Abd
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precisely and most recently, on Saturday, 28th of Jumadda al-thani 811/18
November 1408.%

The resolution of these historical questions is not my primary
concern in this thesis. I content myself here with noting that the
proposals of Riyadh Atlagh, who suggests that al-J1li was born in Calicut
in 767/1365, travelled in his youth to Aden,*® made the city of Zabid on
the western coastal plain of Yemen his home, and died there in 811/1408,
are both the best documented and fit best with what al-J1l1 tells us in his
writings and with the fragments of information that can be gleaned from
the works of contemporary authorities such as the Yemeni historian Ibn
al-Ahdal (d. 855/1481). All that we can say with any degree of certainty
about al-J1l1’s life in the present state of our knowledge, I think, is that he
lived in the latter half of the 8"/14™ century and early 9"/15™ century,
that his primary place of residence was Zabid, where he joined the
community of the prominent Sufi master Isma‘il al-Jabarti (d. 806/1403),
and that he travelled widely in the Islamic world and beyond, visiting
Mecca and Medina (in 789/1387/88), Mecca again in 790/1388/89 and
799/1396/97, and Medina again in 802/1399/1400, India (in
790/1388/89), various Persian provinces, including Fars, Azerbaijan,
Shirvan and Gilan (in the early 790s/1390s?), Damascus (in Safar
803/September/October  1400), Gaza (in  Rabi®  al-awwal

803/October/November 1400), Cairo (in Rajab 803/March 1401), and

al-Rahman Ibn al-Ahdal, though it seems in fact that Ibn al-Ahdal does not specify al-
J1lT’s date of death. See al-Jil1 (2015), 2015.

% See Hoffman (1995), 366, note 6; Atlagh (2000), 20-21.

% Journeys between Calicut and Aden, primarily for the purposes of trade, were
common in this period, as noted for instance in Battitah (1958-2000), 2:372.

11



Sana‘a (at the beginning of 805/late 1402).%

In terms of relevant context for my analysis of al-Jili’s ideas,
attention should be called to the prevalence of Ibn ‘Arabian Sufi thought
in late Rasiilid Yemen, and Zabid in particular. The Sufi community in
Zabid under al-J1l’s master al-Jabarti, the leading farigah in Yemen in
this period,” “derived its identity from an enthusiastic allegiance to the
teaching of Ibn ‘Arabi and to his later interpreters.””’ We know, for
instance, that al-Jabartt instructed his disciples in Ibn ‘Arabi’s two
principal works, Fusiis al-hikam and al-Futihdt al-Makkiyyah, along
with the commentaries on the Fusiis by Mu’ayyad al-Din al-Jandi (d. c.
700/1300), ‘Abd al-Razzaq al-Qashani (d. 730/1329) and Da’ud al-
Qaysari (d. 751/1350/1).*° Such activity, along with other controversial
pursuits such as the holding of sama‘ sessions,”’ was facilitated by the
close relationship that al-Jabartt and his successors enjoyed with the
Rastlid sultans, particularly al-Ashraf Isma‘il (r. 778/1376-803/1400)
and his son and successor al-Nasir Ahmad (r. 803/1400-827/ 1424).32 In
this regard, al-Sharj1 al-Zabidi (d. 893/1488) tells us in his biographical
dictionary of Yemeni Sufis, Tabagat al-khawdss, that al-Jabartt “was

without rival among the shaykhs of Yemen with regard to the numbers of

" See Atlagh (2000), 21-24; al-JilT (2004), 13-16; Ziedan (1988), 15-21; Ziedan (1998),
29-30; al-Jil1 (1997a), 189. These are merely the places (apart from Zabid) and dates
that al-J1lT mentions in his writings, and we should not rule out the possibility that he
travelled elsewhere or stayed longer in the places that he mentions.

28 Al-Jabarti’s farigah, known as ‘al-Jabartiyyah’, was a branch of the Ahdali order,
itself a branch of the Qadiriyyah. See al-Ghunaymi, citing Murtadd Zabidi (d.
1205/1790), in al-J1lT (2004), 34.

¥ Knysh (1999), 242; Ziedan (1998), 48-49; Ahmed (2016), 94.

3% See Ibn al-Ahdal (1964), 214; Knysh (1999), 242-243.

3! See al-Zabidi (1986), 102.

32 See al-Hibshi (1976), 45-50; Knysh (1999), 247-248; al- Ziedan (1988), 41-42;
Yajima (1976), 154. For the Rastlids more generally, see Smith (1995); al-Qalgashandt
(1913-1922), 5:30-37; Yajima (1976); Joseph Chelhod’s introduction to Ibn al-Dayba‘
(1982), 21-24; al-Khazraji (1983); Chelhod (1984), 2:42-47; al-Jili (1987), 20-29; Vallet
(2010); Dunn (2012), 108-113; Varisco (2013); al-Jili (2015), 21-23.
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followers (attiba ‘) and companions (ashab) that he had from among the
kings (al-muliik), governors (al-wuldh) and scholars (al- ‘ulama’).”> This
close relationship between the Rasiilid sultans and the Ibn ‘Arabian Sufis
of Zabid under al-Jabarti meant that the sultans cultivated a personal
interest in the work of Ibn ‘Arabi. Thus the Yemeni historian al-Khazraji
(d. 812/1410) informs us that, on 9th Jumada al-awwal 790 [1388], al-
Ashraf Isma‘1l “left for the coast, accompanied by a full complement of
Sufi shaykhs, in order to listen to the Reviver (al-muhy) [i.e. Muhy al-din
Ibn ‘Arabi] by the seaside during the night of the 10th.”**

Though the environment for Ibn ‘Arabian Sufi metaphysical
thought was therefore in many ways felicitous, despite (or perhaps
because) of the political support that they received, the pro-Ibn ‘Arabi
Sufis of Zabid also met with considerable opposition from certain
prominent ‘wlama’” including the aforementioned Ibn al-Ahdal,’® the
famous Cairene historian and hadith scholar al-Sakhawi (d. 902/1497),"
Muhammad b. al-Khayyat (d. 811/1408), “the principle expert in Yemen
on the Muslim tradition and jurisprudence”,”® and [Ibn] al-Mugqri (d.
837/1433), “the greatest poet of the Rasulid epoch”.** The criticisms

made by these scholars, though perhaps partly motivated by politics,

33 Al-Zabidi (1986), 101.

3* Al-Khazraji (1983), 2:167; Vallet (2010), 388.

3% See al-Hibshi (1976), passim, esp. 95-167; Knysh (1999), 225-269; al-Jili (2015), 23-
32.

3% See Knysh (1999), 234-235; al-Hibshi (1976), 101; Chodkiewicz (1999a), 105-109.
Ibn al-Ahdal labels Ibn ‘Arabi and his followers with almost all of the possible terms of
theological abuse known to him, calling them “schismatics” (marigin) and “extremist
hashwiyyah, esotericist philosophers, atheist predestinarians, pretend Sufis who attach
themselves to the Muslims (al-hashwiyyah al-ghalin al-falasifah al-batiniyyah al-
mulahidah al-jabariyyah al-mutasawwifin al-muntasibin ila al-muslimin).” Tbn al-Ahdal
(1964), 181.

37 See Knysh (1999), 242, 376, note 106; Chodkiewicz (1999a), 114-123.

¥ See Knysh (1999), 252-254; al-Hibshi (1976), 99.

3% See Knysh (1999), 256- 257; al-Hibshi (1976), 100.
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centred primarily on their belief that the pro-lbn ‘Arabi Sufis were
professing the unity of God and man — a doctrine classified under the
terms ittihad (union) and hulil (indwelling) — a position that, in their
eyes, constituted associating others with God (shirk), and inevitably
would lead to antinomianism and the consequent breakdown of social
order.”® Thus Ibn al-Ahdal, for instance, accuses the Ibn ‘Arabian Sufis
of al-Jabartl’s community of such immoral acts as wine drinking and
having sexual intercourse with the same woman, their ultimate aim being
to “corrupt the religion (ifs@d al-din) and lead the Muslims into error

(idlal al-muslimin).”"!

Partly as a result of the activity of these religious
scholars, by the middle of the 9"/15™ century the pro-Ibn ‘Arabi Sufis
had lost their influence in Yemen, their downfall coinciding with that of
the Rasiilids (in 858/1454),** whose own demise was possibly connected
to their losing the support of the anti-Ibn ‘Arabi ‘ulama’.*

There are perhaps three important points to take from all of this,
with respect to the context in which al-Jilt was writing. The first is that
al-Jili did not come to Ibn ‘Arabi’s thought in isolation or in an
unmediated way; rather, he was initiated into the Ibn ‘Arabian
interpretative tradition of Sadr al-Din al-Qiinaw1 (d. 673/1274) and his
successors, via al-Jabart’’s instruction on the Fusis and the most

important commentaries on that work. This interpretative tradition

concentrated principally on the metaphysical aspect of Ibn ‘Arabi’s

0 See e.g. Knysh (1999), 237, 243, 248, 249, 251, 259; al-Jili (1987), 33.

*! Ibn al-Ahdal (1964), 214. Similarly, he accuses Ibn ‘Arabi himself of “not keeping to
the limits of the Muhammadan Law (lam yataqayyid bi-gayd al-shari‘ah al-
muhammadiyyah).” Ibid., 182.

2 See Knysh (1999), 266-267.

# See Vallet (2010), 654.
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thought, attempting to make Ibn ‘Arabi’s ideas accessible to a scholarly
elite trained in Ash‘arite kalam and Avicennian falsafah.** While al-JilT’s
thought, as we shall see, is marked by several original elements,
nevertheless he should be understood within the broad context of that
interpretative tradition. Second, the political support given to the pro-Ibn
‘Arab1 Sufi community of Zabid in al-JilT’s time must have provided him
with a considerable degree of freedom to explore and develop the more
daring aspects of the Ibn ‘Arabian tradition. This is something that we
see on various occasions in al-Insan al-kamil, such as, for instance, in his
development of Ibn ‘Arabi’s idea that all individuals, of whatever
religion, actually worship the one God of the Qur’an, or at least a

manifestation of Him,*

or in his view that the Muhammadan Reality
appeared in al-Jabarti,*® or in his apparent identification of Muhammad’s
essence with the essence of God."’ Third, however, al-J1lTt must have been
caught up in the backlash against Ibn ‘Arabian Sufism in the Yemen of
his time. Indeed, we know that he was personally subjected to the
criticism of Ibn al-Ahdal, who called him “the most perishing (ahlak) of
them [i.e. the Ibn ‘Arabian Sufis] in that sea [of unbelief],” and cited the
claim of an anonymous legal scholar (fagih) who had travelled with al-
Jili that al-Jili believed in the “lordship” (al-rubiibiyyah) (i.e. the

divinity) of all things, including mankind, the birds, and the trees.** Al-

Jil’s awareness of such hostility to him and his group probably explains

* See Morris (1986-1987), 2:752; Dagli (2016).

* See Ibn “Arabi (1946), 72, 194-196; al-Jili (1997a), 103-104, 252-261.

*® See al-Jili (1997a), 210.

7 See ibid., 116.

* Ibn al-Ahdal (1964), 214. See also al-Jili (1987), 17-18; Ziedan (1998), 58; Knysh
(1999), 249.
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why, although he is often prepared to put forward daring ideas, he also
takes care on a number of occasions to explicitly deny that he professes
ittihad and hulal49 — and, in one instance, tanasukh (transmigration of
souls)™ — as well as his tendency in certain instances to explicitly refrain
from divulging particular “mysteries” (asrar).”’ Our consideration in this
thesis of the extent to which al-Jili’s conception of the scriptures fits
within the framework of the orthodox Sunni view ought therefore to be
understood within the context of a debate over his orthodoxy that has
been going on since his own time.

Aside from the narrower local context of Zabid, al-J1l1’s thought
ought also to be placed within the wider context of the various tendencies
within Islamic thought and piety that marked what Marshall Hodgson
called the Later Middle Period (c. 1258-1503). There are three
tendencies, I think, that are of particular relevance to us here. The first is
the spread of tarigah Sufism across the Islamic world, a process that
touched all levels of the social hierarchy.’> These Sufi orders often
played an important role in the socio-political sphere,” and also often
served as conduits for the ideas of Ibn ‘Arabi, whose works were widely
read in the Sufi lodges alongside the works of his interpreters.’* Despite

the ever-present opposition to Sufism, particularly of the Ibn ‘Arabian

¥ See e.g. al-JilT (1997a), 5, 52, 149, 215, 203, 229, 255. A similar tendency can be
perceived in the writings of the later Ibn ‘Arabian Sufi thinker al-Nabulusi. See Sirriyeh
(2005), 31.

>0 See al-Jili (1997a), 211.

1 See e.g. ibid., 260.

32 See Hodgson (1974), 2:201-254.

%3 See Trimingham (1971), 233-241. For discussions of the political role of the Sufi
orders in the Later Middle Period, see e.g. Digby (1990); Eaton (1993), 31-32, 82-94;
Potter (1994); Manz (2007), 178-191; Ohlander (2008).

** See Chodkiewicz (1993a), 1-18. For examples, see e.g. Algar (1991); Geoffroy
(1999); McGregor (2012).
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variety,” among certain sections of the ‘ulamd’, then, it nevertheless
seems fair to say that not only Rastlid Yemen, but also much of the
Islamic world (particularly the central and eastern regions), provided a
relatively favourable climate for Sufi metaphysical thought in this period.

Second, the Later Middle Period saw belief in the cosmic status
of the Prophet Muhammad taken to new levels.”® Literature connected to
the mawlid festival celebrating the Prophet’s birthday,”’ Sufi poetry such
as the Persian mathnavis of ‘Attar (d. 589/1221) and Rimi and the
Arabic poems of Ibn al-Farid (d. 632/1234) and Qasidat al-Burdah of al-
BiisirT (d. 696/1295),”® popular biographies of the Prophet like al-BakiT’s
(7"/13™ century?) Kitab al-anwar,” manuals of prayers devoted to him,
like Dald’il al-khayrat of al-Jazali (d. 869/1465),”° and accounts of
dreams in which he appeared, such as al-Zawaw1’s (d. 882/1477) Tuhfat
al-nazir wa-nuzhat al-manazir,’" helped to popularize Sufi and other
mystically oriented ideas about the exalted metaphysical status of
Muhammad, such as the concept of the primordial Muhammadan Light
(al-nir al-muhammadi).”” While such ideas were by no means
universally accepted,” it seems fair to say that by al-Jili’s time,
Muhammad had been exalted to such a degree that the majority of Sunni

Muslims not only viewed him as the final and greatest of prophets, but

%% See Knysh (1999); Chodkiewicz (1999a); Akasoy (2011). ‘Afifi is probably correct
when he says, “There has never been in the whole history of Islam another man whose
faith has been so much in question.” ‘Afifi (1963), 405.

%% See Hodgson (1974), 2:250-252; Brown (2015), 227-228.

°7 See Katz (2007).

%% See Schimmel (1985), 177-215.

%% See Shoshan (1993), 23-39.

% For al-Jazili and his Dala il al-khayrat, see Cornell (1998), 155-195, 211-213.

5 See Katz (1996).

62 On this idea, see Rubin (1975); Rubin (1995).

53 See Rubin (1995); Knysh (1999), 192-193.
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more fundamentally as a cosmically powerful and infallible individual.
Al-J1lT’s theory of the Perfect Man, whom as we shall see he identifies
with Muhammad, and his conception of the parallel between the divine
essence, the Qur’an, and Muhammad, ought to be understood within the
context of this more general trend, which his work probably contributed
towards.**

Third, Islamic intellectual life in this period was marked by a
considerable degree of interaction and crossover between Sufism,
falsafah, and kalam, with respect to the questions that were asked, the
terminology that was used, and the individuals who were pursuing these
disciplines. 1 have already noted that many of the interpreters of Ibn
‘Arab1’s Sufi metaphysics, particularly those associated with the tradition
of al-Quinawi, interpreted Ibn ‘Arabi’s works — which already contain a
considerable amount of philosophical and theological vocabulary — in
such a way as to make them more accessible and acceptable to the
falsafah- and kaldm-educated scholarly class. This is reflected in those
interpreters’ greater interest in the more purely metaphysical aspects of
Ibn ‘Arab1’s thought, particularly his treatment of the nature of existence
(al-wujiid) and the related problem of the one and the many, rather than
in, for instance, the Qur’an-centred storytelling of the Fusiis or his
discussion of the inner mysteries of the letters of the alphabet or the

pillars of Islam (among many other topics) in the Futihat.”® Shahab

% For the continuation of Sufi metaphysical notions of the cosmic role of Muhammad,
as formulated by al-Jili and other Ibn ‘Arabian Sufi thinkers, into late 20" century
Egyptian Sufism, see Hoffman (1992).

65 See Morris (1986-1987); Dagli (2016), 1-6, and passim; Akasoy (2011), 242-249. On
the storytelling of the Fusis, see Nettler (2003), 13-16. Ibn ‘Arabi’s discussion of the
letters of the alphabet comes in chapter 2 of the Futihat, and his discussion of the
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Ahmed has termed this tendency to synthesise Ibn ‘Arabi’s Sufi
metaphysics with the metaphysical perspective of falsafah (as well as
with the Ishraqi philosophy of Suhrawardi ‘al-Magqtul’ (d. 632/1191))
“the Sufi-philosophical (or philosophical-Sufi) amalgam”, a tendency
that he deems to have enjoyed considerable influence in pre-modern
Islamic thought.®® Furthermore, in addition to permeating Sufi thought,
Avicennian falsafah also left a considerable mark on kalam in this
period, as was already recognised by Ibn Khaldin (d. 808/1406), who
proposed that “later” theologians (al-muta’akhkhiriin) such as al-Ghazali
(d. 505/1111), Fakhr al-Din al-Razi (d. 606/1209), ‘Abd Allah al-
Baydaw1 (d. c. 716/1316), and unnamed “Persian scholars” (‘ulama’ al-
‘ajam), perhaps including ‘Adud al-Din al-Iji (d. 756/1356), author of the
widely-read theological handbook al-Mawagif, had mixed up kalam with
falsafah to such an extent that the two had become indistinguishable. For
our purposes, what matters is that as an educated Muslim al-Jil1 is likely
to have been exposed to the works of these scholars, as well as those of
other falsafah-oriented mutakallimiin such as al-Shahrastani (d.
548/1153) and Nasir al-Din al-TasT (d. 672/1274).” While it is difficult
to trace a direct line of influence from these thinkers to al-J1l1, what we
can say is that he lived in a period in which the treatment of metaphysical
questions such as the nature of existence, the problem of the one and the

many, the relationship between God’s essence and attributes, etc., was

pillars of Islam in chapters 67-72. It is notable that al-J1lT does in fact take forward these
aspects of Ibn Arabi’s thought, as well as the more purely metaphysical elements.

6 Ahmed (2016), 31. Ahmed explicitly identifies al-Jili as being part of this Sufi-
philosophical amalgam. See ibid., 94-95.

%7 On the thought of the scholars mentioned here, see Eichner (2016); Shihadeh (2016);
McGinnis (2016); Dhanani (2016).
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part of the intellectual climate of the scholarly elite, and that he had
available to him a technical vocabulary that was partly Sufi, partly

philosophical, and partly theological.

d) How to classify al-Jili as a thinker

Our discussion of al-Jili’s intellectual context and influences
leads us onto the consideration of the question of how to classify him as a
thinker. I call al-Jil1 a Sufi metaphysician in the Ibn ‘Arabian tradition, a
description that calls for some justification and clarification.®® There are
three elements to this description: “Sufi”, “metaphysician”, and “in the
Ibn ‘Arabian tradition”. Al-JilT ought to be considered a Sufi in three
respects. First, he seems to have been formally affiliated to the tarigah of
al-Jabarti, an offshoot of the Ahdali branch of the Qadiriyyah.*’ He refers
to al-Jabarti as “my master” (shaykhi),”” along with many other grand
titles,”" and to ‘Abd al-Qadir al-JilanT (d. 561/1166), the famous eponym
of the Qadiriyyah, as “our master” (shaykhuna) and “my lord” (sayyidi),
suggesting he viewed himself as an affiliate of the Jabarti-Ahdali-Qadirt
order.”” He also refers in his writings to his participating in the sama*

sessions at al-Jabart’s mosque, indicating that he engaged in Sufi rituals

% The term “Sufi metaphysics” is applied by Ron Nettler to the thought of Ibn ‘Arabi.
See Nettler (2003), 3-5. It is also used by Muhammad Igbal, including with respect to
al-J1l1, and by Marshall Hodgson. See Igbal (1908), 112ff; Hodgson (1974), 2:230f1f.

% On the Qadiriyyah and its offshoots, see Nizami (1991); Ziedan (1991). Al-Jili also
tells us that he was initiated into the Chishtiyyah while on pilgrimage in Mecca in
799/1397. See Atlagh (2000), 23.

0 See e.g. al-Jili (1997a), 210.

"' See ibid., 204-205; al-Jili (1987), 168-169.

72 Owing to the similarity in their names, some, notably Hajji Khalifah, have thought al-
Jil1 to be a lineal descendant of ‘Abd al-Qadir. While Ziedan and al-Hakim reject this
(see Ziedan (1998), 38; al-Jil1 (2004), 11), Atlagh has found a manuscript of al-Kahf
wa-al-ragim in which al-J1l1 is referred to as “‘Abd al-KarTm b. sibt al-shaykh ‘Abd al-
Qadir al-Jilan1”. Nevertheless, Atlagh also notes that al-JilT usually refers to ‘Abd al-
Qadir as “our shaykh”, without mentioning that he is related by blood. See Altagh
(2000), 10, 20-21; al-Jili (2015), 8.
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in addition to being a Sufi theorist.”

Second, al-Jil’s epistemology, which privileges knowledge
obtained via some form of religious or mystical experience,”* can be
called Sufi. On numerous occasions in al-Insan al-kamil, he falls back on
his own experience — which he refers to using terms such as kashf
(witnessing), shuhiid (witnessing), dhawq (tasting), and fath (opening)’
— to support the metaphysical claims he is making. Indeed, he claims that
most of the contents of the book are a result of such experience, rather
than of reading the books of his predecessors or listening to teachers:

[M]ost of what I have set down in this book of mine has not been
set down by anyone before me, as far as [ know. Nor have I heard
an address from anyone about it, as far as | understand. Rather,
He gave me knowledge of it, through witnessing Him (shuhiidihi)
with the eye (bi-al-‘ayn) from which nothing on earth or in
heaven is veiled...None of this is known, except by way of
unveiling (al-kashf), and we witnessed it with our eyes
(shahadnahu ‘ayanan), and this was supported by divine
revelations (bi-al-ikhbarat al-ilahiyyah).”®

Similarly, in his exposition of the manifestations of the divine names, he
writes:

I shall mention, of all the ways [of reaching] each [divine] name,
only what has occurred to me in my own wayfaring within God
(fi khassat sulitki fi Allah). Indeed, everything that I mention in
my book, whether I am reporting about someone else or about
myself, is what God has opened up to me (ma fataha Allah
‘alayya bihi) in the course of my wayfaring within God and my
going to Him, by means of unveiling (al-kashf) and direct
witnessing (al-mu ‘ayanah).”’

3 See al-Jili (1987), 31.

™ 1t should be noted that there is considerable debate in modern philosophy and
religious studies on the definition of “mystical experience” and the defining features of
such experiences. For an overview of those debates, see Gellman (2014).

7 See e.g. al-Jili (1997a), 11, 39, 65, 68, 69, 71-72, 79-80, 100, 125, 193, 210. Ibn
‘Arabi uses the same terms to denote his own experiences. See al-Hakim (1981), 492-
495, 662-665, 863-870.

76 AI-JTlT (1997a), 79-80.

7 Ibid., 65; Cf. Tbn ‘Arab1’s claims that both the Futihat and Fusiis were products of
divine inspiration or revelation (fath, ilham, ilqa’, tanzil), quoted in Chodkiewicz
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Al-J1l1 thus indicates that such experiential knowledge is a divine gift.
Furthermore, he even suggests that the knowledge acquired through such
experience it is on a par with that obtained via prophecy, and thus that its
content is the inner meaning of the Qur’an and the other scriptures.”
Thus in the chapter on the Torah, he identifies three forms of knowledge:
1) knowledge of the religious laws (‘ilm al-shard’i‘); i1) knowledge of
“realities” (‘ilm al-haqad’iq); and 1ii1) knowledge of “the divine mysteries”
(al-asrar al-ilahiyyah). All of these, he tells us, are contained in the
Qur’an, yet while the first two forms of knowledge are apparent (zahir)
and propagated (muballagh), the divine mysteries are marked by
concealment (al-katm), obscurity (al-ghumiid), and hiddenness (al-
butin); hence, they need to be read out of the Qur’an via esoteric
interpretation (ta’wil). Such interpretation, he explains, can only be
undertaken by those who have attained the same revealed knowledge as
the Prophet, via divine unveiling (al-kashf al-ilahi),” among whom he
includes himself. Indeed, in the penultimate chapter of the book, on the
seven heavens, he goes so far as to claim that in 800 AH he experienced
an ascenscion, analogous to Muhammad’s mi ‘raj, through the heavens,
during which he “saw all of the messengers and prophets”, and “had

revealed [to him] the realities of things, as they have been since pre-

(1999b), 225; Nettler (2003), 5-6; Abtu Zayd (2006), 99-102. See also ‘Afifi (1963),
404.

78 See al-Jili (1997a), 11: “God opened up (fataha) knowledge of the Book and Sunna to
me.” Ibid., 125: “And 1 have brought together (jama ‘atuh) in these pages all that the
Torah contains, according to what God unveiled to us about that (‘ald hasb ma kashafa
lana Allah ‘an dhalik).”

7 See ibid., 121. This connection between the knowledge obtained via mystical
experience and the knowledge obtained via prophecy underlies the close connection
between walayah and nubuwwah, on which see below.
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eternity and will be forever.”® While it would be a mistake to suppose
that the privileging and claiming of this kind of special experiential
knowledge is particular to Sufism,®' nevertheless it seems justified to
consider it a key component of Sufi thought. Similarly, al-Jili’s claim
about the experiential source of al-Insan al-kamil and his esoteric
approach to the Qur’an certainly have parallels in other Sufi literature,
not least that of Ibn ‘Arabi.*

Third, al-Jili uses Sufi technical terminology, as he himself
acknowledges.* Examples of Sufi technical terms that he uses include
those taken from the Ibn ‘Arabian Sufi technical lexicon, such as al-
tajallt, al-ahadiyyah and al-wahidiyyah, al-insan al-kamil, etc.; those
pertaining to mystical experience, as we have just seen; and those
pertaining to the spiritual path, such as al-farig,** al-suliik,*> al-rivadat,
al-mujahadat and al-mukhalafat, etc., and the mystical states (ahwal)
and stations (magamat) along it, such as al-fana’, al-sulb, al-tams, and
al-sahg wa-al-mahq,®’ vocabulary that is drawn from the classical

manuals of Sufism.*® Al-Jili’s thought thus ought to be situated within

80 AL-Jili (1997a), 232. As many scholars have pointed out, the Prophet’s mi ‘rdj
functioned as a paradigm for Sufi conceptions of their own mystical experiences. See
Sells (1996), 47, and the references in Taji-Farouki (2007), 340, note 49. Thus Ibn
‘Arabf also claims to have undergone his own mi raj. See Morris (1987-1988).

81 See e.g. Treiger (2011), on the Avicennian background to al-Ghazali’s notion of
“inspired knowledge”; Ebstein (2014), 21-27, who identifies five different mystical
types within medieval Islamic thought.

82 For Sufi esoteric approaches to the Qur’an, see Béwering (1979); Béwering (2003);
Knysh (2006); Sands (2006); Keeler (2006); Keeler (2011); Nguyen (2012); Knysh
(2018), 62-123.

% See al-Jili (1997a), 11, 79-80.

% See e.g. ibid., 65-67.

% See e.g. ibid., 65.

% See e.g. ibid., 267.

¥ See e.g. ibid., 39, 67, 68, 205, 266.

% In this regard, it should be noted that, alongside the works of Ibn ‘Arabi and his
interpreters, al-JabartT also taught the classical Sufi manuals, such as the Risalah of al-
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the context of the pre- as well as post-Ibn ‘Arabian Sufi tradition.

So much for ‘Sufi’; what about ‘metaphysician’? Metaphysics, as
ancient and medieval thinkers understood it, is a branch of thought
dealing with the most fundamental questions, i.e., those pertaining to the
nature of existence and reality or “being as such”.*’ Like other thinkers in
the Ibn ‘Arabian tradition, al-JilT is above all concerned with such
questions, and in particular, with the ancient question of how and why
the many apparent existents of the phenomenal world emerged from a
single existent, i.e. God, a question known as the problem of the one and
the many.”” While other, more this-worldly issues occasionally enter al-
Jil’s discussions, he ultimately views everything through the prism of
this metaphysical question. This can be seen quite clearly in his treatment
of the scriptures, which, as we shall see, he believes represent levels of
existence. Al-JilT’s emphasis on metaphysics, it should be noted, reflects
the wider historical context outlined above, that is, the percolation of the
metaphysics associated with the falsafah tradition into Sufism and kalam.

Al-J1lT’s debt to Ibn ‘Arabi will come out over the course of this
thesis, and need not detain us much here. For now, let us merely note that
al-J1l1 seems to have viewed himself as being part of the intellectual
chain that began with Ibn ‘Arabi and continued through his interpreters.
This is indicated by the fact that al-Jil1 often refers to Ibn ‘Arabi as “al-

Imam Muhyi al-din” (even in passages where he states his disagreement

Qushayrt (d. 465/1072) and ‘Awarif al-ma ‘arif of Abii Hafs ‘Umar al-Suhraward1 (d.
632/1234). See Knysh (1999), 242-243.

% See van Inwagen & Sullivan (2014). Thus Ibn Sina (d. 427/1037) defines metaphysics
or “the divine science” (al-‘ilm al-ilahi) as the investigation of “the existent qua
existent” (al-mawjid bi-ma huwa mawjid). Quoted in Dhanani (2016), 376.

% See chapter one below.
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with him),”' or sometimes just as “al-Shaykh™;’* by his decision to write
commentaries on three of Ibn ‘Arabi’s works;” and by a passage in his
commentary on Ibn ‘Arabi’s Risalat al-Anwar in which he reports a
vision that he had of Ibn ‘Arabi, in which Ibn ‘Arabi taught him al-
QasyarT’s commentary on the F usizs.”*

It seems justified, then, to call al-JilT a Sufi metaphysician in the
Ibn ‘Arabian tradition. Speaking more broadly, however, we should also
acknowledge that he was a Sunni Muslim intellectual,” who was
committed to the truths of the Qur’an and Sunna and the theological and
legal doctrines of the post-Qur’anic Sunni tradition. This can be seen in
the short creed that al-Jil1 presents the reader with in the preamble to al-
Insan al-kamil:

I testify (ashhad) that there is no god but God, who is too exalted
for these expressions, too holy for His essence to be known
through clear expressions or allusions. Every allusion that points
to Him turns away from His reality, shunning it, and every
expression that leads to Him leads wildly astray from Him. He is
as He knows Himself, according to what He requires, and through
His essence perfection was completed and made sufficient.

And I testify that our lord Muhammad — May God bless him and
grant him peace — who is called the unique one of the unique ones
of the Children of Adam, is His servant and greatest messenger,
and His honoured prophet, His taught helper, His most
resplendent embroidery, His most ancient antecedent, His most

o See e.g. al-Jili (1997a), 81, 86, 89, 128. According to Corbin (1993), 30, the title
imam “in many cases means the head of a school.”

%2 See e.g. al-Jili (1999a), 126, 127.

% (Chapter 559 of) al-Futihat al-Makkiyyah, Risdlat al-Anwar, and Kitab al-
Tajalliyyat, although Chodkiewicz has called into question the authorship of the last
commentary. See Chodkiewicz (1993b), 60.

% See al-JilT (2004), 13-14.

> We do not know al-Jili’s madhhab for sure. According to al-Baghdadi (1951-1955),
1:610, he was a Hanbalil. However, if as Atlagh suggests, al-JilT was originally from
Calicut, we might suppose he was a Shafi‘l, Shafi‘ism being the dominant madhhab in
the Malabar coastal region (as it was in southern Yemen). Despite the resemblance
between aspects of his theory of the Perfect Man and the Shi‘T conception of the Imam
(on which more below), al-Jili’s Sunnism does not seem in doubt. See e.g. al-Jili
(1997a), 12, where he states that knowledge is only true if it comes from the mouth of
someone who belongs to “al-sunnah wa-al-jama ‘ah”.
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upright path, the locus of manifestation for the mirror of the
essence, the end point of the names and attributes...the locus of
appearance for perfection (mazhar al-kamal), and the requirement
of the [divine] beauty and majesty....May God bless him, his
family, and his companions, who took from him his spiritual
states, who acted as his representatives in his actions and sayings.

And I testify that the Qur’an is the speech of God (kalam Allah),
and that the Real is He who vouchsafed it, and so encompassed it.
Through it, the Trustworthy Spirit (al-rith al-amin) descended
upon the heart of the Seal of Prophets and Messengers (khatam
al-nabiyyin wa-al-mursalin).

And I testify that the prophets are true, and that the books sent
down upon them are veritable, and that belief in all of that is an
absolute necessity, and that the grave (al-gabr), purgatory (al-
barzakh), His punishment (‘adhab) are a reality, and that the
Hour (al-sda‘ah) will come without a doubt, and that God
resurrects (yab ‘ath) whoever is in the grave. And I testify that the
Garden (al-jannah) is true and the Fire (al-nar) is true, and the
path (al-sirat) is true and the holding to account (al-hisab) of the
Day of Resurrection (yawm al-nushiir) is true. And I testify that
God wills good and evil (al-khayr wa-al-sharr), and in his hand is
breaking and compulsion (al-kasr wa-al-jabr). So good is through
His will, power, satisfaction and decree (gadahi), and evil is
through His will, power, and decree but not His satisfaction.
Good deeds (al-hasanah) are through His support and guidance,
and bad deeds (al-saya’ah) are accompanied by His decree of
calamity and delusion for the servant. Whatever good deeds reach
you are from God, and whatever bad deeds reach you are from
yourself, for there are few [bad deeds] from God. From Him
existence began, and to Him the matter will return.’®

Though undoubtedly inflected with his Sufi metaphysical perspective,
particularly with respect to his description of Muhammad’s special
nature, the articles of this creed are fully in keeping with Sunni
orthodoxy, stressing the unity (al-tawhid)’’ and incomparability (al-
tanzih)’® of God, the superiority of Muhammad over other men and the

finality of his prophethood,” the special status of Muhammad’s family'®

% AL-JilT (1997a), 6-7.

%7 See Gimaret (2000a); Béwering (2002).

%% See van Ess (2000).

% See Buhl [Welch] (1993), 368; Rubin (2003a); Friedmann (1989), 49-82.
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and companions,'*' the nature of the Qur’an as divine speech revealed by
God to Muhammad through the angel Gabriel,'” the truth of the pre-
Qur’anic scriptures (at least in their original form)'” and prophets,'®* the

%5 and God’s determination of

reality of the afterlife and resurrection,’
man’s actions.'*®
Indeed, al-Jili demonstrates a particular concern to stress the
orthodoxy of his views, which for him means that his ideas accord with
the Qur’an and Sunnah:
I have only set down in this book that which is supported by the
Book of God or the Sunnah of the Messenger of God — May
God’s blessings and peace be upon him — such that if it appears to
[the reader] that something that I say is contrary to the Book and
Sunnah, let him know that that is only with regard to his
understanding (min hayth mafhumihi), not with regard to my
intention (muradi)....And know that every form of knowledge
(‘ilm) that is not supported by the Book and Sunnah is a form of
error (dalalah)."”’
While al-Jili, no doubt mindful of the attacks upon him and the pro-Ibn
‘Arabi Sufis, displays a certain defensiveness with these remarks, and
while the sentiment expressed here may also be something of a trope in
Sufi writing,'® nevertheless they do reflect how in much of his writing
he uses the Qur’an and hadith as hooks upon which to hang his ideas.

This Qur’an- and hadith-centredness, examples of which we shall see

when we come to look at his chapters on the scriptures, accords with his

1% See Goldziher, van Arendonk, & Tritton (1960); Hodgson (1974), 2:446; Asani
(2002); Brown (2018), 150.

"1 See Kern (2001), 386-390; Brown (2018), 90-91.

192 See Madigan (2004a), 438, 441, 445; Rubin (2004), 293.

193 See Lazarus-Yafeh (2000a); Adang (2006); Horovitz [Firestone] (2002); Schippers
(2004); de Vaux [Anawati] (1971); Griffith (2002a).

1% See Horovitz (1936); Wensinck (1995); Zahniser (2003); Rubin (2004).

195 See Waardenburg (2001); Borrmans (2004); Tottoli (2009)

1% See Gardet (1978a); Karamustafa (2002); Vrolov (2002).

197 AL-JilT (1997a), 11. See also the lines of verse to this same effect in ibid., 177.

1% See e.g. al-Sarrdj (1914), 5; ‘Abdel-Kader (2013), 3; Karamustafa (2007), 71, 89,
103.
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view that the knowledge attained through religious experience gives
insight into the inner meaning of scripture. Furthermore, it corresponds to
the approach taken by Ibn ‘Arabi, whose thought and writing are
similarly Qur’an and hadith-centred.'” AI-Jili’s conception of the
scriptures should be understood within the context of this commitment to
Qur’an- and hadith-centred Sunni orthodoxy, in addition to the context
provided by his Sufi metaphysics. In his view at least, these two
perspectives, the Qur’anic/orthodox and the Sufi metaphysical, are in

perfect harmony.

e) Al-Insan al-kamil

Before turning to a closer reading of the text, a few general remarks
about al-Insan al-kamil are in order. While al-J1lT does not tell us when
he wrote the book, we can date its composition with relative precision by
process of deduction. We know from the internal evidence of the book
that it must have been completed after Rabi® al-awwal
800/November/December 1397, for in chapter 61 he mentions a mystical
ascension that he underwent on that date, while in Zabid.''* Equally, we
know that it was completed before 803/1401, for he refers to al-Insan al-
kamil in his Ghunyat arbab al-sama°, which we can date to that year.'"'
Furthermore, Atlagh has discovered a manuscript of al-Insan al-kamil
dated to 5™ Dhi al-Hijjah 802/27th July 1400.''* This means that al-Jili

wrote the book when he was in his mid-thirties. We know that by this

19 See Nettler (2003), 12-13.
"% See al-Jili (1997a), 210.
" See al-Jili (2004), 25.

"2 See Atlagh (2000), 20.
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time he had already written a number of works, including a/-Kahf wa-al-

13 a short treatise on the

raqim fi sharh bism Allah al-rahman al—mhz‘m,l
esoteric properties of the letters of the basmalah, his long Sufi poem in
536 verses, al-Nadirat/al-Nawadir al-‘ayniyyah,'"* and a number of no
longer extant works, for he refers to these in al-Insan al-kamil.'"> This
being said, it should also be noted that al-Insan al-kamil was written
prior to many of al-Jili’s other important works, including Ghunyat
arbab al-sama*,''® al-Mandazir al-ilahiyyah,'"” al-Kamalat al-ilahiyyah fi
al-sifat al-Muhammadiyyah,'"® Qab al-qawsayn fi multagd al-
namiisayn,"” Sharh mushkilat al-Futihdat al-Makkiyyah,'* and Maratib
al-wujiid,"*" among several others.'?

While al-Insan al-kamil cannot be considered a mature work of
al-J1l1’s, therefore, nevertheless it is the work upon which his fame and
significance in the history of Sufi metaphysical thought largely rest. The
widespread influence of the book can be seen in the large number of
surviving manuscripts, particularly in the libraries of the former Ottoman
Empire;'> in the existence of a number of commentaries on different

parts of the book, including a commentary on the final chapter by the

prominent early modern Ibn ‘Arabian Sufi thinker ‘Abd al-Ghani al-

'3 For this work, see Atlagh (1992); al-Jili (2002); Lo Polito (2010), 138-270.

4 ALLJTIT (2004).

"5 See Atlagh (2000), 65; al-Jili (2004), 24.

"¢ On which, see al-Jili (2004), 25, 37-43; Atlagh (2000), 99-103. A critical edition of
the Ghunyah is being prepared by Claudio Marzullo for his PhD at the University of
Naples.

"7 AL-J1lT (1987). See also Atlagh (2000), 93-98.

8 A1-JT1T (1997b); al-Jili (2015). See also Atlagh (2000), 104-110.

"9 See Nabhani (1998), 1:1494-1520; Atlagh (2000), 104-110; Addas (2009). This is
the tenth part of al-J1lT’s huge work in forty parts, al-Namiis al-a ‘zam wa-al-qgamus al-
aqdam fi ma ‘rifat gadr al-nabi, the majority of which is lost. See al-Jil1 (2004), 28.

120 A1-JT1T (1998); al-Jili (1999a). See also Atlagh (2000), 152-161; Morrissey (2016).

121 A1-JT1T (1999b). See also Atlagh (2000), 142-151.

122 For the most complete list of al-Jili’s works, see Atlagh (2000), 26-27.

123 See Morris (1986-1987), 3:108; Atlagh (2000), 16, 78-83; al-Jili (2004), 24-28.
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Nabulusi (d. 1143/1731);'** in its translation into a number of Islamicate
languages, including Javanese,'*> Turkish,'*® and Urdu;'?’ in the presence
of long quotations from the book, representing the position of “the Sufis”
on various matters, in the widely read 18" century Indian dictionary of
philosophical and Sufi technical terms, Kashshaf Istilahdt al-Funiin;'*®
and in its provocation of several important intellectual controversies,
involving such prominent and diverse figures as the Medinan Ibn
‘Arabian Sufi thinker Ahmad al-Qushashi (d. 1071/1660/1) and the
aforementioned al-Nabulusi (the latter defending al-Jili’s position on

129 the

non-Islamic religions against the criticisms of the former),
Algerian military leader and Ibn ‘Arabian Sufi thinker, ‘Abd al-Qadir al-
Jaza’iri (d. 1300/1883),"*" and the 20™ century Sudanese shaykh of the
Burhaniyyah farigah, Muhammad ‘Uthman al-Burhani (d. 1983).""
There are, I would suggest, two key reasons for this enduring and
geographically widespread influence. First, although the book is
ostensibly devoted to the theory of the Perfect Man, nevertheless, as we
shall see, it serves as a fairly comprehensive and systematic overview of

Ibn ‘Arabian Sufi metaphysics and terminology more generally, treating

topics such as the different levels of existence, the nature of the divine

124 See Ziedan (1988), 66; Atlagh (2000), 91-92; al-JilT (2004), 23-24. Sirriyeh (2005),
24, notes that “al-Insan al-kamil (The Perfect Human) was among the Sufi writings that
made a deep impression on the young ‘Abd al-Ghani.”

125 See Woodward (2010), 174.

126 See al-Jili (2004), 24.

127 See Lo Polito (2010), 42.

128 See e.g. Tahanawi (1963), 270-271, 816, 1270, 1311-1312, 1746.

12 For this controversy, see Akkach (2007), 107-108. For al-Qushashi, see Johns
(1986). For al-Nabulust, see Sirriyeh (2005); Akkach (2007); Akkach (2010); Ghazzi
(2012).

10 See ‘Abd al-Qadir (2004), 1:228-229, 2:289; Weismann (2001), 67-68. For ‘Abd al-
Qadir, see McDougall (2014). For the two aspects of ‘Abd al-Qadir’s career and the
limitations of the literature on him, see Woerner-Powell (2017).

131 See Hoffman (1992), 617; Chodkiewicz (1999a), 95.
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essence, and the different categories of divine names and attributes. As
already mentioned, al-J1lT’s method is to begin his treatment of each key
concept by providing a definition (or multiple definitions) of the
corresponding key term. This being the case, al-Insan al-kamil is well
suited to serve, as Trimingham has put it, as a “mediating work™ in the
Ibn ‘Arabian tradition, i.e. as a key to Ibn ‘Arabi’s ideas and technical

132
terms. "’

Second, it seems that Sufi masters encouraged their disciples to
study al-Insan al-kamil because al-JilT’s theory of the Perfect Man
provided a metaphysical basis for their own claims to walayah (divine
friendship or sainthood). Such, at least, was one of the criticisms leveled
at al-Jil1 by ‘Abd al-Qadir al-Jaza’ir1, who deemed this profusion of
claims to waldyah as a pernicious phenomenon.'

As for the structure of the book, al-Insan al-kamil is made up of

134 the

sixty-three chapters divided (by al-Jil1 himself) into two sections,
first of which, broadly speaking, treats the divine essence and attributes
and the levels of existence pertaining to them (as well as the scriptures,
which, as we shall see, are connected in al-J1li’s thought to the levels of
existence), while the second deals with various Qur’anic concepts and
images (e.g. the Throne (al-‘arsh), the Preserved Tablet (al-lawh al-
mahfiiz), the Lote Tree of the Furthest Bounds (sidrat al-muntaha)); the

faculties (giwd) of Muhammad (e.g. the heart (al-galb), the imagination

(al-khayal), etc.) and the angels that correspond to them; the Perfect

"2 Trimingham (1971), 161.

133 See al-Jaza’irt (2004), 2:289; Weismann (2001), 66-69. ‘Abd al-Qadir nevertheless
describes al-JilT as “the great imam, the knower of God (al- ‘arif bi-Allah),” and declares
that he himself is “not [even] a drop in the ocean (gatrah min bahr) of Imam al-J1l1,” a
sign of the continued reverence for al-Jilt within Ibn ‘Arabian Sufism up to the modern
period. See al-Jaza’ir1 (2004), 2:289, 1:228.

134 Atlagh, however, does not believe this twofold division to be original to the text. See
Atlagh (2000), 65.
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Man; eschatology (ashrat al-sa‘ah); cosmology (al-sab‘ al-samawat);
and the different religions (adyan) and their forms of worship
(‘ibadat)."”® The book thus moves in a general way from the more
abstract and metaphysical to the more concrete and this-worldly — i.e.,
from the higher to the lower levels of existence — though it should be
kept in mind that the Sufi metaphysics underlies everything, even those
topics that might usually be deemed unconnected to metaphysics.

In terms of style, meanwhile, al-Insan al-kamil is a prose work
interlaced with a fairly considerable amount of poetry, somewhat like
Fusiis al-hikam or the Lama ‘at of the Ibn ‘Arabian Persian Sufi writer
Fakhr al-Din ‘Iraqi (d. 688/1289). The poetry generally restates or
foreshadows the ideas found in the prose: for instance, after explaining
the relationship between God and creation through the analogy of water
and ice, al-Jili quotes a few lines from his al-Nadirat/al-Nawdadir al-
‘ayniyyah in which he uses the same analogy. Aside from the poetry, al-
Jil’s writing on what are at times quite abstract metaphysical topics is
made more vivid by his use of storytelling, whether recounting his own
personal experiences, such as his meeting with “one of the strange ones
of the east” (gharib min ghuraba’ al-sharq),"*® or expressing the nature
of the divine essence through the story of “the bird of holiness (tayr al-

quds)”,"” or explaining the reason for religious difference through the

135 Claudio Marzullo divides the two large sections into four subsections: 1) the key
concepts of Sufi metaphysics; 2) the manifestation of the divine word (in the scriptures);
3) cosmology; and 4) the Perfect Man, astronomical symbolism, and other religions. See
al-Jil1 (2015), 16-17.

136 See al-Jili (1997a), 13ff.

"7 See ibid., 26ff.
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story of how Adam’s descendents split apart (iffaraqat) after his death."®
All of these features, along with his aforementioned use of the Qur’an
and hadith, can be seen to a greater or lesser degree in the chapters on the
scriptures, to which we shall turn after first looking at al-Jili’s Sufi

metaphysics more broadly.

138 See ibid., 254.
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Chapter One: An Overview of al-J1li’s Sufi Metaphysics

Al-J117’s treatment of the scriptures, which is the focus of the later
chapters of this thesis, does not appear in a standalone work, but rather
constitutes one section within his presentation of his Sufi metaphysics in
al-Insan al-kamil. For that reason, his conception of revelation and
prophecy can only be properly understood within the context of his
broader Sufi metaphysics; hence I devote this first chapter to a
descriptive analysis of his metaphysical worldview, as presented in al-
Insan al-kamil and al-J1lT’s minor works. As in the later chapters, this
analysis is built upon the key terms that al-Jil1 uses and the concepts that
they denote, although the more general nature of the discussion here
prevents me from reading the text as closely as in those other chapters. I
divide my presentation into three sections, which correspond to what I
consider to be the three basic issues of al-Insan al-kamil: a) the problem
of the one and the many; b) the levels of existence; and c) the Perfect

Man.

a) The problem of the one & the many

The basic issue underlying al-Jili’s Sufi metaphysics is the
metaphysical problem of the one and the many.'* As stated above, this
problem runs something like: if the source of existence is one, then how

can we explain the existence of multiplicity in the phenomenal world?'*

19 Cf. Nicholson (1921), 125: “The gist of Jili’s philosophy, as I understand it, is the
notion of One Being, which is One Thought, going forth from itself in all the forms of
the universe...”

140 Plotinus states the problem in the Enneads : “...how from the One, if it is such as we
say it is, anything else, whether a multitude or a dyad or a number, came into existence,
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The question can also be reformulated in more theological language: if
God is one, then how can we explain the multiplicity of His creatures?
While al-Jili does not express the problem in these exact terms, it is, as
we shall see in this chapter and throughout this thesis, the relationship
between the one (God) and the many (created beings or existents) that

animates his intellectual project.'®!

In his preoccupation with this
question, and the solutions that he proposes for it, al-Jili thus establishes
himself firmly within the intellectual tradition of Ibn ‘Arabi and his

. 142
Interpreters,

and, more generally, within the Neoplatonic tradition,
loosely conceived.'*

Key to al-Jili’s attempt to explicate the issue of the one and the
many is the concept of divine manifestation or theophany (tajalli,

zuhir)."** This concept, which is close — though not identical — to the

Neoplatonic concept of emanation,'* is perhaps the key concept in the

and why it did not on the contrary remain by itself?”” Quoted in Adamson (2002), 137.
See also Wildberg (2016): “How is it possible to explain the world’s emergence from a
single divine principle of consciousness?”

"I 'While al-Jili, as we shall see, uses both theological and philosophical vocabulary, it
is the former that dominates. Thus in the introduction to the book he states that the thing
sought for (al-matlub) is the Real, i.e. God (al-hagq) (and not ‘the One’). See al-Jili
(1997a), 11.

"2 On the problem of the one and the many in Ibn ‘Arabi’s thought, see Nettler (2003),
7-11.

"> The Neoplatonic background to al-Jili’s thought can be seen in his use of certain
technical terms — e.g. the first intellect (al- ‘aql al-awwal), the universal intellect (al- ‘aq!
al-kullt), the universal spirit (al-nafs al-kullt/al-kulliyyah), etc. (see esp. al-Jil1 (1997a),
145-149; al-Jilt (1999b), 27-29); in his conception of different worlds (see below); in
his conception of man as a microcosm (see below); in his occasional references to the
defilement of the body and the lower world in contrast to the purity of the spirit and the
afterlife (see e.g. al-Jil1 (1997a), 152, 195, 200-201); and in the high esteem in which he
holds Plato (see ibid., 188-189). This loose affiliation to the Neoplatonic tradition is
largely a consequence of his adoption of the Sufi metaphysical perspective of Ibn
‘Arabi. For the Neoplatonic background to Ibn ‘Arabi’s thought, see Rosenthal (1988),
5; Ebstein (2014).

144 Cf. Nicholson (1921), 125.

145 See Ibn ‘Arabi (1946), 49, where he writes of the divine “manifestation-emanation”
(al-fayd al-tajalli). Tbn Sina also uses the term tajalli in the sense of emanation, for
which see Goichon (1938), though it is with Ibn ‘Arabi that it becomes a key technical
term. The Ibn ‘Arabian conception of tajalli is not identical to the concept of emanation
in the sense that the manifestation of the divine does not occur through a fixed series of
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Sufi metaphysics of Ibn ‘Arabi and his interpreters,'*® of which, as we
have seen, al-Jili can be considered one. For al-Jili, as for Ibn ‘Arabi, it is
through tajalli that the one becomes the many, or put another way, that
the Real (al-haqq), i.e. God, emerges into creation (al-khalg). As al-Jili,
following Ibn ‘Arabi, sees it, this process of tajalli encompasses reality
in its entirety. He tells us that God’s “perfection (kamaluhu) appears in
every part of and every individual within the world”;'*" that “in every

existent the essence of God exists”;'*® that “there is nothing in existence

but You™;'* that “the attributes of [divine] glory (awsdf al-majd) are

flowing (sariyah) through all existents™;'* that “every living thing is in
His life”;"”' that “the Real was given free rein in all things that you see,
which are thus manifestations of the Designer (tajalliyyat al-sani‘y”;">*
that “existents in their entirety are loci for the appearance of the beauty of
the Real (mazahir jamal al-haqq)™;"> that, when God declares in the
Qur’an, “There is no god but Me,” (Q 20:14) what He means is, “There is
nothing but Me”,"** and similarly that the true meaning of the shahadah
1s, “There is nothing in existence but God (la fi al-wujud shay’ illa

Allah)”;"> that a hadith that relates how God descends to the heaven of

the lower world (sama’ al-dunya) in the last third of the night is an

hypostases (the One, the Intellect, the Soul, etc.), as in the Neoplatonic doctrine, though
as we shall see presently, God’s existence does descend through a series of “levels”. On
this point, see Izutsu (1984), 43-44; Netton (1989), 269-280; al-Attas (1970), 72-73.

146 Thus Ibn Khaldiin calls Ibn ‘Arabian Sufis “the people of manifestation” (ashab al-
tajalli). See Tbn Khaldiin (1958), 3:89; Ibn Khaldun (2017), 60.

47 AL-JilT (1997a), 51.

" Ibid., 52.

" Ibid., 54.

"0 Ibid., 67.

! Ibid., 79.

"2 Ibid., 95.

"3 Ibid., 97.

"4 Ibid., 104.

'35 Ibid., 266, or as he also puts it: There is no existence for anything but God (/@ wujiid
li-shay’ illa Allah).”
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allusion to “the appearance of the Real in every particle of existence
(zuhiir al-haqq fi kull dhurrah min dhurrat al-wujid)™;"° that “He is
manifest (mutajjallin) in everything that is transmitted, conceived,
understood, imagined, heard, and seen”;"’ that “the Lord (al-rabb) has a
complete face (wajh kamil) is every existent”;'*® and that “He is with the
entirety of existence.”'”” Owing to al-Jili’s emphasis in these statements
and in many other places upon the all-encompassing nature of the divine
manifestation, I call this key theory the theory of universal theophany.'®
What does it mean, we might ask, for God to become manifest in
all of creation? To answer this question, it is helpful to consider some of
the other key terms that al-J1l1 uses to describe the relationship between

the divine and the created. God, he tells us in various places, is the source

161 164

or essence (‘ayn),'®" origin (asl),'® reality (hagigah),'®® spirit (rith),
primordial matter (hayild),'® inner nature (batin),'®® meaning

(ma ‘nd),'®” or substance (jawhar)'®® of creation. Looking from the other

'3 Ibid., 132. The hadith is recorded in BukharT (1862-1908), 4:479; Muslim (1995),
6:32-33 (no. 758); Tirmidht (1998), 1:464-465 (no. 446). For the debates among Sunni
hadith scholars over its potentially anthromorphic content, see Brown (2018), 193-194.
7 AL-JilT (1997a), 142.

"8 Ibid., 143.

" Ibid., 178.

10" Certain scholars have described the thought of Ibn ‘Arabi and his followers —
including al-JilT — as pantheistic (see e.g. Nicholson (1921), 141; ‘AfifT (1939), xi) or
monistic (see e.g. Nicholson (1921), 140; Rosenthal (1988), 6; Knysh (1999), 281, note
28), while Ibn ‘Arabt and his interpreters are above all associated with the theory of
“the unity of existence” (wahdat al-wujid). 1 generally avoid using these terms, since
although al-J1lT believes God to be manifest in the entirety of existence, nevertheless
this does not mean, as we shall see presently, that God and creation are identical.

11 See e.g. al-Jili (1997a), 5, 22, 52, 103, 104, 142; see also al-Jili (1999a), 115. For Ibn
‘Arab1’s use of the same term, see e.g. Ibn ‘Arab1 (1988), 106.

12 See e.g. al-Jili (1997a), 51, 177.

19 See e.g. ibid., 5, 130.

1% See e.g. ibid., 150-151; Cf. Ibn ‘Arabi (1946), 68-69.

195 See e.g. al-Jili (1997a), 31, 51.

1% See e.g. ibid., 66, 142; Cf. Tbn ‘Arabi (1946), 68.

17 See e.g. al-Jili (1997a), 61; see also al-JTlT (1999a), 115.

18 See e.g. al-Jili (1997a), 59.
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perspective, he proposes that creation is the form (sirah),”~ speech

(kalam) or words (kalimat),'”® locus of appearance (mazhar),'”" or locus

of manifestation (majld)'"

of God. These expressions all point to a
relationship of underlying existential unity between God and creation. At
the same time, they suggest that this relationship is characterised by both
sameness and difference. God is within creation and gives it its existence,
in other words, yet He is not identical to it.

Al-J1lT expresses this relationship of sameness yet difference in
various ways. For instance, he writes that “everything is of one kind
(naw* wahid), yet differs with the difference in its faces (bi-ikhtilaf
wujithihi).”'® “You were never reached (mawsiil),” he says in a poem
addressing God, “nor was there decisive separation (wa-1a fasl gati).”'"*
Perhaps his most vivid articulation of the relationship between God and
creation or the one and the many comes in the analogy that he draws with
water and ice: “The world (al- ‘alam),” he says, “is like ice (al-thalj), and
the Real — Glory be to Him and may He be exalted — is the water (al-ma’)
that is the origin (as/) of that ice.”'” This analogy captures rather well
the sense of essential, ontological unity yet formal difference between
God and creation. Using more theological language, al-JilT expresses the
same idea in terms of the need to synthesise (jam‘) God’s

incomparability (al-tanzih) and comparability (al-tashbih) to creation.

Thus in the chapter on tashbih (chapter 11) he says that, though God can

19 See e.g. ibid., 18; 23; see also al-Jili (1999), 115; Cf. Ibn ‘Arabi (1946), 69.

170 See e.g. al-Jili (1997a), 88. For this idea in Ibn ‘Arabi and Andalusian Neoplatonism,
see Ebstein (2014), 33-76.

" See e.g. al-Jili (1997a), 97.

"2 See e.g. ibid., 93.

' Ibid., 72

"™ Ibid., 94.

" Ibid., 51.

38



be viewed as comparable to creation if we look at the manifestation of
His attribute of beauty (al-jamal), nevertheless “there is no doubt that
when God — May He be exalted — appears in the form of His beauty, He
retains the incomparability that He deserves. So just as you give the
divine honour what it deserves in terms of incomparability (al-tanzih), so
too give it what it deserves of the divine comparability (al-tashbih al-
ilaht)."’® Later in the same chapter, he interprets the phrases “neither of
the east nor the west” (/a shargiyyah wa-la gharbiyyah) and “light upon
light” (niir ‘ala niir) of the famous light verse of the Qur’an (Q 24:35) as
indications of the need to synthesise the “lights” of tanzih and tashbih."”’
In proposing this synthesis of tanzih and tashbih, al-Jili is closely
following the example of Ibn ‘Arabi, whose advocacy of this view is
among the key features of his thought.'”

While God and creation are ontologically related, therefore, they
are not identical. Perhaps the main reason for this — as suggested by some
of the terms and expressions cited above — is that creation depends on
God for its existence, meaning that the relationship is an unequal one.
While God possesses true or absolute existence (al-wujud al-haqiqi, al-
wujiid al-mutlag),'” is absolutely self-sufficient (ghan) in the perfection
of His essence, * and possesses “complete life” (al-hayah al-tammah) —

defined as life that exists through itself — creation, by contrast, stands in

76 Ibid., 60.

"7 See ibid., 60-61.

'8 See Izutsu (1984), 48-67; Ahmed (2016), 90. For al-Jil’s development of this Ibn
‘Arabian theory in his commentary on the Futihat, see Morrissey (2016). For his
exposition of the same idea in his poem al- ‘Ayniyyah, see al-Jil1 (2004), 48.

179 See al-Jili (1997a), 68. On this concept in Ibn ‘Arabi’s thought, see Nettler (2003), 9-
11; al-Hakim (1981), 1133.

180 See al-Jili (1997a), 99. This is one of the traditional most beautiful names of God,
being derived from the Qur’an (e.g. Q 2:263, 2:267, 6:133).
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“need” (ihtivaj, iftigar) of God for its existence,'®' receives its attributes
from God as a loan (‘Grivah),'® and has no choice in any of this.'® In the
language of kalam, God is eternal (gadim) and creation is originated
(hadith)."** Within this context, it becomes clear that God and creation
are as different as they are the same. While God is universally manifest
in creation, therefore, it would be wrong to say without qualification that
God is creation or that creation is God. In taking this view, al-Jil1 is again
following Ibn ‘Arabi, who expressed the relationship of sameness yet
difference via his pithy phrase, “huwa la huwa,” which denotes how God

is “it [creation] and not it” and creation is “Him [God] and not Him.”'™®

b) The levels of existence (maratib al-wujid)

Thus far we have considered the relationship between the one and
the many or God and creation as if that relationship were static or fixed.
For al-Jili, however, this is not the case. Rather, for him the nature of the
relationship depends wupon perspective (i ‘tibar, wajh, jihah) -
specifically, upon which of the levels of existence (maratib al-wujiid)
you look at.

While the idea of a hierarchy of ontological levels is broadly
Neoplatonic,'*® the more immediate context for al-Jili’s theory of the
levels of existence is the Ibn ‘Arabian theory of the divine “presences”

(hadrat). This term appears in the writings of Ibn ‘Arabi, where it is

"8 See al-Jili (1997a), 87, 108. This is a Qur’anic idea: see Q 35:15. For Ibn ‘Arabi’s
expression of the same idea, see Ibn ‘Arab1 (1946), 105-106.

"2 See al-Jili (1997a), 51, 90.

'3 See ibid., 88.

'8 See e.g. ibid., 100, 108.

'85 See Nicholson (1921), 152; Chittick (1989), 4. See also Ibn ‘Arabi (1946), 106: “He
[i.e. God] is our ipseity (huwiyyah) and not our ipseity.”

'8 For the classic discussion of this idea in Western thought, see Lovejoy (2001).
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often used as a synonym for “worlds” (‘awalim), so that “the spiritual,
imaginal, and corporeal “worlds” are...referred to as “presences”.”'™’
This usage was adopted and developed into a systematic theory by Ibn
‘Arab1’s leading disciple, Sadr al-Din al-Qunawi, and his followers.'®
Al-Qiinaw1 and the thinkers in his tradition, such as the famous
commentators on the Fusis Mu’ayyad al-Din al-Jandi, ‘Abd al-Razzaq
al-Qashant and Da’ud al-Qaysari, elaborated a system of five or
sometimes six'®’ hadrat to explain the emergence of the many from the
one, or as they put it, the “entification” (fa ‘ayyun), “descent” (tanazzul),
or “manifestation” (tajallf) of the divine existence.'” Though al-Qunawi
and his followers each put forward a slightly different variation (or
number of variations) on this scheme, they differed not so much on the
actual properties of the levels, as on questions of perspective and
terminology, such as whether the divine essence (al-dhat) in its absolute
simplicity ought to be classified as a hadrah or what to call the level of
the essence that is qualified by names and attributes. Because it is more
straightforward than some of the other schemes, we might take al-
Qashant’s exposition of the hadrat as our guide. Below, I have
summarised his scheme in descending order, going from the least to the

most qualified and visible levels. I have also included details from the

'87 Chittick (1989), 4.

'®8 For a detailed discussion of this theory as it was developed by al-Qinawi and his
followers, see Chittick (1982). On the more systematic approach of al-Qiinawi and his
followers, see e.g. Chittick (1978), 44; Chittick (2004), 26. For a slight corrective to
Chittick’s position, see Todd (2014), 49.

'8 Al-QiinawT’s student Sa‘id al-Din al-Farghani (d. 699/1300), for example, specifies
six hadrat. See Chittick (1982), 116-120.

"0 See ibid., 125, note 9.
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schemes of the other key thinkers in the Quinawi tradition for

: 1
comparison. ?

)

2)

The presence of the essence (hadrat al-dhat) — “the
unseen of the unseen” (ghayb al-ghayb), or unqualified
oneness (al-ahadiyyah). In identifying the divine essence
as the first presence, al-Qashani is breaking with the
example of al-Qunawi, al-Farghani and al-Jandi, who
consider the essence to be above the hadrat, and identify
the first presence as that of the divine knowledge (a/- ilm).
Al-Farghani (and following him al-QaysarT) does call the
first level the presence of unqualified oneness (al-
ahadiyyah), which denotes the level where the essence is
not qualified by names and attributes, yet seems to
distinguish this from the absolute essence per se. Al-
Qashani, however, appears to elide this distinction.'”?

The Presence of the Attributes and Names (hadrat al-
sifat wa-al-asma’) — the presence of divinity (al-
ulithiyyah). Al-Farghani calls the second presence that of
qualified oneness (al-wahidiyyah), a term denoting the
unity that is qualified by names and attributes. Al-

Farghani’s terminology was adopted by al-Qaysari. Most

191
192

The following is based on ibid., passim. See also Izutsu (1984), 11.
However, in one of his lexica of Sufi technical terms, al-Qashani identifies hadrat al-

ahadiyyah with “the manifestation of the essence alone to itself” (twjallt al-dhat
wahdiha li-dhatiha), implying that the essence at the level of al-ahadiyyah is distinct
from the utterly unmanifest and unqualified simple essence. See al-Qashant (1992), 173.
This reflects how the use of technical terms by Ibn ‘Arabi and his interpreters is marked
by a certain fluidity.
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3)

4)

5)

of these thinkers also identify this as the presence of
spirits (al-arwah) and the spiritual kingdom (al-malakiit).
The Presence of the Acts (hadrat al-af‘al), that is, of
lordship (al-rubibiyyah).

The Presence of the Images (hadrat al-amthal) and
Imagination (al-khayal). For al-Qunawi and al-Jandi
(who do not identify the essence as a presence), this is the
third presence.

The Presence of the Senses (hadrat al-hiss) and the
Visible (al-shahdadah). For al-Qunawi, this is the fourth
presence. Al-Jandi calls this the world of bodies ( ‘alam al-
ajsam), and al-Qaysar1 the world of the kingdom (‘a@lam
al-mulk). The other thinkers (i.e. other than al-Qashani)
also tend to identify a presence below that of the
phenomenal world, namely the Presence of the Perfect
Man (hadrat al-insan al-kamil), who synthesises all of

the levels within himself.'”

There is little doubt that al-JilT would have been exposed to this
scheme of al-Qashani’s and those of the other interpreters of Ibn ‘Arabi,
for we know, as noted above, that his shaykh al-Jabarti used the
commentaries of al-Qashani and al-Qaysar1 on the Fusiis — in which these
schemes are outlined — when instructing his disciples in that work.'”* As
we shall see presently, the scheme of the five presences left its mark on

him, both terminologically and conceptually. Nevertheless, it is notable

193 See Chittick (1982), 122-123; Tzutsu (1984), 11-20.
14 See Ibn al-Ahdal (1964), 214; Knysh (1999), 242-3.
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that at no stage in al-Insan al-kamil does al-Jil1 merely reproduce the
scheme of the five presences or a scheme like it; nor does he do so in any
of the other works of his that I have looked at. Rather, al-Jil1 puts forward
a scheme that, while grounded in the earlier conception, is marked by a
degree of originality. Terminologically, where al-Qiinawi and his
followers speak most often of the hadrat and ‘awalim, al-Jili, though he
does use those terms,'”” speaks more often of the “levels of existence”
(maratib al-wujiid). This term occasionally appears in the works of Ibn
‘Arabi,'® and is sometimes used by al-Qunawi and his followers to
denote the particular levels within the more general presences or
worlds."”” As Chittick notes, the term “carries a more philosophical and
less religious connotation” than hadrdt,lgg though this should not be
taken to mean that al-Jil1 is more philosophically minded than al-Qunaw1
and his followers; indeed, the opposite is probably true.'” Furthermore,
al-J1l1 sometimes uses terms such as “loci of witnessing” (mashdahid) and
“loci of viewing” (mandzir), which connote religious experience, as
synonyms for mardtib al-wujiid.*

Conceptually, where al-Quinaw1 and his followers identify five or
six major levels of existence, al-Jil1 identifies forty. It might therefore be

argued that he is merely adopting al-Qunaw1’s usage of the term maratib

13 See e.g. al-Jili (1997a), 123, 155, 214; al-Jili (1999a), 128; al-Jili (1999b), 19, 20, 22,
25.

1% Chittick (1989), 14.

"7 Chittick (1982), 109.

"% Ibid.

' For the impact of Avicennian philosophy on the thought of al-Qunawi and al-
Qashani in particular, see Morris (1986-1987), 2:751-756. Morris sees al-Jili’s thought
as being grounded more “in his own spiritual insight and experience” than in falsafah,
though, as has already been noted, al-Jilt was well-versed in the commentary tradition
of al-Qunawt and his followers. See ibid., 3:108.

20 See e.g. al-Jili (1997a), 61
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to denote the particular levels within the hadrat. It is true that in al-Jili’s
system the worlds of the invisible (al-ghayb) and the visible (al-

201 Nevertheless, these two realms

shahadah) overarch the forty levels.
also overarch the five presences of al-QinawT and his followers,”*> and as
will become apparent, many of al-Jili’s maratib correspond
terminologically and conceptually to the hadrat of the Qunawi tradition.
As such, al-Jili’s scheme can be considered an elaboration and
refinement of that earlier scheme.”” This elaboration, it should be noted,
was influential in later Ibn ‘Arabian thought; the famous Bosnian
commentator on the Fusis, ‘Abd Allah al-Bosnawi (d. 1054/1644), for
instance, similarly identifies forty levels of existence, making direct
reference to al-Jili’s scheme.”"*

Al-J1lT’s clearest and most systematic presentation of the forty
levels of existence comes not in al-Insan al-kamil, but in a late work that
is specifically devoted to the topic, which is known by the title Maratib

al-wujiid > This work indicates that al-Jili’s overarching perspective

accords with that of al-Qinawi and his followers. He begins his

21 See e.g. ibid., 69, 214-215.

292 See Chittick (1982), 115.

293 This accords with the view of Morris (1986-1987), 3:108, note 92: “...one of the
important features of Jil’s independent philosophic contribution...has to do with his
subtle analysis and multiplication of distinctions concerning the “intermediate”
conditions and states of being”.

294 See al-BosnawT (1996), esp. 3, 6, 13, 16, 20, 29, 47, 49, 56, for the direct references
to al-J1lT’s Maratib al-wujiud. Al-BosnawT’s description of al-JilT as “the gnostic of his
time (‘arif zamanihi), the majestic, realising shaykh (al-shaykh al-muhaqqiq al-jalil),
who tasted the tastes of the forms of knowledge of the levels and the path (al-dha’ig
adhwagq ma ‘arif al-maratib wa-al-sabil), the possessor of exalted taste (sahib al-dhawq
al-‘alt),” (Ibid., 6.) is another sign of the high esteem in which al-J1lT was held in later
Ibn ‘Arabian Sufi thought.

295 On the dating of the work, see Ziedan (1988), 70. Al-Jili also identifies the existence
of forty levels in his first work, al-Kahf wa-al-raqim fi sharh bism Allah al-rahman al-
rahim (see Atlagh (1992), 177), to which he directs the reader of al-Insan al-kamil who
wishes to learn more about the forty levels (see al-JilT (1997a), 219). This indicates the
constancy of al-J1li’s general metaphysical outlook over the course of his life.
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exposition of the ontological levels with existence in its simplest, least
qualified and perceptible form, which he identifies as the existence of the
pure divine essence, and progresses down through the more qualified and
perceptible levels, ending with the Perfect Man, who synthesises all of
the levels.”*® As we have just seen, while al-Qtinaw1 and his followers,
with the notable exception of al-Qashani, tend to consider the simple
divine essence as being above the levels — a view that al-Jil1 refers to in

the Maratib*"’

— they agree with al-Jili that the divine essence constitutes
the origin of existence and is utterly invisible. And like al-Jili, they tend
to identify the Perfect Man as the last and most comprehensive of the
levels — again, with the exception of al-Qashani. In addition, al-Jili
adopts several of the key terms and concepts used by al-Qunawi and his
followers, such as the distinction between “unqualified oneness” (al-
ahadiyyah) and “qualified oneness” (al-wahidiyyah) (a distinction made
particularly explicit by al-Farghani),””® or the identification of the level of
“divinity” (al-ulithiyyah) as the level where the divine names and
attributes appear (as in al-Qashani’s scheme).””’

All this being said, al-Jil’s scheme is also more elaborate than
those of the earlier thinkers — as one would expect, given that he
identifies forty rather than just five or six levels. A key element of this
elaboration, I think, is his integration of different frames of reference into

a single scheme. Where al-Qiinawi and his followers put forward a

scheme largely using the key Sufi metaphysical vocabulary of Ibn ‘Arabi,

20 See al-Jili (1999b), 15-54.
27 See ibid., 16.

298 See ibid., 17-18.

299 See ibid., 19.
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adding a few key terms from the lexica of falsafah and kalam, al-Jili
integrates in a more complete way terms and concepts from Ibn ‘Arabian
Sufi metaphysics (e.g. al-wujid al-mutlaq, al-ahadiyyah, al-wahidiyyah,
al-huwiyyah, al-barzakhiyyah, al-insan al-kamil), philosophy (e.g. al-
hayila, al-‘aql al-awwal, al-‘aql al-fa‘‘al, al-nafs al-kulliyyah), theology
(e.g. al-dhat, al-asma’ wa-al-sifat), the Qur’an (e.g. al- ‘arsh, al-kursi, al-
lawh al-mahfiiz, umm al-kitab, al-qalam, al-rith) and the sciences (e.g.
the planets, the orbits, the elements, the humours, minerals, plants). It
might therefore be said that al-J1lT’s conception of the levels of existence,
being a comprehensive overview of all phenomena known to him, is less
narrowly metaphysical and abstract than the schemes of al-Qunawi and
his followers. In this integration of different fields and perspectives, al-
Jili perhaps comes closer to Ibn ‘Arabi than any of the latter’s other
interpreters, though he shares with al-Qtunawi and his followers a
systematic mindset, which is less apparent in Ibn ‘Arabi.

Al-J1IT’s conception of the levels of existence underlies the whole
of al-Insan al-kamil. As he would later do in Maratib al-wujid, in the
earlier work al-Jil1 progresses through the levels of existence, beginning
with the divine essence and ending with the Perfect Man. However, it is
fair to say that al-Insan al-kamil 1s a less schematic work than Maratib
al-wujiid, for he also interweaves long discussions of other topics (e.g.
God’s incomparability and comparability, the scriptures, the end times,
and other religions) into his presentation, which he does not do to nearly
so great an extent in Maratib al-wujiid. Moreover, his presentation of the

levels of existence in al-Insan al-kamil is less straightforward than in
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Maratib al-wujiid. For example, sometimes he includes the divine
essence in his scheme (as in the Maratib), and sometimes not.”'’ More
significantly, he presents us with different conceptions of the highest
level of existence below the simple essence, which differ according to the
different “perspectives” (i ‘tibarat). In one respect, he tells us, the highest
level is that of unqualified oneness (al-ahadiyyah), for it is the least
qualified and perceptible of the levels other than the simple essence
itself; hence he calls it “the first of the descents of the essence” (awwal
tanazzulat  al-dhat), “the first of its manifestations” (awwal
tajalliyyatiha), and “the highest of the loci of manifestation” (a‘ld al-
majali).*'" In other respect, however, the highest level is that of divinity
(al-ulithiyyah), for it is the divinity — i.e., God as Allah — that gives all of
the levels of existence their reality, and which thus encompasses all of
the levels. “Divinity is higher than unqualified oneness,” he writes in the
chapter on qualified oneness (chapter 6), “because it gave unqualified
oneness its reality, since it is the nature of divinity to give everything that
possesses reality its reality. So it [divinity] is the highest of the names
and the most encompassing (ajma ‘) of them, and the most glorious and
exalted, and its superiority (fadl) to unqualified oneness is like the

2212 11y another

superiority of the whole (al-kull) over the part (al-juz’).
instance, meanwhile, al-J1l1 indicates that it is in fact the level of all-

mercifulness (al-rahmaniyyah) that is “the greatest locus of appearance

219 See al-Jili (1997a), 42.

! Ibid., 47.

212 Ibid., 49; see also ibid., 42. The question of what constitutes the “greatest name” (al-
ism al-a ‘zam) is one that preoccupied al-Jili’s predecessors ‘Abd al-Qadir al-Jilant and
al-Jabarti. ‘Abd al-Qadir declares unambiguously that the greatest name is Allah, while
al-JabartT is more enigmatic on the subject. See al-Jilant (1990), 244; al-Zabid1 (1986),
105.
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and the most general and most perfect locus of manifestation (al-mazhar

»213 gince it can also be

al-a ‘zam wa-al-majla al-akmal wa-al-a‘amm),
said, from an Ibn ‘Arabian perspective, that it is the divine mercy (al-
rahmah) that gives phenomenal realities their existence. These re-
workings of the levels of existence, in which the existence of God as
Allah or al-rahman 1s deemed to be higher than the less qualified levels,
perhaps reflect the ultimate dominance of the Qur’anic, theological and
Sufi frameworks, in al-Jili’s thinking, over the philosophical, more
purely metaphysical perspective.”'* It is with this more personal God, in
other words, rather than an attribute-less Neoplatonic One, that al-Jili, as
a practicing Sufi and committed believer, is ultimately concerned. More
generally, the shifting conceptions of the levels of existence reflect how
al-Jl’s Sufi metaphysics is not a rigidly fixed system; rather, it
constitutes an attempt — at least according to his own claims — to put into
words insights attained through own religious experience. Given this
experiential basis to his thought, perspective is all-important, for through
the different perspectives one can attain different insights into how the
one becomes the many.

Al-J1l1, as we shall see, identifies the highest levels of existence
with the different forms of revelation or scripture.”' For this reason, it is
the highest levels of existence — in particular, those expressed in terms of
the divine names and attributes — that concern us most here. In what

follows, therefore, I shall give a brief overview of al-JilT’s treatment of

213 AL-J1lT (1997a), 52.

214 Cf. Nicholson (1921), 98, where he ascribes the fact that al-Jili “enthrones Allah in
the seat of the Absolute” to his being “a mystical theologian”.

215 See also al-JilT (1997a), 42.
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the highest levels in al-Insan al-kamil. 1t is worth going into this
treatment in some depth, because, first, the treatment of the levels of
existence in al-Insan al-kamil is detailed and complex, and second, his
treatment of the scriptures in al-Insan al-kamil ought to be placed within
the context of his treatment of the levels of existence in that same
work 2!

1) The Essence (al-dhat) — The essence of God is a pure
existent (mawjiid mahd). This means that its existence is
real, necessary, and absolute — unlike the existence of
created things, which is “attached to non-existence”
(mulhaq bi-al- ‘adam). 1t 1s imperceptible (/a tudrak), for it
has no essence (dhat), name (ism), shadow (zill), trace
(rasm), spirit (rith), description (wasf), qualification
(na‘t), or mark (wasm) — in short, it is incomparable
(munazzahah). For this reason, no expression ( ‘ibarah) or
allusion (ishdrah) can capture it,”'” and it is called “the
invisible aspect of unqualified oneness” (ghayb al-

218 «

ahadiyyah), “the cloud/blindness” (al- ‘ama’), the first

! There is some degree of overlap in what follows with Nicholson (1921), 94-103.
However, in his exposition of the main ideas of al-Insan al-kamil, Nicholson does not
lay such great emphasis on the concept of the levels of existence, nor does he always
treat the levels in the same order as al-Jili, as I have tried to do.

217 Cf. al-Jili (1997a), 11: “...we shall speak about His essence in accordance with what
the expression of the created world (al- ibarah al-kawniyyah) can bear, and we must
descend (al-tanazzul) in our speech, in accordance with the technical expression of the
Sufis (al-‘ibarah al-mustalahah ‘ind al-sifiyyah).” For the imperceptibility of the
essence in the thought of Ibn ‘Arabi and his leading interpreters prior to al-Jili, see
Izutsu (1984), 23-38.

218 This term is taken from a hadith, in which Muhammad is asked where God was
before He created the world, and he responds, “In a cloud (fi ‘ama’).” It is recorded in
Ibn Majah (1998), 1:183-184 (no. 182); al-Tirmidht (1998), 5:186 (no. 3109); Ibn
Hanbal (1993), 4:16 (no. 16169). The term is used by Ibn ‘Arabi to denote “the self of
the All-Merciful” (nafs al-rahman), “the Real through which creation occurs” (al-haqq
al-makhliiqg bihi), “absolute imagination” (al-khayal al-mutlaq), “the “isthmus” (al-
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locus” (al-mahall al-awwal),*"® “the self of the self of
God” (nafs nafs Allah), and “the reality of realities”
(hagigat al-hagd’iq).”*® At the same time, however,
everything is latent within it, for the entities (a ‘yan) of all
names and attributes depend on it, and the lower levels of
existence are to it like the stars are to the sun, a dew drop
is to the sky, or a drop is to the sea. Thus, from another
perspective, one can say that it has two accidents
(‘aradan) — sempiternity (al-azal) and everlastingness (al-
abad);**' two descriptions (wasfin) — the Real (al-haqq)
and creation (al-khalqg); two qualifications — pre-eternity

222
two names

(al-qidam) and origination (al-hudiith);
(isman) — lord (al-rabb) and servant (al-‘abd); two faces
(wajhan) — the apparent (al-zahir) or the lower world (al-

dunya) and the hidden (al-batin) or the other world (al-

ukhra); two connecting principles (hukman) — necessity

barzakh) that “stands between God and nothingness and shares in the attributes of
both”, “the level of the Perfect Man” (martabat al-insan al-kamil) and “the reality of
realities” (hagigat al-haqd’iq). See al-Hakim (1981), 820-826; Chittick (1989), 125-
130.

21 This term seems sometimes to have been used in falsafah as an alternative to al-
muharrik al-awwal to denote the Aristotelian notion of the Prime Mover. See Rosenthal
(1943), 57.

220 The term hagigat al-haqa’iq was earlier used by Ibn ‘Arabi to denote “an intelligible
reality that synthesises, in its essence, all the intelligible quiddities of the Real and
creation,” and which is thus “the origin of the world” (as! al-‘alam). As noted just
above, like al-JilT Ibn ‘Arabi sometimes uses it synonymously with al-‘ama’. See al-
Hakim (1981), 345.

221 For the standard distinction between azal and abad, see Tahanawi (1963), 143: “[Al-
azal] is the continuation of existence in the past (dawam al-wujid fi al-madr), just as al-
abad is its continuation in the future (dawamuhu fi al-mustagbal).”

222 Oidm and hudiith are typically presented as opposites in Islamic theology, the former
being applied to God and denoting, like azal, anteriority (masbiigiyyah) to creation, and
the latter being applied to creation. See Tahanawi (1963), 1305; Arnaldez (1986a).
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(al-wujib) and possibility (al-imkan);*> two perspectives
(i ‘tibaran) — being “lost”/“absent” (mafqiidan) to itself,
and “found”/“existent” (mawjiidan) to another, and being
lost/absent to another and found/existent to itself; and two
forms of knowledge (ma ‘rifatan) — first being necessary
(wujubiyyatuhu) and then being negated (salbiyyatuhu),
and first being negated and then being necessary. Based
on this, we can say that the essence is utterly simple,
unqualified, and unknown in itself, yet complex, qualified,
and known in its manifestations, which exist within the
simple essence in a state of latency. The essence, in other
words, synthesises both the one and the many, or both
God and creation.***

2) Divinity (al-uliuhiyyah) — The name Allah can only be
applied to the essence of the One who existence is
necessary (dhat wajib al-wujiid), i.e. God.**> At the same
time, all the names and attributes, and thus all
manifestations (fajalliyydt), are beneath it, and it can

therefore be called “the prime matter of all perfections”

2 The distinction between God and creation in terms of necessity and possibility is a
typically Avicennian one. See McGinnis (2009), 160-177. This terminology was
adopted by Ibn ‘Arabi and his interpreters (see Izutsu (1984), 166-168; Chittick (1989),
80-82), and is used by al-J1lT on several occasions. See e.g. al-J1l1 (1997a), 42-43.

224 See al-Jili (1997a), chapter 1 (fi al-dhat), 26-29, and chapter 9 (ff al-‘ama’), 55-58.
22 Wajib al-wujid is the classic Avicennian term for the first cause (al- ‘illah al-uwld),
i.e. God. Ibn Stna defines wajib al-wujiid as the one being the non-existence (‘adam) of
which is impossible (muhal), which exists without recourse to another being (al-ladht
yakiin wujiiduhu min dhatihi la min ghayrihi), and from which all possible beings (al-
mumkinat), i.e. all other existents, derive their existence (wujiid ma siwahu yajib bihi).
See Goichon (1938), 417-418; McGinnis (2009), 163-168; Adamson (2013). The term
was taken on by Ibn ‘Arabi and his interpreters. See Ibn ‘Arabt (1946), 53; Izutsu
(1984), 167, Chittick (1989), 12; Todd (2014), 88.
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(hayiild al-kamalat kullihd).*® This can be seen in the
letters of the name Allah: the first alif denotes al-
ahadiyyah, the first lam denotes al-jalal, the second lam
denotes al-jamal, the second alif (the dagger alif) denotes
al-kamal, and the hd’ denotes huwiyyat al-hagqq, which is
the entity of man (‘ayn al-insan).”*’ As a consequence of
the comprehensive quality of the name Allah, it can be
said that the level of divinity (a/-ulithiyyah) encompasses
all the realities of existence (jami‘ haqa’iq al-wujid) and
preserves (hifz) them at their respective levels. Divinity
thus encompasses both the Real and creation (al-haqq wa-
al-khalq) — 1.e. all the divine levels (al-maratib al-
ilahiyyah) and ontological levels (al-maratib al-
kawniyyah) — and gives every level of existence its reality.
For this reason, it should be regarded as the highest of the
loci of appearance of the essence (a ‘ld mazahir al-dhdt)
and the best (afdal) of the manifestations of the essence to
itself and to others. It is, in other words, the second level
of existence. The manifestation of divinity cannot be
perceived or spoken of in detail (fi al-tafsil), because it is

impossible for it to be finite, and that which is infinite

2 Hayiila is another term taken from the vocabulary of falsafah, in which context it
denotes “the first or most basic matter from which composite or more complex material
things are built, or, in other words, what is in potency to being any of the various kinds
of physical things that we see around us.” McGinnis (2009), 55. See also Goichon
(1938), 413-414. Again, it was adopted by Ibn ‘Arabt and his followers. See Ibn ‘Arabi
(1946), 124-125; Chittick (1989), 89.

227 A1-J1lT undertakes the same esoteric interpretation of the letters of the name Allah in
his al-Kahf wa-al-ragim fi sharh bism Allah al-rahman al-rahim. See Atlagh (1992),
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cannot be perceived in detail. Nevertheless, the Real may
become manifest through it (yatajalli bi-ha) in a general
way (‘ald sabil al-kulliyyah wa-al-ijmal).**® This
manifestation is revealed to the Perfect Men (al-kummal),
who differ in their share (hazz) of that manifestation.
These Perfect Men know Allah not through rational
thought (al-‘aql, al-fikr), for He cannot be known in this
way, but rather through divine unveiling (al-kashf al-
ilaht),””® which gives them a pure taste (al-dhawq al-
mahd) of the divine manifestation (a/-tajallf al-ilaht).>°

3) Unqualified Oneness (al-ahadiyyah) — The level of
unqualified oneness is a locus for the manifestation of the
essence (majla al-dhat). Indeed, it can be viewed as “the
first of the descents of the essence (awwal tanazzulat al-
dhat) from the darkness of the cloud (min zulmat al-
‘ama’) into the light of the loci of manifestation (ila nir
al-majali),” and “the highest of the loci of manifestation”,
for every other level is more particular than it. Though it

constitutes the beginning of the simple essence’s descent

228 Cf. Tbn “Arabi (1946), 69: “Whoever in his knowledge synthesises the declaration of
God’s incomparability and the declaration of God’s comparability, with the two
descriptions, in a general way (‘ald al-ijmal) — because it is impossible to do so in a
detailed way (‘ald al-tafsil), since one cannot encompass all of the forms of the world —
knows Him generally (mujammalan), not in a detailed way, like he knows himself
generally, not in a detailed way.”

22 Cf. Tbn ‘Arabi’s letter to Fakhr al-Din al-Razi, in which he explains that while
rational thought (fikr) can produce knowledge of God’s existence (wujid Allah), it
cannot produce knowledge of God Himself, because the intellect (‘ag/) limits Him, and
that by contrast, mystical witnessing (mushahadah) allows one to know God’s essence
or quiddity (mahiyyah). See Rustom (2014), 16-17, 20.

20 See al-Jili (1997a), chapter 2 (fi al-ism mutlagan), 30-37, and chapter 4 (fi al-
ulithiyyah), 42-47.
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into phenomenality, therefore, nevertheless “neither the
names, nor the attributes, nor any of its effects have any
appearance within it.” Rather it is a name for the
simplicity of the essence (sardfat al-dhat | mahd al-dhat
al-sarf) that has been purified of (mujarradah /
munazzahah) all attributes, names, allusions, connections,
and perspectives. In other words, it signifies the divine
essence in its state of incomparability (al/-fanzih) and
hiddenness (al/-butin). It is thus never possessed by the
created, being particular to God.>'

4) Qualified Oneness (al-wahidiyyah) — The level of
qualified oneness is the level at which the divine essence
takes on the names and attributes. It is thus termed the
“differentiation” (furgan) of the essence, for it is at this
level that multiplicity begins to appear. Nevertheless, at
this level all of the divine names and attributes are united,
such that one can say that the Avenger is the same as the
Bounteous (al-muntagim ‘ayn al-mun ‘im), etc. This unity
of the attributes is because the essence is in all of them,
and they are all in the essence. For this reason, at the level
of al-wahidiyyah, the one and the many are united: it is
“the locus of the synthesis of the difference in the
attributes” (majma‘ farq sifati); “everything within it is

one and multiple (al-kull fi-ha wahid mutakaththir); it is

Bl Qee ibid., chapter 5 (fi al-ahadiyyah), 47-48. See also ibid., 22, 49, 77.
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5)

“an expression of the reality of multiplicity in unity,
without being scattered” (‘ibarah ‘an haqiqat kathrah fi
wahdah min ghayr ma ashtati). It is below the levels of
divinity and unqualified oneness, because it is more
qualified than they are, yet it is above all of the other
levels, because of its synthetic nature.”** Moreover, in its
hidden, invisible (bdatin, ghayb) aspect it is called ipseity
or “He-ness” (al-huwiyyah),”** and in its apparent, visible
(zahir, shahddah) aspect it is called egoicity or “I-ness”
(al-aniyyah).>*

All-Mercifulness (al-rahmaniyyah) — For al-Jili as for
Ibn ‘Arabi, the divine mercy (al-rahmah) is the source
(asl) of existence, i.e. the vehicle for God’s existentiation
(fjad) of the realities latent within Himself.** “The first
mercy (awwal rahmah) by which God had mercy upon
existents,” says al-Jili, “was His giving of existence
(wajada) to the world from Himself.” It is on account of
this existentiating mercy that the Sufis speak of the
“pervasiveness” (sarayan) of the divine existence in
creation. For this reason, the level of all-mercifulness is
defined as the level of “making the realities of the names
and attributes appear” (al-zuhir bi-haqa’iq al-asma’ wa-

al-sifat). In this sense, all-mercifulness is like divinity, for

22 See ibid., chapter 6 (fi al-wahidiyyah), 49-50.

23 See ibid., chapter 26 (ff al-huwiyyah), 101-102. For this concept in the thought of Ibn
‘Arabi and al-Qashani, see Lala (2017), 79-218.

24 See al-Jili (1997a), chapter 27 (fi al-aniyyah), 102-105.

33 See Ibn “Arabi (1946), 177.
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they both bring creation into existence. Indeed, all-
mercifulness is a more specific (akhass) form of divinity,
the relationship between them being like that of rock
candy to sugar cane. Thus while the name Allah
encompasses all of the divine names, the name al-rahman
stands between the names of the essence (asma’ al-dhat) —
1.e. those names that belong to God alone — and the names
of the self (al-asma’ al-nafsiyyah) — i.e. those names like
the Powerful (al-gadir), the Knowing (al-‘alim), the
Hearing (al-sami®), which have “their face turned towards
created beings” (see below). Indeed, the seven letters of
al-rahman correspond to the seven names of the self.”*
As for the relation of the name al-rahman to the name al-
rahim, the former is more general (a ‘amm), because as al-
rahman God grants mercy — i.e. gives existence — to all
things, whereas as al-rahim He grants mercy only to “the
people of felicities” (ahl al-sa ‘adat), i.e., He grants mercy
in the more conventional sense to those whom He
saves.”’

6) Lordship (al-rubiibiyyah) — This is the level of the divine
names that require a counterpart in creation, and which are
likewise required by that counterpart. The lord (al-rabb),

in other words, requires an object of lordship (marbiib),

236 Ag with the name Allah, Jili undertakes the same esoteric interpretation of the letters
of the name al-rahman in his al-Kahf wa-al-raqim. See Atlagh (1992), 184-185.
27 See al-Jili (1997a), ch. 7 (fi al-rahmaniyyah), 50-57. See also ibid., 38-41.
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i.e. a servant (‘abd), in creation, in order to be lord.”*® The
same applies to the names of the self (on which see
below), for the Knower requires something to know (al-
‘alim  yaqtadi al-ma‘luim), the Powerful requires
something to have power over (al-gadir yaqtadi
magqdiiran ‘alayhi), etc., and to other names, such as the
King (al-malik), the Sustainer (al-qayyiim), etc. At the
level of lordship a connection (nisbah, silah)™’ between
God and creation is thus established.**” This connection is
defined by mutual dependency, even if the divine retains
its superiority over creation (the lord or king being
superior to the servant or subject, for instance).**!

7) The Attributes of the Self (al-awsaf/al-sifat al-

242 _ AL-Jili deals with each of the seven

nafsiyyah)
attributes of the self in a separate chapter, the order with

which he deals with them reflecting their order in the

2% This is an idea taken from Ibn ‘Arabi. See for instance the passage from the Futithat
quoted in Netton (1989), 276: “God, from the point of view of His essence (dhatihi) and
His existence, is in no need of creation, [but] from the point of view of His being [its]
Lord (rabb), He undoubtedly seeks those over whom He rules (marbiib).” See also Ibn
‘Arabi (1946), 81: “We have made him, through our being an object of divinity (bi-
ma’lithiyyatind), a god (ilahan). So He is not known until we are known.” This Ibn
‘Arabian notion may in turn be rooted in the Avicennian concept of the “relation” or
“addition” (idafah), which Ibn Sina defines as “the idea whose existence is in relation to
another thing (wujiduhu bi-al-giyas ila shay’ akhar), and which does not have existence
without that other thing, like paternity (al-ubuwwah) in relation to sonhood (al-
bunuwwah).” Goichon (1938), 197. See also ibid., 420.

2% For the Ibn ‘Arabian concept of nisbah, see Chittick (1989), 52; Nettler (2003), 79,
159, 167.

240 Cf. Tbn “Arabi’s statement, “Lordship is the relationship (nisba) of the He-ness [al-
huwiyyah] to an entity, but the He-ness in Itself does not require any relationship.”
Quoted in Chittick (1989), 135.

21 See al-Jili (1997a), ch. 8 (fi al-rubibiyyah), 53-54.

%2 Ibn ‘Arabi uses the term “attributes of the self” to denote those attributes of an
existent that are required for it to continue to exist. See Ibn ‘Arab1 (1972-1992), 3:334-
335.
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hierarchy of existence.””® i) Life (al-hayah): God
possesses “complete life” (al-hayah al-tammah), which
al-Jil1 defines as “the existence of a thing for itself”, in
contrast to the “additional life” (hayah idafiyyah) that
belongs to creation, which he defines as “the existence of
a thing for something else”. God’s life appears in creation
as a single and complete (wahid tammah) life, but created
beings differ in their manifestation of it: at the top of the
hierarchy, the Perfect Man manifests the divine life in a
complete way, followed by the highest angels, then
ordinary human beings, angels, and jinn, then other
animals, and finally plants and minerals. This constitutes
what might be described as al-Jili’s conception of the
chain of being.** ii) Knowledge (al-ilm) — God’s
knowledge is the nearest attribute to His life. As al-Jili
sees it, God’s knowledge of Himself and of His creation is
one and the same. In this regard, he criticises Ibn ‘Arabi
for suggesting that the objects of God’s knowledge (al-

ma ‘limat) give Him knowledge from themselves.”*’

% Whereas al-J1lT specifically identifies only four attributes of the self (life, knowledge,
will, and power) in Maratib al-wujiid, the remaining three being subsidiary to the
primary four, here he identifies seven, in accordance with the dominant kalam
conception, for which see Gimaret (1997a).

24 See al-Jili (1997a), ch. 16 (ff al-hayah), 78-80. Cf. al-Jili (1999a), 117-118.

5 AL-J1l1 is reacting here against statements such as that found in Ibn ‘Arabi (1946), 83-
84: “[The divine] knowledge is a connection depending on the thing known (al- ilm
nisbah tabi‘ah li-I-ma ‘lam). And the thing known is you and your states. So knowledge
has no trace (athar) within the thing known, but the thing known has a trace in
knowledge.” and ibid., 131: “God’s knowledge (‘ilm Allah) of things is in accordance
with what is given to Him by the things known (al-ma ‘limat), as they are in
themselves.” Cf., however, the statement in the Futihat quoted in Chittick (1989), 38:
“...He [i.e. God] knows the things only through His knowledge of Himself, and His self
(nafs) is His knowledge.” For al-Jili’s criticism of Ibn ‘Arab1 on this point, see al-Attas
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Rather, says al-Jili, God knows the objects of knowledge
via a form of knowledge that originates in him (bi- ‘ilm
asli minhu).**® iii) Will (al-iradah) — Al-Jili sees the
divine will as a manifestation of the divine knowledge, for
God’s act of willing constitutes “the designation of the
objects of His knowledge with existence”. There is no
cause or reason for God to will the creation of existents;
rather, the will to create is “a simple free choice of God’s”
(mahd ikhtiyar ilahi). In this regard al-Jil1 again criticises
Ibn ‘Arabi, this time for supposedly saying that God
cannot be called one who acts through free choice
(mukhtar), because He acted in accordance with what the
world demanded.**’ The divine will does not just bring
things into existence, meanwhile. It also becomes
manifest in created beings. In this respect al-Jil1 identifies
nine loci of appearance for the divine will in creation,
which aid individuals in their quest for God. These are (in

ascending order): 1) inclination (al-mayl), ii) passion (al-

(1970), 78-79. For ‘Abd al-Qadir al-Jaza’ir’s defence of Ibn ‘Arab1’s position against
al-Jili’s criticism, see al-Jaza’ir (2004), 1:228-229, 2:289; Weismann (2001), 67-68.
Despite his criticisms, ‘Abd al-Qadir nevertheless concludes that, “in the reality of the
matter, there is no difference (/@ ikhtilaf) between the two shaykhs over who it is who
knows.” Al-Jaza’ir1 (2004), 1:229.

24 See al-Jili (1997a), ch. 17 (ff al-ilm), 81-83.

247 A1-JilT identifies the Futithat as the place where Ibn ‘Arabi makes this argument.
think he has in mind a passage in which Ibn ‘Arabi states that God created the world
“without thinking or arranging [it]” (min ghayr tafakkur wa-la tadabbur) (Ibn ‘Arabi
(1972-1992) 1:167.). For a discussion of this passage, see Mahmoud (2007), 111. Ron
Nettler has similarly noted that, in the Fugsis, Ibn ‘Arabi sets out how God’s actions are
determined by the nature of the fixed entities of existents, with the important caveat
that, because the fixed entities are manifestations of God, it follows that “[i]f God is
‘compelled’, it is His own nature which ‘compels’.” Nettler (2003), 214-215. This being
said, Ibn ‘Arabl does call God al-mukhtar in the Futiihat (see e.g. Ibn ‘Arabt (1972-
1992), 1:248) while in the passage discussed by Mahmoud he stresses the involvement
of the divine will (al-irddah) in the creative process.
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wala®); 1i1) ardour (al-sababah); iv) infatuation (al-
shaghaf); v) desire (al-hawa); vi) ardent desire (al-
gharamah); vii) love (al-hubb); viii) affection (al-wudd);
and ix) passionate love (al-‘ishg).*** At this last station
(magam) of the human will, lover and beloved disappear,
and there remains only love, which is the simple divine
essence. Al-Jili’s conception of the will thus incorporates
what might be called his theory of the stages of mystical
love.”” iv) Power (al-qudrah) — God’s power consists in
His ability to give existence to that which does not exist
(fjad al-ma‘dium), i.e., to bring things from a state of
hiddenness (al-butiin) to one of appearance (al-zuhir).”
Once again, in defining al-qudrah in this way, al-Jili
explicitly sets himself against Ibn ‘Arabi. For Ibn ‘Arabi,
al-Jili tells us, God’s power consists in His ability to bring
things from “intellectual existence” (wujid ‘ilmi) — i.e.
existence in His knowledge — into “visual existence”

(wujiid ‘ayni) — i.e. existence in the phenomenal world.*”'

28 Cf. al-Qushayri (2001), 348, “Love (al-mahabbah), in the language of the religious
scholars (al- ‘ulama’) [but not the Sufis], is the will (al-iradah).” Ton ‘Arabi also defines
love as “a particular connection of the will (al-hubb ta‘alluq khass min ta‘allugat al-
iradah).” Quoted in al-Hakim (1981), 302.

2 See al-Jili (1997a), ch. 18 (ff al-iradah), 84-86. For an alternative Sufi theory of the
stages of mystical love, see Tahanawt (1963), 1484-1485.

% This definition appears to be somewhat contradictory, in that the term “hiddenness”
(al-butin) seems to imply unmanifested existence, rather than non-existence.

2! This may be a reference to Ibn ‘Arabi’s theory of al-a‘yan al-thabitah, the
prototypical forms of existents that exist in God’s knowledge prior to their being made
manifest in the phenomenal world, for which see al-Hakim (1981), 831-839. It should
be noted, however, that in the very first line of the Futihat, Ibn ‘Arabi declares that God
“gave existence to things from non-existence (min al-‘adam) and from the non-
existence of it [i.e. of non-existence].” Ibn ‘Arab1 (1972-1992, 1:41. For Ibn ‘Arabt’s
use of terms wujid ‘ayni and wwjiid Glmi in the sense indicated by al-Jili, see
respectively ibid., 1:208, 1:240, and Rundgren (1993), 341.
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As al-Jili sees it, by contrast, God brought things first
from non-existence (al-‘adam) into His knowledge (al-
‘ilm), and then from His knowledge into the visible realm
(al-‘ayn). God’s power to bring the non-existent into
existence in this way establishes His lordship (al-
rubiibiyyah) and indicates that God has primary existence
(al-wujiid al-awwal), while phenomenal existents, being
in need of Him, have secondary existence (al-wujiid al-
thani).”* v) Speech (al-kalam): God’s speech primarily
represents His phenomenal existence (al-wujiid al-bariz),
for it is the act of giving phenomenal existence to the
“letters” (ahruf) — 1.e. the latent entities of possible things
(a‘yan al-mumkindt) — that exist undifferentiated in His
knowledge; hence it is also termed the manifestation of
God’s knowledge (tajalli ‘ilmihi). This conception of the
divine speech as a creative — or rather, existentiating — act
is grounded in the recurring Qur’anic motif that when God
desires a thing to come into existence, He simply says to it
“Be!” and it is (kun fa-yakin) (see e.g. Q 2:117, 3:47,
3:59).°% This is a key verse for Ibn ‘Arabi as well,”* and

the idea of existents as “words” (kalimat) of God is also

32 See al-JilT (1997a), ch. 19 (fi al-qudrah), 86-87. Regarding the reason for al-Jili’s
objections to Ibn ‘Arabi, Weismann suggests that “*Abd al-Karim al-Jili’s endeavor to
safeguard the notions of the omniscience, free will, and omnipotence of God may have
been intended to ward of the adversarial condemnations of orthodox theologians.”
Weismann (2001), 68. It is indeed noteworthy that in all of his criticisms of Ibn ‘Arabi,
al-J1lT demonstrates a concern to stress the distinction between God and creation.

233 This statement also appears in the hadith. See Bukhari (1862-1908), 4:470-471.

2% See Chittick (1989), 444, s.v. “Be (kun)”.
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taken from Ibn ‘Arabi, as al-Jili himself acknowledges.””
In addition to seeing the speech of God as phenomenal
existence and His words as existent beings, al-Jili
understands the divine speech in two other senses. In the
first sense, it corresponds to the divine command (amr) to
worship Him, a form of speech that comes from the level
of divinity (al-ulithiyyah). According to al-Jili’s Sufi
metaphysics, all existents respond to this command with
worship (al- ‘ibadah) and obedience (al-ta‘ah) — a point
that, as we shall see below, he expands upon later in the
book. This idea is connected to the sense of the divine
speech as a creative principle, since all creatures, in
receiving existence, assent to the divine speech. Indeed,
al-J1l1 connects the universal assent to this form of speech
to the precedence of God’s mercy over His wrath, mercy
also being connected, as we have seen, to the
existentiation of phenomenal beings. There is also,
however, a narrower sense in which the divine speech can
be understood. This is the divine speech contained in the
scriptures (al-kutub) sent down by God to His prophets or
in the direct conversations (al-mukalamat) that He has
with them. The commandments (al-awamir) contained in
this form of speech, which comes from the lower level of

lordship (al-rubiibiyyah) and is in human language (bi-

235 On existents as “words” in Ibn ‘Arabi, and the possible Isma‘1li roots of this idea, see
Ebstein (2014), 53-57.
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lughat al-ins), are met with both obedience and

disobedience (al-ma ‘siyah).*>°

The free choice (al-
ikhtiyar) of individuals to respond positively or negatively
to this form of speech thus allows for the justice of the
divine punishment (al-jaza’) and reward (al-thawab) to be
preserved. Al-Jil’s exposition of the divine speech thus
captures both his tendency to view all acts of worship as
the worship of the one God, on the one hand, and his
conception of a hierarchy of responses to the divine word,
on the other. The tension between these two positions, as
we shall see, runs through his chapters on the

. 2
scriptures.”’

vi) Hearing (al-sam‘) — God’s hearing is
also a manifestation of His knowledge: it denotes “the
Real’s knowledge of things, through their speech (kalam),
without a mirror.” This “speech” of existents can be either
actual speech (talaffuzz, mantiq) or a spiritual state (hal):
God “hears” both, just as He hears His own speech. In
addition, there is also a second type of hearing, which al-
Jil1 calls “the second hearing/listening” (al-sam ‘/al-istima‘
al-thani). This denotes the “teaching of the Qur’an”

(ta‘lim al-Qur’an) to those unique individuals who are

singled out to receive the manifestation of the divine

2 AL-JTITs distinction between these two forms of divine speech corresponds with Ibn
‘Arab?’s distinction between “the creative command” (al-amr al-takwini), which all
existents obey, and “the prescriptive command” (al-amr al-taklifi), i.e. the command to
follow the religious law, which some obey and others do not. For this distinction, see
Chittick (1994), 141-142.

27 See al-Jili (1997a), ch. 20 (fi al-kalam), 88-90.
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essence, and whom al-Jil1 variously calls “the people of
the essence” (al-dhatiyyiin), “the unique ones who attain
realisation” (al-afrad al-muhaqqiqiin), and, based upon a
hadith qudst that he quotes, “the people of the Qur’an”
(ahl al-Qur’an), “the people of God” (ahl Allah) and
“God’s elect” (khassat Allah). These terms all denote the
Perfect Men. The second type of hearing, then, is that
which God loans (a ‘ara) to His perfect servants, who are
thus able to “hear” —i.e. to know — the true meaning of the
Qur’an. The archetype of such Perfect Men is
Muhammad; hence those who attain this status are called
“Muhammadan people of the essence” (al-dhatiyyin al-
Muhammadiyyin), and their station is “the station of the
Beloved” (magam al-habib) — habib Allah being a
common Islamic title for Muhammad. Below this level of
Perfect Men, meanwhile, is the level of those who receive
the manifestation not of the essence itself, but only that of
the attributes of the divine self. These individuals are
taught not the Qur’an — which, as we shall see, al-Jili
considers a manifestation of the essence — but rather the
Furgan — which, as already noted, is an expression of the
qualified oneness of God, or the essence qualified by
names and attributes. The model for such individuals is
Moses; hence they are called “the Mosaic people of the

self” (al-nafsiyyiin miusawiyyin), and their station is “the
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station of the One Spoken To” (magam al-kalim), i.e.
Moses.**® Here we see the integration, in al-Jili’s thought,
of the scriptures, the prophets, and the concept of the
divine manifestation within creation, which will be a key
theme in the remaining chapters of this thesis.”’ vii) Sight
(al-basar) — God’s sight denotes “His witnessing of the
objects of [His] knowledge” (shuhudihi li-al-ma ‘lumat).
Like several of the other attributes of the divine self, then,
God’s sight is also a form of His knowledge: “The locus
of His knowledge is the locus of His eye (mahall ‘ilmihi
mahall ‘aynihi).” Thus, though His knowledge and sight
are two attributes (sifatan), nevertheless they are one thing
(shay’ wahid). Just as nothing is outside of God’s
knowledge, so too is nothing veiled from His sight,
though He only gazes upon things if He wills; hence
God’s gaze (nazar) is considered an act of divine mercy
(rahmah ilahiyyah). Within man, meanwhile, the ordinary
vision of the eye is called basar, while the vision of the
heart is called basirah. Those who possess the latter
possess the divine attribute of sight: they see the realities

of things, and nothing is veiled from their sight.”®

% Compare this to Ibn ‘Arabi’s notion that the spiritual realities (haqa’ig, lata’if) of
one (or more) of the prophets are revealed to “those who attain among the friends of
God (al-wasilin min al-awliya’),” such that some friends of God are “Mosaic in their
locus of witnessing” (misawt al-mashhad), others are “Christic” ( ‘Zsawi), etc. See Ibn
‘Arabi (1972-1992), 4:114-115.

29 See al-Jili (1997a), 21 (fi al-sam ), 90-92.

260 Gee ibid., ch. 22 (fi al-basar), 92-93.
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8) Beauty (al-jamal) — God’s beauty, says al-Jili, denotes
God’s most exalted names and most beautiful attributes
(awsafihi  al-‘uliya  wa-asma’ihi  al-husnd). More
particularly, it denotes the divine attributes of mercy (al-
rahmah), knowledge (al-‘ilm), kindness (al-lutf), grace
(al-ni‘mah),  generosity  (al-jiid), sustaining (al-
razzaqiyyah), creating (al-khallagiyyah), benefit (al-naf”),
etc. There are also some names, such as Allah, al-rabb,
and al-rahman, which are names of beauty from one
perspective, and names of majesty (al-jalal) from another
perspective; hence they are called “shared” (mushtarakah)
names or attributes. Moreover, there are two types of
divine beauty: 1) that which pertains to His inner meaning
(ma ‘nawt), i.e. to the meanings of the most beautiful
names and most exalted attributes, the witnessing of
which is particular to God alone; and ii) that which
pertains to His outer form (sir7), which is the beauty seen
in the world (al-‘@lam) and the creatures (al-makhliigat)
within it. On account of this latter type of beauty, it can be
said that the divine beauty or goodness (al-husn) is
present in the original nature (asalah) of all existents,
while ugliness (al-qubh) is only a matter of perspective,

1.e. 1s non-essential. All things that are qualified by
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9)

existence, of whatever type, therefore, are forms or loci of
manifestation of the divine beauty.*®’

Majesty (al-jalal) — Like God’s beauty, God’s majesty
denotes another category of His names and attributes. In
this case, it denotes attributes such as grandeur (al-
‘uzmah), greatness (al-kibriya’), eminence (al-majd),
praise (al-thana’), etc. There are thus four categories
(agsam) of divine names/attributes: 1) the attributes of
beauty; i1) the attributes of majesty; iii) the attributes
shared between beauty and majesty, which are also called
the attributes of perfection (sifat al-kamal); and 1v) the
essential attributes (sifat dhatiyyah), which are those that
qualify the divine essence alone.”®* All existents are loci
of manifestation of (an aspect of) God’s beauty, because
they attain existence by receiving God’s mercy — which is
an attribute of beauty. While God’s majesty is also
manifest in creation, it does not embrace all existents in
the way that God’s beauty does. This, says al-Jili, is the
mystery of the hadith: “My mercy precedes My wrath,” —
a key scriptural source for the Ibn ‘Arabian theory of
ontological mercy.”®® As for the names and attributes of
perfection, some of them — such as al-rabb, al-rahman, al-

malik, etc. — are manifest in creation as a whole, others —

21 See ibid., ch. 23 (fi al-jamal), 93-95.

See ibid., 96-97, where al-JilT sets out various examples of these four categories of
divine name in tabular form.

29 See Ibn ‘Arabi (1946), 177. The hadith is recorded in Bukhari (1862-1908), 2:303;
4:457; Muslim (1995), 17:57 (no. 2791).
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such as al-basir, al-sami’, al-khaliqg and al-hakim — apply
to all existents, but not in all of their aspects, and others —
such as al-ghani, al-‘adl, al-qayyiim, etc. — are attached to
the names of the essence and thus do not require existents
to appear in their form. This diverse array of names and
attributes is reconciled in the Perfect Man — or as al-Jili
calls him here, the perfect servant (al-‘abd al-kamil) —
who is “a locus of appearance for all of these names,
whether they are shared [between majesty and beauty] or
not shared, whether they are essential, majestic, or
beautiful.”**

This fairly detailed exposition of al-Jili’s conception of the levels
of existence helps us to understand his response to the problem of the
one and the many and his conception of the relationship between God
and creation. Simply put, as al-Jili sees it, existence originates in the
divine essence. This essence is utterly one, simple, and unknowable.
However, as al-Jil1 notes in the introduction to al-Insan al-kamil, God
is not just His essence; rather, as in the dominant ka/am conception,
He possess an essence, names and attributes.”®® This being the case,
as those names and attributes become manifest, so too does the unity
of God emerge into multiplicity. This process begins with the level of
al-ahadiyyah, at which the names and attributes, while not outwardly
apparent, are latent within the divine essence, and continues through

the levels of al-wahidiyyah, al-ulithiyyah, al-rahmaniyyah, etc., at

24 See al-Jili (1997a), ch. 21 (ff al-jalal), 95-99.
%3 See ibid., 11.
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which the divine is increasingly qualified by names and attributes,
and increasingly manifest. It is through the progressive manifestation
of the different names and attributes at the different levels, therefore,
that the one becomes the many. The multiplicity of the phenomenal
world, therefore, is a consequence of the multiplicity within the
Godhead, i.e., the multiplicity within the names and attributes.

It bears repeating, therefore, that al-Jili’s conception of the
relationship between the one and the many or God and creation is not
static. Rather, the nature of the relationship depends on which level of
existence that you look at. At the level of the simple essence, for
instance, the one is utterly separate from the many, while at the lower
levels the unity of God seems to a certain extent to be obscured by
the multiplicity of His names and attributes. We must therefore
emphasise again the importance of perspective (i ‘tibar) for al-Jili, for
whom the levels of existence are not merely an abstract theory, but in
fact constitute levels through which those who wish to know God
must progress.”®® The maratib, in other words, are not only levels at
which God becomes increasingly manifest, but also stations

(magamat) — to use the classical Sufi term — on the path to God.**’

26 See ibid., chapters 13-14 (fi tajalli al-asma’, fi tajalli al-sifat), 64-76. In the chapter
on the manifestation of the names, al-JilT explains that those who receive this form of
manifestation progress down through the levels of existence. In the following chapter he
explains that those who receive the manifestation of the attributes, by contrast, progress
up through the levels.

7 Cf. Nicholson (1921), 125-126: “The Divine tajalli, in respect of the person to whom
it is made, may be called an illumination, for it is the light whereby the mystic’s heart
has vision of God. Accordingly, the ontological descent from the Absolute and the
mystical ascent or return to the Absolute are really the same process looked at from
different points of view.” In this regard, it is notable that al-JilT claims to have
personally experienced the different forms of tajalliyyat. See al-Jili (1997a), 65, 68, 71-
72, 73-75. 1t should also be noted that just as al-Jili outlines forty maratib al-wujiud, he
also outlines forty “dwelling places” (mawtin), i.e. stations on the path, in his Risalat
Arba ‘un mawtinan. See al-J1l1 (2004), 31.
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For this reason, the perspective of any two individuals on the
relationship of God and creation may differ, depending on their
respective levels of spiritual and intellectual attainment. The highest
degree of attainment, of course, is that of the Perfect Man (al-insan
al-kamil), who in receiving the manifestation of all the divine names
and attributes — indeed, of the divine essence itself — realises the truth
of universal theophany, and thus makes the many one again within
himself.

Al-JTIT’s theory of the levels of existence reveals him to be a
relatively systematic thinker. This systematic approach is manifest
both in the general concept of a hierarchy of levels and in his
fondness for typologies, such as his division of the names and
attributes into four categories. Such an approach marks him out from
Ibn ‘Arabi, whose writing is characterised by a more fluid quality.®
This being said, we can also see that al-Jili’s theory of the levels of
existence is not rigid. As we have seen, he goes back and forth
between al-ahadiyyah and al-ulithiyyah when identifying the highest
level below that of the simple essence, while the levels are
interdependent to a significant degree: for instance, the level of God’s

majesty can only be fully understood in relation to that of God’s

%8 Cf. Nicholson (1921), 88: “Ibnu ’I-‘Arabi would be better known to us, if he had
written more briefly, lucidly, and methodically. In all these respects, Jili has the
advantage: we can say of the Insdnu ’l-kamil what cannot be said of the Futihdt ’I-
Makkiyya or the Fusus 'I-hikam — that the author is not so difficult as the subject.” ‘Afif
(1966), 26: “In [al-Insan al-kamil], J1l1 treats the problem of existence (al-wujid), and
defines the philosophical and Sufi technical terms that he has borrowed from Ibn ‘Arabi
in such a way as to bring him closer to adopting a scientific method (al-minhaj al- ‘ilm7)
than his master.” Burckhardt in al-Jil1 (1975), 7: “Comparé a I’enseignement d’Ibn
‘Arabi, celui de Jili est a certains égards plus systématique; il comporte une architecture
dialectique plus apparante, ce qui est plutdét un avantage pour le lecteur peu familiarisé
avec cet aspect du Soufisme.” On the complexity of Ibn ‘Arab1’s writing style, see Afifi
(1963), 404-405; Nettler (2003), 2-3.
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beauty, and vice versa. In this regard, while al-Jili is a more
systematic thinker than Ibn ‘Arabi, he is perhaps less systematic than
al-Qunawi and his followers, particularly al-Qashant.

However systematic it may be, it is clear that al-Jili’s theory of
the levels of existence is, in general terms, largely in keeping with the
Sufi metaphysical worldview of Ibn ‘Arabi and his interpreters.
Similarly, the technical terms that he uses to express this theory are
also taken from the lexicon of Ibn ‘Arabi and his followers. This
being said, he also displays a considerable degree of originality and
independence, not least in his willingness to openly contradict “the
Imam” — as he calls Ibn ‘Arabi — on several occasions.”®” Al-Jili’s
Sufi metaphysics can therefore be considered an examination,
elaboration and systematisation of the Sufi metaphysics of Ibn
‘Arabi. This tendency is also manifest in al-Jili’s exposition of the
final and perhaps the most important level of existence in his scheme,
that of the Perfect Man. It is to this, and to al-Jili’s view of man’s

relationship to God more generally, that we now turn.

¢) The Perfect Man (al-insan al-kamil)

As the title of al-Insan al-kamil suggests, the human being, and in

particular the Perfect Man,”’® occupies a central place in al-Jili’s Sufi

29 See Morris (1986-1987), 3:108: “Abd al-Karim al-Jili (d. 832/1428) was
undoubtedly both the most original thinker and the most remarkable and independent
mystical writer among the figures we have discussed in the “school” of Ibn ‘Arabi (or of
Qunaw1).” See also ‘Afifi (1969), 26, who describes al-Jil1 as the follower of Ibn ‘Arabi
“who came closest to originality (al-asalah) and invention (al-ibtikar),” and Ziedan
(1988), 63-64, on al-J1lT’s “independence” (istiglaliyyah).

" The Ibn ‘Arabian emphasis on the perfection of man may have Avicennian roots,
though for the Avicennian philosophers man’s ultimate perfection consists in the
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metaphysics.*”’

Indeed, at the beginning of chapter 60, which is
devoted to the Perfect Man, al-Jil1 states: “This chapter is the basis
(‘umdah) of the [other] chapters of this book; indeed, the whole book,
from beginning to end, is a commentary (sharh) on this chapter.””"?
In placing man at the centre of his metaphysics in this way al-Jil1 is
not doing anything radically new.’”” In the opening chapter of the
Fusiis, for instance, Ibn ‘Arabi makes clear the centrality of mankind
within his conception of the divine manifestation within creation:
creation is a mirror that allows God to see Himself, and Adam, the
first and archetypal man, is the “polishing of that mirror”, and the
spirit that gives life to the shapeless form of the universe.”’* Man is
thus to God like the pupil (insan) is to the eye. He is His viceregent
(khalifah) upon earth and the seal on the treasure chest that is the
world, whose presence ensures the preservation of the world.””
Similarly, for al-Qunawi and his followers (except al-Qashani), as we
have seen, the presence of the Perfect Man synthesises all of the
higher presences. This being said, there seems to be a difference of

emphasis in al-Jili’s thought, for unlike those earlier thinkers he

explicitly builds his Sufi metaphysics around his theory of man.

perfection of the intellect, rather than in becoming a locus for the divine manifestation.
See Goichon (1938), 226, 275; Ahmed (2016), 15-19.

21 For the centrality of man in al-J1lT’s thought, see the titles of some of his lost works,
e.g. al-Mamlakah al-rabbaniyyah fi al-nash’ah al-insaniyyah (The Lordly Kingdom in
the Human Organism), Insan ‘ayn al-wujud wa-wujid ‘ayn al-insan al-mawjud (Man is
the Source/Very Nature of Existence and Existence is the Source/Very Nature of
Existent Man). See also al-JilT’s statement in al-Kamalat al- ‘ilahiyyah that man is “the
goal of existence” (al-magsiid min al-wujid), quoted in al-Tarjuman (2002), 546. Al-
Hakim calls al-J1l1 “the specialist (sahib al-ikhtisas), in the history of Islamic mysticism,
on this topic [i.e., the topic of the Perfect Man].” See al-Jil1 (2004), 52.

272 A1-J11T (1997a), 207.

273 For the centrality of man within Sufi metaphysics in the Later Middle Period more
generally, see Hodgson (1974), 2:225-226

" Ibn Arabi (1946), 48-49.

*” Ibid., 50.
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While al-Jili’s views on the human being are scattered throughout
the book, it is in chapter 60 that we find the fullest expression of
those views. Though the title of the chapter indicates that the Perfect
Man is Muhammad, he begins the chapter with a discussion of
mankind in general. All humans, he explains, are essentially one:
“Each individual in this human race is a copy (nuskhah) of the other
in his perfection,” such that any two individuals are “like two mirrors
facing one another” (ka-mir’atayn mutagabilatayn).”*’® In other
words, all humans possess an identical original nature, which is
perfect. Elsewhere in the book, he elaborates on this point, explaining
that in their original nature (asdlah), all humans are forms of the
divine beauty and goodness (suwar husnihi wa-jamalihi),””’ and are
primordially disposed (maftirin) to obedience (al-ta ‘ah) and worship
(al-‘ibadah) of God.*”® Al-Jili draws this notion of the inherent
perfection of man out of Q 95:4 — “We have created man in the best
form (fi ahsan tagwim)”*” More generally, his theory of human

nature is grounded in the orthodox Islamic view that the primordial

276 A1-JilT (1997a), 207. This latter phrase seems to be rooted in a hadith that is the focus
of one of al-JilT’s other works, Sirr al-mutamakkin fi ma ‘na qawlihi “al-mu’min mir’at
al-mu’min” (The believer is the mirror of the believer). This hadith is recorded in al-
Tirmidht (1998), 3:387 (no. 1929).

217 See al-Jili (1997a), 94.

*7 See ibid., 88, 103-104, 252-253.

21 See ibid., 192. He also cites Q 41:11, 51:56, 2:213, and 11:56, and the hadith,
“Everyone will find it easy [to do] what they were created for,” in support of his theory
that man’s primordial disposition is to worship God. See ibid., 252-3. For the hadith, see
BukharT (1862-1908), 4:252. In anticipation of our discussion of the parallel between
al-J1lT’s notion of the Perfect Man and the Shi‘T theory of the Imamate in the next
chapter, it might be noted that Q 95:4 is taken by Shi‘T exegetes to refer to the Imams.
See Brown (2015), 171.
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disposition (fitrah) of human beings is to be in a state of submission
to God.**”

What differences there are between individuals, al-JilT goes on to
say in chapter 60, are not essential, but rather accidental (bi-hasab al-
‘arid).*®" Yet while all human beings are thus inherently perfect and
the same, nevertheless there are differences between individuals in
their manifestation of that perfection. Most fundamentally, there is a
distinction between those who possess perfection in potential (bi-al-
quwwah), and those who possess it in actuality (bi-al-fi ‘), i.e. who

manifest it in the phenomenal world.”**

The capacity to manifest
perfection, in fact, is the defining quality of the Perfect Men (al-
kummal), a group, al-Jil1 tells us, which is limited to certain of the
prophets and friends of God (al-anbiya’ wa-al-awliya’). While these
individuals embody the fact that man is created in the best form, other
humans, he tells us earlier in the book, embody the sentiment
expressed in the verse that immediately follows Q 95:4 — “Then We
sent him back as the lowest of the low (asfal al-safilin)” — for they
are qualified by the blemishes of human nature (al-danas al-bashari),

1.e., human needs and base desires. Though these blemishes may well

be accidental, they are nevertheless what the ordinary human being,

280 See al-JilT (1997a), 192. On the concept of fitrah, see Macdonald (1965); Hoover
(2016).

281 For the same idea expressed by al-Qiinawi, see Todd (2014), 138. For Ibn Sina the
term ‘arid, which is not necessarily synonymous with ‘arad, denotes, “that which a
thing has been described by, but which the thing need not always be described by (huwa
al-ladht qad wusifa bihi al-shay’ illa annahu laysa yajib an yuwsaf bihi al-shay’
da’iman).” See Goichon (1937), 219.

282 See al-JilT (1997a), 207. See also ibid. 78. This distinction between potentiality and
actuality goes back to Aristotle. See Cohen (2016). It is commonly used in falsafah (see
e.g. Goichon (1938), 277, 338; Rahman (1958), 13), which is presumably the medium
through which it reached al-Jil1.
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whom al-Jili calls “the perfect animal man” (al-insan al-kamil al-
hayawani),”®® displays. This is in contrast to the true Perfect Man,
who has been purified (tazakkad) of those blemishes and exchanged
mortal needs for “divine matters” (al-umiir al-ilahiyyah), and thus
possesses the requisite “receptivity” (gabiliyyah) to manifest the
divine names and attributes in the world.***

This is not to say, however, that all Perfect Men manifest the
divine names and attributes to the same degree; rather, says al-Jili,
“they differ (mutafawitiin) in perfection, so among them is the perfect
(al-kamil) and the more/most perfect (al-akmal).”** Tt is not just that
mankind is divided into ordinary humans and Perfect Men, therefore,
but there is also a hierarchy of perfection among the Perfect Men.
This brings al-Jil1 to the crux of the chapter and of his theory of the
Perfect Man more generally, which is his view that Muhammad is the
most perfect of the Perfect Men,286 and in fact, the one true Perfect

Man:

8 See al-Jili (1997a), 78. The distinction between al-insan al-hayawani and al-insan
al-kamil is taken from Ibn ‘Arabi. See al-Hakim (1981), 156-158; Takeshita (1987),
109-113; Ziedan (1998), 124-127.

28 See al-JilT (1997a), 151-152; 192. See also al-Jili (1999b), 10, where, having stated
that everyone knows God to the extent of his receptivity, says “and how great is [the
distance] between the receptivity (qabiliyyah) of the perfect one among the people of
God and the receptivity of the disciple who is a seeker.” Shahab Ahmed probably gets it
right when he says, in relation to the theory of the Perfect Man, “While very, very few
human beings are the completely perfect human, all human beings are potentially
perfectable or complete-able”. Ahmed (2016), 79 [italics his].

285 AL-J1lT (1997a), 207. See also the poem in ibid., 178.

8 See also al-JilT (1997b), 325, where he says that Muhammad “has been designated
with the “greatest most-perfectness” (al-akmaliyyah al-kubra), which no one else has
access to”’; and al-Jilt (1999b), 7, where he calls Muhammad “[God’s] greatest locus of
appearance and His most pre-eternal, all-encompassing locus of manifestation and his
last, most noble messenger (mazharuhu al-a ‘zam wa-majlahu al-muhit al-agdam wa-
rasiluhu al-khatam al-akram).” This concept of Muhammad’s “most-perfectness” (al-
akmaliyyah) is not original to al-Jili, being found in the works of Ibn ‘Arabi’s earlier
interpreters. See e.g. al-Qashant (1992), 162; Tahanawt (1963), 251. The Neoplatonic
Jewish thinker Philo (d. 50 CE), it might also be noted, describes Moses in an analogous
way as “the greatest and most perfect man”. See Kugel (1998), 545.
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None of [the Perfect Men] was specified (yata ‘ayyan) with what
Muhammad was specified with in this existence, in terms of the
perfection that was apportioned to him in his being made unique
(infiradihi). His morals (akhlaq), spiritual states (ahwal), actions
(af‘al), and some of his sayings (agwal) testify to this on his
behalf. So he is the Perfect Man (al-insan al-kamil), and the
remainder of the prophets and friends of God and the perfect ones
are attached (mulhagiin) to him in the way that the perfect is
attached to the more perfect, and are connected (muntasabiin) to
him in the way that the good is connected to the better. But
wherever the term ‘Perfect Man’ in its absolute sense occurs in
my writings, I only mean by it Muhammad, out of propriety for
his most exalted station (magamihi al-a‘ld) and his most
resplendent, most perfect locus (mahallihi al-akmal al-
asna)...For he is the Perfect Man by unanimous agreement (bi-al-
ittifaq), and none of the perfect ones have the character (al-khulg)
or morals (al-akhldg) that he had.*®’

Properly speaking, therefore, the term ‘Perfect Man’ applies only to
Muhammad. While other individuals can be called perfect ones or Perfect
Men, theirs is a perfection of the second order; indeed, al-Jili’s claim that
they are “attached” or “connected” to Muhammad suggests that their
perfection derives from that of Muhammad.**® In accordance with his
earlier identification of the Perfect Men as those who possess perfection
in actuality, al-Jil1 states that the perfection of Muhammad is made
manifest in his character, deeds, words, and spiritual condition, which are
superior to those of all other Perfect Men.

Al-J1lT’s conception of Muhammad as the ideal Perfect Man shares

much with the view of Ibn ‘Arabi.?®° Just as al-Jili identifies Muhammad

287 AL-J11T (1997a), 207-208.

88 See also his description of the relationship between Muhammad and the prophets and
friends of God in his al-Sirr nar al-mutamakkin fi ma ‘na gawlihi: ‘al-mu’min mir’at al-
mu’min’. “The prophets and messengers...are to Muhammad like chamberlains (al-
hujjab), because they pass before him in the lower world, just as the chamberlain passes
before the king. And the Muhammadan friends of God (al-awliya’ al-
muhammadiyyin)...are to Muhammad like the servants (al-khadam) and the elect (al-
khawdss) who surround the king.” Quoted in al-J1l1 (1987), 26. This simile seems to be
taken from Ibn ‘Arabi. See Ibn ‘Arabt (1972-1992), 4:66.

8 For overviews of Ibn ‘Arabi’s theory of the Perfect Man, see Izutsu (1984), 218-283;
Takeshita (1987).
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as the “most perfect” (al-akmal) among the Perfect Men, so too does Ibn
‘Arabi, in his chapter on Muhammad in the Fusits, describe him as “the
most perfect existent in this human race” (akmal mawjiud fi hadha al-
naw* al-insant).”®® Similarly, while al-Jili describes how the other
prophets and friends of God are “attached” to Muhammad and later calls
them Muhammad’s “viceregents” (khulafa’), Ibn ‘Arabi, citing a famous
hadith,”®' states that Muhammad was a prophet before Adam was
created, thus suggesting that the prophets who (in the orthodox view)
came before Muhammad were in fact his successors.””> These parallels
would appear to indicate that, as we would expect, the Fusiis served as an
important source for al-Jil1’s ideas.

Al-J1l1 further elaborates on the superiority of Muhammad over all
other Perfect Men, and on the nature of his relationship with those others,
in the course of his discussion of the concept of the spiritual Pole (al-
qutb). This is another important concept drawn from the thought of Ibn
‘Arabi and his interpreters, for whom it represents the individual at the
head of the hierarchy of the friends of God, around whom the entirety of
existence revolves. It is, moreover, one of the names of the Perfect Man,
as indicated by al-JilT here.*”> Al-Jili begins his discussion by stating that

there is only one Pole from the beginning of existence until its end

2% Ibn *Arabi (1946), 214.

! This hadith is recorded in Ibn Hanbal (1993), 4:66 (no. 16605), 5:374 (no. 23203),
5:59 (no. 20546).

22 Ibn Arabi (1946), 214.

23 For the concept of al-qutb in the work of Ibn ‘Arabi and later Sufi thought, see al-
Hakim (1981), 876-878, 909-911; al-Tahanawi (1963), 2:1327-1330; Hodgson (1974),
2:228-229; Chodkiewicz (1999b), 89-98; al-Qashant (1992), 162; Ernst (2010), 134-
136. The term appears in the formative period of Sufism, as well as in classical Sufi
texts such as Hujwirt’s (d. 465/1072) Kashf al-mahjub. See Hujwirt (1911), 438, s.v.
“Qutb”; Ziedan (1998), 160-163; Ebstein (2014), 130. For the pre- and early-Islamic
roots of the concept and term, see Jamil (1999).
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(mundhu kana al-wujid ila abad al-abadin), a notion that he takes from
Ibn ‘Arabi.”’* The “original name” (ismuhu al-asii) of this Pole, he tells
us, is Muhammad.””® This is in keeping with what we have just seen: if
the title of Perfect Man applies, properly speaking, only to Muhammad,
then so too should the title of Pole, which is one of the names of the
Perfect Man. However, while, from this perspective, Muhammad is the
one and eternal Pole, from another perspective, al-Jili goes on to say, the
Pole appears in diverse “forms” (suwar), “garments” (malabis) or
“bodies” (kand’is) in every age. From this latter perspective, the Pole has
many names, for in every age he is known by the name of the particular
“garment” in which he appears. Al-Jil1 is here referring to the Perfect
Men other than Muhammad, 1.e., the other prophets and friends of God.
Indeed, he gives an example from his own experience of how
Muhammad takes on the form of these other Perfect Men: “I met with
him [i.e. Muhammad] — May God bless him and grant him peace — when
he was in the form of my master, Shaykh Sharaf al-Din Isma‘il al-Jabarti.
I did not know that he was the prophet, but I knew that he was the
shaykh. This was among the loci of witnessing (mashahid) in which I
witnessed him in Zabid, in the year 796.” In a similar way, al-Jili says, a
disciple of al-Shibl1 (d. 334/945) once recognised that Muhammad had
appeared in the form of his master, and said, “I testify that you are the

Messenger of God.”**®

24 See Ibn ‘Arabi (1972-1992), 3:356, where, in the title of chapter fourteen of the
Futithat, he declares that “the Pole is one from when God created him” (al-qutb wahid
mundhu khalagahu Allah).

295 Again, Cf. Ibn ‘Arabi (1972-1992), 3:360: “The one Pole (al-quth wahid) is the spirit
of Muhammad (rih Muhammad).”

296 AL-J1lT (1997a), 210.
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Al-J1lT’s identification of these Sufi masters with Muhammad needs
to be understood in relation to the Ibn ‘Arabian concept of the
Muhammadan Reality (al-hagigah al-Muhammadiyyah), a term that al-
Jili in fact uses here.”’ For Ibn ‘Arabi, the Muhammadan Reality denotes
not Muhammad the man, but rather the eternal spirit or light of
Muhammad, which existed, as indicated above, even prior to the creation
of Adam.””® Indeed, this eternal spirit is “the starting point (mabda’) and
origin (as/) of the creation of the world, because it is the light (a/-niir)
that God created before everything, and from which he created
everything.””®® Al-Jili adopts this usage of Ibn ‘Arabi’s, identifying the
Muhammadan Reality with the Spirit (al-rith) through whose light God
created the world.>® Significantly for our purposes, he also identifies it

with the Pole.*"!

Returning to chapter 60, then, we can say that the one,
eternal Pole or Perfect Man is the Muhammadan Reality, and that the
Perfect Men who appear in different ages are loci in which that
Muhammadan Reality appears; or as al-Jili puts it, “They are his

viceregents (khulafd 'uhu) in the apparent [realm] (f7 al-zahir), and he [i.e.

Muhammad] is their reality (hagigatuhum) in the hidden [realm] (fi al-

7 This concept has precedents in the thought of the early Muslim mystics al-Hakim
Tirmidhi (d. 255/869) and Sahl TustarT (d. 283/896) (see Karamustafa (2007), 42-47),
with both of whose ideas Ibn ‘Arabi engaged directly. See Abrahamov (2014), 53-62,
85-90; Chodkiewicz (1993a), 27-34, 53-55.

2% Hence he also calls it al-rith Muhammadi and al-niir Muhammadi. See al-Hakim
(1981), 347-349. For the concept of the Muhammadan Light, see Rubin (1975).

299 Al-Hakim (1981), 348. See also “Afifi (1939), 66-101; Izutsu (1984), 236-238.

390 See al-Jili (1997a), 152; Ziedan (1998), 112.

301 See al-Jili (1997a), 152. Referring to a number of hadiths about the first created
thing, al-J1lT also identifies the Muhammadan Reality with the First Intellect (al- ‘ag! al-
awwal), the Command of God (amr Allah) and the Most Exalted Pen (al-galam al-a‘la).
See ibid., 152-155. These identifications, along with the creative function of the
Muhammadan Reality, have led Nicholson and others to identify the Muhammadan
Reality as the Islamic version of the logos. See Nicholson (121), 87, 104ff; Jeffrey
(1959-1960). For the New Testament’s conception of the logos, see 1 John: 1-4; 1 Cor.
8:6.
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batin).”*** This is a development of Ibn ‘Arabi’s notion that each of the
prophets draws on the Muhammadan Reality: “Every one of the
prophets, from Adam to the last prophet, took from the lamp of the Seal
of Prophets (miskhat khatam al-nabiyyin), even if the existence of his
‘clay-form’ (finatihi) came later, for he [has always been] existent
through his reality (bi-hagigatihi).”***

Al-J1lIT’s use of the concept of the Muhammadan Reality should not
lead us to think that he conceived of the true Perfect Man only as an
abstract metaphysical principle. Indeed, he seems to have had a strong
sense that Muhammad the man was the ideal human being; hence he tells
us not only that the original name of the Pole was Muhammad, but also
that “his kunyah was Abi al-Qasim, his description (wasf) was “servant
of God” (‘abd Allah), and his honorific (lagab) was “the sun of religion”
(shams al-din),*** thus calling attention to the identity of the
Muhammadan Reality with Muhammad the historical figure. Similarly,
he does not say that he saw the Muhammadan Reality in al-Jabarti, but
rather that he saw “the Prophet” (a/-nabi), again emphasising that it is
Muhammad the prophet who appears in the forms of the different Perfect
Men.

Al-J1lT’s insistence that Muhammad is the only individual to whom
the title of Perfect Man can properly be applied — or at least, the most

perfect of the Perfect Men — reflects the special reverence that he has for

302 AL-JilT (1997a), 211. The connection between the Perfect Men and Muhammad is
illustrated by al-J1lT’s use of the term mi 7aj to describe the Perfect Man’s (and his own)
spiritual ascent. See Ziedan (1998), 162.

3% Tbn <Arabi (1946), 63-64. See also Ibn ‘Arabi (1972-1992), 3:356-360, where Ibn
‘Arabi informs the reader that the Muslim awliya’ share in the perception (idrak) and
knowledge (‘ilm) of the Prophet, though they are not themselves given a new law
(shari‘ah), and so are bound by the law of Muhammad.

304 AL-JTIT (1997a), 210.
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the prophet of Islam.’® This reverence is in keeping with the more
general trend within Islamic piety and literature during the Later Middle
Period (c. 1250-1500 CE) towards increased focus on the cosmic status

and function of the Prophet.’*®

Of more significance for our purposes, it
reflects al-Jili’s belief in the clear superiority of Muhammad over the
other prophets (and friends of God), and connected to that, of the Qur’an
over the other scriptures. This aspect of al-J1li’s thought reflects how his
Sufi metaphysics is situated within the framework of the orthodox
Islamic conception of sacred history, according to which Muhammad is
the best, most universal, and final prophet, and the revelation that he
brought the best, most universal, and final revelation. This idea will recur
again and again in our discussion of his treatment of the scriptures in the
remaining chapters of this thesis.

At the same time, al-J1lT’s suggestion that Muhammad is manifest in
other individuals, including individuals in his own time, takes him into
what, from an orthodox Sunni perspective, would probably be considered
dangerous territory. Indeed, al-Jili explicitly pre-empts the charge of
heresy in this respect: “May you not imagine (tatawahham),” he says,

“that there is anything of the doctrine of transmigration (madhhab al-

tandsukh) in what I say.”"” Certainly, his theory has the potential to

3% This reverence is evident in many of al-Jili’s other works, such as al-Kamalat al-
ilahiyyah fi al-sifat al-muhammadiyyah, in which he gives a detailed exposition of how
Muhammad embodies each of the divine attributes (see al-Jilt (1997b), esp. 64-314; al-
Jil1 (2015), 84-160), Qab al-qawsayn fi multaqa al-namusayn (For which see Hoffman
(1999); Addas (2009); Nabhani (1998), 1:1494-1520), and Sirr al-nir al-mutamakkin
(see Nabhani (1998), 1:1521-1525)

3% Hodgson (1974), 2:446. For examples from Islamic literature and ritual, see
Schimmel (1985); Katz (2007).

307 AL-JilT (1997a), 211. Tandsukh is used in the heresiographical literature both for the
doctrine of metempsychosis or the transmigration of spirits, and for the doctrine found
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undermine the dominant view that prophecy had been sealed with the
death of Muhammad,’®® for if Muhammad can still appear within other
individuals, this would suggest that prophecy in a sense continues within
those individuals. In this regard, al-Jil1’s position, like most aspects of his
thought, can be considered an elaboration upon an idea of Ibn ‘Arabt’s,
namely the notion that divine friendship or sainthood (walayah) — which
carries on after the death of Muhammad — is a “general” type of prophecy
(nubuwwah ‘@mmah), in contrast to the narrower “specific” or
“legislative” prophecy (nubuwwah khassah/al-tashri®), i.e. prophecy that
involves the receipt and propagation of a new religious law (shari‘ah) —
which is sealed with Muhammad’s death.’” Indeed, in the final chapter
of al-Insan al-kamil, al-Jili picks up and elaborates on this Ibn ‘Arabian
idea more explicitly. Though he acknowledges that “the gate of
legislative prophecy has been closed with Muhammad” (nubuwwat al-
tashri‘...qad insadda babuha bi-Muhammad), he also identifies a number
of famous Sufi figures, including Abu Yazid al-Bistam1 (d. 261/874/5),
al-Junayd (d. 279/910), ‘Abd al-Qadir al-Jilan1 (d. 561/1166), and Ibn
‘Arabi1 as “prophets of divine friendship” (anbiya’ al-walayah), a term

that he adopts from Ibn ‘Arabi.’'* In this way, he makes it clear that a

in so-called “extremist” (ghulaf) Shi‘ism that the divine element transmigrates from one
Imam to another. See Gimaret (2000b).

3% The doctrine of the sealing of prophecy is rooted in Q 33:40. For the various possible
interpretations of this idea, and the eventually dominant view in Sunnism, see
Friedmann (1989), 49-82.

39 See Ibn ‘Arabi (1946), 62-64; al-Hakim (1981), 1038-1053; Chodkiewicz (1993a),
50-51, 114-115; Friedmann (1989), 71-76; Nettler (2003), 142-145; Abu Zayd (2006),
60-72; al-Qashanit (1992), 114 (who distinguishes between what he calls nubuwwat al-
ta‘rif and nubuwwat al-tashri‘). This theory was subject to the criticism of Ibn
Taymiyyah, among others, for whom it posed a threat to the uniqueness of prophecy.
See Akasoy (2011), 234-235.

319 See al-Hakim (1981), 1053; Ibn ‘Arabi (1972-1992), 356-364. For Ibn ‘Arabi, the
Muslim “prophets of divine friendship” are like the Hebrew prophets other than Moses
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certain type of prophecy does continue after Muhammad’s death, albeit
that these “prophets” are embodiments of the Muhammadan Reality, and
do not bring a new revelation or law. Such a view undoubtedly
constitutes a challenge to the orthodox Sunni conception of post-
Muhammadan history, for it suggests that sacred history is an ongoing
reality, at least from the perspective of the “realisers” who are able to
recognise (or indeed become) the Perfect Man of their age.”'' While this
is not necessarily to say that al-J1li contradicts the orthodox Sunni view,
it does show us how his Sufi metaphysical perspective at times leads him
into a creative engagement with the Islamic tradition, and explains in part
why al-JilT and other Ibn ‘Arabian Sufis came under attack from certain
religious scholars.

Thus far we have looked primarily at the question of who the Perfect
Man is. Al-Jil1 also tells us about the Perfect Man’s nature and function.
We saw above how, in the view of the interpreters of Ibn ‘Arabi, the
Perfect Man synthesises all of the levels of existence within himself. We
also noted that this view was adopted by al-Jili, who identifies the Perfect
Man as the fortieth and last of the levels of existence, and outlines in
Maratib al-wujiid how all of those previous levels are manifest in the
Perfect Man. This idea is connected to the notion, which is found in Ibn

‘Arabi as well as in earlier Islamic thought, particularly the Epistles of

(such as Aaron), in that they preserve (yahfizin) the law given to the chief prophet of
their religious community, rather than bringing a new law.

31 See al-JilT (1997a), 255. On this conception of sacred history in the thought of Ibn
‘Arabi, see van Gelder (2017), 120; Brown (2018), 114.
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the Brethren of Purity, that man is a microcosm of the universe, on the
one hand, and of the divine, on the other.>"?

Al-Jili expands upon this idea in chapter 60 of al-Insan al-kamil:
“Know that the Perfect Man,” he writes, “receives (mugabil) all of the
existential realities (li-jami‘ al-haqa’iq al-wujudiyyah) in himself.” By
this al-JilT means that the Perfect Man is a microcosm of both God and
creation: “He receives the higher realities (al-haqa’ig al-‘alawiyyah) in
his subtle nature (bi-latafatihi), and the lower realities (al-haqd’iq al-
sufliyyah) in his coarse nature (bi-kathafatihi).”*'? Al-Jili then proceeds
to set out in detail how the different parts of the universe correspond to
the different elements — or as al-Jil1 calls them, “subtleties” (raqa’iq) —
within man. Thus he describes how almost all of the created levels of
existence (as outlined in his Mardatib al-wujiid), including those of the
Qur’anic concepts (al-‘arsh, al-kursi, al-lawh al-mahfiz, al-qalam al-
a ‘la), the different ‘orbits’, the seven heavens, the four elements, and the
different kinds of angels, animals, jinn, and humans, are embodied within
one of the Perfect Man’s faculties (giwa), humours, body parts, or some
other of his “subtleties”.*'* Al-Jili thereby presents us with what can be
described as an anthropocentric view of the created world.

Furthermore, the Perfect Man, as al-Jilt sees it, not only synthesises
the created levels of existence, but is also a “perfect copy” (nuskhah
kamilah) of God,’"” meaning that the higher, divine levels of existence

are also manifest within him. Al-Jili makes brief reference to this in

312 See Takeshita (1987), 74-108; Izutsu (1984), 218-246; Chittick (1989), 16-30; Aba
Zayd (1983), 157-175; Abii Zayd (2006), 80-81, 230-237.

313 AL-JTIT (1997a), 212.

314 See ibid., 211-212.

315 See al-Jili (1997a), 89-90.

85



chapter sixty: “Know that the Perfect Man,” he writes, “is he who
deserves (vastahiqq) the essential names (al-asma’ al-dhatiyyah) and the
divine attributes (al-sifat al-ilahiyyah) on account of his original nature
(asalah).”'® All of the names and attributes, in other words, including
those of the divine essence — which properly speaking belong to God
alone — and of the divine self are manifest in the Perfect Man; hence the
Perfect Man enjoys what al-Jil1 calls “the joy of divinity” (ladhdhat al-
ulithiyyah).’"" Like Ibn ‘Arabi, al-Jili derives scriptural support for this
idea from the hadith, “God created Adam according to His form (‘ala

318 and from the Qur’anic identification of al-wali as one of the

suratihi),
divine names: “‘And God is the Friend (al-wali),” (Q 42:9) meaning, the
Perfect Man.*" In chapters twelve to fifteen, meanwhile, al-J1l1 gives a
more detailed exposition of this idea, setting out how the friend of God
(al-wali) receives first the manifestation of the divine acts (tajalli al-
af“al), then the manifestations of the divine names (tajalli al-asma’) —
from the least to the most specific — then the manifestations of the divine
attributes (fajalli al-sifat) — from the most to the least specific — and

finally becomes the locus of manifestation of the essence itself (majla al-

dhat). Not all friends of God, however, progress through all of these

1 Ibid., 212.

7 Ibid., 213.

318 See ibid., 83. He also refers to the variant that Adam was created “in the form of the
All-Merciful” (‘ala sarat al-rahman). See ibid., 36. This hadith and its variants appear
in Bukhar1 (1862-1908), 4:165-166; Muslim (1995), 17:147 (no. 2841). For the ways in
which it has been used and interpreted, see Kister (1993), 137-138; Takeshita (1987),
15-17. For Ibn ‘Arabi’s use of this hadith in the same way as al-Jili, see e.g. Ibn ‘Arabi
(1946), 199, 216.

319 AL-JilT (1997a), 36. Cf. Ibn ‘Arabi (1946), 64, citing Q 42:28: “The other friends of
God [than the seal of divine friendship] are only friends of God after they have attained
the conditions of divine friendship (al-walayah), in terms of being qualified by the
divine qualities (al-akhlaq al-ilahiyyah), for God — May He be exalted — is called ‘the
Friend, the Worthy of Praise (al-walt al-hamid)’.”
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levels.*”® Those who stop at the manifestations of the attributes, for
instance, are called sifatiyyiin, while those who attain the manifestation
of the essence are called dhatiyyin. It is the latter who embody the
Muhammadan Reality most fully and who therefore deserve to be called

Perfect Men.>?!

Indeed, elsewhere in the book al-Jil1 suggests, in keeping
with his view that Muhammad is the only true Perfect Man, that
Muhammad is the only individual to receive the manifestation of the
essence.’?> As we shall see, this hierarchy among the friends of God, and
his identification of Muhammad in particular as the locus of
manifestation for the divine essence, has relevance for al-Jili’s
conception of the hierarchy of the scriptures and prophets.

Al-J1lT’s Perfect Man thus emerges as a “synthetic being” (kawn
Jjami ), to use Ibn ‘Arabi’s phrase,’* meaning that his level of existence,
as in the schemes of Ibn ‘Arabi’s earlier interpreters, synthesises all of
the other levels of existence, both created and divine. To return to the
overarching issue of his Sufi metaphysics, the fact that, as he sees it, the

Perfect Man is a microcosm of both the divine and created realities

indicates that al-J1li’s conception of the relationship between the one and

3291t should also be noted that in chapter sixty, al-Jilf sets out how the Perfect Man must
pass through three intermediary stages or “isthmuses” (barazikh) before reaching “the
conclusion” (al-khitam) and finally “the end” (al-nihayah), an idea that also indicates a
hierarchy of attainment among the Friends of God. See al-Jil1 (1997a), 213-214.

2! See ibid., 77-78.

322 See ibid., 194, where he explains that only Muhammad has access to the eighth
heaven, “the paradise of the essence” (jannat al-dhat), an idea that is perhaps drawn
from the standard accounts of the mi ‘raj, in which Muhammad alone is said to pass
through the seven heavens and beyond, bypassing the other prophets on his way. See
e.g. Sells (1996), 47-56. It is possible that when al-JilT suggests that the Perfect Man
receives the manifestation of the divine essence, he means the essence in its state of
unqualified oneness — the second least qualified level — rather than the true nature of the
quiddity of the essence, which, as we have seen, is beyond manifestation.

323 See Ibn ‘Arabi, 48. See also ibid., 55, 199, and the passages from the Futithat quoted
in Takeshita (1987), 110, and al-Q@naw1’s definition of the Perfect Human quoted in
Tahanawi (1963), 281.
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the many is ultimately a circular one. To begin with,*** existence is one,
being that of the utterly one and perfectly simple divine essence. This
single existence subsequently becomes outwardly (if not inwardly)
multiple, via the manifestation of the divine names and attributes and,
following that, of the created realities. Yet the process does not end there,
for this multiple existence becomes one again in the person of the Perfect
Man, who synthesises all of the multiple realities within himself, or as al-
Jil1 puts it, “sees the multiple things of existence (muta ‘addidat amr al-

»325 When the Perfect Man receives the

wujild) in his essence.
manifestation of the divine essence, then, he is in a sense closing the
circle, with the multiplicity of phenomenal existence returning to the
unity of the essence.’”® In this regard, while the level of the Perfect Man
is the fortieth and final level of existence in al-J1l1’s scheme, it also takes

us back to the first level. The one and the many are thus reconciled in the

Perfect Man.

Conclusion

Al-J1lT’s Sufi metaphysics can be considered an elaboration upon
that of Ibn ‘Arabi. Broadly speaking, he adopts the position of Ibn ‘Arabi
on the relationship between the one and the many or between God and
creation, a position that defines the relationship between those two poles

in terms of the manifestation (zajalli) of the one God in the created many

324 Despite the language used here, this process of manifestation and return should

probably not be understood in a linearly temporal sense. On this point, see (in relation to
the essentially similar process described by Ibn ‘Arabi) Izutsu (1984), 152.

325 AL-JTlT (1997a), 213.

326 This conception of history follows the idea — common in Islamic philosophy and
anchored in the Qur’an — of “the origin and the return” (al-mabda’ wa-al-ma‘ad),
according to which all things begin and end with God. On this idea, see Chittick (2012),
233-258, 259-266. Al-Jil1 in fact uses this phrase. See al-Jil1 (1997a), 69.
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— 1.e., the theory of universal theophany. This being said, basing his
metaphysics on the same claim to experiential knowledge made by Ibn
‘Arabi, al-Jil1 also displays a willingness to dispute certain statements of
Ibn ‘Arab1’s. More importantly, his Sufi metaphysics is more systematic
than Ibn ‘Arabi’s, a point reflected in al-Jili’s propensity to express his
ideas in terms of classifications and hierarchies. This can be seen most
clearly in his conception of the levels of existence, a theory that, while
principally grounded in the thought of Ibn ‘Arabi, can also be considered
an elaboration of the schemes put forward by Ibn ‘Arabi’s leading
interpreters, such as al-Qunawi, al-Qashani, and al-Qaysari. Moreover,
while al-J1li’s conception of the Perfect Man is also drawn from Ibn
‘Arabi and those interpreters,”>’ he goes further than they do in placing
the Perfect Man at the centre of his Sufi metaphysics, and in insisting and
elaborating on the point that, properly speaking, the true Perfect Man is
Muhammad.**®

The overall impression given by al-Jili is of the strong sense in
which the unity of God underlies the multiplicity of the phenomenal
world, or, seen from the other perspective, of how the multiplicity of the
phenomenal world is latent within the unity of God. In other words, the
many proceeds from the one through a hierarchy of manifestations,

which in turn produces a hierarchy of phenomenal realities. This idea

327 On the correspondences between Ibn ‘Arabi’s and al-Jili’s theories of the Perfect
Man, see Ziedan (1998), 129-130.

328 Note, for instance, that although Ibn ‘Arabi describes Muhammad as the “most
perfect” (akmal) human being in his chapter on Muhammad in the Fusis (see Ibn
‘Arabt (1946), 214), he does not use the term al-insan al-kamil in that chapter. Indeed,
one gets the sense from the Fusis that it is Adam, as the father of mankind, whom Ibn
‘Arabl deems to be the archetypal Perfect Man. Thus out of the seven occasions in
which Ibn ‘Arabi uses the term al-insan al-kamil in the Fusis, four of these are
references to Adam. See Takeshita (1987), 50.
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provides the overall framework for all aspects of his thought, including

his conception of the scriptures, to which we now turn.
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Chapter Two: The Qur’an

I begin my reading of al-Jili’s Sufi metaphysical conception of
the scriptures with an analysis of chapter thirty-four of al-Insan al-kamil,
which is devoted to the Qur’an (al-Qur’an), the scripture revealed to
Muhammad and which is held by Muslims to be the word of God (kalam
Allah) and the most perfect and final scripture. The Qur’an is the first of
the scriptures to which al-Jili devotes a specific chapter in al-Insan al-
kamil*® This is notable, because his treatment of the scriptures is
otherwise chronological. Thus chapter thirty-six is dedicated to the Torah
(al-Tawrah), chapter thirty-seven to the Psalter (al-Zabiir), and chapter
thirty-eight to the Gospel (al-Injil). His decision to put the Qur’an first
reflects a theme that runs through this section on the scriptures, namely
his view that the Qur’an is superior to the other scriptures and, connected
to that, that Muhammad is superior to the other prophets. This view, of
course, is fully in keeping with the orthodox Islamic conception of sacred
history. At a more metaphysical level, moreover, it reflects an idea that
we saw in the previous chapter, namely that Muhammad, as the eternal
Muhammadan  Reality  (al-haqiqah  al-muhammadiyyah),  was
chronologically prior to all of the other prophets. From this Sufi

metaphysical perspective, then, the Qur’an, which Muhammad embodies,

32% This being said, it is not the first chapter devoted to the topic of revelation: chapter
thirty-three is on the Mother of the Book (Umm al-kitab), the “heavenly book™ that is
“the source (asl) and totality (jumla) of all revelations, including the Qur’an.”
Wisnovsky (2002), 412. Though, as we shall see, al-Jili’s Sufi metaphysical treatment
of this scriptural archetype serves to give context to his treatment of the Qur’an and the
other scriptures, I have not dedicated a specific chapter to it, because my primary
interest here is in al-J1lT’s treatment of the scriptures that, in the Islamic understanding,
were revealed to the prophets and thereafter propagated to their respective peoples.
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can be seen as an almost eternal scripture, as well as one that was
revealed in a specific time and place.

These preliminary remarks reflect the nature of al-JilT’s treatment
of the Qur’an (and the other scriptures). As will become clear, he
displays relatively little interest in more mundane matters that were
traditionally of interest to Qur’anic exegetes, such as the particular
historical circumstances of revelation (asbab al-nuziil), the grammar of
Qur’anic Arabic, or which verses abrogate which (al-nasikh wa-al-
mansitkh), showing much greater concern for the metaphysical
signification of the revelation of the Qur’an and Muhammad’s role as
messenger. In this way, he integrates the Qur’an into his overall Sufi
metaphysics. At the same time, his conception of the Qur’an ought also
to be understood within the general framework of the orthodox Islamic
view of sacred history, according to which the revelation received by
Muhammad is superior to all others, and thus final, on account of its
comprehensiveness and perfection.®*® In what follows, I attempt to bring
out these key elements of al-Jili’s conception of the Qur’an by
undertaking a close reading of key extracts from chapters thirty-four and
thirty-five.

a) The metaphysical meaning of the Qur’an

Know that the Qur’an is an expression of the essence (al-
dhat), in which all of the attributes disappear (yadmahill). For
it [the essence] is the locus of manifestation (al-majla) that is
called “unqualified oneness” (al-ahadiyyah).*'

339 This claim to comprehensiveness is first made by the Qur’an itself. See e.g. Q 5:3,
6:38.
31 AL-JTIT (1997a), 116.
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After some opening lines of verse that introduce the reader to his
Sufi metaphysical conception of the Qur’an, al-JilT begins the prose
section of the chapter with a clear statement of that Sufi metaphysical
conception. The Qur’an, he tells us here, corresponds to the divine
essence (al-dhat al-mahd/al-sadhaj) in its state of not being qualified by
names or attributes. Indeed, in the poem that immediately precedes this
line, he calls the Qur’an “a simple essence” (dhat mahd).>** The Qur’an,
in other words, is a part of God, and the essential part at that. While al-
J1l1 does not use the term here, this means that the Qur’an, as he sees it, is
uncreated, in accordance with the orthodox traditionalist-Ash‘arite
conception.” Yet whereas that orthodox conception views the Qur’an as
identical with one of God’s attributes — specifically, that of speech (al-
kalam) — al-Jil1, from his Sufi metaphysical perspective, goes much
further and identifies it with the very essence of God. The implication of
this identification is that, with the revelation of the Qur’an, God in fact
revealed His essence within the created world. This, as we shall see, is
what al-Jil1 seems to believe, in apparent contradiction of the orthodox
position that the divine essence is unrevealed and unknowable.***

However, al-Jil1 also indicates here that, when he calls the Qur’an
an expression of the essence, he does not mean the hidden, utterly

unmanifest aspect of the essence, but rather the essence at the “locus of

2 Ibid., 115.

333 For the issue of the createdness of the Qur’an in Islamic theology, see Martin (2001).
3% As we saw in chapter one, al-Jili also indicates that the divine essence is
indescribable and hidden, at the same time as he suggests that it is describable and
manifest. See al-Jil1 (1997a), 26-29. Such a paradoxical position is not deemed to be
problematic in Ibn ‘Arabian Sufism; indeed, Ibn ‘Arabi deems paradox-induced
“perplexity” or “bewilderment” (hayrah) to be a means of uncovering metaphysical
truths. See Hakim (1981); Izutsu (1984), 68-87; Ahmed (2016), 278.
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manifestation” (majld) of unqualified oneness (al-ahadiyyah).”> The
term majla that he uses here is synonymous with martabah (as in maratib
al-wujiid), signifying a theophany or level of existence. Al-Jili’s
conception of the Qur’an, then, ought to be understood in terms of his
Sufi metaphysical theory of the levels of existence. We saw in the
previous chapter that, according to this theory, the term al-ahadiyyah
denotes either the second or third of the levels of existence, depending on
whether one privileges the level of divinity above that of al-ahadiyyah on
account of the divinity’s giving each of the other levels its existence.
Regardless, the level of al-ahadiyyah is the second level in terms of
being unqualified and unlimited; indeed, it is the level of absolute
existence (al-wujid al-mutlaq), i.e. the all-encompassing, unlimited
existence of the essence.**® Above it is only the interior aspect of the
essence, or what he calls, among other names, “the absolute unseen” (al-
ghayb al-mutlaq). Al-ahadiyyah is therefore both the level at which the
essence, as al-Jil1 notes again here, remains unqualified by any names or
attributes, but also at which it begins to turn towards phenomenality,
being “the first of the descents of the essence (awwal tanazzuldt al-dhat)
from the darkness of the cloud (min zulmat al- ‘ama’) into the light of the
loci of manifestation (ild nir al-majali).”**" Al-JilT’s use of the term in
this way, it should be noted, seems to correspond more closely with the

usage of al-Farghani and al-Qaysari, who, as we noted in chapter one,

335 See also ibid., 42, where he makes the same connection between the Qur’an and
unqualified oneness. In his identification of the Qur’an with al-ahadiyyah (and with the
essence) al-JilT seems to have a precursor in al-Qashani, who in his commentary on Q
76:23 identifies the revelation of the Qur’an with “al-tajalli al-ahadi al-dhati.” Al-
Qashani (2001), 2:372.

336 See al-JilT (1999b), 17. For this term in the Sufi metaphysics of Ibn ‘Arabi, see al-
Hakim (1981), 1133.

37 AI-JTIT (1997a), 47. See also ibid., 77.
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identify al-ahadiyyah with the unqualified essence, but not with “the
unseen of the unseen” (ghayb al-ghayb), i.e. the utterly hidden, interior
aspect of the essence, which is the position of al-Qashani.”*®

The Qur’an, as an expression of al-ahadiyyah, therefore, does not
represent the essence in its state of utter hiddenness, but rather in its
outward aspect. The hidden aspect of the essence, meanwhile — or as al-
Jil1 puts it in chapter thirty-three, “the quiddity of the true nature of the
essence” (mahiyyat kunh al-dhdt) — is represented not by the Qur’an, but
by the Mother of the Book (umm al-kitab).**® This makes sense, if we
remember that the Mother of the Book, in the orthodox Islamic
conception, constitutes the unrevealed heavenly archetype of the Qur’an
and other scriptures, while the Qur’an, of course, is revealed in the
phenomenal world. Even though the Qur’an represents the unqualified
essence, then, it must necessarily represent the unqualified essence turned
towards manifestation. Al-Jil’s conception of the Mother of the Book
and the Qur’an can thus be considered a recasting of the orthodox
conception in Sufi metaphysical terms.

We might well ask about the rationale for this recasting of the
concept of scripture in Sufi metaphysical terms. While al-Jili’s

identification of the Qur’an with the absolute existence or unqualified

oneness of the divine essence is certainly idiosyncratic, it perhaps has

338 See Chittick (1982), 116-123. In one of his lexica of Sufi technical terms, al-Qashani
comes close to al-JilT’s definition of al-ahadiyyah, with the notable exception that he
does not suggest that the term denotes any turn towards phenomenality. See al-Qashant
(1992), 51: ““The Unqualified One’ (al-ahad) is the name of the essence from the
perspective of its being pure of the mulitiplicity of the attributes, names, and
entifications. And ‘qualified oneness’ (al-ahadiyyah) is [the essence] from the
perspective of the elimination of everything.” However, as noted above, al-Qashant
elsewhere implies that al-ahadiyyah denotes the manifestation of the essence to itself,
suggesting that the difference between him and al-J1l1 is not a rigid one.

39 AL-JTlT (1997a), 113.
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roots in the connection made by the Qur’an and the post-Qur’anic Islamic
tradition between the revelation that is the Qur’an and the revelation that
is creation. The Qur’an itself suggests a parallel between scriptural
revelation — what Toshihiko Izutsu calls linguistic or verbal
communication between God and man — and the revelation in nature —
non-linguistic or non-verbal communication®*” — by using the term ayah
to denote both forms of revelation. Ayah, in other words, denotes both a
unit of scriptural revelation (see e.g. Q 2:106, 3:13, 10:1, 12:1, 13:1), and
a “sign” in the phenomenal world, among which are natural phenomena,
man, animals, and inanimate objects (see e.g. Q 11:64, 13:2-3, 41:53,
51:20-1). These different forms of ayah, moreover, have the same
function, namely to direct man to believe in and worship God, and the
possible responses to them are therefore the same: either belief (al-iman)
and the declaration that they are true (al-tasdiq), or unbelief (a/-kufr) and
the declaration that they are false (al-takhdhib).>*' The Qur’an’s coupling
of God’s linguistic and non-linguistic forms of communication to man in
this way led several medieval exegetes to point out “[t]he parallel (or
even the identity) between the revelation of the Qur’an and the creation
of the universe.”**

One can therefore see a conceptual basis, rooted in the Islamic
tradition, for al-JilT’s identification of the Qur’an with a particular level
of existence. Indeed, prior to al-Jili, the identification between the Qur’an

and phenomenal existence had already been developed by thinkers in the

30 See Izutsu (1964), 142-215. Abu Zayd speaks in this regard of “ontological
language” (al-lughah al-wujidiyyah). Abu Zayd (2006), 93.

31 See Tzutsu (1964), 133-147; Rahman (1989), 47-50; Abrahamov (2006); Madigan
(2004a).

342 Rahman (1989), 49.
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Ibn ‘Arabian tradition.>*?

Ibn ‘Arabi himself speaks of the world as a
“written book™ (kitab mastiir) or “the great book™ (al-kitab al-kabir),”*
while ‘Aziz Nasafi (8"/14™ century), a Persian Sufi metaphysician who
was influenced by Ibn ‘Arabi, “compared Nature to the Quran in such a
way that each genus in Nature corresponds to a sirah, each species to a
verse, and each particular being to a letter.”** In chapter thirty-three of
al-Insan al-kamil, al-Jili puts forward a similar scheme to Nasaft’s,
proposing that, in addition to the Qur’an corresponding to absolute
existence, the sirahs of the Qur’an denote the “essential forms” (al-
suwar al-dhatiyyah) of existents, the ayahs God’s “bringing together” or
“synthesis” (jam ‘) of things, the words (al-kalimat) “the realities of
entified created beings” (haqga’iq al-makhligat al-‘ayniyyah), and the
letters (al-hurif) several different things: the dotted letters represent the
fixed entities (al-a ‘van al-thabitah), i.e. the prototypes of existents that
exist in the divine knowledge;** the five undotted letters that do not join
to other letters (alif, dal, ra’, waw and [am) represent the five

“requirements of perfection” (mugtadayat kamaliyyah), which are the

divine essence and the four key attributes of the divine self (life,

3 See Abu Zayd (1983), 263-295. Within the Christian tradition, meanwhile,
Augustine (d. 430) draws a similar connection between scripture and the world, writing
in his commentary on the Psalms, “Let your book be the divine page, that you may hear
it. Let your book be the world, that you may behold it.” Quoted in Brown (2015), 82.
The appearance of this idea in the work of both Augustine and Ibn ‘Arab1 (and his
followers) may reflect how both thinkers are indebted both to Neoplatonism and to a
prophetic scriptural tradition.

% See Abu Zayd (2006), 100; al-Hakim (1981), 951-952. For the correspondence
between existence and the Qur’an in the thought of Ibn ‘Arabi, see Abu Zayd (1983),
263-295.

%5 Nasr (1978), 2, note 2.

348 For the Ibn ‘Arabian concept of al-a‘yan al-thabitah, see ‘Afifi (1969b); al-Hakim
(1981), 831-839; Izutsu (1984), 159-196.
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knowledge, power and will);**’

and the nine undotted letters that do join
to other letters represent the five requirements of perfection and the four
elements.**® While the particulars of these correspondences do not much
concern us here, these identifications do indicate that, in al-J1l1’s mind as
in NasafT’s, the different elements that make up existence exist in parallel
to and are represented by the different elements that make up the Qur’an,

. 4
and vice versa.’¥’

While this notion is expressed in Sufi metaphysical
terms, i.e. through the use of Ibn ‘Arabian terms such as al-ahadiyyah,
al-wujitd al-mutlaq, and al-a ‘yan al-thabitah, it is grounded, I think, in
the identification of the two forms of revelation or divine communcation
made by the Qur’an. This reflects al-Jili’s approach more generally,

which, as we shall see throughout this thesis, is to adopt the Qur’anic or

post-Qur’anic Islamic view and give it a Sufi metaphysical interpretation.

b) The revelation of the Qur’an to Muhammad

The Real — May He be exalted — sent it [i.e. unqualified oneness]
down (anzalaha) upon His prophet, Muhammad — May God bless
him and grant him peace — so that he would be the locus for His
unqualified oneness to be witnessed (mashhadahu) among
[created] beings. The meaning of this sending down (al-inzal) is
that the exalted, unqualified one reality (al-haqiqgah al-ahadiyyah
al-muta‘aliyyah), in its dispersal (dharaha), appeared in its
perfection (bi-kamalihd) in his [i.e. Muhammad’s] body (fi

37 For the idea that these four attributes are the basis for the remaining three of the
seven attributes of the divine self (the other three being sight, hearing, and speech), see
al-Jilt (1999b), 22-23.

3% See al-Jili (1997a), 114.

9 In their development of these conceptions, al-Jili’s and Nasafi’s conceptions are
perhaps influenced directly by Ibn ‘Arabi, who in one instance identifies the letters
(hurif) with individual realities (s. hagigah mufradah), and the words (kalimat) of God
with human beings (see al-Hakim (1981), 320), and more generally identifies the divine
words with existents (mawjudat) (see Ebstein (2014), 53) or their fixed entities (al-
a‘yan al-thabitah) (see Izutsu (1984), 163). I have not come across in Ibn ‘Arabt’s
work, however, a systematic presentation of the correspondences between the different
elements of the Qur’an and the different elements within existence, as in the writings of
al-J1l1 and Nasaft.
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jasadihi). So it came down (nazalat) from its highest point
(awjihd), despite the impossibility of [it] coming down and of
ascending to it (ma ‘a istihalat al-nuzil wa-al- ‘urij ‘alayha). But
since his body attained realisation of all the divine realities
(tahaqqaqa jasaduhu bi-jami* al-haqa’iq al-ilahiyyah), and since
he was the one locus of manifestation of the names (majla al-
asma’ al-wahid), through his body, just has he was, through his
ipseity (bi-huwiyyatihi), the locus of manifestation of unqualified
oneness (majla al-ahadiyyah), and through his essence (bi-
dhatihi), the essence itself (‘ayn al-dhat), for this reason he —
May God bless him and grant him peace — said, “He sent down
the Qur’an to me as a single whole (jumlatan wahidatan),”
expressing his realisation (fahgiq) of all of that in a corporeal,
total, universal way (tahgigan  dhatiyyan  kulliyyan
Jismaniyyan).>°
This passage contains some very important insights into al-Jili’s
conception of revelation (both of the Qur’an and more generally) and his
view of Muhammad. The concept of revelation is indicated here by the
term inzal and its verbal form anzala. This is the most common verb for
the revelation of scripture in the Qur’an, appearing on 188 occasions
(though never as a verbal noun, the second form tanzil being preferred).
In keeping with its denotation of “sending down”, in the Qur’an it is only
ever used of communication from God to man, and, in accordance with
what we saw in the previous section, it is used of non-linguistic as well
as linguistic forms of divine communication (see e.g. Q 2:57, 24:43,
30:49).%°" AL-Jili, who uses the term anzala to denote the revelation of all
of the different scriptures treated in al-Insan al-kamil, seems to have both
scriptural or linguistic revelation and the manifestation of the divine

existence — 1.e. non-linguistic revelation — in mind when using the term.

Indeed, in this instance the object of anzala, being grammatically

390 AL-JTlT (1997a), 116.

31 See Tzutsu (1964), 153; Wild (1996), 146; Madigan (2004a), 443. Al-Shafi‘T (d.
204/820) argues that it is its being “sent down” (munazzal) that makes a book revelation
or scripture in the Qur’anic sense. See Friedmann (2003), 82.
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feminine, cannot be the Qur’an, but must rather be al-ahadiyyah or the
divine essence.’ Inzal, then, appears to be near synonymous here with
tajallt, i.e. the key Sufi metaphysical concept of the manifestation of the
divine existence. This interpretation is supported by the fact that among
the several other terms that al-J1l1 uses to denote the manifestation of the
divine existence are nuzil and tanazzul, which have the same root as
inzal and likewise denote “going down”.*> In fact, earlier in the book al-
Jil1 uses these terms in the context of the manifestation of the essence at
the level of al-ahadiyyah: we already saw above his definition of al-
ahadiyyah as “the first of the descents of the essence” (awwal tanazzulat
al-dhat),”* while elsewhere he says that al-ahadiyyah is the level where
the “simple, pure essence (al-dhat al-sadhaj al-sarf) descended (nazalat)
from its simplicity and purity”.>> The use of these terms in this way
indicates that, in al-J1li’s mind, the levels of existence are a vertical
scheme: just as scriptures are sent down from God to creation, so too
does the existence of the simple essence come down to the lower levels
of existence. Furthermore, as he sees it, these two processes are
complementary, or perhaps even one and the same. Muhammad, in other
words, not only receives the words of the Qur’an from God, but also the
manifestation of God’s unqualified oneness. Al-Jili’s conception of inzal,

therefore, comes closer to the etymological meaning of the English term

332 The third person singular feminine pronominal ending is ambiguous, though given

that unqualified oneness is the level of the essence turned towards manifestation, the
meaning remains the same either way.

353 Tbn ‘Arab also uses the term fanazzul in this way. See e.g. Ibn ‘Arabi (1972-1992),
4:210, 4:212; Chittick (1998), 114; and the title of his al-Tanazzulat al-Mawsiliyyah. As
noted in chapter one, Ibn ‘Arab1’s earlier interpreters also employ fanazzul to the same
effect. See Chittick (1982), 125, note 9.

354 AL-JTIT (1997a), 47.

3 Ibid., 77.
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“revelation”, 1.e., God’s “unveiling” of Himself, than does the orthodox
Islamic notion of tanzil.**°

In the remainder of the above passage, al-Jili explains what it
means for Muhammad to receive the manifestation of al-ahadiyyah. His
view is summarized in the statement that Muhammad, in receiving al-
ahadiyyah, thus became the “locus of witnessing” (mashhad) of that
unqualified oneness within the phenomenal world. Al-Jil1 often uses the
term mashhad in his writings to denote a place or instance where an
individual attains a mystical vision or witnessing (shuhiid): for instance,
he says that his vision of the Prophet in al-Jabarti was among the
mashahid in which he witnessed in the Prophet.”>’ This might therefore
suggest that in describing Muhammad here as a mashhad of al-
ahadiyyah, al-J1li is indicating that individuals are able to experience a
vision of the divine at this level of existence by beholding the Prophet.
This, I think, is one of his intended meanings here.

The other, complementary idea being expressed here is that
Muhammad’s receiving the manifestation of al-ahadiyyah enables God
Himself to witness His unqualified oneness manifest within creation.
This idea, that the Perfect Man (for that, of course, is what Muhammad
1s), is the locus in which God is able to witness Himself and the world, is
a key one in Ibn ‘Arabian Sufi metaphysics. In the famous first chapter of

the Fusus, for instance, Ibn ‘Arabi describes the world as a mirror in

336 This conception of revelation accords with Nasr Hamid Abii Zayd’s understanding of
the Ibn ‘Arabian conception of revelation: “The divine language becomes manifest
(tatajalla) — in the view of the Sufis — in all of existence; so it is not limited to the
Qur’anic discourse. It becomes manifest in all of existence, because existence is the
words of God written on “the horizons” and the Qur’an is the words of God written in
the codex.” Abii Zayd (2006), 91.

337 See al-Jili (1997a), 210.
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which God can see himself, and identifies Adam, the first Perfect Man,
as “the very polishing of that mirror” (‘ayn jala’ tilk al-mir’ah), who thus
enables God to witness His own essence. Moreover, playing on the
double meaning of the word insan (which can mean both man and pupil
of the eye), Ibn ‘Arabi says that man was so called because “through him,
the Real gazes upon His creation (yanzur al-haqq ila khalgihi), and has

mercy upon them,”>*

an idea that al-Jil1 in fact repeats almost word for
word in al-Insan al-kamil**® In the Futihat, meanwhile, Ibn ‘Arabi
defines the Pole (qutbh) — which, as we have seen, is one of the names of
the Perfect Man — as “the place of the Real’s gaze upon the world

99360

(mawdi‘ nazar al-haqq min al-‘dlam), a definition that was taken up

361 'When al-Jili describes Muhammad as a

by his later interpreters.
mashhad of unqualified oneness, then, he probably also has this role of
the Perfect Man as a vehicle for God’s vision of Himself and His creation
in mind.

As al-JilT understands it, therefore, God reveals His unqualified
oneness in the person of Muhammad, so that He can see Himself and so
that people can see Him. So while, on the one hand, God in His essence
or unqualified oneness is imperceptible and transcendent — an idea
denoted here by the terms al-muta ‘aliyyah and ma‘a istihalat al-nuzil
wa-al- ‘urij ‘alayhd — on the other hand, God’s essence is knowable and

immanent — as expressed by the phrase nazalat min awjiha — by virtue of

its being manifest in Muhammad. What we appear to have here, then, is

3% Ibn “ Arabi (1946), 49-50.

359 See al-Jili (1997a), 230.

369 Al-Hakim (1981), 912.

361 See e.g. al-Qashani (1992), 162; Tahanawi (1963), 1327-1330.
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al-JilT’s typically Ibn ‘Arabian notion of the synthesis of tashbih and
tanzih. Yet, as is generally true of Ibn ‘Arabian thought, including that of
al-J1li, the emphasis seems here to be on tashbih, given the lengths to
which al-Jili goes to detail the different ways in which Muhammad can
be considered a divine mashhad.

Let us turn, then, to consider these different aspects of
Muhammad’s being a mashhad. Al-Jili identifies three aspects of the
Prophet that receive different types of divine manifestation or embody
different aspects of God. The first is Muhammad’s body (jasad, jism),’**
which, says al-Jili, is the locus for the manifestation of al-ahadiyyah, for
his realisation of all of the “divine realities” (jami‘ al-haqd’iq al-
ilahiyyah), and, what is more, for the manifestation of the names (a/-
asma’). Taking each of these in turn, it can therefore be said that
Muhammad is mashhad al-ahadiyyah in his physical being, i.e. not as the
spiritual principle known as the Muhammadan Reality. This is important,
because it is confirmation that, for al-Jili, Muhammad is the archetypal
Perfect Man not only as the Muhammadan Reality, but also and more
importantly as Muhammad the man who lived in a particular time and
place. Second, while it is always difficult to know exactly what al-Jil1
means by the term haqd’iq, we might suppose that he is using the term
al-haqd’iq al-ilahiyyah here in a similar sense as he uses the terms a/-
haqd’iq al-haqqiyyah and al-haqd’iq al-‘alawiyyah when he says, in the

context of his discussions of the Perfect Man’s microcosmic nature, that

362 While he refers here on three occasions to Muhammad’s jasad, elswhere al-Jilf uses

the terms jasad, jism, badan, jirm and haykal in an apparently interchangeable way. See
e.g. al-J1l1 (1997a), 151. For the nuances of meaning of these terms as they are used in
the Qur’an, hadith, and the philosophical tradition, see Gril (2006); De Boer (1965),
555.

103



the Perfect Man “synthesises the realities of the Real and the realities of
creation (al-jami‘ li-al-haga’iq al-haqqiyyah wa-al-haqd’iq al-

khalgiyyah),”*

and “receives the higher realities (al-haga’iq al-
‘alawiyyah) in his subtle nature (bi-/atdfatihi), and the lower realities (al-
haqa’iq al-sufliyyah) in his coarse nature (bi-kathafatihi).”*** If this is the
case, then al-J1li’s intended meaning here is that Muhammad’s body is a
microcosm of all of the upper levels of existence, which is to say, the
levels that take their names from the different divine attributes. If this
interpretation is correct, then al-Jili’s statement that Muhammad’s body
is a locus of manifestation for the divine names is a repetition of the same
idea, albeit with the added information that he is the “one” (al-wahid)
such locus of manifestation. This can be understood in two senses, |
think. The first and more obvious meaning is that Muhammad’s body is
the only locus of manifestation for the divine names. This idea would
seem to accord with al-Jili’s view that the term Perfect Man properly
speaking only applies to Muhammad, Muhammad’s body thus being
superior to all other bodies. The second sense in which al-wahid can be
understood relates to its calling to mind the level of existence of al-
wahidiyyah or “qualified oneness”. This, it will be remembered, is the
level at which the divine names and attributes are differentiated within
the divine essence. The suggestion here, therefore, is that Muhammad’s
body is the locus of manifestation for both al-ahadiyyah and al-

wahidiyyah, i.e. of both the unqualified divine essence and the essence

qualified by names and attributes. Whether this is what the term al-wahid

363 AI-JTIT (1999b), 53-54.
364 AL-JTIT (1997a), 212.
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signifies or not, it is nevertheless clear that, in al-Jili’s view,
Muhammad’s body is a comprehensive locus for the manifestation of
both of the fundamental aspects of God, that is, His essence and
attributes.

Muhammad’s body, then, is extremely important to al-Jili’s
conception of the divine manifestation; indeed, al-Jili’s position here
seems to come close to incarnationism, i.e. a view of Muhammad that is
analogous to the Christian doctrine of the Incarnation of God in Christ.’®’
His repeated denials that he professes the indwelling (huliil) of God in
man or union (ittihad) between them,’*® as well as his explicit rejection
of tajsim®®” and his criticism of the Christian doctrine of Incarnation in
the chapter on the Gospel (which we will look at in chapter four),
perhaps indicate his awareness of the resemblance of his view of
Muhammad to the Christian view of Jesus.’®® Whether we accept al-Jili’s
claims that he does not profess huliil or tajsim hinges upon how we
understand the key concepts mashhad and majla: when he says that
Muhammad’s body is a locus in which God’s unqualified oneness
becomes manifest and in which He can be witnessed, is he saying that
Muhammad’s body is fully divine, or merely that it is somehow a
reflection of the divine existence? As we saw in chapter one, al-Jili’s
overall view seems to be that God and man — specifically, the Perfect
Man — are both identical and yet somehow distinct. Although, in the case

of Muhammad, this distinction becomes extremely blurred, it

363 For the different Christian expressions of this doctrine, see McGrath (2016), 273-
282.

366 See e.g. al-JilT (1997a), 5, 52, 149, 215, 203, 255

7 See ibid., 144.

% See ibid., 130.

105



nevertheless is still just about discernible, for while he says that
Muhammad’s body is the locus of the divine manifestation, he does not
make the inverse statement, that God is the locus of Muhammad’s
appearance.

We will have an opportunity to refine these remarks when we
come to look at some of the later sections in this chapter. For now, let us
stress the importance that al-Jili attaches to Muhammad’s body. This
emphasis on the corporeal dimension is an important part of al-Jili’s
broader Sufi metaphysics, in particular his theory of the Perfect Man. As
suggested above, according to al-Jili’s notion of the Perfect Man as a
microcosm, man’s body parts and organs are loci in which the realities of
the universe appear in microcosmic form. Thus, to give some examples,
in al-J1lT’s view the Perfect Man’s heart embodies the divine throne, his
four humours the four elements, his bodily fluids the seven seas, and his
hair and nails the plants.369 The body of the Perfect Man, therefore, is a
summary of the entire cosmos, and thus a vehicle through which one can
gaze upon, and so come to know, reality.”’® This ties in with al-Jili’s
conception of the body of Muhammad, the archetypal Perfect Man, as a
mashhad in which God can witness Himself and His existence, and man
can witness God. This emphasis on and valorisation of the body of the
Perfect Man emerges in other ways in al-Jili’s writings. Like Ibn ‘Arabi,

he often quotes or alludes to the famous hadith qudsi describing the

** See ibid., 211-212.

370 As al-Jili puts it in his commentary on the Futiihat, the body is “the most complete of
the loci of manifestation, in terms of outward appearance, among the created levels.”
Al-J1lT (1999a), 177. In chapter eight of that commentary, al-Jil1 gives an overview of
his conception of the body. That conception is marked by two opposing tendencies,
namely the tendency to view the body as a microcosm, and the tendency to see it as
being trapped in the material world. See ibid., 171-190.
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manifestation of the divine attributes in the body parts and corporeal
actions of the servant who draws near to Him through supererogatory
acts of worship (al-nawafil): “When I love him, I am his hearing with
which he hears, his sight with which he sees, his hand with which grasps,

9371

and his foot with which he walks. Similarly, and again like Ibn

‘Arabi, he often quotes or alludes to the hadiths, “God created Adam in

His form (‘ald siratihi),”"

and “I saw My Lord in the form (fi sirat) of
a beardless youth.”™”® Given that man’s body (jasad), as al-Jili sees it, “is
his form” (siratuhu),”’ it follows that these hadiths respectively indicate
that man’s body is somehow modelled on the divine image, and that God
appears in the body of certain individuals. Likewise, as we saw in the
previous chapter, he views the bodies of the Perfect Men as loci for the
appearance of the Muhammadan Reality.””” And the terms he uses to
express his and other Perfect Men’s attainment of mystical experience —

kashf, dhawq, shuhiid — suggest that such experience has a corporeal

dimension, or at least is analogous or close to bodily experience.

1 See e.g. al-Jili (1997a), 131, 215, 269, 278. This hadith is recorded in Bukhari (1862-
1908), 4:231. For interpretations of this hadith by Sufi authors, see Graham (1977), 173-
174; Schimmel (1978), 43. For Ibn ‘Arabi’s use of it, see al-Hakim (1981), 773,
Chittick (1989), 126, 325-330.

372 See e.g. al-Jili (1997a), 83. This hadith is recorded in Bukhari (1862-1908), 4:165-
166; Muslim (1995), 17:147 (no. 2841). For interpretations of this hadith, see Kister
(1993), 137-138; Takeshita (1987), 15-17. For Ibn ‘Arabi, this hadith is an indication
that Adam — who stands for mankind as a whole — possesses the “divine viceregency”
(al-khilafah al-ilahiyyah) (see Ibn ‘Arab1 (1972-1992), 4:179), and is therefore a key
scriptural source for his theory of the Perfect Man, as it is for al-J1l1.

373 See al-Jili (1997a), 58, 59, 142. This hadith does not seem to appear in the six books,
and its authenticity was debated by Sunni hadith critics. Those who supported its
authenticity, such as Ibn Taymiyyah and Mulla ‘Alt al-Qar1 (d. 1014/1605), generally
proposed that the hadith refers to a dream of the Prophet’s, while those who rejected its
authenticity, such as Taj al-din al-Subki (d. 771/1370), proposed that it was a
fabrication of extreme Sufis. See Brown (2012), 380; Brown (2018), 103-104.

374 AL-JTlT (1997a), 151.

73 See ibid., 210.
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Al-J1l1 thus presents us with an ultimately positive conception of
the body of the Perfect Man. In his view, while the material and sensual
attachments of the body certainly need initially to be overcome through
Sufi practices and austerities,’’® once an individual has attained the
station of Perfect Man his body is no longer to be viewed in negative
terms but, on the contrary, should be regarded as a locus of theophany
and of the appearance of the spiritual reality of the Prophet, and a
microcosm of the larger cosmos. Such a positive conception of the body
of the Perfect Man reflects a more general tendency within Sufism in the
Later Middle Period to view the body of the wali as a sacred object.””’
Al-J1lT’s particular focus on the qualities of the body of Muhammad,
meanwhile, reflects the considerable interest shown by the post-Qur’anic
Islamic tradition in the Prophet’s body, a tendency exemplified, for
instance, in several of the stories in the Sirah tradition (e.g. the “cleaving
of the chest” (shaqq al-sadr) episodes, the prophet’s bodily mi ‘raj, the
seal of prophecy (khatam al-nubuwwah) appearing between his
shoulders), the descriptions of his bodily attributes in hadith collections
and works such as Imam al-Tirmidht’s (d. 279/892) al-Shama'’il, al-
Bayhaqt’s (d. 458/1066) Dala’il al-nubuwwah, Qadi ‘lyad’s (d.
554/1149) al-Shifa’, and Ibn al-Jawzi’s (d. 597/1200) al-Wafa’ bi-al-

ahwal al-Mustafa, and the quickly established (if controversial) cult of

376 See ibid., 151: “If spiritual matters (al-umir al-rihaniyyah) are predominant in a
man, through constant true thought (al-fikr al-sahih), reducing food, sleep, and speech
(iqlal al-ta‘am wa-al-manam wa-al-kalam), and abandoning matters that are entailed by
humanness (al-bashariyyah)”. then his body (haykaluhu) acquires spiritual grace (al-
lutf al-rahi)....” This renuciant tendency has been a feature of Sufi piety since the
beginnings of Sufism. See al-Sarraj (1914), 11-12; Melchert (1996); Melchert (2015).
377 For some examples of this tendency from the later middle and early modern periods
from North Africa, Persia, and India, see Kugle (2007); Bashir (2011).

108



relics of the Prophet.378 Furthermore, like al-Jili, the Islamic tradition
draws a connection between revelation and the Prophet’s body, with its
description of the first Qur’anic revelation’s tremendous physical effect
on Muhammad.”” AI-Jili’s conception of the Prophet’s bodily
manifestation of the divine unqualified oneness, and his connecting this
to the revelation of the Qur’an, can therefore be seen as an elaboration, in
Sufi metaphysical terms, of those traditional ideas, albeit that this
elaboration leads him to some quite bold and (from an orthodox
perspective) dangerous conclusions.

While al-Jil1 places great emphasis on Muhammad’s body here,
this is not the only aspect of Muhammad that constitutes a locus for the
manifestation of God’s unqualified oneness. Muhammad’s huwiyyah, al-
Jil1 tells us, is also such a locus of manifestation. This poses the question
of what al-Jili means by the term Auwiyyah.**® The word huwiyyah was
introduced into Arabic by the early translators of Aristotelian
philosophical texts, as a way of translating the Greek on (being) and einai
(to be). It is commonly used in early falsafah (3"/9" century) to denote a
variety of meanings connected to the existence of God,”' yet in the later
work of Ibn Sina and others it comes primarily to denote the “ipseity”,

382
d.

identity, quiddity (mahiyyah) or essence (dhat) of Go The term was

picked up by Ibn ‘Arabi, for whom it principally refers to the utterly

378 See Gril (2006).

379 See ibid.; Madigan (2004a), 441.

%9 1 have chosen the translation “ipseity” as it is a direct (Latinate) equivalent of
huwiyyah. “He-ness” would also work in this regard, but is an ugly term. As indicated
below, hAuwiyyah may also have the sense of “identity”, as in modern Arabic, though
this does not so directly capture how the term is an abstract noun derived from the third
person singular pronoun.

1 See Adamson (2002), 125-130; Adamson (2007), 56-57, 63; Lala (2017), 74-76.

32 See Adamson (2007), 62-63.
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hidden aspect of the divine essence.’® This usage was adopted by Ibn
‘Arab1’s leading interpreters, such as al-Qashani, though in integrating
the term into his conception of the levels of existence, al-Qashani
indicates that it denotes the hidden essence that is nonetheless turned
towards phenomenality, as in al-J1lT’s conception of al-ahadiyyah, rather
than the inward aspect of the essence.”™ Al-Jili adopts and elaborates
upon these conceptions. In chapter twenty-six of al-Insan al-kamil,
which is devoted to al-huwiyyah, he defines the term as “[God’s] unseen
aspect, the appearance of which is impossible (ghaybuhu al-ladhi la

yumkin zuhiruhu),”>

though from the perspective of [its being] the
whole of the names and attributes (bi-i tibar jumlat al-asma’ wa-al-
sifat).” In this sense, he goes on, al-huwiyyah is like “the hidden aspect

of qualified oneness” (batin al-wahidiyyah).**

Al-J1l1’s conception of the
divine huwiyyah thus shares more with al-Qashant’s than Ibn ‘Arab1’s, it
denoting, in his usage, the unseen (gha’'ib) aspect of the divine essence,
but the unseen aspect turned towards the appearance of the names and
attributes, rather than the absolutely hidden dimension of the essence.
While the term al-huwiyyah is thus most commonly used — by the
philosophers and Ibn ‘Arabt and his interpreters — with respect to God,
nevertheless it is also occasionally used by all of these thinkers with

respect to created existents, particularly human beings,”®’ as in al-Jili’s

reference here to the huwiyyah of Muhammad. By analogy with al-J1l1’s

3% See Lala (2017), esp. 40-41, 79, 104-105; al-Hakim (1981), 1120. Lala also provides
a useful list and analysis of the synonyms that Ibn ‘Arabt uses for al-huwiyyah, which
include ‘ayn, dhat, nafs, and rith See Lala (2017), 89-104.

¥ See ibid., esp. 40-41,210-215.

% An alternate reading, recorded in Tahanawi (1963), 1746, is “‘aynuhu” (His
essence).

386 AI-JTIT (1997a), 101.

7 See Lala (2017), 77, 80-81, 159; al-Jili (1997a), 47.
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definition of the huwiyyah of God, it can be said that Muhammad’s
huwiyyah 1s his unseen, inner nature, and more specifically that aspect of
his inner nature that incorporates all of his attributes. Moreover,
huwiyyah’s connotation of “identity” (tashakhkhus)™ suggests that
huwiyyat Muhammad also has the sense of Muhammad’s character, or
what al-Jili elsewhere calls al-khulg wa-akhlaq.”® The significance of
both senses of huwiyyah is that they indicate that the term stands in
contrast to jism. Muhammad, al-JilT seems to be saying, is a locus of
manifestation for the unqualified oneness of God in both his physical
features and acts and his (non-physical) character and identity, i.e., in
both his zahir and bdatin aspects. Again, this accords with al-Jili’s
conception of the Perfect Man as a microcosmic figure, the idea being
not only that the Perfect Man incorporates all realities within his being,
but also that all aspects of his being, both manifest and hidden, are the
locus of manifestation for those realities. In Ibn ‘Arabian terms, this
means that Muhammad is a “synthetic being” (kawn jami®) in the sense
of his manifesting al-ahadiyyah in both his inner and outer aspects.

The above discussion would suggest that Muhammad is a locus of
manifestation of the second level of the divine existence — that of al-
ahadiyyah — but not of the first level of existence — the divine essence in
its utterly unqualified nature or “the quiddity of the true nature of the
essence”. This would fit with the idea that the essence at the highest level
of existence is beyond all manifestation and perception. However, al-Jili

goes on to undermine this impression of a clear distinction between the

3% See Tahanawi (1963), 1745-1746.
3% See al-Jili (1997a), 208.
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divine essence in its most exalted, unqualified state and Muhammad, by
including the cryptic remark that, through his essence (dhat), Muhammad
was “the essence itself” (‘ayn al-dhat). Again, this poses the question of
what al-J1lT means by the term dhat. As in the case of al-huwiyyah, the
term al-dhat is often used — by the philosophers, theologians, and Ibn
‘Arabian Sufis — with reference to the essence of God.””® When al-Jili
writes that Muhammad’s essence is “‘ayn al-dhat” here, then, it is to the
divine essence that the latter term refers. In the first chapter of al-Insan
al-kamil, which is devoted to al-dhat, al-Jil1 defines this divine essence
as that upon which all of God’s names and attributes depend, the
implication being that the essence in itself is free of qualification by
names and attributes. This divine essence, he goes on, is a “pure existent”
(mawjiid mahd), which is to say, in Ibn ‘Arabian terms, that it possess
“absolute existence” (al-wujiid al-mutlaq), the implication again being
that it is free of any qualification or limitation. By contrast, the essence
of created things (dhat al-makhliigat) — and here it should be noted that
he does use the term dhat in relation to non-divine beings — is “an
existent attached to non-existence” (mawjiid mulhaq bi-al- ‘adam), which
is to say in Ibn ‘Arabian terms, that it possesses “limited” or “possible”

existence (al-wujiid al-mugayyad, al-wujid al-mumkin).*®" Al-Jili thus

3% Thus TahanawT’s entrance on “al-dhat”, for instance, is almost entirely devoted to
the divine essence. See Tahanawt (1963), 816-818. This is not to say, however, that
dhat was not also used of created beings. For examples of this from philosophical
literature, see Faultless (2012).

31 See al-Jili (1997a), 206. For the distinction between al-wujiid al-mutlag and al-wujiid
al-muqayyad/al-mumkin in the Sufi metaphysics of Ibn ‘Arabt and his interpreters, see
al-Haktm (1981), 1133. In the background to this distinction lies Ibn Sina’s notion of
God’s essence as that which must necessarily existence (wajib al-wujid), in contrast to
other existents, which are merely possible existents (mumkin al-wujid), on which see
Goichon (1938), 381-383, 417-418; Adamson (2013).
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sets up a clear distinction between the essence of God and the essences of
His creatures, as in the orthodox Sunni conception.*”?

This clear distinction is considerably blurred, however, by al-
Jil1’s apparent identification here of the divine essence with the essence
of Muhammad. Muhammad, al-Jili seems to be saying, is not marked by
limited or potential existence like other created beings, but is in fact, in
his essence, a pure, unqualified being like God Himself. This apparent
identification of the Muhammadan and divine essences ought to be put in
the context of al-Jili’s notion of the Muhammadan Reality (al-hagigah
al-Muhammadiyyah), for it seems to me that when he writes here of
Muhammad’s dhat, it is the Muhammadan Reality — the immaterial spirit
or light of Muhammad — that he has in mind.**> As we saw in chapter
one, in his chapter on the Perfect Man al-Jili attributes to this
Muhammadan Reality the ability to become manifest (mutajallin) in the
forms of phenomenal existents, specifically, the other Perfect Men or

4
Poles.>

This capacity is analogous to that of the divine essence to make
its existence manifest within the phenomenal world, a point highlighted
by al-Jili’s use of the term fajalli, a term usually applied to the process of
divine manifestation, with respect to the Muhammadan Reality. This
shared capacity of the Muhammadan and divine essences to become
manifest in phenomenal existents makes sense if one proposes, as al-Jili

seems to do in the passage under discussion, that those two essences are

identical.

392 See Tahanawi (1963), 816-817, for the dominant Ash‘ari view that “His essence —
May He be exalted — is distinguished from all other essences.”

3%3 1t should be noted in this regard that al-hagigah is one of the synonyms commonly
given for al-dhat. See ibid., 685.

% See al-Jili (1997a), 210-211.
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Taking this idea to its logical conclusion, might it therefore be
said that Muhammad, according to al-Jili’s conception, is in fact divine?
In this passage and in the chapter on the Perfect Man (as well as in his
other writings),*** al-Jili does appear to go further than Ibn ‘Arabi and his
other main interpreters in blurring the distinction between God and the
Prophet. It is certainly true that those earlier thinkers utilise, like al-Jili,
the concept of the Muhammadan Reality to assign to Muhammad a
special cosmic significance, specifically, with respect to his role in the
creation and preservation of the world and the appearance of prophets
and friends of God.”® Nevertheless, they tend to retain the sense of a
distinction between the Muhammadan Reality and the simple divine
essence. Thus al-Qashani, for instance, in his commentary on the chapter
on Muhammad in the Fusus, identifies Muhammad as the “first self-
determination” (awwal ta ‘ayyun) of the essence, noting that the essence
at the level of al-ahadiyyah (which, it should be remembered, constitutes
the first level of existence, i.e. the level of the simple essence, in his
scheme) lies above the level of Muhammad.””” In his Qur’an
commentary, meanwhile, al-Qashani draws a clear distinction between
the absolute existence (al-wujild al-mutlag) and the “relational” or

“additional” existence (al-wujid al-idafi) of Muhammad, the Perfect

3% See e.g. Lo Polito (2010), 159/208, for the passage in al-Kahf wa-al-ragim where al-
J1l1 recounts his vision that the Prophet was both qualified by the attributes of the divine
self and was “the unseen essence itself” (‘ayn al-dhat al-gha’ib).

3% See al-Hakim (1981), 347-349; Izutsu (1984), 236-238.

37 See ibid., 237; al-Qashani (1992), 82. Ibn ‘Arabi, al-Qashani and al-QaysarT also
identify the Muhammadan Reality with the First Intellect (al- ‘aq! al-awwal) (see ibid.;
al-Hakim (1981), 348-349; Rustom (2005), 60), as in fact does al-Jil1, as we shall see
below.
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Man.*® Similarly, al-Qashani’s student al-Qaysari, while going so far as
to state that Muhammad’s station, the station of “divine synthesis” (al-
jam ‘iyyah al-ilahiyyah), is the locus of appearance for the name Allah,
nevertheless also notes, like his teacher, that the level of al-dhat al-

ahadiyyah lies above it.**

While the earlier interpreters of Ibn ‘Arabi
thus indicate that the Muhammadan Reality can be identified with the
second level of existence, they stop short of suggesting, as al-Jili seems
to here, that the Muhammadan Reality is identical to the first level of
existence, i.e. the simple divine essence itself.**’ It might therefore be
said that al-J1lT’s more exalted conception of the Prophet represents a new
stage in the development of Ibn ‘Arabian Sufi metaphysical thought.

As is often the case with this type of Sufi metaphysical thought,
however, al-Jil1 in other places appears to put forward a different view,
namely the more common Ibn ‘Arabian conception of the Muhammadan
Reality as the first created thing or the first manifestation or self-
determination of the essence. Thus, on several occasions he follows Ibn
‘Arabi, al-Qashani and al-Qaysari in identifying the Muhammadan
Reality with the Neoplatonic concept of the First Intellect (al-‘aql al-

401

awwal),”™ which is one of the names for the first self-determination of

3% See Lala (2017), 163-164, 211. See also Izutsu (1984), 240-241, citing Ibn ‘Arabi
and al-Qashant making the same point.

399 See Rustom (2005), 58.

40 Similarly, ‘Abd al-Ghani al-Nabulusi identifies the “degree of the Prophet
Muhammad” with the second level of existence, which in his scheme is that of the
divine attributes. See Sirriyeh (2005), 24. This would suggest that al-Jili’s blurring of
the divine and Muhammadan essences did not catch on, even among those such as al-
Nabulust who were heavily influenced by his thought.

1 See al-Jili (1997a), 146, 155; al-Jili (1999b), 27.
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the essence, but not of the simple essence itself.***

In the same vein, he
often quotes a series of three (uncanonical) hadiths that state respectively
that the first thing God created was the Pen (al-galam), the Intellect (al-
‘agl) and the Spirit (rizh) of Muhammad, indicating again that the
Muhammadan Reality, which is synonymous with “the Muhammadan
Spirit” (al-rith al-muhammadri) constitutes the first self-determination of
the divine essence, and underlining that it is created and not eternal.*”
Furthermore, it is not entirely clear from the passage under discussion
whether al-Jil1 identifies Muhammad’s essence with the divine essence in
its utter simplicity, i.e. the first level of existence, or, like al-Qaysart,
with the divine essence at the level of al-ahadiyyah, the second level of
existence and the first descent into phenomenality. Al-Jil1 thus leaves just
about enough room for ambiguity on the matter to allow his readers to
believe that he maintains a distinction between God and Muhammad. It
nevertheless seems valid to say that he goes as far as it is possible to go
here without explicitly stating that Muhammad is a fully divine being.
Indeed, we have seen that he identifies Muhammad with the highest two
levels of the divine existence in the three different aspects of his being,
namely in his body or zahir aspect, his ipseity or batin aspect, and his

essence or spiritual aspect.

42 See al-Jili (1997a), 164, where he identifies al-‘agl al-awwal with al-lawh al-
mahfiiz, “the locus of His self-determination and descent (mahall ta ‘ayyunihi wa-
tanazzulihi).”

403 Qee ibid., 146; al-Jil1 (1999a), 73-74. According to Jonathan Brown, these hadiths
were rejected by medieval hadith collectors, “even those...known for their laxity. Belief
in [their] truth persisted, however, especially among Sufi scholars.” Brown (2015), 228.
Thus we find one version of this hadith quoted in the orthodox tafsirs of al-Qurtubi and
Ibn Kathtr, (see al-Qurtubt (1997), 18:196 (Q 68:1); Ibn Kathir (2000), 1354 (Q 68:1)),
as well as in al-jT’s al-Mawdgqif, while al-Iji’s commentator al-Sharif al-Jurjani (d.
816/1413) mentions all three variants. See Dhanani (2016), 392, 396, note 11.
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Al-J1lT connects Muhammad’s synthesis of the highest levels of
the divine existence in the different aspects of his existence to a hadith
that states that the Qur’an was revealed to Muhammad “in a single
whole” (jumlatan wahidatan). Interestingly, the apparent meaning of this
hadith directly conflicts with what the Qur’an itself says about its own
revelation, to the extent that the same language is used to denote two
opposing positions: Q 25:32 has the unbelievers asking why the Qur’an
was not sent down in a single whole (jumlatan wahidatan). Yet while the
hadith quoted by al-Jili here is not canonical,*™* a similar idea is found in
a widely quoted hadith reported on the authority of Ibn ‘Abbas (d.
68/678/8), which al-Jil1 quotes later in the chapter, and according to
which the Qur’an was revealed “with a single push” (daf atan
wahidatan) to the lowest heaven, and then subsequently revealed in

stages to Muhammad.**

Al-J111 in fact goes further than this, however,
for the hadith that he quotes indicates that the Qur’an was revealed all at
once to Muhammad. While the full significance of this notion will
become clearer in the following sections, what matters here is that al-Jili
connects the language of the hadith to the idea that Muhammad
manifested the divine in a comprehensive way, that is, jumlatan or
ijmalan, or, in Ibn ‘Arabian terms, that he is a perfect kawn jami‘. The
hadith thus indicates that Muhammad is the Perfect Man; indeed, earlier
in the book, al-J1lT makes this connection explicit: “There is no one in the

entirety of existence for whom being comprehensive (al-jumlah) is valid,

except for the Perfect Man (al-insan al-kamil), and [Muhammad] —

494 See Cornell (1998), 344, note 55.
43 See Bowering (2003), 349-350.
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Blessings and peace be upon him — alluded to this idea when he said, “He
sent down the Qur’an to me as a single whole.”**

Al-J1lT’s quotation of the hadith in the present passage serves the
further function of bringing us back from the discussion of Muhammad’s
nature to the consideration of the revelation of the Qur’an, to which this
chapter is ostensibly devoted. More specifically, it indicates that these
two topics are in fact interrelated, for Muhammad’s being a locus of
manifestation for the unqualified oneness of God in his body and ipseity,
and the very nature of the divine essence in his essence, indicate
something significant about the relationship between the Muhammad and
the Qur’an. Al-JilT’s conception of the nature of this relationship can be
expressed in terms of the following syllogism: if the Qur’an, as he
indicated at the beginning of the chapter, is an expression of al-dhat and
al-ahadiyyah, and if Muhammad’s body and ipseity are loci of
manifestation for al-ahadiyyah and his essence is identical to al-dhat,
then it would seem to follow that Muhammad and the Qur’an are
somehow identical, for they both manifest the same thing.

Strange as this idea may seem, it may in fact be taken as a Sufi
metaphysical elaboration of an orthodox Sunni tradition, namely, a
saying attributed to ‘A’ishah, who is said to have replied to a question
about Muhammad’s character (khulug) with the answer that his character
was the Quran (khuluquhu al-Qur’an).**’ Indeed, in the Futihat Ibn

‘Arabi cites this tradition to make the same point that al-Jil1 is suggesting

496 A1-J1IT (1997a), 98.

7 This tradition is recorded in Muslim (1995), 6:23-26 (no. 746). The Qur’anic
exegetes connect this tradition to Q 68:4: “And truly you have a great character (khulug
‘azim).” See e.g. al-Qurtubt (1997), 18:198 (Q 68:4); Ibn Kathir (2000), 1355 (Q 68:4).
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here, and in more explicit terms: “It is as if the Qur’an,” he concludes
from the saying of ‘A’ishah, “had taken on a bodily form under the name
of Muhammad b. ‘Abd Allah,” and continues, “One who has not lived at
the time of the Prophet but desires to see him, should contemplate the
Qur’an for there is no difference between the act of contemplating it and
the act of contemplating the Envoy of God.”**® And while al-Jili does not
explicitly cite the saying of ‘A’ishah here, he does quote it in his al-
Kamalat al-ilahiyyah to make the same point as he is making here: the
saying, he says, is “an allusion to the truth of [Muhammad’s] realisation
of the divine perfections (al-tahaqquq bi-al-kamalat al-ilahiyyah),
because the Qur’an is only an expression of the perfections of God.”*"
Al-J1lT seems to be inviting the reader to draw the same conclusion in the
passage of al-Insan al-kamil that is under discussion. This reflects his
more general Sufi metaphysical conception of revelation as a
phenomenon that involves the levels of existence, the scriptures, and
human beings (specifically, the prophets or Perfect Men). Each of these
three categories, as loci of the divine manifestation, corresponds
existentially with each of the others. This is of relevance for al-Jili’s
conception of the hierarchy of scriptures, for it allows us to construct a
series of corresponding hierarchies of the levels of existence, scriptures,
and prophets. At the top of these hierarchies stand, respectively, al-

ahadiyyah, the first and least qualified form of divine manifestation, the

4% Quoted in Addas (2009), 1:68; Chodkiewicz (1993a), 71, note 38; Chittick (1989),
241-242. Ton ‘Arabi also uses the term “little Qur’an” (Qur’an saghir) to denote the
Perfect Man, and in one instance even identifies himself with the Qur’an and the seven
oft-repeated verses (al-sab‘ al-mathani), i.e., the Fatihah. See al-Hakim (1981), 908;
Abi Zayd (2006), 48-49.

499 See al-Jili (1997b), 228.
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Qur’an, the scripture that expresses the divine essence in the most

complete way, and Muhammad, the prophet or Perfect Man who

embodies the essence in the most complete way. This is a theme that runs

through al-Jil1’s chapters on the scriptures, as we shall see.

¢) The two aspects of the Qur’an — al-Qur’an al-karim & al-Qur’an al-

hakim

And this is what is expressed by “The Generous Qur’an” (al-
Qur’an al-karim), because He gave him [i.e. Muhammad]
comprehensiveness (al-jumlah), which is the complete generosity
(al-karam al-tamm), because He spared nothing from it; rather,
He poured forth (afada) everything (al-kull) into it, out of the
essential, divine generosity (karaman ilahiyyan dhatiyyan).

As for “The Wise Qur’an” (al-Qur’an al-hakim), it is the descent
of the divine realities (tanazzul al-haqd’iq al-ilahiyyah) through
the ascension (‘urij) of the servant up to the attainment of
realisation (al-tahaqquq) of them in the essence, step by step,
according to what is required by the divine wisdom (al-hikmah
al-ilahiyyah), of which the essence is a consequent. This is the
only path to something [like this], for He does not permit the
possibility that someone might attain realisation of all the divine
realities through his body from the first moment that he is brought
into existence. However, he whose primordial nature (fitrah) is
disposed towards divinity (majbiilah ‘ala al-ulithiyyah) rises up
through them [i.e. the divine realities] and attains realisation of
them, according to what is unveiled (yankashif) to him of them,
one [reality] after another, according to the divine ordering. And
the Real has alluded to the explanation of that when He said: “We
have sent it down in stages (nazzalnahu tanzilan).” (17:106) This
effect is neither cut off nor does it cease, rather the servant
continues the ascent (faraqqin) in such a manner, and the Real
continues with the manifestation (tajallin), since there is no way
of exhausting that which does not end, because the Real in itself
does not end.*'’

We have thus far seen that, in al-J1l’s view, God’s sending down

of the Qur’an to Muhammad constitutes the manifestation of His

unqualified oneness within the Prophet. The Qur’an, therefore, represents

10 AL-J11T (1997a), 116.
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the comprehensiveness and unity of the divine essence at the level of al-
ahadiyyah. In this section, al-Jili both elaborates upon this idea and
introduces a new element into his conception of the Qur’an, namely, that
the revelation of the Qur’an constitutes the manifestation of the
differentiated divine attributes, in addition to the manifestation of the
comprehensive, simple essence.

These two aspects of the Qur’anic revelation are represented, as
al-Jil1 sees it, in two of the different names by which the Qur’an is
known, al-Qur’an al-karim and al-Qur’an al-hakim. Both of these are
names that the Qur’an assigns to itself,*'' hence al-Jili’s discussion here
can be viewed as a Sufi metaphysical exegesis of those terms. The
adjectives karim and hakim, it should also be noted, are also among the
attributes that the Qur’an assigns to God, meaning that the Qur’an
“reflects the attributes of the one who sent it down”,412 a notion that
supports al-Jili’s conception of revelation as the self-manifestation of
God. Let us look, then, at how he integrates each of these names of the
Qur’an into that conception.

The term al-Qur’an al-karim is generally understood by the
exegetes and in the wider Islamic tradition to mean “the Noble
Qur’an”.*"® Al-Qurtubi (d. 671/1273), for instance, notes three different
views on why the Qur’an is described as “karim” — namely, because it is

uncreated (ghayr makhliig), because of what it contains by way of “noble

" For al-Qur’an al-karim, see Q 56:77, as well as Q 27:29 (“kitab karim”). For al-
Qur’an al-hakim, see Q 36:2, as well as Q 3:58 (“al-dhikr al-hakim”) and Q 31:2 (“al-
kitab al-hakim™).

12 Mir (2003), 513.

13 See ibid.: “The Qur’an is “noble” because it comes from a noble source, and, being
noble, it deserves to be treated with reverence.”
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traits (karim al-akhlag) and the meanings of things”, and because “He
declares the one who memorises it to be noble (yukarrim hdfizahu) and
the one who recites it to be great” — all of which make much more sense
if karim is understood to mean “noble”.*'* In this regard, karim is
generally taken to be synonymous with ‘azim, meaning that it is
generically “great”.*'* AI-Jili, however, seems to be understand the term
in the more particular sense of “generous”. This secondary meaning of
karim goes back to the Jahiliyyah, generosity being connected to nobility
“since, in the old Arab conception of human virtue, extravagant and
unlimited generosity was the most conspicuous and concrete
manifestation of a man’s nobility.”*'® In the context of this passage,
however, the generosity being spoken of is not that of a human being but
of God, his generosity consisting in His not leaving anything out of the
Qur’an. For al-Jili, therefore, the name al-Qur’an al-karim does not
merely indicate the Qur’an’s greatness, but more specifically points to its
comprehensive nature,*'” an idea that he expresses using the key term al-
jumlah. We saw this same term in the hadith that he quoted in the
previous section, which he used to signify the comprehensive nature of
Muhammad. This alerts us once again to the correspondences between

the levels of existence, the scriptures, and the prophets, for each of the

divine essence at the level of unqualified oneness, the Qur’an, and

14 See al-Qurtubi (1997), 17:193 (Q 56:77).

15 See ibid.; Ibn Kathir (2000), 1292 (Q 56:77).

16 Tzutsu (1964), 43. See also Izutsu (1959), 76-79.

417 AL-JTlT’s interpretation of the name al-Qur’an al-karim may have a precursor in al-
Qashani’s commentary on Q 56:77, where he explains that the term denotes how the
Qur’an is “a comprehensive form of knowledge (‘ilm majmii‘), which has eternal
nobility and honour (karam wa-sharaf gadim) and a high value (qadr rafi®).” Al-
Qashani (2001), 2:296 (Q 56:77). The interpretations of both authors may be connected
to the etymological association of the root g-r-’ with “gathering together” (see Lane
(1984), 1:2502), an association exploited by Ibn ‘Arabi. See Ibn ‘Arab1 (1946), 70.
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Muhammad, as al-Jili sees it, is defined by comprehensiveness. These
correspondences in turn reflect al-Jili’s conception of revelation, a
conception indicated here by his use of the term afdda — a term that
connotes the “emanation” (fayd) of the divine existence — to denote
God’s revelation of the Generous Qur’an.*'®

This Sufi metaphysical conception of revelation also applies to
al-J1l1’s treatment of the term al-Qur’an al-hakim, as is indicated by his
use of the term tanazzul — a term which, as we have already seen in this
chapter and as al-Jil1 indicates here, is another synonym for the divine
tajalli — to denote the revelation of this aspect of the Qur’an. Yet,
whereas the revelation of the Qur’an as al-Qur’an al-karim denoted the
manifestation, emanation, or descent of the comprehensive divine
essence, the revelation of the Qur’an as al-Qur’an al-hakim denotes the
descent of what al-Jili calls “the divine realities” (al-haqd’iq al-
ilahiyyah). As we saw earlier in this chapter, this latter term seems to
denote, in al-J1l1’s usage, the divine or “higher” levels of existence, i.e.
those levels that are associated with one of the divine names or attributes.
It therefore follows that what the Qur’an reveals as al-Qur’an al-hakim 1is
not the divine essence but rather the divine names and attributes. The
connection of this idea to the adjective hakim is not immediately
apparent, though it may have something to do with the association made
by Ibn ‘Arabi in Fusis al-hikam between the different forms of

“wisdom” (hikmah) and the divine attributes.*"”

1% As noted in the previous chapter, this Neoplatonic term is sometimes used in Ibn
‘Arabian Sufi metaphysics as a synonym for tajallr.

19 See Tbn “Arabi (1946), 57-58 and passim. The majority of exegetes tend to interpret
the term al-hakim in al-Qur’an al-hakim to mean “firmly established” (muhkam), i.e.
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The key distinction between the two names or aspects of the
Qur’an — i.e. their being manifestations of, respectively, the divine
essence and the divine names and attributes — leads to two further
important distinctions, connected to the process through which the divine
revelation or manifestation occurs, and the individual who receives it.
Dealing first with the process of revelation, we have seen already that a/-
Qur’an al-karim, being an expression of the comprehensive essence,
denotes the Qur’an that was revealed “as a single whole” to Muhammad.
Yet al-Jil1 indicates in this passage that this is not the only way that the
Qur’an was revealed, for he quotes a Qur’anic verse (17:106) that
indicates, at least according to the dominant exegetical view, that the
Qur’an was in fact revealed in piecemeal fashion, as in the traditional
understanding of the process of revelation.*”” This gradual process of
revelation is represented, then, by the name al-Qur’an al-hakim. This
makes sense, if we remember that a/-Qur’an al-hakim is an expression of
the divine names and attributes, which, according to al-Jil1’s general Sufi
metaphysical theory, gradually appear as God descends through the
levels of existence. Furthermore, the notion of piecemeal revelation
reflects the multiplicity of the divine names and attributes, in contrast to
the unity of the divine essence. Al-Jil1 thus proposes that the Qur’an was

revealed in two different ways to Muhammad, in order to capture how

prone to no falsehood. See e.g. al-Qurtubt (1997), 15:10 (Q 36:2); Ibn Kathir (2000),
1104. Interestingly, al-Qashani understands the name al-Qur’an al-hakim to be an
allusion to the Qur’an’s — and Muhammad’s — comprehensiveness, i.e. in much the
same way as al-J1lT understands the name al-Qur’an al-karim. See al-Qashani (2001),
2:163 (Q 36:2).

420 For the exegetical association of the verb nazzala with the idea of revelation in
stages, see al-Zamakhshart (1947), 336 (Q 3:3): “If you say, “Why is it said, “He sent
down (nazzala) the Book,” “and He sent down (anzala) the Torah and Gospel”?” 1
would say, “Because the Qur’an came down in gradations (munajjaman), while the
[other] two books came down all at once (jumlatan).”
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Muhammad received the manifestation of both the utterly one and simple
essence and the multiple, differentiated divine names and attributes. His
distinction between the two names of the Qur’an and the different ways
in which they are revealed can therefore be viewed as an attempt to solve
the problem of the one and the many in terms of the revelation of the
Qur’an.

Moreover, the revelation of al-Qur’an al-hakim differs in another
way from that of al-Qur’an al-karim, in that it involves not only the
descent or manifestation of the divine names and attributes, but also a
corresponding “ascent” (‘uriij, taraqqin) of the individual through the
divine levels of existence. This idea is in keeping with al-Jili’s
conception of the levels of existence not only as loci in which the divine
existence becomes manifest, but as stations (magamat) on the path to
God. It suggests that revelation is not only a one-way, downward process
(from God to man), but that it is a two-way process involving human
activity, presumably, the self-purifying activities of the Sufi path. This is
not necessarily out of keeping with the orthodox Islamic conception of
the process of revelation: the Prophet is traditionally said to have
engaged in religious devotions prior to receiving the first Qur’anic
revelation, and is also famously said to have experienced an ascension
(mi‘r@j) through the heavens on his Night Journey.*”' Indeed, the
etymological connection between ‘urij, one of the terms that that al-Jilt
uses here to denote the process of individual ascent through the divine

realities, and mi ‘raj suggests that he might have the story of the

21 See Madigan (2004a), 443. For the mi ‘raj, see Sells (2001).
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Prophet’s ascension in mind here. This being said, there also seems to be
an indication here that individuals other than the Prophet are capable of
undertaking this spiritual ascent and thereby receiving the revelation of
al-Qur’an al-hakim. What indicates this is al-J1lT’s use here of the generic
term “al- ‘abd”, meaning “the servant” or most basically “the (human)
individual”, and the phrase “the one whose primordial nature is disposed
towards divinity”, to refer to the individual who ascends through the
levels of existence. Given that al-Jil1 is normally very clear when he is
talking about the Prophet — for instance, through his use of one of the
common salutations — it seems likely that these terms do not refer
specifically to Muhammad.

Who, we might then ask, is capable of undergoing this ascent
through the divine realities, or put another way, who is it that can receive
the revelation of al-Qur’an al-hakim? The answer to this question lies in
uncovering what al-J1li means by “the one whose primordial nature is
disposed towards divinity (fitratuhu majbilah ‘ala al-ulithiyyah).”
According to the traditional Islamic view, the fitrah of all human beings
— indeed, of all creatures — is to be in a state of submission to God.**
Applying his Sufi metaphysical outlook to this idea, in the last chapter of
al-Insan al-kamil al-Jili states that all individuals are “primordially
disposed” (maftirin, majbiilin) to the worship of God ( ‘ibadat Allah) by

virtue of their original nature (al-asalah).”** Does this mean, then, that

22 This idea is grounded in the famous hadith: “There is no child who is not born

according to the primordial nature (‘ala al-fitrah). But then his parents make him a Jew
(yuhawwidanihi), a Christian (yunasirranihi) or a Zoroastrian (yumajjisanihi).” This
hadith is recorded in Bukhari (1862-1908), 1:348; Muslim (1995), 16:169-173 (no.
2658). See also Macdonald (1965), 932; Hoover (2016).

23 AL-J1lT (1997a), 252.
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the primordial nature of all human beings is disposed towards divinity,
and thus that all humans can ascend through the divine realities and
receive the revelation of al-Qur’an al-hakim? This is essentially the same
question that we saw in the previous chapter, namely, whether all humans
are Perfect Men. As we saw there, al-JilT’s view seems to be that while
all individuals are perfect “in potential” (bi-al-quwwah), nevertheless
only certain people are capable of realising and manifesting that
perfection “in actuality” (bi-al-fi 7).*** The same, then, can be said with
regard to question of who is able to undergo the ascent through the divine
realities. While all individuals may have the potential to reach this
spiritual level, nevertheless only certain individuals possess, in Ibn
‘Arabian terms, the requisite “receptivity” (gabiliyyah) or “preparedness”
(isti ‘dad) to actually do so.*”® These individuals, we can validly presume,
are the Perfect Men, for it is they who are disposed to receiving the
divine manifestations in the most complete way.

This notion that the Perfect Men are capable of receiving the
revelation of al-Qur’an al-hakim has important implications for our
understanding of al-Jili’s conception of revelation and of sacred history
more generally. If the revelation of the Qur’an consists not only of wahy
and tanzil in the traditional sense — i.e. revelation of the divine word to

42
16

Muhammad through the intermediary of the angel Gabriel ™ — but also of

what al-Jil1 calls here tahqiq and kashf — i.e. the mystical experience of

4 Ibid., 207.

25 For these concepts, see Chittick (1989), 91-94; Izutsu, 33-35. For al-JilT’s definition
of them, see Hoffman (1999), 355-356.

26 See Madigan (2004a), 439-442.
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the Perfect Men"’ — then it would seem to follow that the gates of
revelation are not closed with Muhammad, with the Qur’an continuing to
be revealed to the Perfect Men, up to al-Jili’s own time. In this case,
sacred history, as al-Jili understands it, would be an ongoing
phenomenon, as in the Ibn ‘Arabian notion of waldyah as “general
prophecy” (nubuwwah ‘Gmmah), which was mentioned in chapter one.**®
This being said, it should also be remembered that, in al-Jili’s view, the
Perfect Men are in fact forms in which the Muhammadan Reality
becomes manifest; hence, even when an individual other than
Muhammad receives al-Qur’an al-hakim, it might still be said that it is
Muhammad who is the recipient of the Qur’anic revelation. Moreover,
al-Jil1 suggests that it is only Muhammad who receives the revelation of
the Qur’an as al-Qur’an al-karim, which is the more complete form of
the Qur’an. While his distinction between the two aspects of the Qur’an
thus leads him into dangerous waters, from an orthodox perspective,
nevertheless this should not lead us to overlook his insistence on the
superiority of Muhammad over all other individuals.

It is difficult, I think, for us to comprehend fully what al-Jili
means when he talks about the different natures of al-Qur’an al-karim
and al-Qur’an al-hakim. What should be emphasized is that he is not
talking about two different scriptures, but rather two different aspects of

the same scripture.*’ This being the case, the fundamental role of the

7 For Ibn ‘Arabi’s identification of the station of the Perfect Man (magam al-insan al-
kamil) as the station of tahqiq, see Chittick (2004), 33.

28 For this notion, see Ibn ‘Arabi (1946), 62-64; Chodkiewicz (1993a), 50-51, 114-115;
Friedmann (1989), 71-76; Nettler (2003), 142-145.

2 Though al-Jili’s identification of these two different Sufi metaphysical aspects of the
Qur’an is unusual, the notion that the Qur’an possesses several aspects (dhit wujith) was
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two different names is to show that the Qur’an represents both the unity
and simplicity of the divine essence, on the one hand, and the multiplicity
of the divine names and attributes, on the other. Al-J1l1’s rationale for
highlighting the two different names, then, lies in his desire to draw
attention to the comprehensive nature of the Qur’an, for true
comprehensiveness entails not only being all-encompassing, like the
divine essence, but also being detailed, like the divine names and
attributes. Al-J1lT’s discussion of these two names of the Qur’an — and of
some of the Qur’an’s other names later in this chapter and in the
following chapter — ought therefore to be placed within the context of his
concern to show that the Qur’an, as the most comprehensive scripture,
stands at the top of the hierarchy of scriptures. In demonstrating this
concern, he adopts the orthodox Islamic view of sacred history, but

. . . 4
expresses it, as we have seen, in Sufi metaphysical terms.***

d) The comprehensiveness of the Perfect Man

So if you were to say, “What is the benefit of him saying: “He
sent down the Qur’an to me as a single whole”?” we would say,
“That [benefit] has two aspects. The first aspect is with respect to
the effect (al-hukm), because the perfect servant (al-‘abd al-
kamil), if God manifests Himself to Him through His Essence, is
affected (yuhkam) by what he witnesses (yashhad), which is that
he is the whole (jumlah) of the essence that does not end, and that
it [the essence] has descended upon him without leaving its locus
(mahall), which is its rank (al-makanah). The second aspect is

a common one in Islamic thought from earliest times. See Bowering (2003), 346. There
may, furthermore, be a precedent for his identification of two different aspects of the
Qur’an in the work of the Andalusian Sufi (and influence upon Ibn ‘Arabi) Ibn Barrajan
(d. 536/1141), who distinguishes between the Qur’an as al-Qur’an al-‘azim and as al-
Qur’an al- ‘aziz, for which see Casewit (2017), 223-226.

% In so doing, he is following the lead of the earlier interpreters of Ibn ‘Arabi. In
several places in his commentary on the Qur’an (e.g. his commentary on Q 2:185, 36:2,
15:8), for instance, al-Qashant expresses the comprehensiveness (jam‘, ijmal) of the
Qur’an in metaphysical terms. See e.g. al-Qashant (2001), 1:90 (Q 2:185), 2:163 (Q
36:2).
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with respect to the exhaustion of the remnants of humanness
(istifa’ bagayat al-bashariyyah), and the disappearance of the
traces of createdness (idmihlal al-rusiim al-khalgiyyah), in their
completeness, because of the appearance of the divine realities
(al-haga’iq al-ilahiyyah), through their [leaving their] effects
(athar) on every limb of the body (kull ‘adw min a‘da’ al-jism).
So the whole (al-jumlah) is connected to his saying [i.e. the
hadith] according to this second aspect, and its meaning is the
passing away of all of the defects of createdness (dhahab jumlat
al-naqad’is al-khalgiyyah) through the attainment of realisation of
the divine realities (al-tahaqquq bi-al-haqad’iq al-ilahiyyah).*'
We have thus far seen that al-Jili’s conception of the Qur’an
centres upon his view that the Qur’an is a comprehensive scripture —
understood in metaphysical terms to mean that it is an expression of the
divine essence and attributes — and, subsequent to that idea, his notion
that the recipient of the Qur’anic revelation — Muhammad, or, in the case
of al-Qur’an al-hakim, the Perfect Man more generally — is a
comprehensive being. In this section, al-Jili elaborates upon this
connection between the comprehensiveness of the Qur’an and the
comprehensiveness of the Perfect Man, through an explanation of the key
term used to express the notion of comprehensiveness, namely, al-
jumlah. As we saw earlier in the chapter, he draws this key term from a
hadith in which Muhammad declares that he received the Qur’an “as a
single whole” (jumlatan wahidatan); hence the section can be viewed as
a kind of commentary on that uncanonical hadith.
There are two aspects, al-Jili tells us, to the comprehensiveness of
recipient of the Qur’anic revelation. How we understand the first aspect

depends in part on how we interpret the key term hukm. This is a

polysemic term that is subsequently often difficult to translate. In

B ALJTIT (1997a), 116-117.
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. . . 432
common usage, it most often denotes either “category” or “judgment”.*’

In the technical lexicon of Ibn ‘Arabian Sufi metaphysics, however, the
term ahkam is often used synonymously with athar, nisab or idafat to
denote the “effects” or “determining properties” of the divine names
within the phenomenal world.*®> While it is possible to read the terms
hukm and yuhkam here as ‘“category” and “categorise”, we can do
somewhat more with the meaning if we take the terms in their Ibn
‘Arabian senses. If we read hukm as “effect”, then the implication of the
hadith is that the individual who receives the revelation of the Qur’an “as
a single whole” bears the trace or effect of this revelation in his person.
Since the Qur’an, as we have seen and as al-Jil1 again indicates here,
represents the simple, comprehensive, and eternal divine essence, it
follows that such an individual will similarly embody these traits, this
being the “effect” of the revelation. The point being made, then, is that
not only does the recipient of the Qur’anic revelation “witness”
(yashhad) the comprehensive divine essence, but he also bears the trace
of that comprehensiveness, through his being a locus of manifestation for
the essence, an idea that we saw developed in the earlier part of this
chapter. In this way, al-Jili indicates that the subjective mystical
experience of the Perfect Man and his objective nature are two sides of
the same coin.

The second aspect of the comprehensiveness of the recipient of
the Qur’anic revelation is not so much a different aspect but rather an

elaboration upon the first. The revelation of the Qur’an as a single whole,

2 See Lane (1984), 1:617; Schacht (1960).
3 See Chittick (1989), 39.
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al-Jil1 tells us, indicates the complete transformation of the recipient of
the Qur’anic revelation from human to quasi-divine being. According to
my reading of the key terms used here, this transformation takes place at
three interconnected levels: the ethical, the physical, and the
metaphysical. The first key expression used to signify this transformation
is istifa’ bagayat al-bashariyyah.* In chapter fifty of al-Insan al-kamil,
on the Holy Spirit, al-Jili explains that bashariyyah “entails the sensual
desires (al-shahawat) upon which this [human] body (jasad) is based,
and the things to which [his] nature (fab®) i1s accustomed,” the
individual’s task being to pass beyond this “base humanness” (hadid al-
bashariyyah) and attain a state of “spirituality” (rithiyyah).*> The term
bashariyyah is therefore connected, in al-Jili’s understanding, with the
notion that human nature is sinful and concupiscent,”® shahwah being a
Qur’anic term associated with an unhealthy desire for food, material
possessions, and (illicit) sex.*” To say, therefore, that all remnants of the
bashariyyah of the recipient of the Qur’anic revelation pass away is to
indicate, at least on one level, the ethical purification of that individual,
1.e., his leaving behind the sinful desires of ordinary mortals. Such a

notion is in keeping with the doctrine of the sinlessness or infallibility

4 Cf. the similar language used by ‘Ayn al-Qudat al-Hamadani (d. 525/1131) in
reference to the Prophet, whom he describes as “a soul purified of the fleshly human
condition (bashariyyat) and beyond this world.” Quoted in Lewisohn (1999), 325.

3 AL-J1lT (1997a), 151-152.

¢ Although the Qur’an contains several scattered references to the Fall of Adam and
Eve, it is often said that there is no doctrine of original sin in Islam. See Johns (2002),
173. However, like many Sufis, al-Jil1 indicates that man possesses a base nature
(tabi‘ah nafsaniyyah) that is susceptible to Satan and which needs to be overcome
through spiritual exercises, an idea which he connects to Adam’s eating the fruit (al-
habbah) from the Garden. See al-J1l1 (1997a), 185-186, 194-195, 206-207.

“7 See e.g. Q 3:14, 7:81, 27:55, 52:22, 56:21, 77:42. Ibn ‘Arabi, it should be noted,
connects the term bashar with man’s “animality” (hayawaniyyah), a term that likewise
connotes sinful behaviour. See Izutsu (1984), 183.
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(‘ismah) of the prophets, which had become orthodoxy in Sunni Islam by
al-J1l1’s time. Indeed, since, the dominant later Ash‘arT position was that
the prophets were sinless from the moment that their prophetic missions
began,*® al-Jili’s view that, upon his receiving the Qur’anic revelation,
the sinful human traits of the recipient are effaced, therefore constitutes a
development of that orthodox Sunni position in Sufi metaphysical terms.
In addition (and connected) to the transformation at the ethical
level, the recipient of the Qur’anic revelation also appears to undergo a
physical transformation. Aside from connoting man’s sinful nature,
bashariyyah is sometimes also connected to the physical aspect of man,
in part due to its etymological association with the Arabic word for skin
(basharah).*® Al-Jili in fact defines bashariyyah in chapter fifty as “the
things that are entailed by [man’s] form (siirah),”**" indicating that the
sinful nature of man is connected to his corporeality. To say that the
remnants of bashariyyah disappear from the recipient of the Qur’an,
therefore, is also to suggest that his physical form undergoes a
transformation. This is confirmed by the other phrases that al-Jil1 uses in
this section. Thus when he refers to idmihlal al-rusiim al-khalgiyyah, he
is apparently indicating the disappearance of the outward signs of the
individual’s createdness, i.e. his human body, rasm denoting a physical

mark or trace (athar).**' When juxtaposed with al-Jili’s indication earlier

8 See Madelung (1978), 183.

9 See Berjak (2006), 115.

0 AL-J11T (1997a), 151.

1 See Lane (1984), 1:1085. See also al-Jili’s use of the term (adopted from Ibn ‘Arabi)
‘ulama’ al-rusim to denote those religious scholars who are concerned only with
external forms, which in the context of man would be the body. See al-Jil1 (1997a), 131.
The Avicennian understanding of rasm as “description” could also apply here, in the
sense that Muhammad can no longer be described as being created. See Goichon
(1938), 143.
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in the section that the “effect” (hukm) of the divine essence leaves its
mark on the recipient of the Qur’an, this would appear to indicate that his
body ceases to be marked by human traits and instead is marked by the
signs of divinity. This physical aspect of the transformation is made
explicit and given greater definition by al-J1li’s statement that the created
traces that disappear from the recipient’s body are replaced by the
“divine realities” (al-haqa’iq al-ilahiyyah) — a term that I have thus far
interpreted as denoting the divine attributes — which leave their effects
(athar) on “every limb of the body”. Once again, the use of a term
denoting physical effects or traces underlines the physical aspect of the
transformation being described here. The bodily members of the recipient
of the Qur’anic revelation thus constitute loci for the manifestation of the
divine attributes, a notion that clearly accords with al-Jili’s earlier
discussion of how the Prophet’s body is a locus of manifestation for the
divine names, and with his broader conception of the Perfect Man’s body
parts as a microcosm for the higher levels of existence.

This physical transformation of the recipient of the Qur’anic
revelation can be seen as an earthly reflection of a metaphysical
transformation, which is to say, of a change in the recipient’s essential
nature. This metaphysical transformation is indicated by al-Jili’s
statement that “all the defects of createdness” (jumlat al-naga’is al-
khalgiyyah) pass away. While the term nagd’is might well indicate
ethical or even physical defects, it more basically connotes the absence of

completeness or perfection, nags being an antonym of tamam and
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kamal.*** What al-Jili seems to be implying, therefore, is the recipient’s
transformation from being an ordinary human being, with all the defects
that accompany createdness, to being a Perfect Human (insan kamil). In
receiving the perfect and complete Qur’anic revelation, in other words,
the individual becomes capable of realising his own essential perfection
and completeness. This realisation of perfection is indicated by the Ibn
‘Arabian phrase al-tahaqquq bi-al-haqd’iq al-ilahiyyah, a phrase that is
nearly identical to that which al-Jili uses in the Kamalat in the context of
Muhammad’s identity with the Qur’an, and which denotes the highest
stage of mystical attainment in Ibn ‘Arabian Sufism.**

It remains for us to ask again whom al-Jil1 has in mind here. On
the one hand, he again uses the generic term ‘abd — in this instance as
part of the term al-‘abd al-kamil — to denote the individual who

undergoes the transformation just described.***

This would appear to
indicate that he has in mind the Perfect Men in general here, which
would be in keeping with his earlier indication that the Perfect Men are
capable of receiving the revelation of al-Qur’an al-hakim, and with his
more general conception of the Perfect Men or awliya’ as channels for
continued communication between God and man, even after the sealing

of legislative prophecy. On the other hand, Muhammad is obviously the

messenger who receives the Qur’anic revelation; Muhammad is also the

2 See Lane (1984), 1:2841-2842.

43 See al-Jilt (1997a), 193, where he calls those who reach the seventh level of heaven,
the highest level except for that reserved for Muhammad alone, “ahl al-tahaqquq bi-al-
haqd’iq al-ilahiyyah”. See also Addas (2010), 1:69, where she identifies the
synonymous phrase al-tahaqquq bi-akhlaq Allah with “the supreme union”. For Ibn
‘Arab1’s use of the term tahaqqug, see Chittick (1998), xxiv.

** Tbn ‘Arabi uses the term al-‘abd al-kamil as a synonym for al-insan al-kamil,
particularly in the context of his discussion of the aforementioned hadith according to
which God is the tongue, hearing, sight, etc. of the servant who draws near to him. See
al-Haktm (1981), 773-774.
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speaker of the hadith quoted here, on which this passage is effectively a
commentary; and al-J1lT’s discussion here of the bodily transformation of
the recipient of the Qur’anic revelation fits with his earlier statement that
Muhammad’s body was the locus for the manifestation of God’s
unqualified oneness. Furthermore, in his al-Kamalat al-ilahiyyah, al-Jili
specifically links the transformation indicated here to Muhammad:
“There as no prophet among the prophets,” he writes, “who did not
manifest humanness (al-bashariyyah), except Muhammad, for his
humanness was made non-existent (ma ‘diimah), and there was no trace
(athar) of it.”** The Prophet, he goes on to say, was marked by “the
absence of created remnants (al-bagaya al-khalgiyyah) within him, in
every respect, because of his realisation of the perfections of the Real, in
every respect,” for God “concealed his [Muhammad’s] existence through
His existence, and His perfection appeared within him without
indwelling (huliil) or an explanation of how (takyif). So He appears in the
human form of the human organism (ndasiit al-haykal al-insant), effacing
the effects of humanity and humanness (ahkam al-insaniyyah al-
bashariyyah).”**°

It would thus appear that, while the transformation from human to
quasi-divine being is potentially attainable by other human beings, the
archetypal — or perhaps the only — figure who has achieved this
transformation is Muhammad. And if the other Perfect Humans do
receive the Qur’anic revelation in some sense, then we can assume that

they only do so in their capacity as loci in which the Muhammadan

5 AL-JTIT (1997D), 231.
4 Ibid. 232.
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Reality appears. Underlying all of this, once more, is the question of who
can be called a Perfect Human. Al-Jili’s answer, as we know, is that the
title and all that goes with it only apply, properly speaking, to
Muhammad, other individuals being perfect only by virtue of their
attachment to the Prophet, the most perfect individual. That al-Jili here
links this idea to the revelation of the Qur’an to Muhammad is significant
in that it reflects how his Sufi metaphysical notions are ultimately
grounded in orthodox Islamic conceptions, such as the idea that the
superiority of Muhammad over all other men derives from his being the
Qur’anic messenger. This is true even when, as in his description of the
transformation undergone by Muhammad here, al-Jili comes close to
going beyond — or maybe even goes beyond — the bounds of Islamic

orthodoxy.**’

e) The two aspects of the Qur’an — scriptural sources & other names

And a hadith has been related from the Prophet in which he
says: “He sent down the Qur’an with a single push (daf‘atan
wahidatan) to the heaven of the lower world (sama‘ al-
dunya), then the Real sent it down in cut up ayahs after that.”
This is the meaning of the hadith: the sending down of the
Qur’an with a single push to the heaven of the lower world is
an allusion to the essential realisation (al-tahqiq al-dhati), and
the descent of the cut up ayahs is an allusion to the
appearance of the traces (athar) of the names and attributes,
along with the ascent of the servant (taraqqi al-‘abd) to the
realisation of the essence (al-tahqiq bi-al-dhdt), in a gradual
way (shay an fa-shay’an).

And when He — May He be exalted — says: “And We have
given you seven oft-repeated [verses] (sab ‘an min al-mathant)
and the Great Qur’an (al-Qur’an al-‘azim),” (Q 15:87) the
Qur’an here denotes the totality (jumlah) of the essence, not

447 Al-J1lT’s awareness that he is entering into dangerous territory with this conception of
Muhammad is indicated by his pointed denial that he is professing Aulil in the passage
of the Kamalat quoted above.
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from the perspective of the descent (al-nuziil), nor from the
perspective of the [high] rank (al-makanah), but from the
perspective of the absolute, essential utter oneness (mutlaq al-
ahadiyyah al-dhatiyyah), which is the absolute ipseity (mutlaq
al-huwiyyah) that synthesises all the stages, attributes, affairs
and perspectives (al-maratib wa-al-sifat wa-al-shu iun wa-al-
i ‘tibarat), and which is expressed as “the simple essence with
the totality of the perfections” (al-dhat al-sadhaj ma‘a jumlat
al-kamalat). For this reason he attached the word “great”,
because of this greatness. And the seven oft-repeated [verses]
are an expression of that which appeared upon him in his
bodily existence (wujidihi al-jasadi), through his realisation
(al-tahaqquq) of the seven attributes (al-sab * al-mathani).

And when He — May He be exalted — says: “The All-Merciful
(al-rahman): He taught the Qur’an,” (55:1-2) it is an allusion
to the fact that the servant, when the All-Merciful manifests
Himself to him, finds a merciful enjoyment (lidhdhah
rahmaniyyah) within himself, and acquires by this enjoyment
knowledge of the essence (ma Tifat al-dhat), and so achieves
realisation of the realities of the attributes. So the one who
taught him the Qur’an was the All-Merciful, and were this not
the case, there would be no way to reach the essence without
the manifestation of the All-Merciful, which is an expression
of the totality of the names and attributes (jumlat al-asma’
wa-al-sifat), since the Real — May He be exalted — does not
teach except by way of His names and His attributes.***

This long passage, with which the chapter on the Qur’an concludes,
recapitulates much of what we have seen in the preceding sections of the
chapter. In particular, al-Jil1 here goes over the idea again that there are
two aspects of the Qur’anic revelation, namely, the revelation or
manifestation of God’s essence at the level of unqualified oneness, and
the revelation or manifestation of God’s names and attributes, and the
corresponding notion that the nature of the recipient of the Qur’anic
revelation is determined by these different forms of revelation. What sets

this section apart is that al-J1l1 identifies some more names of the Qur’an

8 AL-J1IT (1997a), 117.
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that denote these two different types of divine manifestation, and grounds
the idea in a number of scriptural passages.

The first such scriptural passage is a hadith that, as already
mentioned, is reported on the authority of Ibn ‘Abbas. This hadith, or
variants thereof, is commonly used in the Qur’anic exegetical literature to
indicate the idea that the Qur’an was sent down as a single whole from
the Preserved Tablet (al-lawh al-mahfiz) to the lowest heaven on the
Night of Power (laylat al-qadr), and then revealed in stages to
Muhammad, in the lower world, over a period of about twenty-three
years.**® Al-Jili exploits this traditional notion of a two-stage process of
the Qur’anic revelation — the first as a complete whole, the second in
gradual stages — for his own Sufi metaphysical notion of how the Qur’an
represents two different aspects of the divine manifestation, namely, the
manifestation of the essence, and the manifestation of the names and
attributes.

Thus al-Jil1 tells us that the first part of the hadith, about the Qur’an
being revealed “with a single push” (daf atan wahidatan), indicates what

% a term that denotes the attainment of

he terms al-tahqiq al-dhati,”
knowledge of the essence,”' an accomplishment that constitutes the

human response to the manifestation of the essence (al-tajalli al-dhati). 1t

can therefore be said that al-J1l1 understands the term daf atan wahidatan

9 See e.g. al-Qurtubi (1997), 20:120 (Q 97:1); Ibn Kathir (2000), 1433 (Q 97:1); al-
Suyutt (2011), 91-94; Madigan (2004b); Bowering (2003), 350.

1 the same context, al-Qashant writes of al-shuhiid al-dhati. See al-Qashani (2001),
2:418 (Q 97:1).

1 For al-Jili’s use of the term fahqgiq, see e.g. al-Jili (1997a), 79-80, where he speaks of
his attainment of “a faith of realisation” (iman tahqiq), which he links to kashf, and
ibid., 94, where he describes his “realisation” that ice (which stands for creation) is
nothing but water (which stands for God). For Ibn ‘Arab1’s use of the same term, see
Chittick (1998), xxiv; Chittick (2004), 33; Chittick (2012), 107.
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to be synonymous with the aforementioned jumlatan wahidatan, for both
denote the manifestation of the divine essence to and within the recipient
of the Qur’anic revelation, i.e. Muhammad. Taking the correspondences
further, it can also be said that the first part of the hadith denotes the
revelation of what al-J1l1 calls al-Qur’an al-karim.

By contrast, the second part of the hadith, which tells of how the
Qur’an was revealed to Muhammad in “cut up verses” (ayat mugatta ‘at),
denotes the manifestation of the differentiated divine names and
attributes within Muhammad (or the Perfect Man more generally). The
correspondence between this idea and what al-Jil1 said earlier in the
chapter is indicated by his use of the term athar, a term that we have
already come across (along with its synonyms, in the Ibn ‘Arabian
lexicon, ahkam and rusiim) in the context of al-Jili’s description of the
physical effect that the manifestation of the divine names and attributes
had on the body of Muhammad. The correspondence is further reinforced
by al-Jili’s reference to the “ascent” (taraqqi) of the recipient of this
Qur’anic revelation, a notion that we already came across in his
discussion of the revelation of al-Qur’an al-hakim, the form of revelation
that represents the manifestations of the divine names and attributes.
While the first part of the hadith denotes the revelation of al-Qur’an al-
karim, therefore, the second part evidently denotes that of al-Qur’an al-
hakim.

The hadith just discussed is not the only scriptural source, as al-Jili
sees it, for his theory of the two aspects of the Qur’an, nor are a/-Qur’an

al-karim and al-Qur’an al-hakim the only two names for those different
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aspects. Al-Jil1 also cites Q 15:87 here, which apparently refers to two
forms of revelation — or perhaps, two aspects of the same form of
revelation — given to Muhammad, called sab ‘an min al-mathani or al-
sab‘ al-mathani and al-Qur’an al-‘azim. In their commentaries on this
verse, the majority of exegetes take these terms to denote the same

thing.***

Yet there is some disagreement on what this single thing is,
which centres upon the different ways of understanding the term sab ‘an
min al-mathani. There are three principal views, namely, that it denotes:
the seven verses of the Fatihah, the opening siirah of the Qur’an; the
seven longest sirahs of the Qur’an (al-sab ‘ al-tuwal/tiwal); or the Qur’an
as a whole, which is made up of seven different kinds of passage

(commands, prohibitions, declarations of good news, warnings,

examples, enumerations of blessings, and information about former

ages).*

Al-Jil1, working on the Ibn ‘Arabian principle that every letter and
word of the Qur’an has some special significance, does not go along with
the view that the two terms denote the same thing. As he reads it, the
term al-Qur’an al-‘azim denotes the Qur’an as a whole, specifically, in
its capacity as a comprehensive embodiment of the simple divine essence

(al-dhat al-sadhaj).** In this regard, it is synonymous, in al-Jili’s

2 See e.g. al-Qurtubi (1997), 10:51-54 (Q 15:87); Ibn Kathir (2000), 730 (Q 15:87).
Some scholars, including al-Bukhari, however, understand a/-Qur’an al-‘azim to relate
to the rest of the Qur’an. For this and other interpretations of the verse, see Rubin
(2003b).

43 See al-Qurtubi (1997), 10:51-54 (Q 15:87); Ibn Kathir (2000), 730 (Q 15:87); Ali
(1946), 652, note 2008; Tahanawi (1963), 966-967; Rubin (2003b).

44 See also al-JilT (1997a), 91, where he states explicitly: “The Great Qur’an (al-Qur’an
al-‘azim) is the essence (al-dhat).” Similarly, in al-Kahf wa-al-raqim, he identifies al-
Qur’an al-‘azim with “the unseen essence” (al-dhat al-gha’ib) that Muhammad became
identified with. See Lo Polito (2010, 159/215. As noted above, the earlier Andalusian
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understanding, with al-Qur’an al-karim, a correspondence that is
underlined by his use of the term jumlah once again here, and by his
reference again to how this aspect of the Qur’an represents the
manifestation of al-ahadiyyah.

As for al-sab‘ al-mathani, al-Jil’s understanding of the term
emerges most fully from the opening of the chapter on the Fatihah
(chapter forty) of al-Insan al-kamil: “Know that the Opening of the Book
(Fdatihat al-kitab),” he writes, “is the seven oft-repeated verses (al-sab
al-mathani), which are the seven attributes of the [divine] self (sifat al-
nafsiyyah), which are life, knowledge, will, power, hearing, sight and
speech.”® At the exoteric level, it can therefore be said, al-sab‘ al-
mathant denotes the Fatihah, while at the esoteric level, it denotes the
seven attributes of the divine self.*”® These two levels of meaning are
also present in the passage under discussion here: exoterically, the term
denotes a form of revelation that was given to Muhammad, an act of
revelation that, from an esoteric Sufi metaphysical perspective, denotes
the manifestation of the seven attributes of the divine self within the
Prophet. This being the case, al-sab ‘ al-mathani is synonymous with al-
Qur’an al-hakim, a correspondence underlined by his repetition here of
the notion that this form of revelation leaves its mark on the recipient’s
bodily existence (wujidihi al-jasadi), and his use again of the term
tahagquq to denote the realisation experienced by the individual who

receives this revelation.

Sufi exegete Ibn Barrajan conceives of al-Qur’an al-‘azim in a similar fashion, also
grounding his conception in Q 15:87. See Casewit (2017), 223-226.

3 AL-J11T (1997a), 133.

436 For al-JilT’s treatment of these attributes, see ibid., 78-93, a section that was set out in
chapter one of this thesis.
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Al-JIT’s interpretation of Q 15:87 reflects his more general
exegetical approach, which is to read his Sufi metaphysical theories out
of select Qur’anic verses or hadiths. It also reflects what may be his debt
to earlier followers of Ibn ‘Arabi, or at least, the existence of a shared Ibn
‘Arabian perspective on this verse. Al-Qashani, in his commentary on
this verse, similarly identifies the “seven oft-repeated” with “the seven
attributes (al-sifat al-sab‘) that were affirmed of God — May He be
exalted — which are: life, knowledge, power, will, hearing, sight, and
speech.” Furthermore, he goes on to explain that the term al-mathani
denotes how “the affirmation [of these attributes] was repeated for you
[i.e. Muhammad], first, at the station of the heart’s existence, at the
moment of your taking on His traits (‘ind takhallugika bi-akhlagihi) and
being qualified by His attributes (wa-ittisafika bi-awsafihi), so they were
for you; and second, at the station of endurance (al-baga’) in the Real
existence, after the annihilation in the declaration of unity (al-fana’ fi al-
tawhz'aﬁ.”45 7 Like al-Jili, then, al-Qashani not only identifies the term al-
sab‘ al-mathant with the seven attributes of the divine self, but also
views the revelation of these seven verses to Muhammad as an indication
of Muhammad’s becoming a locus for the manifestation of these
attributes. And the similarities do not end here, for al-Qashani
subsequently glosses al-Qur’an al-‘azim as “the essence that synthesises

all the attributes” (al-dhat al-jami‘ah li-jami* al-sifat),”*>®

in anticipation
of al-JilT’s interpretation of the term as “the simple essence with the

totality of the perfections” (al-dhat al-sadhaj ma‘a jumlat al-kamaldt).

7 Al-Qashani (2001), 1:279 (Q 15:87).
8 ibid.
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Furthermore, al-Qashani was not the only Ibn ‘Arabian thinker prior to
al-J1l1 to interpret the verse in this way. Muhammad Wafa’ (d. 760/1359),
the eponym of the Egyptian Wafa’iyyah tarigah who lived just after al-
Qashant and was influenced by Ibn ‘Arabi, puts forward a very similar
interpretation in a treatise titled Nafa’is al- ‘irfan.*® While we cannot say
for certain, in the present state of our knowledge, whether al-Jil1 had read
al-Qashant’s Qur’anic commentary or Muhammad Wafa’s treatise, the
correspondence between these three thinkers’ interpretations of Q 15:87
should remind us that, though many of al-Jili’s ideas and interpretations
may appear original to us, this may be as much a product of our
unfamiliarity with the literature that al-JilT was immersed in as it is an
indication of genuine originality.

The final scriptural passage cited in this section is Q 55:1-2. This
pair of verses is normally taken in its apparent sense to mean that God
taught Muhammad the Qur’an, the use of the divine name al-rahman
sometimes being connected to the idea that this teaching of the Qur’an

was an act of mercy (rahmah).*®

Al-J1l1, however, interpreting it through
the prism of his Sufi metaphysics, reads the verse as an insight into the
relationship between the two aspects of the Qur’an. Simply put, in his

interpretation, one has to first receive the manifestation of the divine

names and attributes, i.e. the revelation of al-Qur’an al-hakim or al-sab‘

4% See Addas (2009), 2:9. Addas notes that she has “never encountered an analogous
interpretation in Ibn ‘ArabT's writings that relates directly to the verse in question”. Ibn
‘Arabi does, however, connect the verse, and specifically the term al-Qur’an al- ‘azim,
to the notion that Muhammad’s character was the Qur’an. See Chittick (1989), 241. For
Muhammad Wafa’ and the Wafa’iyyah, and the influence of Ibn ‘Arab1 upon them, see
McGregor (2004).

40 See e.g. Ibn Kathir (2000), 1275 (Q 55:1): “[God] — May He be exalted — informs us
that, out of His grace (fadlihi) and mercy (rahmatihi) for His creation, He sent down the
Qur’an to His servants.”
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al-mathant, before one receives the manifestation of the divine essence,
1.e. the revelation of al-Qur’an al-karim or al-Qur’an al-‘azim. This is an
idea that appears on several occasions earlier in al-Insan al-kamil.**' To
understand how al-JilT connects it to Q 55:1-2, we have to go back to his
definition of al-rahmaniyyah. As we saw in the previous chapter, al-Jilt
defines al-rahmaniyyah as the level of “making the realities of the names
and attributes appear (al-zuhiir bi-haqd’iq al-asma’ wa-al-sifat),”*** a
definition connected to the Ibn ‘Arabian notion that it is through His
mercy (rahmah) or “All-Merciful breath” (al-nafas al-rahmani) that God
gives phenomenal existence to things.*® It is on account of al-
rahmaniyyah’s role in the manifestation of the names and attributes, then,
that al-J1l1 can here define the name al-rahman as an expression of “the
totality of the names and attributes (jumlat al-asma’ wa-al-sifat).”***
Returning to Q 55:1-2, then, if we understand the name al-rahman to
denote the divine names and attributes, and the term al-Qur’an to denote

the divine essence (as al-Jil1 defined it at the beginning of this chapter),

then we get the meaning, “The divine names and attributes taught

1 See e.g. al-Jili (1997a), 21: “[T]here is no way to know the Real (ma ‘rifat al-haqq) —
Glory be to Him and may He be exalted — except through His names and attributes. For
the servant witnesses Him (yushahiduhu) initiallly in His names and attributes, in an
absolute way (mutlagan), and then ascends (yarqi) to know the essence (ma ‘rifat al-
dhat), attaining realisation [of it] (muhaqqgiqan).” See also ibid., 30: “There is no way
(sabil) to know (ma ‘rifat) the Real — Glory be to Him and may He be exalted — except
by way of His names.”

*2 Ibid., 50.

493 See Tbn “Arabi (1946), 177; Izutsu (1984), 116-140.

4% Compare al-Qashani’s interpretation of Q 55:1, in which he says that the name al-
rahman “is mentioned here, because of the universality of its attribution (/i- ‘umiim
wasfiyyatihi), which encompasses the attributes that are beneath its meaning...” Lest the
reader should think that that al-J1lT’s interpretation of the Qur’an is wholly based on that
of al-Qashani, it should be noted that al-Qashant puts forward a different interpretation
of Q 55:2, interpreting the term al-Qur’an here to mean “human preparedness” (al-
isti‘dad al-insani). See al-Qashani (2001), 2:184 (Q 55:1-2). Uncovering the precise
nature of al-J1lT’s engagement with al-Qashant’s fafsir would require a separate study.
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[Muhammad, or mankind] the divine essence”;'® hence al-Jili is able to
draw from these Qur’anic verses the idea that one can only reach the
essence by going through the names and attributes, or, it might be said,
one can only receive the revelation of al-Qur’an al-karim if one has first
received the revelation of al-Qur’an al-hakim. While al-Jil1 clearly has
the metaphysical notion of the manifestation of the essence, names, and
attributes in mind here, this might also be taken as an indication of how
to read the Qur’an, the implication being that you have first to read the
Qur’an as a collection of separate passages before you are able to see it
as a comprehensive whole.

Throughout this chapter, we have seen how al-Jili refers to the
two aspects of the Qur’an using a number of different names. Before
concluding, let us briefly consider one final name of the Qur’an that fits
into this twofold conception, namely, the Furqan (al-Furqgan), to which
al-J1l1 in fact devotes a separate chapter of al-Insan al-kamil (chapter
thirty-five). From a root connoting separation and distinction, the term
al-Furqan 1s used in the Qur’an in various ways: sometimes it denotes
the Qur’an itself (see e.g. Q 25:01, 2:185), sometimes the Torah (see Q
2:53, 21:48), while at others it apparently refers to that which
distinguishes the saved community of believers from the unbelievers (see
e.g. Q 8:41, where, according to the dominant interpretation, it refers to

the battle of Badr)."®® These interpretations are related, for they all

493 See also al-JilT (1997a), 90, where al-JTl writes of the “the All-Merciful’s teaching of
the Qur’an (ta ‘lim al-rahman al-Qur’an)” to those who will attain the manifestation of
the essence.

46 See e.g. Ibn Kathir (2000), 574 (Q 8:41): “The day of furgan: the day on which God
distinguished (faraqa) between truth (al-haqq) and falsehood (al-batil), which was the
day of Badr.”
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connote that which distinguishes truth from falsehood.*” It was
commonly held to be one of the most significant names of the Qur’an.*®®
As such, it does not come as a surprise that al-J1l1 displays considerable
interest in the name al-Furqan.

Al-J1IT’s understanding of the term, and how it fits into his notion
of the two aspects of the Qur’an, emerges from the opening of chapter
thirty-five. He opens the chapter with a poem, which begins: “The
attributes of God (sifat Allah) are a furqan, while the essence of God
(dhat Allah) is a qur’an.”*® He elaborates on this in the opening lines of
the prose section that follows the poem:

Know that the Furgan is an expression of the reality of the names

and attributes ( ‘ibarah ‘an al-asma’ wa-al-sifat), in their different

varieties (‘ala ikhtilaf tanawwu ‘atiha). From the perspective of it

[i.e. the Furgan], every attribute and name 1is distinguished

(tatamayyaz) from the others, so distinction (a/-farq) occurs in the

self of the Real, with respect to His most beautiful names and His

attributes.*’’
He goes on to describe in more detail how the divine names and
attributes are different from one another and, related to this, how some
are better than others. While the details of these distinctions and
hierarchies do not concern us here, it is clear from this that the name al-
Furqan corresponds with those names of the Qur’an that point to God’s
names and attributes, i.e., al-Qur’an al-hakim and al-sab‘ al-mathani,
while the name al-Qur’an, when taken without qualification, indicates,

like the names al-Qur’an al-karim and al-Qur’an al-‘azim, the divine

essence. Al-Qur’an, in other words, is the name for the comprehensive

7 See Ali (1946), 29, note 68 (Q 2:53), 73, note 192 (Q 2:185), 926, note 3053 (Q
25:01).

48 See Mir (2003), 507-508.

499 A1-J11T (1997a), 117.

470 1bid., 117-118.
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aspect of the Qur’an, and al-Furgan the name for the detailed aspect.””!
Taken together, they indicate the Qur’an’s status as the most
comprehensive form of scripture, for it embodies both the divine essence
and attributes.

By way of summing up the correspondences indicated by al-Jili
between the different names of the Qur’an and the different aspects of

God across this chapter, we can draw the following table:

Comprehensi | The Essence | Unqualified The Qur’an | The The Great
veness  (al- | (al-dhat) Oneness (al- | (al-Qur’an) | Generous Qur’an (al-
Jumlah) ahadiyyah) Qur’an (al- | Qur’an al-
Qur’an  al- | ‘azim)
karim)
Distinction The  Names | Qualified The Furgan | The  Wise | The Seven Oft-
(al-tafsil) and Attributes | Oneness (al- | (al-Furqan) | Qur’an (al- | Repeated (al-
(al-asma’ wa- | wahidiyyah) / Qur'an al- | sab‘ al-
al-sifar) All- hakim) mathant)
Mercifulness
(al-
rahmaniyyah)

Overarching all of the elements of the above table are God — of whom all
of the elements constitute manifestations — and His Prophet, Muhammad

— in whom all of the elements are manifest. In this respect, we find that

7! This conception of the distinction between al-Qur’an and al-Furgan is found in the

works of Ibn ‘Arabt and his earlier interpreters, though it does not seem to have been
developed to the same degree. See e.g. Ibn ‘Arabi (1946), 70; Chittick (1989), 364; al-
Hakim (1981), 908.
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al-J1l1’s discussion of scripture ultimately leads us back to the key points
within his Sufi metaphysics, namely, the nature of God as both
incomparable or transcendent (in His essence) and comparable or
immanent (within His manifestations at the different levels of existence),
and the nature of the Perfect Man, Muhammad, as a synthetic being, who

unifies the divine and the created.

Conclusion

Al-J1l’s chapter on the Qur’an reveals much about his general
conception of revelation. The Qur’an, as he sees it, is not merely a book
of revelation; it is also an expression of God’s manifestation in the
phenomenal world, its different names, as the above table shows,
representing different aspects of the divine manifestation. Furthermore,
the revelation of the Qur’an to Muhammad is an indication that
Muhammad is the perfect locus for this divine manifestation, followed by
those individuals who embody the Muhammadan Reality. The chapter
thus constitutes an elaboration of al-J1li’s key Sufi metaphysical theories
of universal theophany and the Perfect Man, expressed in terms of the
Qur’anic revelation. This tendency of al-Jili’s to use the scriptures as a
way into his broader Sufi metaphysics can be seen throughout the
chapters under discussion in this thesis, as will become apparent.

This is not to say, however, that the Qur’an, in al-Jili’s view,
functions merely as a symbol for something else, with no intrinsic
significance of its own. As he sees it, the revelation of the Qur’an to

Muhammad is an exceptionally significant event, constituting the

149



moment when God revealed Himself most fully to His creation and when
man correspondingly attained his fullest perfection. The chapter therefore
not only deals with the general theories of universal theophany and the
Perfect Man, but also indicates the unique place of the Qur’an and
Muhammad within these theories. If we were to try to sum up the nature
of this uniqueness, we could say that it lies in the comprehensiveness or
perfection of the Qur’an and Muhammad, for they both constitute a
comprehensive manifestation of God’s essence and His names and
attributes. In this way, the chapter tells us something about al-Jili’s views
of the Qur’an and Muhammad, as well as about his general Sufi
metaphysics.

Throughout the chapter, al-Jil1 flirts with ideas that might well be
described, at least from an orthodox Sunni perspective, as heterodox.*”?
This is particularly true of his depiction of Muhammad, whom he
describes in such exalted terms as to almost blur the boundary between
divinity and humanity. This can be seen in his identification of
Muhammad’s essence with the divine essence, of Muhammad’s body as
the locus of manifestation for God’s unqualified oneness, and of
Muhammad with the Qur’an. These notions bear some resemblance to
ideas found in Twelver Shi‘T thought, where similar traits are ascribed to
the Imams: for instance, the notion that the Imam is the “speaking

473

Qur’an” (Qur’an natiq),””” or that the bodily organs of the Imams are

472 “Heterodoxy” should here be understood in relation to my definition of Sunni
orthodoxy in the introduction.
473 For this doctrine, see Ayoub (1988); Amir-Moezzi (2016).
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identical to those of God.*™

Furthermore, al-Jili’s apparent indication
that other individuals than Muhammad, i.c. the Perfect Men more
generally, are able to receive a form of Qur’anic revelation, also bears a
close resemblance to the Shi‘T notion that the channel of access to the
divine source remains open after Muhammad’s death, through the
Imams, who know the inner meaning (bdtin) of the Qur’an.’”® It is not
surprising, in this context, that Ibn ‘Arabian Sufis like al-JilT were often
accused of being crypto-Shi‘s.*’® This is not to suggest, however, either
that al-J1l1 was secretly a Shi‘1, or that he was directly influenced by Shi‘t
thought; indeed, the Zaydi branch of Shi‘ism, to which al-Jili, being
based principally in Yemen, was probably most exposed, does not view

" and was, moreover,

the Imam in such exalted metaphysical terms,*’
actively hostile to Ibn ‘Arabian Sufism.*’® What the parallels between al-
Jil’s view of Muhammad and Shi‘T ideas about the Imams may reflect,
other than the possible shared origins of certain Sufi and Shi‘1

9

metaphysical ideas relating to the cosmic status of man,*”’ is what

Hodgson terms “the moulding of Islam as a whole in a Shi‘itic direction”

47 See the hadiths of the Imams quoted in Amir-Moezzi (1994), 45-46; Amir-Moezzi
(2011), 105, 112. And on the Twelver Shi‘T view of the Imam more generally, see
Amir-Moezzi (2011), 103-306; Pierce (2016).

73 See Ayoub (1978), 57-58.

476 See Knysh (1999), 192-193; Ebstein (2014), 111. Thus Ibn Khaldin, for instance,
identifies the Ibn ‘Arabian theory of the Pole (qutb) with the Shi‘T theory of the
Imamate, and the Sufi notion of the awliya’ with the Shi‘T notion of the “chiefs” (al-
nugaba’) who represent the Imams in their absence. See Ibn Khaldiin (1958), 3:93-94.
417 See Kohlberg (1976), 91.

78 See al-Hibshi (1976), 53-66; Madelung (1999).

47 The key conceptual and semantic building blocks of both the Sufi metaphysical
theory of walayah and the Shi‘T doctrine of the Imamate are already discernible in the
Umayyad conception of the caliphate. See Crone & Hinds (2003), esp. 24-42. Jamil
(1999) has shown how the key elements of this conception have their origins in pre-
Islamic Arabian ideas.
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during the Middle Periods.”® Looking outside of the Islamic tradition,
meanwhile, al-J1l1’s view that the divine existence appears in the body of
Muhammad has obvious resonances of the Christian doctrine of the
Incarnation,”™' though there are also important differences, such as al-
Jil7’s indication that the humanity of Muhammad is somehow effaced (in
contrast to the orthodox Christian doctrine that Christ is both fully human
and fully divine), and the absence of a clear redemptive role for
Muhammad as Perfect Man. Again, however, it is not too difficult to see
how the critics of Ibn ‘Arabian Sufi metaphysics discerned Christian

influences in that body of thought.*

While this is again not to say that
al-J1l1 was directly influenced by Christian thought, the criticisms do
reflect how he at times pushes the bounds of Islamic orthodoxy.

This being said, for the purposes of this thesis, what is most
important is that the overall view of sacred history — at least up to and
including the revelation of the Qur’an — that al-Jili puts forward here is in
keeping with the orthodox Islamic conception, even if it is expressed in
Sufi metaphysical terms. For al-Jili, the Qur’an, being an expression of
the divine essence at the level of unqualified oneness, constitutes the
most complete form of divine manifestation, while Muhammad, being
the recipient of the manifestation of the divine essence, constitutes the

archetypal Perfect Man. These ideas can be seen as Sufi metaphysical

elaborations of the orthodox Islamic view that the Qur’an is the best of

0 Hodgson (1955), 2. A similar argument been made by Valerie Hoffman, who
proposes that the centrality of the Prophet and his family within modern Egyptian
Sufism (perhaps under the influence of Ibn ‘Arabian ideas) is possible evidence in
support of Hodgson’s statement. See Hoffman (1992), 615.

1 Muhammad Igbal goes so far to say that, with his theory of the Perfect Man, al-Jili
“reproduces the Christian doctrine of the Trinity”. Igbal (2016), 95.

2 See Knysh (1999), 95, 292; Ibn Khaldiin (1958), 3:85-86.
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scriptures and Muhammad the best of messengers. They provide the
reference point for al-Jili’s conception of the other scriptures and
prophets, which, as we shall see in the following chapters, he deems to be

inferior to the Qur’an and Muhammad.
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Chapter Three: The Torah

Having begun his presentation of the scriptures with the Qur’an,
in chapter thirty-six of al-Insan al-kamil al-Jili moves back in time,
presenting us with his conception of the Torah (al-Tawrah), of the
prophet who received that scripture, Moses (Miisd), and of the people to
whom it was propagated and by whom it is held sacred, whom he
variously calls “Moses’ people” (gawm Misa), “the Jews” (al-Yahiid),
and “the Children of Israel” (Bani Isra’il). As with his presentation of the
Qur’an and the other scriptures, al-Jili’s presentation of the Torah is
determined to a large extent by his Sufi metaphysics. In addition, this
Sufi metaphysical conception of the Torah ought to be placed within the
framework of the Qur’anic and post-Qur’anic Islamic view of the Torah,
and of the orthodox Sunni view of sacred history more generally.

The Qur’an mentions the Torah by name on eighteen occasions,
all of them traditionally dated to the Medinan period, that is, subsequent
to Muhammad’s encounter with the Jews of that city.*®> There are also
several references, from both periods of revelation, to the “Book” (a/-
kitab) of Moses (see e.g. Q 2:53, 2:87, 6:154). Other terms used in
apparent reference to the Torah include the Furqan (al-furqan) (see Q
2:53, 21:48),"* a term which, as we saw in the previous chapter, is

elsewhere applied to the Qur’an itself (see Q 25:01, 2:185), “the scrolls”

8 Adang (2006), 300.

** The modern Qur’an translator and commentator Abdullah Yusuf Ali (d. 1953)
understands al-kitab and al-furgan to denote two separate things given to Moses,
respectively, “the written Book™ and “other signs”, though he acknowledges that other
commentators conflate the two. See Ali (1946), 29, note 68 (Q 2:53).
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(al-suhuf) (see Q 53:36-37, 87:19),**° and, in the context of Moses’
retreat on Mt Sinai, “the tablets” (al-alwah) (see Q 7:145), a term which
as we shall see is central to al-Jili’s conception of the Torah. The name
al-Tawrah itself is often mentioned together with the Gospel (al-Injil)
(see e.g. Q 3:3, 3:48, 3:65), these being the scriptures of the oft-
mentioned “People of the Book™ (ahl al-kitab), and the latter being
presented as a confirmation of the former (see e.g. Q 3:50, 5:46). The
Qur’anic presentation of both of these scriptures is marked by an element
of ambivalence: on the one hand, they are said to have been “sent down”
(anzala) by God, are understood to exist within the same archetypal,
heavenly book (umm al-kitab, al-lawh al-mahfiiz) as the Qur’an, which
thus confirms the message contained in them (see Q 3:3, 26:196, 29:47),
and are said to be “guidance and light” (hudad wa-niir) (see e.g. Q 5:44,
6:91); on the other hand, the Qur’an portrays the Jews and Christians as
having not properly observed (see e.g. Q 2:85, 62:5, 5:44, 5:65-6),
concealed (see Q 3:187, 6:91) or tampered (see e.g. Q 2:75-9; 4:46; 5:13)
in some way with the true content of the revelations of Moses and Jesus.
The Qur’an thus proposes that the Torah and Gospel that are presently in
the possession of the Jews and Christians are different from the true
revelations given by God to Moses and Jesus, and presents itself as an
abrogating confirmation of the earlier scriptures.*®

This Qur’anic attitude towards the Torah was adopted and often

used in the post-Qur’anic Sunni Islamic tradition as the basis for polemic

85 Again, Ali understands al-suhuf to be distinct from al-Tawrah, believing it to refer to
“some other book or books now lost”. See ibid., 1449, note 5110 (Q 53:36).

8¢ For the Qur’anic references in this paragraph, and more detailed discussions of the
issues presented here, see Adang (2006); Schock (2003); Rubin (2003¢); Saleh (2016).
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against the Jews. According to Hava Lazarus-Yafeh, four “somewhat
contradictory and overlapping arguments” used by medieval Muslim
polemicists against the Torah can be identified, all but one of which (the
third argument) are based upon the Qur’an: 1) fahrif, the allegation that
the Jews had falsified the true scripture revealed to them by Moses; ii)
naskh, the idea that the Qur’an had abrogated the Torah; 1ii) absence of
tawatur, that is, the failure of the Jews to reliably document the
transmission of the Torah; and iv) Muslim Biblical exegesis, whereby
prophecies of Muhammad’s coming were read out of the Torah.*®’

These arguments, and the underlying orthodox view that the
Torah is both a genuine yet imperfect and in some places false scripture,
provide the overall framework for al-Jili’s conception of the Torah. That
being said, he is not writing polemic here, and we shall see that his Sufi
metaphysical perspective leads him to adopt a relatively benevolent, and
at times even positive view of the Torah, Moses, and the Jews, albeit
with his insistence on the superiority of the Qur’an, Muhammad, and the
Muslims always in the background. As in other chapters, in what follows
I undertake a close reading of al-J1l1’s chapter, elucidating his main ideas

by focusing upon the key terms that he uses.

a) The revelation & propagation of the Torah

God — May He be exalted — sent down (anzala) the Torah to Moses in
nine tablets (a/wah), and commanded him to propagate (yuballigh)
seven of them and to leave two tablets, because intellects (al- ‘ugiil)
could scarcely accept (fagbal) what was in those two tablets. So had

7 See Lazarus-Yafeh (1992), 19-49. For tahrif, see also Lazarus-Yafeh (2000); Adang
(1996), 223-248; Saleh (2016), 413. For naskh, see also Adang (1996), 192-222. For
tawatur as it is used in hadith studies, see Zysow (2013), 7-50; Brown (2018), 107. For
Biblical predictions of Muhammad, see also McAuliffe (2003); Schmidtke (2011).
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Moses revealed them (abrazahumd), what he had requested would

have been destroyed, and not a single man would have believed him.

So those two were particular (makhsiisan) to Moses — Peace be upon

him — and not to anyone else among the people of that time (ahl

dhalik al-zaman).**®

Al-J1l1 begins his presentation of the Torah by identifying two stages
in the process by which the Torah was revealed. The first stage, signalled
by the key term anzala, constitutes the vertical dimension of revelation,
that is, God’s “sending down” of the Torah to His prophet, Moses. As we
have already seen, this is the term that the Qur’an most commonly uses
for the revelation of the scriptures, both Qur’anic and pre-Qur’anic,
including the Torah. As such, al-J1li’s use of it here establishes the Torah
as a genuine divine revelation, as in the Qur’anic conception. The second
stage in the revelatory process, denoted by the key terms yuballigh and
abraza, meanwhile, constitutes the horizontal dimension of revelation,
that is, Moses’ proclamation of the divine revelation to his people
(gawm), the Children of Israel. This is also a Qur’anic concept: in Q
5:67, for instance, God instructs the Messenger (Muhammad) to
“propagate (balligh) what has been sent down (unzila) to you,” and goes
on to warn him, “if you do not do that, then you will not have propagated
His message (ma ballaghta risalatahu).” The same notion of the
prophets’ propagation (tabligh) of the divine message (al-risalah) (which
has been “sent down”) is also found in several other verses (see Q 7:62,

7:68, 33:39, 46:23). Al-Jil’s notion of the two-stage revelation of the

488 AL-J1lT (1997a), 118-119.
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Torah, with Moses as the hinge between the two stages, can therefore be
seen as an extrapolation of a Qur’anic notion.*®

Yet while the Qur’an seems to imply that the message propagated by
a messenger to his people is the same as that sent down to him by God,
al-J1I1 here identifies an important distinction between what we might call
the “revealed Torah” and the “propagated Torah”. This distinction
centres upon the notion that the Torah is made up of “tablets” (alwah).
This is a Qur’anic idea (see Q 7:145) that is probably rooted in the
Biblical image of the “tablets of stone” (/uhot ha-’eben) on which the
Ten Commandments were written (see Exodus 24:12).**° According to
al-Jili’s conception, the number of tablets differs between the revealed
Torah and the propagated Torah, the former containing nine, and the
latter only seven. The reason for this discrepancy lies in the exalted
nature of the wisdom contained in the two tablets that God commanded
Moses to keep to himself. This wisdom, al-Jil1 indicates, is too exalted
for intellects (al- ‘uqiil) to comprehend, a sentiment that fits with the Ibn
‘ Arabian notion of the intellect as a limited tool of understanding,®' and
which implies that the wisdom concerned can only be understood
through supra-rational means, i.e., mystical experience or, as in the case

of Moses, divine revelation. Since Moses’ people had not attained such

9 1n this regard, Mohammed Arkoun writes of how the Qur’an “establishes an arena of
communication between three grammatical persons, a speaker who articulates the
discourse contained in the Heavenly Book; a first addressee, who transmits the message
of the enunciation as an event of faith; and a second addressee, al-nas (the people), who
constitute the group...” Arkoun (2006), 64 [italics his].

#° Many Qur’anic commentators identify the term alwah with the Torah as a whole, as
al-J1lT does here. See e.g. al-Qurtub1 (1997), 7:248 (Q 7:145); al-Mahallt & al-Suyuti
(2002), 177 (Q 7:145). At the same time, as we shall see the Ten Commandments motif
was not absent from discussions of the tablets in the tafsir tradition.

1 See Izutsu (1984), 31; Chittick (1989), 159; Rosenthal (1988), 9-10.
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insight, God commanded Moses not to propagate the two tablets, for fear
that if he did so, no one would believe in his message.***

Underlying all of this, I think, is the key Sufi metaphysical concept of
completeness or perfection (al-kamal). While the revealed Torah is
complete (kamil), and Moses, as the leading figure — or, it might be said,
the Perfect Man — of his age, possesses the requisite understanding to
receive the complete Torah, the propagated Torah is incomplete (nagis),
owing to the imperfect spiritual capacity of Moses’ people. This places
the Torah in an inferior position to the Qur’an, which, as was made clear
in the previous chapter, is defined above all by its comprehensiveness
and perfection, in al-J1lT’s view. Al-Jili’s position here can be viewed as a
Sufi metaphysical elaboration or reworking of the orthodox Islamic view
that while the original message of the Torah is fully in keeping with the
perfect message of the Qur’an, the actual scripture possessed by the Jews
is defective, hence the need for further revelations in the form of the
Gospel and then the Qur’an. Where al-Jil1 differs from the orthodox
position is in ascribing this defectiveness not to the Jews’ tampering with
the scripture (tahrif), but rather to God’s instruction to Moses not to
propagate all of the tablets that were revealed to him. In this way, it
might be said that al-JilT adopts a more charitable stance towards the
Jews and Judaism, albeit while indicating that the incompleteness of the

revealed Torah was necessitated by their limited understanding.*”

2 It might be noted that we also find in Jewish mysticism the idea that there are

esoteric mysteries within the Torah that are only accessible to a mystical elite. See
Gruenwald (1980), 178-179; Dan (1988), 224.

493 1t should be emphasised that I am here talking about al-Jili’s view of the Jews in the
context of his conception of sacred history, and not of his stance towards Jews in his
own time.
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If the rationale behind his identification of a discrepancy in the
number of tablets of the revealed Torah and the propagated Torah is
fairly clear, the source of al-Jili’s view that the revealed Torah consisted
of nine tablets, and the propagated Torah of seven, is not so apparent.
Again, his discussion of the number of tablets ought to be placed within
the context of the wider Islamic tradition, for the Qur’anic exegetes also
display an interest in this question in their commentaries on Q 7:145. The
commentary tradition is by no means unanimous on the number of tablets
revealed to Moses, with most medieval commentators mentioning the
existence of three different opinions, namely that the Torah consisted of

494
ten, seven, or two tablets.*’

Al-J1l’s view that the propagated Torah
consisted of seven tablets might therefore be taken as an affirmation of
the second opinion. What, though, of his view that the revealed Torah
consisted of nine tablets? While this view does not, as far as I know,
appear in the major fafsirs written before al-Jili’s time,*” there is a
precedent for it in the popular collection of “tales of the prophets” (gisas
al-anbiya’) made by al-Tha‘labi (d. 427, 1035/36), Ard’is al-majalis.*°
This might indicate that the nine tablets motif has its origin in the so-
called Isra’iliyyat, i.e., the traditions of Jewish or Christian provenance

that were incorporated into gisas al-anbiya’, though I have found no

Jewish antecedent for the motif.*” It is also possible that the nine tablets

44 See e.g. al-Zamakhshari (1947), 2:157 (Q 7:145); al-Razi (1981), 14:246 (Q 7:145);
Ibn Kathir (2000), 532 (Q 7:145).

4 The Ottoman commentator Isma‘il Haqqi (d. 1127/1725), who like al-Jili was a Sufi
metaphysician in the Ibn ‘Arabian tradition, says that there were nine tablets. See
Isma‘1l Haqqt (1870), 1:340 (Q 7:145). It is possible that he in fact took this from al-Jili,
given the influence of al-Insan al-kamil upon Ottoman Sufi thought.

6 See al-Tha‘labi (2002), 336.

7 The originator of the report, according to al-Tha‘labi, was a certain ‘Urwah b.
Daylam al-Lakhmi, about whom I have not been able to find any information, but
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motif is connected to the reference in Q 17:101 to the “nine signs” (ayat)
given to Moses. Though, in the context of that sizrah, this seems to refer
to the plagues sent upon Egypt, commentators have often associated this
verse with Q 7:145, and there is a hadith in which Muhammad defines
the nine signs as commandments revealed to Moses, thus linking the
verse to the tablets motif.**

While these parallels may be suggestive, it is still not exactly clear
how al-Jilt could have got from these earlier sources to his position that
the revealed Torah consisted of nine tablets, and the propagated Torah of
seven. | have, however, identified a couple of more direct precedents for
his position. First, there is the following report attributed to Ibn Jurayj (d.
150/767), a scholar known for transmitting many Isra’iliyyat: “It is
reported that the tablets of Moses were nine. And two of them were
removed (rufi ‘a), and seven remained.”*” This report is quoted by al-
Suyttt (who lived after al-Jili, but preserved a lot of earlier material) in
his commentary on Q 7:150-151, in a passage that tells the story of
Moses’ anger on seeing the golden calf. This would suggest that the
notion that the Torah originally consisted of nine tablets, but now
consists only of seven, is connected to the Biblical story of Moses
breaking the (two) tablets out of anger on seeing the golden calf (see

Exodus 32:19).°® While al-Jili makes no reference to the story of the

whose nisbah indicates that he may have been a member or descendant of the
predominantly Christian Lakhmid dynasty.

% See Brinner (1986), 68-69.

4% See al-Suyiti (1990), 3:236 (Q 7:150).

9 Other exegetes, it should be noted, also discuss this Biblical theme, and connect it to
the idea that the Torah in its present state is incomplete. See e.g. al-Qurtubt (1997),
19:261 (Q 85:22). Abdullah Yusuf Ali, however, lays emphasis on the fact that the
Qur’an, unlike the Old Testament, does not tell us that Moses broke the tablets in his
anger, arguing, “There is a touch of disrespect (if not blasphemy) in suggesting that
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golden calf here, it is possible that this story underlies his sense of the
incompleteness of the propagated Torah and, specifically, his view that
two of its tablets are missing. The second precedent, meanwhile, comes
from the tafsir of al-Qashani, a work that seems to have influenced al-
Jil1, as we saw in the previous chapter. In his commentary on Q 15:87, al-
Qashant interprets the term al-sab * al-mathani as a reference to the seven
attributes (al-sab * al-sifat) of the divine essence — or what al-Jili calls the
attributes of the self (al-sifat al-nafsiyyah) — an interpretation, it will be
remembered, that al-J1lT adopts in his chapter on the Qur’an. Significantly
for our purposes here, al-Qashani goes on to say that Moses was given
not seven but nine attributes — the other two being “the heart” (al-galb)
and “the spirit” (al-rith) — owing to his attaining “the station of one who

1 . .
01 While there is no reference to

speaks [with God]” (magam al-kalim).
the tablets here, there is nevertheless a clear parallel with al-Jili’s view
that nine tablets were revealed to Moses and only seven to his people, a
parallel reinforced by the fact that al-Jili, as we shall see presently,
associates the tablets with certain divine attributes. While al-Jili’s
specific view that the Torah consists of nine tablets that were revealed to
Moses, who was ordered to propagate only seven of them, seems to be
without direct precedent (at least in those sources which he seems to have

drawn upon elsewhere), nevertheless we can see how he may have

arrived at this view by weaving together various traditions from the

God’s Messenger broke the tablets in his incontinent rage, as is stated in the Old
Testament.” See Ali (1946), 385, note 1116 (Q 7:150). Ali’s comments perhaps reflect
the greater emphasis on the infallibility (‘ismah) of the prophets in late medieval and
modern Islam than in either earlier Islamic thought or the Jewish and Christian
traditions.

1 See al-Qashani (2001), 1:379 (Q 15:87).
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exegetical and tales of the prophets literature, and elaborating them in

accordance with his Sufi metaphysics.

b) The contents & material of the tablets

The tablets that he was commanded to propagate contained
knowledge of the first and the last (‘uliam al-awwalin wa-al-akhirin),
with the exception of the knowledge (‘i/m) of Muhammad — May
God bless him and grant him peace — and the knowledge of Abraham,
and the knowledge of Jesus — Peace be upon them — and the
knowledge of the heirs of Muhammad (warathat Muhammad). So the
Torah did not include this, out of regard for the specialness
(khususiyyatan) of Muhammad and his heirs, and by way of
honouring (ikraman) Abraham and Jesus — Peace be upon them. And
the tablets were made of stone marble (hajar al-marmar), by which I
mean the seven tablets that Moses was commanded to propagate, in
contrast to the two tablets, which were made of His light (min nirihi).
And for this reason their hearts hardened (gasat qulilbuhum), because
the tablets were made of stone.

And all that the tablets contained was seven types of divine
requirements (al-mugqtadaydt al-ilahiyyah), in accordance with the
number of tablets. So the first tablet was light (al-niir), and the
second tablet was guidance (al/-hudd). God — May He be exalted —
said: “We sent down the Torah containing guidance and light,
through which the prophets could judge.” (Q 5:44) And the third
tablet was wisdom (al-hikmah), and the fourth tablet was the faculties
(al-giwa), and the fifth tablet was judgment (a/-hukm), and the sixth
tablet was servanthood (a/- ‘ubiidiyyah), and the seventh tablet was
the clarification of the path of happiness from the path of misery
(wudith tarig al-sa‘adah min tariq al-shagawah), and making plain
which of them is better. So these are the seven tablets that Moses —
Peace be upon him — was commanded to propagate. As for the two
tablets that were particular to Moses, the first tablet was the tablet of
lordship (lawh al-rubiuibiyyah), and the second tablet was the tablet of
power (lawh al-qudrah).””

The Qur’an refers only very briefly and in very general terms to
the contents of the tablets given to Moses, speaking of how God wrote an
“admonition” (maw ‘izan) and a “detailed explanation” (fafsilan) of all

things on them (see Q 7:145). In the post-Qur’anic tradition, it was

302 AL-JTlT (1997a), 119.
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commonly thought that the tablets contained some form of legal code,™”

while some commentators suggested that the tablets contain narrative
material as well as law.”® We will look in more detail at al-Jili’s
understanding of the contents of the Torah later in the chapter. For now,
let us consider how he categorises the material contained in the
propagated and revealed Torahs. The key terms in this regard are
‘ilm/ ‘ulitm and al-muqtadayat al-ilahiyyah. With regards to the former,
al-J1l1 indicates that the “knowledge” contained in the propagated Torah
pertains to “the first and the last” (al-awwalin wa-al-akharin), a phrase
that is usually used with respect to the knowledge contained in the
Qur’an, and which seems generally to denote the knowledge acquired by
all people in all ages, both in the past and the future.’®> This would
appear to indicate that the propagated Torah is a comprehensive
scripture, like the Qur’an. Furthermore, the ‘ilm al- awwalin wa-al-
akharin evokes the phrase used in the title of al-Insan al-kamil, ma ‘rifat
al-awakhir wa-al-awa’il, suggesting that what may be meant here is
metaphysical knowledge of the kind contained in al-Insan al-kamil.
However, this sense that the Torah provides a comprehensive overview
of key metaphysical ideas is subsequently undermined by al-Jili’s
mentioning of various forms of ‘i/m that it does not contain, specifically,
the knowledge possessed by Muhammad, Abraham, Jesus, and
Muhammad’s “heirs” (warathah) — by which he probably means those

Muslim Perfect Men or friends of God who lived after Muhammad and

% See e.g. al-Tabari (1999), 6:57-59 (Q 7:145); al-Zamakhshari (1947), 2:158 (Q
7:145); al-Razi (1981), 14:246-247 (Q 7:145).

> See e.g. Ibn Kathir (2000), 492 (Q 7:145).

%05 See e.g. al-Zarkashi (1984), 2:181-182.
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embodied the Muhammadan Reality.’*® This highlights once again the
incompleteness of the propagated Torah, particularly vis-a-vis the
Qur’an, given the specialness of Muhammad’s knowledge. Al-Jili’s
conception of the ‘ulitm contained in the propagated Torah thus reflects
his broader stance towards that scripture, which is that it is a genuine, yet
defective, form of divine revelation — a stance that is in keeping with the
orthodox Islamic view.

While ‘ulim al-awwalin wa-al-akharin seems to indicate a
general kind of knowledge, the term al-mugqtadayat al-ilahiyyah denotes
something more specific. Al-mugqtadayat is a term that appears fairly
regularly in al-J1lT’s thought, where it most often denotes the necessary
corollaries of a particular existent’s nature.””” When qualified, as here, by
the adjective al-ilahiyyah, then, it indicates those things that are a
necessary product of God’s nature. This includes both the divine
attributes and those properties of created beings that are necessitated by
God’s nature. To take as examples the requirements listed here,
“guidance” (al-huda), “wisdom” (al-hikmah), and “judgment” (al-hukm)
are all divine attributes, yet they are also things that man possesses, on
account of the requirement of the divine attributes to become manifest in
the phenomenal world. Similarly, we know from al-Jili’s theory of the

Perfect Man as a microcosm that man’s “faculties” (al-giwa) are

%% For the awliya’ as heirs of Muhammad in the Sufi metaphysics of Ibn ‘Arabi, see al-
Haktm (1981), 1193-5; Chodkiewicz (1993a), 47. In the introduction to the Fusis, Ibn
‘Arabi declares himself to be a warith, in the context of explaining that he received the
book directly from the Prophet. See Ibn ‘Arabi (1946), 48. The idea that the Sufis are
the true heirs of the Prophets is already found in al-Sarraj, for which see Karamustafa
(2007), 68.

7 See e.g. al-JilT (1997a), 90, 115, 119; al-JilT (1999a), 118, 253.
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determined by God’s nature,”” while the “servanthood” (al- ‘ubidiyyah)
of creation, as al-Jili understands it, is a necessarily corollary of the
“lordship” (al-rubiibiyyah) of God.”” While we will look at the details of
these divine requirements in more detail later in the chapter, what matters
for now 1is that al-JilT’s proposal that each of the seven tablets of the
propagated Torah corresponds to a particular divine requirement means
that the propagated Torah can tell us something about God’s nature.
Again, this is in keeping with the notion that the Torah is a genuine,
divinely revealed scripture.

This being said, we cannot get away from the incompleteness of
the propagated Torah. In this instance, this incompleteness is indicated
by al-Jili’s reference to the contents of the two additional tablets
contained in the revealed Torah. These two tablets are also named after
two of God’s attributes, and particularly exalted attributes at that. A/-
rubiibiyyah, according to his scheme of maratib al-wujid, occupies the
sixth level of existence, and indicates both the superiority of God over
His creation (God being the one who is “Lord”), yet also the ontological
connection (nisbah) between God and creation, on account of the
dialectical relationship between the Lord and His servants, each of whom
stand in mutual need of the other in order to be so called.’'® Al-qudrah,
meanwhile, is one of the seven attributes of the divine self, and denotes

God’s power to bring things from non-existence into phenomenal

3% See al-Jili (1997a), 89-90, 211-212.

%9 See al-Jili (1997a), 53-55; al-JilT (1999b), 20-21. This is an idea that he adopts from
Ibn ‘Arabi. See e.g. Ibn ‘Arabi (1946), 90-94.

310 gee al-Jili (1997a), 53-55, 68.
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existence.”'! In fact, as al-J1l1 sees it, these two attributes are connected,
for it is owing to God’s power (al-qudrah) to bring things into existence
that His lordship (al-rubiibiyyah) appears.’'* The tablets of al-rubibiyyah
and al-qudrah, it can therefore be surmised, tell us much about God’s
nature. For them to be kept back from the propagated Torah thus
indicates the defectiveness of the propagated Torah when it comes to
revealing God’s nature, and the incapacity of its audience, the Jews, to
comprehend these fundamental aspects of God’s nature. In this sense,
while the revealed Torah is relatively complete (though even then, it is
not as complete as the Qur’an, which reveals God’s nature at the higher
level of al-ahadiyyah), the propagated Torah is a less complete form of
scripture. Once again, then, we see that al-J1li’s view of the Torah, like
that of the orthodox Islamic tradition more generally, is marked by a
certain ambivalence.

This impression is further reinforced by al-Jili’s discussion of the
material from which the tablets were made. Again, his interest in this
topic reflects the concerns of the Qur’anic exegetical tradition more
broadly. As with the question of the number of tablets, the Qur’an
commentators acknowledge that there are multiple views on the material
of the tablets. Among the materials suggested are green emerald
(zumurrudah khadra’), chrysolite (zabarjad), wood (kashab), hard and
solid rock (sakhrah sammda’) that God softened for Moses, and wood

from the lote-tree of paradise (sidrat al-muntahd).”"> Though the

' See ibid., 86-87.

>12 See ibid., 86.

13 See e.g. al-Qurtubi (1997), 7:248-249 (Q 7:145); al-ZamakhsharT (1947), 2:157-158
(Q 7:145); al-Mahall1 & al-Suyutt (2002), 177 (Q 7:145).
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commentators thus include multiple possibilities for the material of the
tablets, al-J1lT’s view that the tablets of the propagated Torah were made
of marble (al-marmar) does not appear to have a strong basis in the tafsir
tradition, which seems more inclined to indentify the material of the
tablets with a precious gemstone. Indeed, we find closer parallels to al-
JilT’s position in Jewish literature. As noted above, the account in Exodus
refers to the tablets on which the Ten Commandments were written as
“tablets of stone” (Exodus 24:12, 31:18), though in the rabbinic tradition
this stone is commonly identified with the sapphire of God’s throne.”"
Of more relevance for our purposes is a comment made by the author of
the 13" century CE foundational Kabbalistic text the Zohar, who
identifies the tablets of Moses with the “stones of pure marble”
mentioned in an enigmatic saying of Rabbi Akiva (d. 137 CE), one of the
founding figures of the mishnaic tradition.”"” In a similar vein, the
Kabbalist Abraham Abulafia (d. 1291 CE) notes in his Sefer ha-heshek
that “the numerical value of two tablets of stone (shene luhot ‘avanim) is
891, which is identical with stones of pure marble (‘avne shayish tahor),
and they denote the good and evil inclinations.”'® While there is no
indication that al-J1li was familiar with these Jewish mystical texts, the
parallel between his position and that of the Jewish thinkers might
suggest an ultimately common source, indicating that al-Jili’s view on

the material of the tablets may have been taken from the Isra Hiyyat.”"”

314 Berenbaum & Skolnik (2007), 19:425.

315 See de Manhar (1980), 136-137. For the saying of Rabbi Akiva as quoted in the
Babylonian Talmud, see Swartz (2007), 203.

316 Quoted in Idel (1989), 44.

7 This being said, the marble motif does not seem to appear in the tales of the
prophets, where we might expect to find Isr@ liyyat. See e.g. al-Tha‘labi (2002), 336,
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Whatever the source for al-Jili’s view, its significance lies in what
the stone marble represents, namely, the hardening of the Children of
Israel’s hearts. This is a Qur’anic motif with Biblical roots.’'® The Qur’an
links the hardening of the hearts of Moses’ people to their idolatry in the
golden calf episode: “Then your hearts were hardened (gasat qulitbukum)
after that. They were like stone (ka-al-hajarah), or even harder (aw
ashadd quswatan).” (Q 2:74) Elsewhere (Q 57:16), the believers are
advised not to become “like those who were previously given the book
(al-ladhina uwti al-kitab min gabl), whose hearts were hardened with the
passing of the ages (fa-tala ‘alayhim al-amad fa-qasat qulibuhum),
many of whom were those who do bad (fasigiin).” The commentators
tend to link the hardening of the hearts motif to the recalcitrance, moral
degeneracy, and lack of knowledge of the Children of Israel.’'® In his
commentary on Qur’an 2:74, for instance, al-Qurtubi says that the phrase
“your hearts hardened” denotes how they were “devoid of adherence and
submission to the signs of God (khulitwhd min al-inabah wa-al-idh ‘an li-
ayat Allah).”** This definition seems particularly to denote the Jews’
non-adherence to revelation (the “signs” of God), an association that has
Biblical antecedents (see e.g. Zechariah 7:12). The Sufi exegetes,
meanwhile, link the phrase to attachment to bodily desires and lack of

knowledge. Thus al-Qashani explains the same verse: “‘Your hearts

where it is reported that the tablets were made from the lote tree of paradise, which was
made of green emerald.

% 1n the Bible, the motif occurs most prominently with respect to Pharaoh’s refusal to
free Moses’ people (see Exodus 4:21, 7:13-14, 8:15-32).

°19 Jewish exegetes, by contrast, tend to interpret the motif in terms of God’s stripping
of free will from the individual(s) whose heart is said to be hardened. See ben Yashar
(1997).

%20 Al-Qurtubi (1997), 2:500 (Q 2:74). Abdullah Yusuf Ali similarly suggests that the
motif refers to the sinner. See Ali (1946), 37, note 82 (Q 2:27).
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hardened,” because many bodily pleasures and matters clung to them (bi-
kathrat mubdsharat al-umiir wa-al-lidhdhat al-badaniyyah), and because
they were clothed in the attributes of the lower self (mulabasat al-sifat

al-nafsant),”"

while the comparison with stone denotes how their hearts
“have not been imprinted with knowledge (‘adam ta’aththuriha bi-al-
nagsh al- ‘ilmi).”**

All of these notions probably underlie al-Jili’s conception of the
hardening of the Children of Israel’s hearts. Based on what he says about
their inability to comprehend the contents of the two tablets reserved for
Moses, it seems likely that he primarily understands the hardening of the
hearts motif in terms of Moses’ people’s limited capacity to comprehend
the divine wisdom. In Ibn ‘Arabian terms, it might be said that their hard
hearts represent their lack of “receptivity” (gabiliyyah) or “preparedness”
(isti ‘dad) for the divine revelation in its fullness. This lack of spiritual
receptivity is connected to their being trapped in the material world,
which is here represented by the stone marble, one of the hardest material
substances.”*® The two additional tablets contained in the revealed Torah,
by contrast, are made of light (al-niir), an immaterial substance and one
of the attributes of the divine essence, in al-J1l1’s scheme, and which thus

represents access to the higher, divine (and immaterial) levels of

. 24 ~-
existence.”** Since Moses was not commanded to propagate these two

321 Al-Qashani (2001), 1:62 (Q 2:74).

22 Ibid.. See also al-Qushayri (1968), 1:112 (Q 2:74); al-Qurtubi (1997), 2:500 (Q
2:74).

323 See al-Jili (1997a), 151-152, where he indicates that the goal of the spiritual path is
to leave behind the limitations of the material world and attain access to “the world of
spirits” (‘alam al-arwah).

3% See ibid., 96. Similarly, for Ibn ‘Arabi, light is one of God’s names, and the starting
point of creation (mabda’ al-khalg) and of perception (mabda’ al-idrak). See al-Hakim
(1981), 1081-1087.
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tablets of light, however, the Children of Israel do not have such access.
Like his discussions of the number of tablets and their contents,
therefore, al-Jili’s discussion of their material reflects the ambivalent
position that his Sufi metaphysics leads him to when thinking about the

Torah and the Jews.

¢) The superiority of Muhammad, his revelation, and his religion

Thus none of Moses’ people became perfect (lam yukmal ahad min
qgawm Miisad), because he was not commanded to reveal (ibraz) [all
of] the nine tablets. So none of his people became perfect after him,
nor did any of his people inherit from him (lam yarithhu). This was
unlike Muhammad — May God bless him and grant him peace — who
did not leave out anything, but rather propagated it [all] to us
(ballaghahu ilayna). God — May He be exalted — said, “We have left
nothing out of the book.” (Q 6:38) And He said, “And We have set
out everything in detail.” (Q 17:12)

For this reason his religious community was the best of religious
communities (millatuhu khayr al-milal), and he abrogated, with his
religion, all religions (wa-nasakha bi-dinihi jami‘ al-adyan), because
he was given all that they were given, and added (zada) to that that
which they were not given. So their religions were abrogated (fa-
nusikhat adyanuhum) due to their incompleteness (li-nagsiha), while
his religion became known for its perfection (shahara dinuhu bi-
kamalihi). God — May He be exalted — said, “Today I have perfected
(akmaltu) for you your religion and completed (atmamtu) for you My
favour.” (Q 5:3) And He did not send down this verse to a prophet
other than Muhammad. If He had sent it down to anyone [else], he
would have been the Seal of Prophets (khatam al-nabiyyin). But that
is only valid for Muhammad — May God bless him and grant him
peace — so it was sent down to him. Thus he was the Seal of Prophets,
because he did not omit any form of wisdom (hikmah), guidance
(huda), knowledge (‘ilm) or mystery (sirr), but indicated it and
alluded to it, in accordance with what was fitting for the prophets [to
reveal] of that mystery....

So he left no entry point (madkhal) for anyone, and was unique
(istagalla) in the matter, and sealed prophecy (khatama al-
nubuwwah), because he left out nothing that was needed, but rather
brought it [all]. And none of the Perfect Men (a/-kummal) who came
after him found anything worthy of indicating that Muhammad had
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not already indicated. So such a Perfect Man follows him

(yatba ‘uhu), as he indicated, and becomes a follower (¢abi ‘) [of his].

So the category of legislative prophethood (nubuwwat al-tashri‘) was

cut off after him, and Muhammad was the Seal of Prophets, because

he brought perfection, while no one else had brought that.’*

This passage gives us a direct insight into al-Jili’s view of the
relationship between Islam and other religions. The passage hinges upon
the key dichotomy between perfection or completeness and imperfection.
As we have already seen, the propagated Torah is incomplete, since it is
missing two of the tablets of the revealed Torah. Here al-Jili invites the
reader to extrapolate from that idea the notion that the religion (din) in
which the Torah is held sacred, i.e. Judaism, and the religious community
(millah) who hold it sacred, i.e. the Jews or the Children of Israel, are
similarly imperfect. He reinforces this point, moreover, by contrasting
the imperfection of the revelation, religion, and religious community or
people of Moses — and, indeed, of all pre-Muhammadan prophets — with
the perfection of the revelation, religion, and religious community of
Muhammad.

In keeping with the centrality of the completeness-incompleteness
dichotomy, the most important key terms of this passage are those of the
root k-m-1. As we know, the concept of kamal lies at the heart of al-Jili’s
Sufi metaphysics, denoting in particular the perfection or completeness
of the Perfect Man, a perfection that resides in his being a perfect locus
for the manifestation of all of the divine attributes, a being that

synthesises all of the levels of existence, and a microcosm of the larger

cosmos. When al-Jil1 says here then that none of Moses’ people became

325 AL-JTlT (1997a), 119-120.
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perfect after him, he seems to be suggesting, on the one hand, that Moses
was a Perfect Man, and on the other, that none of the Jews can be
considered Perfect Men. This interpretation is supported by al-Jili’s
subsequent statement that none of Moses’ people inherited (yarith) from
him, since the “heir” (warith) of Muhammad, as we have seen, denotes in
al-J1l1’s Ibn ‘Arabian lexicon the post-Muhammadan (Muslim) Perfect
Man. Here we see al-Jili’s ambivalent stance towards the Torah and Jews
integrated into his Sufi metaphysics, specifically, his theory of the
Perfect Man. The implication seems to be that the station of Perfect Man
is accessible only to those within the fold of Islam.”*®

If the Torah, Judaism, and the Jews — along with all other earlier
scriptures, religions, and religious communities — are marked by
imperfection (nags), the Qur’an, Islam, and the Muslims are, by contrast,
marked by perfection (kamal). We have already seen this idea elaborated
in metaphysical terms, with respect to the perfection of the Qur’an as a
representation of the comprehensive divine essence. Here, al-Jil1 grounds
it in the Qur’an and in a number of key traditional notions within post-
Qur’anic Islamic thought. The scriptural basis for the notion of the
perfection of Muhammad’s revelation and religion, as al-Jili sees it,
consists in three Qur’anic verses (Q 5:3, 6:38, and 17:12) that, according
to the most common interpretation, denote the completeness of the

Qur’an, and the perfection and supremacy of the Islamic religion more

%26 In keeping with the orthodox Islamic view (which arises out of, for example, Q 3:84
and Q 42:13), in al-J1l’s view the pre-Muhammadan prophets can also be considered
Muslims (in the sense that they submit to God); hence they are able to attain the status
of Perfect Men.
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generally.”®’ Verse 5:3 is particularly significant for al-Jili, it seems,
because of the use of verbs of the two key roots — k-m-[ and t-m-m —
denoting perfection and completeness.

The perfection of the revelation and religion of Muhammad indicated
by the Qur’an has a number of important corollaries for the relationship
between Islam and other religions. First, it means that the Muslims,
because they have the best scripture and the best religion, are the best
religious community, an idea here indicated by the term khayr al-milal.
Both this term and the idea behind it are also Qur’anic, for the term
evokes the statement in Q 3:110: “You are the best community (khayr
ummah) send out to mankind.” Indeed, the Qur’anic term khayr ummah
was often recast in the post-Qur’anic Islamic tradition as khayr al-
umam,”* a term that al-Jilf uses in the final chapter of the book to make
the same point being made here.”*® Al-Jili’s explicit declaration of the
superiority of the Muslims over other religious communities here and in
that final chapter is a clear sign of his commitment to the orthodox
Islamic perspective on sacred history and the relationship between Islam

and other religions.”

27 See e.g. al-Qurtubi (1997), 6:60 (Q 5:3), where he interprets “Today I have
completed for you your religion” to mean “I have caused your enemies to perish for
you, and your religion to appear over all religion”, and defines “religion” (din) as “an
expression of the religious laws (al-shard’i ‘) that He legislated and revealed to us.” See
also ibid., 5:385 (Q 6:38), where al-Qurtubt notes that the phrase “We have left nothing
out of the Book™ has been interpreted to mean that nothing was left out of either the
Preserved Tablet or the Qur’an. And see ibid., 10:200 (Q 17:12), where he interprets the
phrase “We have set out everything in detail” to refer to “the precepts of religious
obligation” (ahkam al-taklif).

28 See e.g. ibid., 4:167 (Q 3:110); Ibn Kathir (2000), 250 (Q 3:110).

¥ See al-Jili (1997a), 260, where he also connects the superiority of the Islamic
community to the perfection of the Islamic religion, which he describes as “the most
perfect of religions” (akmal al-adyan). In that last chapter, al-JilT generally uses the
terms ummah/umam and millah/milal interchangeably.

539 This commitment is shared by Ibn ‘Arabi. See e.g. Ibn ‘Arabi (1946), 70, where he
describes the community of Muhammad as khayr al-umam, and ibid., 156, where he
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Second, and following on from the first point, the perfection of
Muhammad’s revelation and religion mean that they abrogate all
previous revelations and religions. Again, al-Jili’s use of the key term
naskh reflects his commitment to the orthodox Islamic paradigm of
sacred history. While the Qur’an uses the term naskh in reference to
Qur’anic verses that abrogate other Qur’anic verses (see Q 2:106), as
noted earlier in this chapter the term and concept were transposed by
medieval Muslim writers into the different context of interreligious
polemic. In this polemical context, naskh denotes how previous
revelations and religious laws (particularly those of the Jews and
Christians), though appropriate for their time and place, have been
abrogated by the revelation and religious law of Muhammad.”®' And
though this is not the Qur’anic denotation of naskh, nevertheless this idea
can be read out of the Qur’an (see e.g. Q 13:38).** While I do not think
that al-J1lT’s primary aim is a polemical one here, nevertheless his use of
the concept of naskh to denote this same idea reflects how, like the
Muslim polemicists, he views sacred history in terms of Islam’s
supercession of previous religions.>*>

Third, if the Qur’an is complete, then there is no need for further

scriptural revelation after it. This means in turn that Muhammad, the

declares that “there is no better community” than the Muhammadan community (fa-ma
afdaluha min ummah). See also Maybudi (2015), 207 (Q 7:145), where Qur’an 3:110 is
also quoted to establish the superiority of Muhammad’s community over Moses’, in the
context of the Qur’anic account of the revelation of the Torah to Moses.

3! See Lazarus-Yafeh (1992), 35-41; Adang (1996), 192-222; Burton (2001).

%32 See e.g. Ibn Kathir (2000), 705 (Q 13:38-39): “Every book that He sent down from
heaven has a set period (muddah madriabah) in God’s eyes, and a specified measure
(migdar mu‘ayyan), and for this reason “God erases what He wills” of them, and
“confirms” [them], meaning, until all of them were abrogated (nusikhat) by the Qur’an,
which God sent down to His Messenger.”

>33 Tbn ‘Arabi also expresses the superiority of Islam over other religions in terms of
naskh. See Keller (1999), 189.
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recipient of the Qur’anic revelation, is the final messenger, an idea
denoted here by the terms khdatam al-nabiyyin and khatm al-nubuwwah.
The former is another Qur’anic term (see Q 33:40), which is most
commonly interpreted to mean that Muhammad was the last prophet and
messenger, an idea that is central to the orthodox Islamic conception of
sacred history.”** Taken together with naskh, it means that Muhammad is
superior both to all who came before him and all who come after him, for
both are rendered superfluous by his perfection. Al-Jili’s use of the
concept of khatm al-nubuwwah thus again reflects his commitment to the
orthodox paradigm. However, his Ibn ‘Arabian Sufi metaphysical
perspective also leads him to develop this concept in what might be
considered an unorthodox direction. As we saw in chapter one, al-Jili
adopts Ibn ‘Arabi’s notion that what is sealed with Muhammad is
specifically legislative prophecy (nubuwwat al-tashri®), i.e. prophecy that
involves the prophet receiving a new religious law (along with the
esoteric truth), while so-called general prophecy (nubuwwah ‘ammah),
which involves receiving the esoteric truth but not a new scripture or
religious law, continues among the awliya’ or Perfect Men. Al-Jili refers
to this same idea here, indicating that the category (hukm) relevant to the
discussion of the sealing of prophecy is that of nubuwwat al-tashri‘, thus
potentially leaving open the possibility that a non-legislative prophet

might come after Muhammad. In this sense, al-Jili’s position does seem

33% On the history of the interpretation of khatam al-nabiyyin, see Friedmann (1989), 49-

82. For the orthodox view, see e.g. Ibn Kathir (2000), 1061 (Q 33:40): “This verse is a
clear stipulation (nass) that there is no prophet after him, and if there is no prophet after
him, then there is no messenger after him”. See also Ali (1946), 1119, note 3731 (Q
33:40): “When a document is sealed, it is complete, and there can be no further
addition. The holy Prophet Muhammad closed the long line of Apostles. God’s teaching
is and will always be continuous, but there has been and will be no Prophet after
Muhammad.”
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to differ somewhat from the orthodox view. At the same time, he also
makes clear that the post-Muhammadan “prophet”, i.e. the wali or Perfect
Man, is not so much a prophet in his own right as he is a “follower”
(tabi) of Muhammad. This term seems to be meant to imply not
chronological succession, but succession in terms of being a
representative (na’ib) or viceregent (khalifah) of Muhammad, terms
which, as we saw in chapter one, al-Jil1 uses later in the book to denote
how the Perfect Men are embodiments of the Muhammadan Reality.”
From this perspective, it could be said that Muhammad remains the final
prophet, in al-J1l1’s conception, for the later prophets are only prophets by
virtue of their being loci in which Muhammad becomes manifest.

While the orthodoxy of this notion might be questionable, al-Jili
nevertheless displays a commitment to the orthodox paradigm that views
the Qur’an as the best of scriptures and Muhammad as the best of
messengers. It this idea, as this section demonstrates, that governs his
view of the Torah, for if the Qur’an is the most perfect scripture, the

Torah (like the other scriptures) must necessarily be imperfect by

comparison.

d) Jesus’ religion’s abrogation of Moses’ religion & the errors of Jesus’

people

So if Moses — Peace be upon him — had been commanded to
propagate the two tablets that were particular to him, He would not
have sent Jesus after him, because Jesus propagated the mystery (sirr)
of those two tablets to his people. For this reason, from his first step,
Jesus revealed the [divine] power (al-qudrah) and lordship (al-
rubiibiyyah), namely [through] his speech in the cradle. And he cured

>33 See al-Jili (1997a), 211.
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the blind man, and brought the dead to life. And he abrogated
(nasakha) the religion of Moses, because he brought what Moses had
not brought. But when he revealed the effects of that, his people fell
into error (dalla) after him, and they worshipped him (‘abadiihu), and
said, “He is the third of three (thalith thalathah) (Q 5:73), and he is
the Father, the Mother and the Son.” They called these the three
hypostases (al-aganim al-thalathah), and his people split into sects
(iftaraqii) over that. For some of them say that he is the Son of God
(ibn Allah), and they are called the Melkites (al-mulkaniyyah) among
his people. And others say that he is God (4/lah) who has come down
(nazala) and taken the son of Adam, and returned, meaning that he
took on the form of Adam (tasawwara bi-sirat Adam), and then
returned to his exalted nature (ta‘alihi). And they are called the
Jacobites (al-ya ‘agibah) among Jesus’ people. And others say that
God, in Himself, is an expression of three — a Father, who is the Holy
Spirit (al-rith al-quds), a Mother, who is Mary, and a Son, who is
Jesus — Peace be upon him....

And the knowledge that Jesus brought was an addition (ziyadah) to
what was in the Torah, namely the mystery of lordship and power. He
revealed this, and for this reason his people became unbelievers
(kafara), because the disclosure (ifsha’) of the mystery of lordship is
unbelief (kufr). If Jesus had concealed (satara) this knowledge, and
propagated it to his people in coverings (qushiir), expressions
(‘ibarat) and lines of allusions (sutir isharat), as our prophet did, his
people would not have fallen into error (dalliz) after him. What was
needed for the subsequent perfection of religion (kamal al-din) was
the knowledge of divinity and the essence that the Prophet brought in
the Furqan and Qur’an, which we have already discussed in relation
to the essence and attributes. And God synthesised (jama ‘a) that in a
single verse, which was, “There is nothing like Him; He is the All-
Hearing, the All-Seeing,” (Q 42:11) where “There is nothing like
Him,” is connected to the essence, and “He is the All-Hearing, the
All-Seeing,” is connected to the attributes. >*°

Having indicated the deficiency of the Torah vis-a-vis the Qur’an —

and thus of Judaism vis-a-vis Islam — al-Jil1 goes on to set out the

deficiency of the message of Moses vis-a-vis that of Jesus. This time, it is

the relationship between the Torah and the Gospel that is defined by

abrogation (naskh) (in this instance, of the former by the latter), an idea

that is in fact of Late Antique Christian origin.*’ In Islamic thought,

“[t]here is some divergence of opinion whether it was Islam that

7 Ibid., 120-121.
37 See Lazarus-Yafeh (1992), 35.
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abrogated both Judaism and Christianity, or first Christianity abrogated
Judaism and then Islam abrogated Christianity.”**® The latter view, which
al-J1l1 puts forward here and which is supported by Sunni authorities like
al-Qurtubi,™ appears to find support in Q 5:82, which describes the Jews
and the polytheists as “the most inimical of people (ashadd al-nas
‘adawatan) towards those who believe,” and the Christians as “the
nearest of them in love (agrabahum mawaddatan) for those who
believe.”

Al-J1lT’s basis for proposing that Jesus’ religion abrogated that of
Moses is not this Qur’anic verse, however, but rather the Qur’anic motifs
of Jesus’ miracle working, specifically, his speaking in the cradle (see Q
3:46, 5:110, 19:29), and his healing the blind and the leper and reviving
the dead (see Q 3:49). These motifs, which are rooted in the canonical
and apocryphal Gospels,”* form a key part of presentations of Jesus in
the Islamic tales of the prophets and other post-Qur’anic literature.’"!
Significantly for our purposes, they also appear in several places in al-
Insan al-kamil, where they represent the miraculous, God-like powers of

the Perfect Men.’*?

More specifically, al-Jil1 indicates here that these
miracles of Jesus’ constitute his manifestation of the divine attributes of

power (qudrah) and lordship (al-rubiibiyyah). The rationale behind this is

538 Friedmann (2003), 23.

%39 See al-Qurtubi (1997), 13:149 (Q 27:16): “Every prophet who came after Moses,
whether they were sent out or not, followed the law of Moses (shari‘at Miisa), until the
Messiah — Peace be upon him — was sent out, for he abrogated it [i.e. the law of Moses]
(nasakhaha).”

> See e.g. Mark 8:22-25, Matthew 20:29-34, Luke 18:35-43, John 9:1-12 (healing of
the blind), Mark 1:40-45, Matthew 8:1-4, Luke 5:12-16, Luke 17:11-19 (healing of
lepers), Mark 5:21-42, Luke 7:11-17, John 11:1-44 (reviving the dead), Syriac Infancy
Gospel 1:2 (speaking in the cradle).

1 See e.g. al-Tha‘labi (2002), 646, 648, 657, 661.

42 See al-Jili (1997a), 152, 269, 278.
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that, if qudrah, as indicated above, constitutes God’s power to bring
things from non-existence into existence, and rubiibiyyah denotes both
God’s power over creation and the link between God and creation, then
Jesus’ miracle working can be viewed as a manifestation of that divine
power and that connection between God and creation in the phenomenal
world. The significance of this here is that al-qudrah and al-rubiibiyyah
are the names of the two tablets of the revealed Torah that Moses was
commanded not to propagate to his people. By revealing these two divine
attributes through his miracles, then, Jesus effectively propagated the two
extra tablets of the revealed Torah; hence al-Jili speaks here of his
bringing an “addition” (ziyddah) to the Torah. Jesus’ revelation,
therefore, is more complete than Moses’, and thus abrogates it. Al-J1lT’s
view here thus indicates a conception of sacred history according to
which the divine message propagated to mankind, and thus religion (din)
as a whole, is marked by increasing completeness over time, culminating
in the Qur’an and Islam.>* This is a conception that, as noted above, is
common in orthodox Sunni Islam.

This being said, as al-Jil1 sees it, just because a particular revelation is
more complete than another it does not necessarily follow that the people
to whom it is propagated will get closer to the truth. We saw above the
idea that, if Moses had propagated the complete revealed Torah to his
people, then not a single person would have believed him, indicating that
the completeness of a revelation can potentially lead people away from

the truth, if they do not possess the requisite spiritual capacity to bear its

>3 This being said, al-Jili considers the Psalter to be less complete than the Torah, even
though it was revealed after it. See al-Jil1 (1997a), 127.
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contents. This, in fact, is how al-J1l1 views the situation of the Christians,
who, he indicates here, were led into error (dalal) and unbelief (kufr) on
account of their inability to comprehend the mysteries of divine power
and lordship that Jesus revealed to them. Such error and unbelief
specifically consists in the Christians’ false doctrines of the Trinity and
Incarnation. Since al-Jili puts forward a detailed critique of these
doctrines in the chapter on the Gospel, which we will look at in the
following chapter of this thesis, we shall not linger on this point here, nor
look at his treatment in this chapter of the Qur’anic narrative of God’s
interrogation of Jesus (see Q 5:116-119), which he also repeats in the
chapter on the Gospel. For now, let us briefly consider what his
discussion of the doctrines of the Trinity and Incarnation here reveal
about his knowledge of Christianity and his overall conception of sacred
history.

Al-Jili displays some limited knowledge of Christian doctrine and
terminology here. There is much truth to his claim that the source of the
Christian schisms can be found in different interpretations of the Trinity
and the Incarnation. It was disagreements over Christology and the
Trinity that provoked the first seven Ecumenical Councils, and which led
to the Great Schism between the Eastern and Western churches in 1054
CE.** In his use of the technical term aganim to denote the hypostases or
persons of the Trinity, meanwhile, al-Jil1 displays some knowledge of
Christian theological vocabulary.” Likewise, al-Jili’s discussion of the

Christological doctrines of the three Christian denominations mentioned

% See Louth (2013), 60-65; McGrath (2011), 16-18, 247-249.
¥ For the use of this term in Arab Christian theology, see Griffith (1982); Griffith
(2002b), 32, 180, 184-185.
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here — the Melkites, Jacobites, and an unnamed group — indicates that he
had some awareness of internal Christian theological debates and internal
Christian divisions.

This being said, his discussion also features several
misunderstandings of the precise nature of these divisions, and fails to
capture the essential differences between the denominations. Thus he
defines the Melkite position as the belief that Jesus was the Son of God
(ibn Allah), yet this term is used by all of the major Christian
denominations, whatever the differences of interpretation between them.
Furthermore, this definition does not reflect any awareness on al-Jili’s
part of the Melkites’ adherence to Chalcedonian orthodoxy, i.e. the
diaphysite doctrine of Christ “as one person in two perfect natures, divine
and human.”*® Likewise, his definition of the Jacobite position does not
really capture the fact of that church’s adherence to the anti-
Chalcedonian, miaphysite or monophysite doctrine of “one nature of God
the Word incarnate” adopted by the Jacobites’ eponym, Jacob Baradeus
(d. 578 CE).>* Rather, al-Jili’s statement that, according to the Jacobites,
God “took on the form of Adam” (tasawwara bi-siirat Adam) echoes his
own Sufi metaphysical conception of the ability of the Muhammadan
Reality “to take on every form” (tasawwur bi-kull sirah).>*® Similarly,
his definition of the Trinitarian doctrine of the unnamed group, whom we
might expect to be the Nestorians, given that the three Christian

denominations most often identified by medieval Arab Muslim authors

6 See Louth (2013), 57. For an overview of the early history and doctrines of the
Mekites, see Griffith (2008), 137-139.

47 See Noble & Treiger (2014), 9. For an overview of the early history and doctrines of
the Jacobites, see Griffith (2008), 134-136.

8 AL-JTIT (1997a), 210.
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are the Nestorians, the Jacobites, and the Melkites,’ * bears little relation
to the characteristic Nestorian emphasis on the distinction between
Christ’s divine and human natures.”> Rather, al-Jili’s notion that this
group professes a Trinity of the Holy Spirit, Mary, and Jesus is probably
drawn from the Qur’anic presentation of Christian doctrine, as I shall
argue in chapter four. While al-Jili’s discussion of the different
Christological and Trinitarian doctrines of the different Christian
denominations thus reflects a degree of interest in and awareness of
Christianity as a living and internally diverse theological tradition,
nevertheless it also displays the limitations of his knowledge of that
tradition. Indeed, it seems likely that everything he says here is based
upon the common knowledge available to him as an educated medieval
Muslim, rather than upon a direct engagement with Christian texts or
individuals, or indeed with Islamic anti-Christian polemical texts, which
tend to be more informed about the Christologies of the different
Christian denominations of the Islamic world.>'

More significant, for our purposes, than the question of how much al-
Jili knew about Christian doctrine is the question of how his
understanding of Christian doctrine affected his conception of sacred
history. As indicated above, as he sees it, the doctrines of the Trinity and
Incarnation, in all of their various interpretations, constitute error (dalal)
and, even more than that, unbelief (kufr). This is the orthodox Islamic

view, grounded in the Qur’an, which states that those who say that God

9 See Griffith (2008), 8, and e.g. al-Warraq (1992), 47-48; Reynolds (2004), 37, 204;
Ibn Khaldiin (1958), 1:480.

3% See Noble & Treiger (2014), 9; Griffith (2008), 131-134; Louth (2013), 62.

31 See e.g. al-Warraq (1992); al-Warraq (2002); Reynolds (2004); Siddiqui (2013),
106-112.
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i1s Jesus son of Mary and that God is “the third of three” — i.e. who
believe in the Incarnation and the Trinity — have fallen into unbelief
(kafara) (see Q 5:17, 5:73).>% As we shall see in detail in chapter four,
however, al-J1l’s understanding of the Christians’ error and unbelief is
somewhat different to the dominant orthodox view. In his view, the
Christians made the fatal mistakes of limiting the divine manifestation to
Jesus alone, and failing to balance their declaration of God’s
comparability to creation (specifically, to Jesus) (fashbih) with a
recognition of God’s incomparability (fanzih), as in the Ibn ‘Arabian
doctrine that we saw in chapter one.”> These mistakes, he indicates here,
were a consequence of Jesus’ revealing openly the mysteries of lordship
and divine power, for this led the Christians to identify with Jesus with
God, a position he identifies as an “absolute declaration of [God’s]

comparability [to creation]” (mutlag al-tashbih),”>*

1.e. a profession of
tashbih without tanzih.

If we apply this Sufi metaphysical idea of the need to balance tashbih
and tanzih to al-JilT’s conception of sacred history, we can draw out the
following narrative. First, the Jews emphasised fanzih at the expense of
tashbih, because the propagated Torah was missing the two tablets that
revealed the tashbihi aspect of God’s relationship with creation. This
deficiency of the Torah necessitated the revelation of the Gospel to Jesus,

who was tasked with revealing the truth of tashbih through his miracles,

and who thus abrogated the revelation of Moses. Nevertheless, because

2 On the imputation of kufi- (and shirk) to Christians in orthodox Islamic thought, see

Hawting (1999), 82-84; Friedmann (2003), 57.
%53 See al-Jili (1997a), 60-61.
3% Ibid., 120.
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Jesus revealed the truth of tashbih openly, his people, who did not
possessed the requisite understanding or spiritual preparedness to
comprehend this truth, were led astray, adopting the other extreme to that
of the Jews, namely absolute fashbih. This in turn necessitated the
revelation of the Qur’an to Muhammad, to restore the balance of tashbih
and tanzih, and thus abrogate the (falsified) religion of Jesus.

This restoration of the balance between tashbih and tanzih has been
achieved, al-Jil1 indicates here, thanks to the way in which the Qur’an
addresses its listeners, specifically, through its allusive language, such
that it can only be fully understood by those who are able to comprehend
the truths of both tashbih and tanzih. This is a point that will be
developed in the following section. Moreover, the Qur’an leads its
audience to profess the synthesis of tashbih and tanzih because, as we
saw in the previous chapter, it represents both the incomparable divine
essence (al-dhat) (as al-Qur’an, al-Qur’an al-karim, and al-Qur’an al-
‘azim) and the comparable divine names and attributes (as al-Furgan, al-
Qur’an al-hakim, and al-sab ‘ al-mathani) — here denoted by the term (al-
ulithiyyah), the level of existence that contains all of the names and
attributes.”> Finally, al-Jil states that this Qur’anic synthesis of tashbih
and tanzih also emerges from a verse of the Qur’an: “There is nothing
like Him, and He is the All-Hearing, the All-Seeing.” (Q 42:11) This
verse is often used by Ibn ‘Arabi for the same purposes, the first half of
the verse denoting, in his reading, the incomparability of God (tanzih)

with respect to His essence, and the second half, which refers to two of

353 See ibid., 42-47.
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God’s names, denoting His comparability (fashbih), which pertains to
His attributes.”® Al-Jili, who was certainly familiar with this Ibn
‘ Arabian interpretation,”’ has the same idea in mind here.

All of this resonates with the traditional notion that Islam constitutes
a middle path between the excesses of Judaism and Christianity, an idea
that is fairly common in orthodox Sunni thought (being often derived
from Q 2:143),7* the only difference here being that al-Jili expresses it in
Sufi metaphysical terms. Indeed, this moderation can also be framed in
terms of his key Sufi metaphysical concept of comprehensiveness.
Unlike the revelations of Moses and Jesus, the revelation of Muhammad
advocates the comprehensive synthesis of fanzih and tashbih;”>’ hence al-
Jil1 can talk here of the “perfection of [Muhammad’s] religion” (kamal
al-din). 1t 1s this principle, as we have already seen and will continue to
see in this thesis, which underlies al-Jili’s conception of sacred history
and governs his view of the superiority of Islam over Judaism and

Christianity.

€) Moses’ & Muhammad’s concealment of the mystery of lordship

If Moses had propagated what Jesus had propagated to his people, his
people would have accused him (yattahiminahu) for killing (gatl)
Pharaoh, for he said, “I am your lord the most exalted,” (Q 79:24)
and the disclosure of the mystery of lordship gives nothing but what
Pharaoh claimed. But Pharaoh did not possess that by way of

3% See Ibn ‘Arabi (1946), 70; Tbn ‘Arabi (1988), 502, note 11; Izutsu (1984), 62.

7 See al-Jili (1999a), 118-120.

338 See e.g. al-Qurtubi (1997), 2:149 (Q 2:143), “Le. this [Islamic] community did go to
the extremes (lam taghlu ghuluww) of the Christians regarding their prophets, nor did
they have a limited view (gassari) of their prophets like the Jews.” See also the
statements by al-TabarT and Ibn Taymiyyah on Islam as a middle path between Judaism
and Christianity quoted in Saleh (2001), 57. For other classical interpretations of this
verse, see Talbi (1996), 11-31. For a contemporary attempt to frame wasatiyyah as
central to Islam, see Kamali (2015).

359 This point is also made by Ibn ‘Arabi, for which see Izutsu (1984), 62.
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realisation (bi-tariq al-tahqiq), so Moses fought him (gatalahu) and
was victorious over him. So if Moses had revealed anything of the
knowledge of lordship in the Torah, his people would have become
unbelievers (kafara) and accused him for fighting (mugatalat)
Pharaoh.

So God commanded him to conceal (katm) that, just as He
commanded our prophet Muhammad — May God bless him and grant
him peace — to conceal (katm) things that others could not
comprehend, according to the hadith transmitted from him, in which
he said: “On the night that I was made to travel by night (usriya bi) I
was given three forms of knowledge (‘ulizm): a form of knowledge
that I was obliged to conceal (katm), a form of knowledge that I
chose to propagate (tabligh), and a form of knowledge that I was
commanded to propagate.” The form of knowledge that he was
commanded to propagate was the knowledge of the religious laws
(‘ilm al-shara’i‘), and the form of knowledge that he chose to
propagate was the knowledge of the realities (‘ilm al-haqa’iq), and
the knowledge that he was obliged to conceal was [that of] the divine
mysteries (al-asrar al-ilahiyyah). God has deposited (awda ‘a) all of
that in the Qur’an. That which he was commanded to propagate is
apparent (zahir), and that which he chose to propagate is hidden
(batin), for he says, “We shall show them Our signs on the horizons
and in their selves, until it is clear to them that it is the truth/the Real
(al-haqq),” (Q 41:53) and, “We only created the heavens and the
earth and what is between them for the truth/the Real (al-haqq),” (Q
46:3) and, “He has subjugated for you all that is in the heavens and
on earth, from Himself,” (Q 45:13) and, “I breathed into him of My
spirit.” (Q 15:29, 38:72) In all of this there is an aspect that points to
the realities (al-haqd’iq), and an aspect that points to the religious
laws (al-shard’i‘). It is like [something] being coiled up (al-
tahayyuz), for whoever’s understanding was divine (ilahiyyan), had
that propagated to him, and whoever’s understanding was not at that
level and who was among those who, if they had been surprised by
the realities, would have denied them (ankaraha), did not have that
propagated to him, lest it would lead to his falling into error
(dalalatihi) and his misery (shagawatihi).

And the form of knowledge that he was obliged to conceal was
deposited (muwda®) in the Qur’an by way of esoteric interpretation
(ta’wil), due to the obscurity of the concealment (l/i-ghumiid katmihi).
This is only known by the one who has first been elevated to (ashrafa
‘ala) the same form of knowledge, by way of divine unveiling (al-
kashf al-ilahi), then hears (sama‘a) the Qur’an after that, for he
knows the place where God deposited some of the knowledge that the
Prophet — May God bless him and grant him peace — was obliged to
conceal. And there is an allusion to this when He says, “Only God
knows its esoteric interpretation (ta ‘wilahu).” (Q 3:7) According to
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the reading of he who stops here, he who understands its esoteric
interpretation in himself is the one called God, so understand!**°

While Jesus, as we saw in the previous section, disclosed the mystery
of lordship to his people, causing them to fall into error, al-Jili here
emphasises that both Moses and Muhammad concealed that mystery. He
uses the same key term, katm, for the actions of both prophets. This term,
which is an antonym of the term used for Jesus’ disclosure of the mystery
(ifsha’), is from the same root as kitman, an important term in the various
branches of Shi‘T Islamic thought, in particular, where it is used as a near
synonym for tagiyyah, the principle of dissimulation in the profession of
one’s beliefs for the sake of self-preservation and the protection of the
mysteries from the uninitiated.”®' Both of these aspects of katm/kitman,
which are also found in Sufi thought,”®* are of relevance here. Moses’
katm of the mystery of lordship, al-Jil1 indicates, was motivated by the
fact that, if he had revealed that mystery, his people would have accused
him for killing or fighting Pharaoh, the idea being that, if they had known
that the Lord becomes manifest in man, they would then have accepted
Pharaoh’s claim to be Lord (rabb), and hence would have condemned
Moses for his opposition to him. While this Pharaonic claim to lordship
does have a certain truth to it from an Ibn ‘Arabian perspective, in the

sense that, in accordance with the theory of universal theophany, all

360 AL-JTIT (1997a), 121-122.

%61 See e.g. the statement of Shaykh al-Mufid (d. 413/1022): “Tagiyyah is the concealing
of the truth (kitman al-haqq), and covering up belief about it, and concealing it
(mukatamah) from ones opponents....” Al-Mufid (1983), 115. See also Strothmann
(2000), 134-136; Clarke (2005); Ebstein (2010), 304-312. In the Qur’an, it should be
noted, the root k-#-m generally connotes immoral deception, for which see Khan (2008),
56. For those looking in from the outside of the esoteric traditions, this negative
connotation generally holds true. Thus Ibn Taymiyyah (1995), 13:141, for instance,
declares (Shi‘7) tagiyyah to be “the slogan of hypocrisy” (shi ‘ar al-nifag).

362 See Abi Zayd (2006), 89-121; Ebstein (2010), 329-342, argues for the direct impact
of this Shi‘T practice on Ibn ‘Arabian Sufism.

188



individuals are loci for the divine manifestation, nevertheless properly
speaking it is untrue, for Pharaoh did not attain “realisation” (tahqiq) of
the mystery of lordship himself.’* In other words, Pharaoh was not a
complete locus for the manifestation of the divine lordship, for he was

not a true realiser (muhaqqiq) or Perfect Man.’®

In concealing the
mystery of lordship, therefore, Moses both protects himself from the
accusations of his people, and protects his people from falling into what
would be, even from an Ibn ‘Arabian perspective, an error. Similar
motivations, as we shall see presently, are at work in Muhammad’s
propagation and concealment of aspects of the Qur’an.

While both Moses and Muhammad conceal the divine mysteries,
however, the nature of their katm is different. As we have seen, Moses
was given nine tablets of the Torah, and ordered to propagate seven and
conceal two of them, meaning that the propagated Torah is incomplete.
Muhammad’s propagation and concealment of the knowledge contained
in the Qur’an, al-Jili explains here, works in a different way. Based on a
hadith about Muhammad’s night journey (al-isra’) that appears not to be

canonical,5 63

al-J1l1 identifies three levels of knowledge ( ‘i/m) contained
in the Qur’an. At the most exoteric, apparent (zahir) level, the Qur’an

contains knowledge pertaining to religious laws (‘ilm al-shara’i‘), which

%3 In the Fusiis, Ibn ‘Arabi (in)famously suggests that Pharaoh’s claim to be Lord was
true. See Ibn ‘Arabi (1946), 210-211. In the Futahat, however, he places Pharaoh
among the four groups of the damned, “who will remain eternally in hell...because he
entertained pretensions to divinity (idda‘a al-rubibiyah li-nafsihi wa-nafahda ‘an
Allah).” See Ormsby (2005), 472, citing Ibn ‘Arabi (1972-1992), 4:393. For Ibn
‘Arabi’s controversial views on Pharaoh more generally, particularly on the question of
his conversion to monotheism at his death, see Ernst (1985); Knysh (1999), 158-161;
Lane (2001), 210-229.

%% As we saw in the previous chapter, in the chapter on the Qur’an al-Jili associates the
attainment of tahqig with the station of the Perfect Man. See al-Jil1 (1997a), 116-117.

*3 1 have not found any reference to this hadith either in the six canonical books or in
the other widely cited Sunni hadith collections.
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Muhammad was commanded to propagate, presumably because such
laws are universal, which is to say that they apply to all of mankind. At
the esoteric, hidden (bdatin) level, the Qur’an contains knowledge
pertaining to what al-Jilf calls “the realities” (‘ilm al-haqa’iq),”*® which
Muhammad chose to propagate. As we saw in the previous chapter, al-
Jil1 uses the term haqd ig to denote the (higher) levels of existence, hence
‘ilm al-haqd’ig can be understood to mean metaphysical knowledge. In

7 al-Jil1 thus

keeping with the dominant Sufi view of the Qur’an,’
identifies zahir and batin aspects of the Qur’an. The Qur’anic verses
quoted here (Q 41:53, 46:3, 45:13, and 15:29/38:72) exemplify these two
levels of meaning. At the exoteric level, they denote God’s power and
majesty over His creation (Q 41:53, 46:3), and His granting of life and
favour to man (Q 45:13, 15:29/38:72),°®® truths that underpin the
universal religious laws. At the esoteric level, they appear to denote the
fundamental metaphysical truths of universal theophany and the Perfect
Man, as al-Jil1 indicates in his interpretations of some of these verses
elsewhere in the book (as, for instance, in the chapter on the Gospel, as

569

we shall see below),””” interpretations that he shares with other Sufi

authors, including Ibn ‘Arabi.’”

366 Cf. al-Sarraj (1914), 5-6, who identifies “the knowledge of the realities of faith”
(‘ilm haqa’iq al-iman) with the knowledge of the Sufis.

>67 See Sands (2006), 7-13; Abi Zayd (2006), 89-98.

%68 For exoteric interpretations, see e.g. al-Qurtubi (1997), 15:325 (Q 41:53), 10:24 (Q
15:29); Tbn Kathir (2000), 1204 (Q 45:13), 726 (15:29).

369 See al-Jili (1997a), 130-131; see also ibid., 121, 150.

370 See e.g. Sands (2006), 44, 173, note 77; Keeler (2006), 188; Abu Zayd (2006), 97;
Silvers (2010), 47, 63; Ibn ‘Arabi (1946), 49, 69, 216; al-Qashani (2001), 2:242 (Q
46:3), where he interprets the term al-hagq to refer to “the everlasting, utterly one, fixed
absolute existence (al-wujid al-thabit al-ahadi al-samadi), through which everything
exists”.

190



While the zahir meaning is universal, this batin meaning, as al-
Jil1 sees it, is accessible only to certain spiritually advanced individuals,
for it 1s wrapped up like a coil (al-tahayyuz). The rationale behind this is
similar to the rationale behind Moses’ concealment of the two tablets,
namely, self-preservation and the protection of the uninitiated. Thus al-
Jil1 explains that the haga’ig are hidden in the Qur’an to prevent those
who do not possess sufficient “understanding” (fahm) — or, in Ibn
‘Arabian terms, preparedness (isti‘dad) and receptivity (gabiliyyah) —
from explicitly denying or perhaps even stating their disapproval (inkar)

of those metaphysical truths.””

One aim of hiding some truths in the
Qur’an, then, is to preserve the Qur’an and Muhammad from slander.
The other aim, al-JiI1 states explicitly here, is to protect those who do not
understand those truths from falling into error (daldlah) and misery
(shagawah). These terms, which are both Qur’anic, seem to carry
soteriological significance: shagawah, in al-JilT’s usage, is usually the
state of those condemned to hell, as opposed to sa‘adah, the state of

. . 2
those in paradise,”’

while dalal can generally denote “a state of
perdition”.”” Their function here seems to be to establish an implicit
contrast between the Muslims and the Christians. While Muhammad
hides certain metaphysical truths to protect his people from the error that

leads to the hellfire and the misery that being in hell entails, so al-Jili’s

argument goes, Jesus reveals them openly, thus exposing his people to

S See Lane (1984), 1:2849: “ankarahu: He denied, or disacknowledged it...He
disapproved it, he disliked it, he deemed it, or declared it to be bad, evil, abominable, or
foul...”

372 See al-Jili (1997a), 182-183, 261. This usage is rooted in the Qur’an. See e.g. Q
11:105-108.

373 See Lane (1984), 1:1798.
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such a terrible fate. In other words, the Muslims are spared the
punishment of hell, on account of the way in which the metaphysical
truths are hidden in the Qur’an, while the Christians enjoy no such
protection, given that the metaphysical truths are revealed openly in the
Gospel. This clear soteriological distinction fits with what al-Jili says in
the final chapter of al-Insan al-kamil, where he indicates that all Muslims
will be made “happy” (su ‘ada’) — i.e. granted the “happiness” of those
who are saved — by virtue of their “following Muhammad” (bi-mutaba ‘at
Muhammad),”™* while declaring that “all of the other communities
(umam) that are opposed to them [i.e. to the Muslims], after the
prophethood of Muhammad and his being sent with the message
(ba ‘thihi bi-al-risalah), whoever they are, will be in error, miserable, and
punished with the hellfire (dallin shaqiy mu‘adhdhab bi-al-nar), just as
God — May He be exalted — has informed [us].”””> Though, in the context
of that final chapter of the book, al-Jili proceeds to somewhat mitigate
the harshness of this soteriological picture by adopting the Ibn ‘Arabian
notion that the suffering of those condemned to hell will ultimately be
alleviated,’”® nevertheless the evident exclusivism of his soteriology
reflects, once again, his adherence to the orthodox Islamic conception of
sacred history.

Returning to the topic of Muhammad’s concealment of the divine
mysteries, we find that in al-J1lT’s scheme Muhammad was given a third

type of knowledge, which lies on an even deeper plane than the bdatin

74 AL-JTlT (1997a), 261.

*7 Ibid.

376 See ibid. For Ibn ‘Arabi’s expression of this idea, see Ibn ‘Arabi (1972-1992), 4:327-
329; Ibn ‘Arabi (1946), 107-108; Chittick (1994), 113-115; Khalil (2013), 62-67.
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level, namely that of the divine mysteries (al-asrar al-ilahiyyyah).
Significantly, al-Jil1 tells us that these mysteries are deposited (muwda )
in the Qur’an, only that they are deposited in an obscure way (ghumiid),
such that they can only be drawn out of the Qur’an via esoteric
interpretation (ta 'wil). In contrast to the mysteries revealed to Moses,
therefore, those revealed to Muhammad are in fact contained in the
Qur’an that he propagated to his people. In other words, whereas the
divine mysteries are truly absent from the propagated Torah, they are in
fact present in the Qur’an, but concealed. The significance of this is that
Muhammad’s concealment of the mysteries revealed to him does not
undermine the completeness of the Qur’an, which, as we know, is a key
notion within al-Jili’s conception of the Qur’an. Thus while none of
Moses’ people, as al-Jili stated above, are able to attain perfection, on
account of the incompleteness of their scripture, the same does not apply
to Muhammad’s people, who are able to know the divine mysteries from
the Qur’an, provided that they are capable of fa 'wil. Muslims, then, are
capable of becoming Perfect Men, whereas Jews are not. As for the
Christians, they were exposed to the mysteries, yet were incapable of
ta’'wil, hence, like the Jews, they too cannot become Perfect Men, and, as
we have just seen, are apparently condemned to the misery of the hellfire.

Al-J1lT’s notion that certain Muslims are able to uncover the
divine mysteries deposited in the Qur’an via ta 'wil poses the question of
what he means exactly by the term ta 'wil, and who is able to undertake it.
Ta'wil is a Qur’anic term, in which context it most often denotes

“explanation or interpretation of a dream or an event” (see e.g. Q 12:6,
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12:21, 12:36, 12:37).”"7 It was generally used in the first Islamic
centuries, and sometimes in the medieval period, as a synonym for fafsir,
1.e. the interpretation of the Qur’an, yet it also acquired another technical
meaning in Shi‘T and Sufi thought, namely, the uncovering of the inner,
esoteric (batin) meaning of the Qur’an.’”® Going by what al-Jili says
here, for him ta'wil seems to denote the uncovering of the level of
meaning even below that of the batin, namely the level of the asrar. As
he sees it, fa 'wil appears to work according to a two-stage process. First,
the interpreter must have already accessed the same level of knowledge,
1.e. the truths represented by the divine mysteries, such as the mysteries
of lordship and power that have been discussed in this chapter. Such
knowledge, al-Jil1 indicates, can only be obtained via “divine unveiling”
(al-kashf al-ilahi). While the precise meaning of this latter term is
somewhat unclear, we saw in the introduction that al-J1lT uses it to denote
the divinely given and quasi-prophetic experiential knowledge attained
by those who reach the summit of the Sufi path. He therefore seems to be
implying here that ta’wil can only be undertaken by those who have
already undergone a religious experience analogous to prophetic
revelation. This suggests, on the one hand, that the esoteric interpretation
of the Qur’an is merely a confirmatory process for the spiritually
advanced individual, rather than the initial source of that individual’s
knowledge of the divine mysteries. This is potentially significant, in that

it would seem to imply that esoteric interpretation of the Qur’an is not a

377 Poonawala (2000), 390; Gilliot (2002), 100; Chittick (1989), 199; Tahanawi (1963),
376-377.

8 See Poonawala (2000), 391-392; Béwering (2003); Sands (2006), 7-13. For the
history and development of Sufi exegesis of the Qur’an, see Bowering (1991); Knysh
(2006). For examples, see Sands (2006), 65-135; Bowering (2003), 354-356.
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necessary condition of achieving Sufi “realisation” (tahqiq). On the other
hand, al-J1l’s description of the necessary conditions for ta ‘wil indicates
that the knowledge attained via kashf is in perfect harmony with the
Qur’an, a point that al-JTIf explicitly makes earlier in the book.>”

The second stage in the process of fa 'wil, meanwhile, involves
“hearing” (sam ‘) the Qur’an, suggesting perhaps the ta 'wil is undertaken
in a setting where the Qur’an is recited out loud, such as a Sufi gathering,
a suggestion supported by the fact that the Suti community of Zabid of
which al-Jili was a part was known for holding sama* sessions.”*” We
might therefore imagine kashf and the resulting fa’'wil, as al-Jili
understands them, to be connected to mystical experiences resulting from

Sufi rituals.’®!

Alternatively, we might imagine these experiences to
occur in more everyday settings, which is to say, wherever the Qur’an is
recited.”®

Al-J1lT’s presentation of the process of ta wil tells us quite a bit
about who he deems to be capable of undertaking ta’wil. Both his
suggestion that fa’wil can only be undertaken by those who have
experienced kashf, and his situating fa 'wil in the context of the audition

of the Qur’an, imply that 7a 'wil is the preserve of spiritually advanced

Sufis. This supposition is supported and refined by his citation of Q 3:7,

7 See al-Jili (1997a), 11. For Ibn Taymiyyah’s critique of the notion that the
knowledge attained via kashf can accord with the revealed knowledge of the Qur’an, see
Sands (2006), 53.

380 See al-Jili (1987), 31; al-Jili (2004), 35; Knysh (1998), 257.

381 For the link between sama‘, the recitation of the Qur’an, and ecstatic experience in
Sufism, see Kermani (2015), 297-303.

%82 For the phenomenon of ecstatic states brought on by hearing the Qur’an recited in an
everyday setting, as recounted in Sufi literature, see ibid., 303-311.
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which states that only God knows ta 'wil.”® Employing a kind of ta 'wil
himself, al-Jil1 takes this to mean that ta 'wil can only be undertaken by
“the one called God” (al-musamma bi-Allah), by which he seems to
mean those individuals who are loci of manifestation for the name Allah
and all the other divine names that come under that name. If this is the
correct interpretation of al-J1li’s use of the verse, then this means that
only the Perfect Men, who are the loci of manifestation for all of God’s
names, can undertake za ‘wil.’ 84

We have seen that al-Jil1 presents us in this section with both a
theory of fa 'wil, and a theory of the levels of knowledge contained in the
Qur’an. It is possible to identify certain precursors and parallels of these
theories in earlier Sufi literature. For instance, al-Jili’s connection of
ta 'wil to the audition of the Qur’an may have a precursor in the classical
Sufi notion of reciting or listening to the Qur’an with “the presence of the
heart” (bi-hudiir al-qalb), i.e. in a mindful way, such that the esoteric
meaning of the Qur’an is opened up.”® Indeed, as Knysh puts it, “the
recitation of the Qur’an...was an indispensable part of quotidian Suft
life”; hence, “[i]n most cases, esoteric interpretations of the Qur'an by
the...Sifts were the fruits of many years of incessant recitation in an
attempt to grasp and “extract” its hidden meaning (istinbar).”*® Al-Jili’s

description of the process of fa 'wil here might therefore be read as a

%% For early theological debates regarding whether ta 'wil is the preserve of God, see
Abu Zayd (1993), 141-163.

%% Cf. al-Qashani (2001), 1:118 (Q 3:7), where he interprets the same phrase to mean,
“The knowers know through His [i.e. God’s] knowledge (al- ‘alimiin ya ‘lim bi- ilmihi),”
implying, like al-J1l1, that certain advanced individuals can undertake ta ‘wil by virtue of
their being loci for the divine manifestation.

%% See Sands (2006), 30-34.

%% Knysh (2006), 141. See also al-Sarraj (1914), 12: “The Sufis also have something
that distinguishes them (takhsis) from the other classes of people of knowledge, which
is their use of verses recited from the Book of God.
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codification of a longstanding Sufi practice. Likewise, many Sufi
commentators also indicate, like al-Jili, that it is through receiving kashf
that an individual acquires the ability to undertake ta "'wil.”®’

As for his theory of the levels of knowledge contained in the
Qur’an, there are again some parallels in classical Sufi exegesis, most
notably, the theory of the four levels of meaning — usually, the apparent
(zahir), hidden (bdtin), normative or moral (hadd), and anagogical
(matla‘/muttala‘) — set out by such pioneering Sufi commentators as Sahl
TustarT (d. 283/896) and al-Sulamt (d. 412/1021), based on statements
attributed to the Shi‘T Imams ‘Al1 (d. 40/661) and Ja‘far al-Sadiq (d.
148/765) and the famous early exegete Ibn ‘Abbas.”® Al-Jili, of course,
identifies only three levels, and while they include the zahir and the
batin, his third level seems to imply a deeper level of meaning than that
proposed by the earlier Sufi commentators. A more direct influence
might be Ibn ‘Arab1’s conception of the levels of knowledge set out in
the introduction to the Futihat. Like al-Jili, Ibn ‘Arabi identifies three
levels of knowledge, namely 1) “theoretical, intellectual knowledge” (al-
‘ilm al-"aqli al-nazart), which is based upon a fallible type of discursive
thought (fikr); 11) “knowledge of states” (‘ilm al-ahwal), which is based
upon direct sense perception; and iii) “knowledge of the mysteries ( ilm

al-asrar), which is above the level of the intellect (fawg tawr al-‘aql)

%7 See e.g. Sands (2006), 10, 11, 23, 40, 162. One of the great Persian Sufi
commentaries, that of Maybudi (fl. early 6"/12™ century), meanwhile, is titled Kashf al-
asrar. See Maybudt (2015); Keeler (2006).

%8 See Bowering (2003), 351-352. As Bowering points out, there is a parallel here with
the four senses of scripture identified in medieval Christian and Jewish Biblical
exegesis, for which see Synan (2003). For Tustar’’s commentary, see Bowering (1980);
TustarT (2011). Ibn ‘Arabi, it should be noted, quotes the tradition about the four levels
in the Futihat. See Chittick (1989), 364.
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and...is particular to the prophet and friend of God.”**” While Ibn ‘Arabi
does not explicitly connect these three levels of knowledge to the Qur’an,
and while his “intellectual knowledge” and “knowledge of states” may
not correspond exactly to al-Jili’s “knowledge of the religious laws” and
“knowledge of the realities”, the fact that they both put forward a
threefold scheme, with knowledge of the “mysteries” at the deepest level,
suggests that al-J1li may well have had in mind Ibn ‘Arab1’s scheme, with
which he would have no doubt been familiar.”*® More generally, it can be
said that al-J1li’s notion of different levels of knowledge — and thus
different levels of knowers — reflects the hierarchical conception of
knowledge and society that was widespread in pre-modern Islamic
thought, among not only among Sufis, but also jurists, theologians, and
philosophers.”"

Leaving aside his possible sources of inspiration, what is
important for our purposes is that al-Jili’s hierarchical conception of
knowledge pertains not only to the distinctions between Muslims — in
terms of their ability to interpret the Qur’an — but also to the distinctions

between the different scriptures — in terms of the levels of knowledge that

%% See Ibn ‘Arabi (1972-1992), 1:139-140. See also Abd Zayd (2006), 105-106, for
another threefold scheme put forward by Ibn ‘Arabil in this context, namely his
discussion of the creeds of the masses ( ‘agidat al- ‘awamm), of the elect of the people of
God (khawass ahl Allah), and of the “quintessence of the elect” (khuldsat al-khawass).
% A threefold scheme — submission (islam), faith (iman), and doing good (ihsan) — is
also found in the famous “hadith of faith” often quoted by Sufi authors, and may lie in
the background to both Ibn ‘Arabi’s and al-Jili’s schemes. For the hadith, see al-Bukhart
(1862-1908), 1:21; Muslim (1995), 1:141 (no. 8); Ibn Majah (1998), 1: 88-89 (no. 64);
Brown (2018), 197-198. In the final chapter of al-Insan al-kamil, it should be noted, al-
Jili identifies seven levels within Islam, of which islam, iman, and ihsan constitute the
first, second, and fourth respectively (going from lowest to highest). See al-Jil1 (1997a),
263-264.

1 See Brown (2015), 222-223; Ahmed (2016), 167-168, 368-372. As Jonathan Brown
points out, such a conception is not limited to Islamic thought. For the hierarchical
conception of society in pre-modern Europe, and its metaphysical basis in the idea of
the Great Chain of Being, see Taylor (2007), 127-129; Dreyfus & Kelly (2011), 13-14.
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they contain — and the different religious communities — in terms of their
ability to correctly interpret the knowledge contained in their respective
scriptures. Unlike the Torah, the Qur’an that Muhammad propagated to
his people contains the divine mysteries. And while the Gospel does
contain certain divine mysteries, the Christians are unable to comprehend
those mysteries, and so fall into error and unbelief. By contrast, the
divine mysteries in the Qur’an are concealed in such a way that those
Muslims who cannot comprehend them do not realise that they are there,
and so do not fall into error and unbelief, while those Muslims who do
possess the requisite spiritual capacity — i.e., the Perfect Men — are able
to read them out of the Qur’an, through fa 'wil. Al-Jil1’s theories of ta 'wil
and the levels of knowledge thus once again emphasise the superiority of
the Qur’an and the Muslims over the other scriptures and religious

communities.

1) The metaphysical meaning of the Torah

Know that the Torah is an expression of the manifestations of the
attributive names (al-asma’ al-sifatiyyah), which is the appearance of
the Real — Glory be to Him and may He be exalted — in the Real loci
of manifestation (al-mazahir al-haqqiyyah), for the Real — May He be
exalted — set up the names as guides (adillah) to His attributes, and
made His attributes a guide (dalil) to His essence in His loci of
manifestation and in His appearance in His creation through the
names and attributes. Nothing else is possible, because creatures were
fashioned (futiriz) in accordance with simplicity ( ‘ald al-sadhajah), so
creation is empty of all the divine meanings. Nevertheless it is like a
white garment on which is printed that which it receives (ma
yugabiluhu). So it is called the Real, through these names, so that
they [the names] would be guides for creation to His attributes, and
so that creation would know through them the attributes of the Real.

Then the people of the Real (ahl al-haqq) were guided to Him, so

they were like a mirror (mir’ah) to those names, and the names
appeared within them, as did the attributes, and they witnessed
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(shahadi) themselves in terms of the essential names (al-asma’ al-
dhatiyyah) and the divine attributes that were imprinted on them. So
when they call upon God — May He be exalted — they are the ones
called upon by this name. And this is the meaning of Torah, for the
linguistic meaning of Torahness (al-tawriyyah) / “double entendre”

(al-tawriyah) is “carrying the meaning to the further of its two

significations” (haml al-ma ‘nd alé ab ‘ad al-mafhiimayn)...>**

As we saw in the previous chapter and will see in the forthcoming
chapters, each of the scriptures, as al-Jili sees it, represents a
metaphysical truth, specifically, a certain type of divine manifestation.
The Torah, he tells us here, represents the manifestation of what he calls
“the attributive names” (al-asma’ al-sifatiyyah). As we know, central to
al-Jili’s  Sufi metaphysics 1s the traditional theological distinction
between God’s essence, attributes, and names. In al-Jil1’s view, there is a
hierarchy among these three elements of the Godhead.”* He indicates in
this passage that within this hierarchy, the lower elements point to the
higher ones, or as he puts it here they are a “guide” to or “proof” of (dalil
‘ala) that aspect of God that lies above them in the hierarchy of the
divine existence.”* This notion helps us to understand that what al-Jili
means by al-asma’ al-sifatiyyah is those divine names that guide us to
the divine attributes. The term might therefore be taken to mean all of the
divine names, since all of God’s names are an expression of a particular
attribute (thus Allah is an expression of al-ulithiyyah, al-rahman of

rahmah or al-rahmaniyyah, etc.). However, the term al-asma’ al-

sifatiyvah also has a more technical sense, which al-JilT seems to be

92 AL-J1lT (1997a), 122.

% Hence, as he explains in chapters thirteen to fifteen of al-Insan al-kamil, the
spiritually advanced individual first receives the manifestations of the names, then the
manifestations of the attributes, and finally becomes a locus of manifestation for the
essence. See ibid, 64-78.

3% See also ibid., 11, where he uses the term dalla to express the relationship between
the names and the divine essence.
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employing here, and which we can identify if we take into consideration
what he means by the term “the essential names” (al-asma’ al-
dhatiyyah), which he also uses here. Earlier in the book, al-Jili uses the
term “the essential names and attributes” (al-asma’ wa-al-sifat al-
dhatiyyah) to indicate those divine names and attributes, such as Allah,
al-haqq, al-ahad, al-wahid, etc., which can only be used of the divine
essence.” The essential names, in other words, are guides to the divine
essence, or to those attributes that can only qualify the divine essence.
Returning to the meaning of al-asma’ al-sifatiyyah, then, it can therefore
be said that this term denotes those names that guide us to the non-
essential attributes of God. In other words, it denotes all those names
other than the names of the essence, coming lower in the hierarchy than
that latter category of names. In terms of the levels of existence, it
represents the divine levels — here signified by the term al-mazahir al-
haqqiyyah — of al-rahmaniyyah and below, i.e. those levels beneath those
that describe God’s essence (al-ulithiyyah, al-ahad, al-wahidiyyah).

As we shall see in the following two chapters, this distinction
between the attributive and the essential names has significance for al-
Jil’s conception of the hierarchy of scriptures, for while the Torah, as he
explains here, is an expression of the manifestations of al-asma’ al-
sifatiyyah, the Gospel is an expression of the manifestations of al-asma’
al-dhdatiyyah. This means that the Gospel is a more complete expression
of God’s nature than the Torah, an idea that accords with what we have

already seen in this chapter regarding the relative completeness of the

393 See ibid., 96.
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two scriptures (since the Gospel contains those mysteries that Moses was
ordered to keep out of the propagated Torah). The Qur’an, meanwhile, as
an expression of the essence itself, stands above both scriptures in the
hierarchy. Thus we see how the hierarchy of divine names and attributes
is mirrored in the hierarchy of scriptures. This is an example of the
broader Ibn ‘Arabian notion that the nature of the phenomenal world,
including the multiplicity and hierarchies contained within it, is
determined by the nature of God, as per the theory of universal
theophany. It is a particularly significant idea for the purposes of this
thesis, since it demonstrates how al-Jili’s Sufi metaphysical theories
(here, the theories of universal theophany and the levels of existence)
lead him to a position that is consistent with the orthodox Islamic
conception of sacred history.

Furthermore, in addition to telling us something about God’s nature,
al-Jil1 also indicates here that the Torah reveals the true nature of man.
As we know, according to al-Jili, although man is primordially perfect,
only the Perfect Men realise this perfection in actuality, by becoming loci
for the manifestation of the divine names and attributes. He refers to this
idea here, only instead of using the term al-insan al-kamil or al-kummal,
he refers to “the people of the Real” (ahl al-haqq). This term, along with
the synonymous “the people of God” (ahl Allah), is used by Ibn ‘Arabi
“to refer to the highest of God’s friends”, i.e. the Perfect Men.””® Both

Ibn ‘Arabi and al-Jil1 derive the term from the hadith qudsi, “The people

3% Chittick (1998), 6. See also Aba Zayd (2006), 95, quoting Ibn ‘Arabi’s definition of
ahl Allah as “those who know Him by way of the divine gift” (al- ‘rifin bihi min tarig
al-wahb al-ilahi). On the synonymity of ahl al-haqq and ahl Allah in the lexicon of Ibn
‘Arabi, see Chittick (1989), 400, note 3.
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of the Qur’an are the people of God and His elect (ahl al-Qur’an ahl
Allah wa-khassatuhu).”’ According to al-Jili’s interpretation of this
hadith, which he puts forward in chapter twenty-one, the term ahl Allah
refers to “His servants who are specified for His essence” (‘ibadihi al-
makhsiisin ~ bi-dhatihi), 1i.e. those individuals who receive the
manifestation of the divine essence.’”® As we saw in the previous chapter,
the receipt of the manifestation of the essence is the privilege of the
Perfect Man; hence the terms ahl Allah and ahl al-haqq are clearly
synonymous with al-kummal.

This being said, al-JilT here seems to be referring to a different class
of Perfect Men than in chapter twenty-one. While there he discussed how
the people of God are loci for the manifestation of the divine essence,
here he mentions only that they are loci for the manifestation of the
divine names and attributes. They are, he says, mirrors for the divine
names;”° they have the divine names and attributes imprinted on
them;®” and they are called by the divine names.®”' While the Perfect
Man’s becoming a locus for the manifestation of the divine names and
attributes is a central part of al-Jili’s theory of the Perfect Man,

nevertheless it is not the only part, for the archetypal Perfect Man,

Muhammad, is also a locus for the manifestation of the divine essence.

7 See Chittick (1998), 6; al-Jili (1997a), 90. For this hadith, see Ibn Majah (1998),
1:206-207; Tbn Hanbal (1993), 3:160, 3:161, 3:306.

2% AL-JTIT (1997a), 90.

%% This image of creation as the mirror for the divine names, with man as the “polishing
of that mirror”, is famously used by Ibn ‘Arabi at the beginning of the Fusiis. See Ibn
‘Arabi (1946), 48-49.

599 This is a different way of expressing the idea, which we saw in the previous chapter,
that God’s names and attributes leave their “trace” or “effect” (athar, rasm, hukm) on
creation, and most completely on the Perfect Man.

1 For the same point in Sufi thought more generally, see Chittick (1983), 150. On the
manifestation of the divine names within the Perfect Man in al-JilT’s Sufi metaphysics,
see al-J1l1 (1997a), 64-67.
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As such, the Perfect Men indicated by the Torah seem to be at a level just
below that of complete perfection.

Here we hit again upon the difference in rank between the Qur’an,
Muhammad, and his people, on the one hand, and the Torah, Moses, and
his people, on the other. In the aforementioned chapter twenty-one, al-Jilt
goes on to identify ahl Allah with “the Muhammadan people of the
essence” (al-dhdatiyyin al-Muhammadiyyin). Such people, he explains,
hear the recitation of the complete Qur’an, which, as we saw in the
previous chapter, represents the divine essence, and are at “the station of
the Beloved” (magam al-habib), i.e. the station of Muhammad, the
Beloved of God (habib Allah). Below them in the hierarchy, he
continues, are those he calls “the Mosaic people of the selt” (al-nafsiyyiin
al-miisawiyyiun). These people, he explains, hear only the recitation of the
Furqgan, which, as we saw in the introduction to this chapter, is one of the
Qur’anic names of the Torah (see Q 2:53, 21:48), and which also
represents in al-J1li’s conception, as we saw in the previous chapter, the
differentiated aspect of the divine essence, i.e. that qualified by names
and attributes. This latter group are at “the station of the One Spoken To”

02 This clarifies the

(magam al-kalim), i.e. the station of Moses.
distinction implied in the passage under discussion: while the
Muhammadan Perfect Men are loci of manifestation for the divine

essence, the Mosaic Perfect Men are loci of manifestation for the divine

names and attributes.’”® This distinction, we might conclude, is a

2 Ibid., 91.

693 Given al-JTli’s earlier insistence that none of Moses’ people became perfect after
him, it can be assumed that the Mosaic Perfect Men are not Jews, but rather Muslims
who do not attain the highest (Muhammadan) rank of perfection.
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consequence of the different metaphysical meanings of the Qur’an and
the Torah, for while the former is an expression of the divine essence
(and the names and attributes), the latter is an expression of the divine
attributes alone. Thus, although the Torah does reveal the perfect nature
of man, it does not reveal man’s perfection to the same extent as the
Qur’an does. Once again, therefore, al-Jili presents us with a subtle,
metaphysically-minded insight into the superiority of the Qur’an,
Muhammad, and the Muslims over the Torah, Moses, and the Jews.
Al-J1lT’s insistence on the superiority of the Qur’an over the Torah
should not, however, obscure the important point that, in his view, the
Torah points us towards fundamental metaphysical truths. Al-Jili links
this aspect of the Torah to the etymology of the term al/-Tawrah. This
term, he notes, is etymologically and orthographically connected to the
term tawriyah, the verbal noun of the second form of w-r-y.°** This is a
technical term in Arabic rhetoric that roughly corresponds to the concept
of “double entendre”.®”® For al-Jili, then, the very concept of “Torahness”
(al-tawriyyah), which is orthographically indistinguishable from al-
tawriyah, signifies the presence of a twofold meaning, i.e. an exoteric
(zahir) and an esoteric (batin) sense. In his understanding, as we know,
the esoteric sense of scripture involves knowledge of “the realities”, i.e.
the metaphysical truths of universal theophany and the Perfect Man. It
would therefore seem that the Torah, since it signifies the existence of a
hidden sense, contains these truths. While this type of etymological

analysis is reminiscent of Ibn ‘Arabi, whose propensity to explore the

5% In Qur’anic orthography, al-Tawrah is usually written as al-tawriyah.

695 See Bonekbakker (2000).
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etymologies of key terms in order to come up with esoteric
interpretations is well known,**® precursors for al-Jili’s interpretation can
in fact be found in Sunni orthodox tafsir. Al-Qurtubi, for instance, tells
us that, “It is said that al-Tawrah is taken from al-tawriyah, which is the
intimation of a thing and the concealment of something else (al-ta rid bi-
al-shay’ wa-al-kitman li-ghayrihi); for most of the Torah was intimations
(ta‘arid) and indications (talwihat), without clear statement or
clarification.”®” Nevertheless, al-Qurtubi and the other major exegetes
prefer another etymological interpretation of al-Tawrah, connecting it to

the verb ward (to kindle),**®

an interpretation that fits with the Qur’anic
assertion that the Torah is guidance and light (see e.g. Q 5:44, 6:91).
Furthermore, al-J1l1’s interpretation does appear to be original (as far as I
am aware) insofar as he connects the etymology of al-Tawrah to the
notion that it contains hidden metaphysical truths. This notion is an
indication of al-J1li’s more general view that the Torah, like the other

scriptures recognised by the Qur’an, genuinely points to the truth, albeit

to a lesser degree of completeness than the Qur’an.

o) The contents of the tablets of the propagated Torah

Al-Jil1 concludes the chapter with a discussion of the contents of the
seven tablets of the propagated Torah. For reasons of space and clarity, I
have not translated this section in full, but rather have summarised what

al-J1l1 says about the contents of each of the tablets into key bullet points,

6% See e.g. his interpretation of kuf in accordance with the association of the root k-f-r
with “covering up”, in Ibn ‘Arabi (1946), 141.

97 See al-Qurtubi (1997), 4:9 (Q 3:3).

%8 See e.g. ibid.; al-Zamakhshari (1947), 1:335 (Q 3:3); Adang (2006), 300.
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underneath which I have presented my analysis. Before we look closely
at the contents of the seven tablets, it should be noted that, for al-Jil1, the
name of each of the tablets derives from the subject that “dominates”
(ghalaba) that particular tablet, meaning that other, secondary subjects
are also included. He draws a direct comparison between this aspect of
the Torah and the names of the siirahs of the Qur’an, thus indicating that
the Torah and the Qur’an are analogous forms of revelation. This sense
of analogy between Qur’an and Torah is reinforced, as we shall see, by

his discussion of the contents of the tablets.

1) The tablet of light (lawh al-niir):

* An ascription of qualified oneness (al-wahidiyyah) and singularity
(al-ifrad) to the Real, by way of an absolute declaration of
incomparability (al-tanzih al-mutlaq);

* A declaration of what the Real possesses that distinguishes Him
(yatamayyaz) from creation; a reference to the lordship (rubiibiyyah)
and power (qudrah) of the Real, along with all of His most beautiful
names and exalted attributes, all in terms of what the Real deserves
due to His exaltedness (¢a ‘ali) and incomparability (al-tanzih).**’
Al-J117’s identification of the first tablet of the propagated Torah as

the tablet of light should be wunderstood with reference to the

aforementioned Qur’anic assertion that the Torah is “guidance and light”.

This light, as al-J1lT understands it, represents God’s incomparability and

1 . . .
transcendence.’’® This interpretation makes some sense, for like the

transcendent God, nothing can truly be compared to light (except for the

609 AI-JTIT (1997a), 122-123.

619 The classical exegetes, by contrast, tend to interpret the “light” in this phrase in
terms of the clarification of religious laws. See e.g. al-TabarT (1999), 4:588 (Q 5:44); al-
Zamakhshari (1947), 1:636 (Q 5:44).
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transcendent God Himself).®"!

Indeed, in the chapter on tanzih, al-Jili
illustrates the incomparable aspect of God with reference to a hadith,
according to which, when the Prophet was asked if he had seen God, he

replied, “Light is what I see (nir annd arahu).”®'"

Similarly, in the
chapter on tashbih he interprets the phrase “light upon light” from the
Light Verse of the Qur’an (Q 24:35) as a reference to the two lights of
tashbih and tanzih.®" Light, then, is an important symbol of God’s
incomparability and transcendence for al-Jili, as it is for Ibn ‘Arabt and
many other thinkers.®'*

Al-J1lT’s assertion that the first tablet of the Torah encourages the
profession of “absolute incomparability” (al-tanzih al-mutlag) is
significant because it sets up a direct contrast with the position of the
Christians, who profess ‘“absolute comparability” (mutlaq al-tashbih).
Al-J1l1 is alluding here to the aforementioned idea that Judaism and
Christianity represent two extremes — respectively, the extremes of tanzih
and tashbih — in contrast to the middle position represented by Islam (the
synthesis of tanzih and tashbih). Al-Jili’s identification of the
transcendence of God as the dominant key of the Torah is perhaps a
reflection of the Biblical accounts (echoed in the Qur’an) of God’s
interactions with Moses, which stress the awe-inducing majesty and
transcendence of God even while they describe His appearance to Moses

(see e.g. Exodus 3, 19, 34). Other Biblical passages — e.g. the assertion

' This being said, it could also be argued that the symbol of light, being visible, in fact

points towards the immanent dimension of God.

®12 See ibid., 58. This hadith is recorded in Muslim (1995), 2:12. It is conventionally
employed to indicate that the Prophet did not see God during the mi ‘raj.

613 See al-Jili (1997a), 60-61.

614 See Netton (1989), 303.
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that God “dwells in thick darkness” and that the heavens and the earth
cannot contain Him (1 Kings 8) — reinforce this sense of divine

transcendence, which was carried over into Jewish theological and legal

thought.®"

Also of interest here is al-J1li’s assertion that this tablet reveals God’s
lordship (rubiibiyyah) and power (qudrah), for as we saw above, it was
the tablets containing the mysteries of lordship and power that Moses
was commanded not to propagate to his people. What al-Jil1 may be
indicating here, then, is that the propagated Torah points to God’s
lordship and power (for instance, by describing Him as “Lord” and “the
Powerful”), but does not reveal the deeper metaphysical truth that these
divine attributes are manifested in His creatures. This is another way of
expressing the idea that the propagated Torah directs people towards

tanzih, at the expense of tashbih.

2) The tablet of guidance (lawh al-huda):

* Divine reports to Himself (ikhbarat ilahiyyah li-nafsihi); forms of
knowledge acquired by taste (‘wlim dhawgqgiyyah); the
inspirational light in the hearts of the believers (al-niir al-ilhami fr
qulib al-mu’minin) — for light is essentially an inspirational,
existential mystery (sirr wujiidi ilhami) that surprises the servants
of God; it is the light of the divine attraction (nir al-jadhb al-
ilaht) in which the gnostic (al- ‘arif) ascends to the exalted loci of
witnessing (vataraqqi ila al-mandzir al-‘uliyah) on the divine
path (al-tarig al-ilahi); an expression of the return of the divine
light that was sent down into the human body to its locus and
place (rujii‘ al-nir al-ilaht al-munazzal fi al-haykal al-insant ila
mahallihi wa-makanihi) — for guidance is an expression of the
oneness of the path (ahadiyyat al-tarig) to the most advanced
station and the most radiant level, where there is no where (hayth
la hayth) found by the one who receives that light;

615 See Neusner (2001), 13; Shapiro (2001), 111-112; Stroumsa (2009), 70-72.
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* The science of unveiling the conditions of religious communities
(‘ilm al-kashf ‘an ahwal al-milal), and reports about those who
came before and will come after them;

+ Knowledge of the [world of] dominion ( ilm al-malakiit) — which
is the world of spirits (‘alam al-arwah); and knowledge of the
[world of] sovereignty (al-jabarit), which is the world that
governs the world of spirits, i.e. the presence of the holy (hadrat
al-quds).

* Knowledge of the intermediate state ( ilm al-barzakh); a reminder
(dhikr) of the resurrection (al-giyamah), the [final] hour (al-
sd ‘ah), the scale (al-mizan), the holding to account (al-hisab), the
garden [of paradise] (al-jannah), and the fire [of hell] (al-nar);

* Reports about an assembly of angels (jam * min al-mala’ikah);

* Knowledge of the mysteries ( ‘ilm al-asrar) deposited in the forms
(al-ashkal), and things like that, through their knowledge
(ma ‘rifah) of which the Children of Israel did what they did and
performed those miracles (al-karamat) that they performed.®'®

As with previous tablet, al-J1l1’s identification of the second tablet as
the tablet of guidance ought to be understood with reference to the
Qur’anic description of the Torah as “guidance and light”, this being an
indication of the Qur’an-centredness of al-J1li’s view of the Torah. The
guidance contained therein consists, it seems, of various forms of
knowledge (‘uliim). The first is what we can call mystical knowledge:
huda, in this sense, denotes guidance back to the presence of God, in
keeping with al-J1l’s notion that the manifestation (tajalli) or descent
(tanazzul) of God into the world is met by a corresponding ascent
(taraqqi) of man to God. The mystical quality of this return to God is
indicated by al-Jili’s use of several important Sufi technical terms with

strong mystical connotations, such as dhawq,”"’ ilham,*"® jadhb,°"’

616 A1-JTIT (1997a), 123.

17 See al-Qushayri (2001), 108-109; al-Hakim (1981), 492-495, 662; al-Qashani
(1992), 181, 323; Tahanawi (1963), 834; Gril (2015).

618 See Macdonald (1971), 1119-1120; Sands (2006), 86.

619 See al-Qashani (1992), 65, 96; Tahanawi (1963), 554; Keeler (2006), 20; Todd
(2014), 138.
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manzar,”™ tarig,”*' hayth la hayth.*** The presence of this mystical
knowledge in the Torah means that the Torah, if properly interpreted, can
serve as a mystical guidebook. This accords with al-J1li’s view, outlined
in the previous section, that the Torah points to the fundamental
metaphysical truths of universal theophany and the Perfect Man (even if
it does not fully encompass them in its propagated form).** It reflects his
relatively benevolent view of the Torah, given his belief that mystical
attainment constitutes the highest form of religious experience and the
surest path to knowledge.

The second form of knowledge contained in the tablet of guidance is
what might be called historical knowledge; specifically that pertaining to
past and future milal. This latter term is used in the Qur’an (see e.g. Q
2:120, 2:130, 7:89, 16:23) and the Islamic tradition (particularly in

624 1t is in this

doxographical works) to denote religious communities.
sense that al-J1l1 uses the term in the final chapter of al-Insan al-kamil, in
which he identifies ten basic religious communities (variously called
milal, adyan, tawa’if, and wumam), including the dualists (al-

thanawiyyah), the Zoroastrians (al-majiis), and the Brahmans

(barahimah), as well as the Jews, Christians, and Muslims,** and it is

620 See al-Hakim (1981), 1059-1060; Chittick (1994), 68-70.

62! See al-Hakim (1981), 720-735; al-Qashani (1992), 85; Tahanawi (1963), 1133-1134.

622 See Karamustafa (2007), 8; and Corbin (1972), 1, for the analogous Persian mystical
concept of na-koja-abad, “the land of nowhere”.

633 It is presumably this incompleteness of the Torah’s insight into the theories of
universal theophany and the Perfect Man that leads the Jews to emphasise fanzih over
tashbih, in al-JilT’s view. The mystical nature of the knowledge contained in this tablet,
however, indicates that the tashbihi element is by no means wholy absent from the
Torah.

624 See Gimaret (1993), 54-55. W.C. Smith, who is known for problematising “religion”
and “religions” as concepts (at least prior to the modern period), asks whether millah “is
not the only word in any language or culture that designates a specific and transferable
religion, one as distinct from others, and nothing else.” See Smith (1991), 294.

623 See al-Jili (1997a), 252-255.
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this meaning that he probably has in mind here. Al-Jil1’s proposal that the
Torah contains knowledge about past and future nations might be taken
as a reference to the “table of nations” (Genesis 10), where milal would
be taken as a translation of the Hebrew gayim.®*® If this is the case, then it
would indicate that he had at least some awareness of the contents of the
canonical Torah. However, it seems more likely that al-J1l1’s reference to
the historical knowledge of the Torah derives from his conception of the
Qur’an, the archetypal scripture, for the language that he uses here
echoes that of a hadith about the Qur’an: “The Book of God contains
information (naba’) about those before and after you (man gablakum wa-
ba ‘dakum).”®*" This tendency to model his view of the Torah on his view
of the Qur’an appears on several occasions in this section, and reflects his
sense that the different scriptures are essentially different manifestations
of the same phenomenon.

The third type of knowledge contained in this tablet is what might be
called metaphysical knowledge, for it pertains to realms beyond the
phenomenal world. The terms al-malakiit and al-jabariit are found,
respectively, in the Qur’an (see Q 6:75, 7:185, 23:88, 26:83) and hadith.
They are used (along with al-mulk) in the various strands of Islamic
metaphysical thought influenced by Neoplatonism, including the Ibn
‘Arabian Sufi metaphysical tradition, to denote the different planes of
existence.®*® Thus al-Qaysari, for instance, in setting out his conception

of the five divine presences (hadrat), associates the third presence, that

626 For the table of nations, see Sperber (2007), 15:30-32. In Arabic translations of the
Bible, umam (a term that al-Jil1 uses interchangeably with milal) is most often used to
translate goyim.

627 Recorded in Tirmidhi (1998), 5:29.

628 See Gardet (1960), 350-351.
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of “the unseen to which something has been added” (hadrat al-ghayb al-
mudaf), with, on the one hand, “the world of the spirits of dominion and
sovereignty” (‘alam al-arwah al-jabaritiyyah wa-al-malakitiyyah) —
which is the world that is closer to “the absolute unseen” (al-ghayb al-
mutlag), being “the world of pure intellects and souls” (‘a@lam al- ‘uqiil
wa-al-nufus al-mujarradah) — and on the other, to “the world of
archetypal images” (‘@lam al-mithal) — which, he tells us, is synonymous
with ‘a@lam al-malakiit. He associates the presence of “the absolutely
visible” (al-shahadah al-mutlag), meanwhile, with ‘Glam al-mulk.’”® As
can be seen here, al-Jil1 uses the terms al-jabariit and al-malakiit in a
similar way, i.e. to denote different degrees within the intangible, unseen
realm. Indeed, later in al-Insan al-kamil, he identifies ‘alam al-malakit,
like al-Qaysari, as one of the two kinds of unseen realm (al-ghayb),
specifically, that which is “set out in detail in the world of man”
(mufassilan fi ‘alam al-insan).**° The significance of this is that it
suggests that the Torah contains knowledge of this unseen, metaphysical
realm, again reflecting his notion that the Torah contains metaphysical
wisdom. Furthermore, since al-malakiit is a Qur’anic term and the notion
of the different worlds is read out of the Qur’an, it also reflects his

tendency to model his view of the Torah on the Qur’an.®’

629 See al-Qaysari (1966), 447-448.

630 See al-Jili (1997a), 214.

3! Interestingly, however, the corresponding Hebrew term malkhiit appears in the
technical vocabulary of Kabbalah to denote the tenth and last of the divine emanations
(sefirot), while the Kabbalists also set out a hierarchy of (four) worlds ( ‘6lamim). See
Matt (1983), 36; Horwitz (2016), 273-294. Though it is possible that al-JilT was aware
of Jewish mystical interpretations of the Torah, it seems more likely that his view of the
contents of the Torah is based on his reading of the Qur’an through the prism of his Sufi
metaphysics.
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The fourth type of knowledge contained in the tablet of guidance
pertains to eschatology and soteriology. The key terms used here — al-
barzakh, al-giyamah, al-sa‘ah, al-mizan, al-hisab, al-jannah, and al-nar
— are all Qur’anic concepts relating to the final judgement, and form a
key part of orthodox Islamic eschatological doctrine.*** The use of the
term “reminder” (dhikr) in this context (among other contexts) is also
Qur’anic.”*® Though the actual Torah and the Tanakh do contain
eschatological information (see e.g. Deuteronomy 28-31, Isaiah), Biblical
eschatology relates more to judgment upon this earth than in the next
world, and in light of the terminological parallels, it is likely that al-J1l1 is
again modelling his view of the contents of the Torah on the Qur’an.

The assignation of knowledge about some of the angels to the tablet
of guidance fits with al-Jili’s earlier discussion of the metaphysical
knowledge contained in this tablet, for ‘@lam al-malakiit is usually said to
be the realm of (most of) the angels (while ‘alam al-jabariit is sometimes
said to be the realm of the elect among the angels).®** Angels appear on
several occasions in the actual Torah (see e.g. Genesis 16:7, 16:9-11,
19:1, 22:11, 28:12, Exodus 33:2), where they are referred to by the term
mal’akhim, the Hebrew cognate of the Arabic word, maldikah, which al-

Jil1 uses here. Again, however, it is likely that al-J1li’s primary source is

632 See e.g. Q 23:100 (al-barzakh), 2:85, 2:113, 2:174 etc. (al-giyamah), 6:31, 6:40,
7:187 etc. (al-sa‘ah), 101:6-11 (al-mizan), 2:202, 3:19, etc. (al-hisab), 2:35, 2:82, 2:111
(al-jannah), 2:24, 2:39, 2:80-81, etc. (al-nar). See also Smith (2002); Smith & Haddad
(2002); Tottoli (2009).

633 See Sells (2003).

63% See Gardet (1960), 351.
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the Qur’an, in which the angels also appear on many (roughly ninety)
occasions, rather than the canonical Torah.*®

The “knowledge of the mysteries deposited in the forms™ is probably
the most enigmatic type of knowledge that al-Jil1 identifies in the tablet
of guidance. Its presence in the propagated Torah would seem to
contradict al-Jili’s earlier claim that Moses was commanded to conceal
the divine mysteries of lordship and power by not propagating two of the
tablets of the revealed Torah. This is especially the case given that, as we
saw above, al-JilT connects these mysteries to Jesus’ ability to perform
miracles, yet here suggests that, on account of the presence of certain
unidentified mysteries in the propagated Torah, the Children of Israel
were also able to perform miracles. In order to reconcile what al-Jil1 says
here with what he says earlier in the chapter, we must presume that the
mysteries contained in this tablet are lesser mysteries than those
contained in the two concealed tablets. This is perfectly conceivable,
given that, according to al-J1li’s Sufi metaphysics, God has deposited a
particular mystery (sirr) or “subtle reality” (/afifah) in every individual,
which is that person’s “defined portion” (muhtadd) of the divine
perfection and the vehicle through which, if he is capable, he returns to
God.**® While Moses’ people may not know the mysteries of lordship or
divine power, therefore, nevertheless they do possess mysteries within
them, which connect them to God. As such, should they come to know

these mysteries, then they would be capable of performing miracles, like

635 See Macdonald (1991), 216-219; Webb (2001), 84. For a detailed treatment of the
view of angels in the Islamic tradition, with a focus on the hadiths on angels collected
by al-Suyti, see Burge (2012).

636 See al-Jili (1999a), 71. The use of the term sirr to denote the innermost nature of
man is common in Sufi literature. See e.g. Keeler (2006), 66.
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God Himself. This aspect of the Torah, then, is connected to the mystical
knowledge that is also contained by the tablet of guidance. It again
reflects al-Jil’s tendency to read his own Sufi metaphysics into the

Torah.

3) The tablet of wisdom (lawh al-hikmah):

* Knowledge of the method of intellectual wayfaring (al-sulitk al-
‘ilmi), by way of the [divine] manifestation (a/-tajalli) and tasting
(al-dhawgq) in the divine holy precincts (al-haza’ir al-qudsiyyah
al-ilahiyyah), such as the taking off of the two sandals (khal‘ al-
na ‘layn), the ascent of Sinai (taraqi al-tawr), conversing with the
tree (mukalamat al-shajarah), and the vision of the fire (ru 'yat al-
nar) in the dark night — for all of these are divine mysteries (asrar
ilahiyyat);,

* Astronomy (‘ilm al-falak wa-al-hay’ah), arithmetic (al-hisab),
botany/dendrology ( ‘ilm al-ashjar), geology ( ‘ilm al-ahjar), etc.

*  Whoever of the Children of Israel masters these sciences is called
a monk (r@hib), which in their language (/ughah) denotes the
God-conscious man (al-muta’allih) who has abandoned the lower
world out of desire for his Master (al-tarik li-dunyahu al-raghib fi
mawlahu).%*’

Al-J117’s identification of the third tablet of the propagated Torah as
the tablet of wisdom (al-hikmah) can be understood with reference to the
Qur’an’s tendency to pair the various scriptures with hikmah (see e.g. Q
2:231, 3:48);%* indeed, he also associates hikmah with the Qur’an (as we
saw in the previous chapter), and with the Psalter.**’

Like the previous tablet, the tablet of wisdom contains various forms
of knowledge. Again like the previous tablet, the most prominent form of
knowledge set out here is mystical guidance, as can be seen from al-Jili’s

use of the terms sulitk, tajalli, and dhawq. Interestingly, al-Jili qualifies

637 AI-JTlT (1997a), 123.

63 See Radtke (2006), 483. This association was picked up by the post-Qur’anic
tradition, for which see Khalidi (2001), 21.

639 See al- JilT (1997a), 125-126.
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the type of mystical “wayfaring” explained in this tablet as “intellectual”
(‘ilmi), a reflection perhaps of how Ibn ‘Arabian Sufis view mystical
experience as a cognitive exercise as much as (or more than) a form of
ecstasy; hence the profoundly intellectual nature of their writings.**
Also of interest here is that al-Jili links the mystical guidance contained
in this tablet to the Qur’anic accounts of Moses’ conversations with God
on Mt Sinai (see Q 7:142-143) and in the “fire” or burning “tree” (see Q
20:9-16, 28:29-30), through his use of the language and imagery of those
Qur’anic passages. Moses thus emerges here, as he does elsewhere in a/-
Insan al-kamil,**" as a kind of model mystic, an idea for which
precedents can be found in earlier Sufi literature. Al-Hallaj, for instance,
describes Moses as an archetypal wayfarer (salik), and sees the burning
bush as a symbol of mystical union.*** Similarly, al-QushayrT takes the
image in Q 7:143 of the mountain being made to crumble before Moses
Q 7:143 as an indicator that “Moses’s very personality is “erased” in an
act of (self-) ainnihiliation in God usually described in Sufism by the
term fana’.”** Likewise, in the Persian Sufi fafsir of Maybudi, Moses is
“often [presented] as the mystic in the process of being perfected”,**

while within the Ibn ‘Arabian tradition, al-Qashani interprets the account

64% On this point, see Nettler (2003), 128.

641 See e.g. chapter forty-one of al-Insan al-kamil, “On Mt Sinai (al-tir)”, where al-Jili
interprets the crumbling of the mountain depicted in the Qur’an (Q 7:143) as an
expression of the “annihilation” (fana’) and “obliteration and pulverisation” (sahg wa-
mahq) of Moses’ self (nafs) in God (Al-Jil1 (1997a), 137.). See also al-Jili’s description
of his encounter with Moses in the sixth heaven in chapter sixty-one, where he describes
Moses as “drunk on the wine of the manifestation of lordship (sakran min khamr tajallt
al-rububiyyah), bewildered by the grandeur of divinity (hayran min ‘izzat al-ulihiyyah):
the forms of beings had been imprinted on the mirror of his knowledge, and the lordship
of the Judge, the King had become manifest on his egoicity (tajallat fi iniyyatihi
rububiyyat al-malik al-dayyan)”, images which al-JilT again links to Q 7:143 (see ibid.,
238).

642 See Anawati & Gardet (1961), 261-271.

63 Knysh (2018), 75.

644 Keeler (2006), 250.
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of Moses’ ascent to Mt Sinai as an allusion to how he attained “complete,
essential witnessing (al-shuhiid al-dhdti al-tamm)” in the course of his
wayfaring (sulitk), and underwent both annihilation (fana’) and

645

endurance (baga’).”” Although Moses is also often depicted as a mystic

in Jewish and Christian literature (often with reference to the Biblical

story of his ascent up Mt Sinai),**

al-J1lT’s view should probably be
understood primarily with reference to the prevalence of this motif within
the Sufi tradition, his own interpretation of the Qur’anic passages, and
his more general Sufi metaphysics.

Along with mystical wisdom, this tablet also contains what might be
called scientific wisdom. This is in keeping with one of the standard
usages of the term hikmah, which can mean philosophy or science as well
as wisdom.®”” The sciences listed here were all part of the medieval
Islamic scientific tradition,**® with which al-Jili would likely have been
familiar; hence their inclusion in his conception of the Torah once again
can be said to reflect his own knowledge, interests, and view on what
forms of learning are valuable.®*’

Al-J1lT’s statement that the individual who has acquired the mystical

and scientific wisdom associated with this tablet is called a monk, which

he defines as someone who has renounced the world and turned their

645 See al-Qashani (2001), 1:264-265 (Q 7:142-143). For other Sufi depictions of Moses
as a model mystic based on this episode, see Johns (1987), 129-133; Keeler (2005), 60-
63.

646 See e.g. Goodenough (1969), 199-234, esp. 212-218; Idel (1990), 67-68, 72, 95, 209,
227-228; Kugel (1998), 544-546, 635; Barton (2005), 49-50; Knysh (2018), 131.

647 See Goichon (1971), 377-378; Lane (1984), 1:617.

648 See Pingree (1971); Ragep (2009); Sabra (1971); Kruk (1993).

649 This point also holds true for al-Jili’s depiction in the following chapter of the
sciences contained in the Psalter. See al-Jil1 (1997a), 125-126.
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attention to God (muta’allih),®*

comes as something of a surprise.
Hakim, or else a more usual Sufi metaphysical term for the advanced
individual, such as ‘Grif or muhaqqiq, might have been more expected.®’
Rahib is a particularly unusual choice in this context, in fact, since it is a
word specifically associated with Christian monks or renunciants.®* Al-
Jil1’s use of rahib here seems to be dictated by his belief that it is a term
used in Hebrew, the language of the Children of Israel. It is possible that
he has the Hebrew word rabi (rabbi) in mind, in which case this would
reflect a certain low level of (imprecise) knowledge of actual Judaism on
his part.®® This being said, by connecting the acquisition of the wisdom
of this tablet to the renunciation of the world, al-JilT appears again to be
viewing the Torah in light of his own Sufi position, which is marked by a

renunciant form of piety.***

6 This rather uncommon term seems to be rooted in Avicennian thought. Ibn Sina
proposes that it is the za’alluh of the prophet that distinguishes him from the rest of
humanity (see Goichon (1938), 7), while Suhrawardt al-Magqtal developed the concept
of al-hakim al-muta’allih, the “wise man, philosopher or theosopher who has become
imbued with Divine Qualities and become “God-like”.” Nasr & Leaman (1996), 1:645.
While al-Jilt’s use of the term mut’allih in conjunction with hikmah may suggest the
influence of Suhrawardi, I have found no evidence of direct engagement with
Suhraward1’s thought in al-Jil’s work. He may have adopted the term from Ibn ‘Arabi,
who uses it on rare occasions. See e.g. Ibn ‘Arab1 (1972-1992), 2:175.

1 Indeed, the Arabic term al-hukamd’ was used by medieval Yemenite Jews “as a
collective name for all who engaged legitimate speculation”, meaning “speculation
concerning al-wujid”. See Langermann (1995), 339.

652 See Lane (1984), 1:1169.

553 In his discussion of the following tablet, however, he uses the usual Arabic word for
rabbi, habr/hibr.

6% For the origins of Sufism in the Islamic renunciant (zuhd) tradition (a tendency that
never left Sufism), see Melchert (1996); Melchert (2015). For the renunciant aspect of
al-Jil’s thought, see e.g. al-Jilt (1997a), 151. Note also that in his Risalat Arba ‘in
mawtin al-JilT identifies zuhd as the sixth of the forty stations (mawatin) of the Sufi
path. See al-J1l1 (1970), 8-10.
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4) The tablet of the faculties (lawh al-giwa):

Knowledge of the sending down of the forms of wisdom ( ‘ilm al-
tanzilat al-hikamiyyah) into the human faculties (al-giwa al-
bashariyyah). This is a form of knowledge acquired by taste (‘ilm
al-adhwagq, amr dhawqi). Whoever of the Children of Israel
obtains it is a rabbi (habr/hibr), being at the level of the heirs of
Moses (martabat warathat Miisa). Most of what is in this tablet
consists of symbols (rumiiz), parables (amthal), and allusions
(isharat), which God established in the Torah so that the divine
forms of wisdom (al-hikam al-ilahiyyah) would be established in
the human faculties. God indicated that when He said to John,
“‘O John, take the book with [all your] might (bi-quwwah),” and
We gave him wisdom (al-hikam) while he was still a boy.” (Q
29:12) This “taking with might” is only for those who know
wisdom (al-hikmah) and have been guided (ihtadd) to the divine
light (al-niir al-ilahiyyah); hence it is for the elect (al-khawass),
not the masses (al- ‘awamm).

The knowledge of signs (‘ilm al-simiyyd’) and of the method of
exalted magic (al-sihr al-‘ali), which is similar to miracles
(karamat), and is so called because it takes place without any tool
(adawiyyah) or deed (‘amal) or utterance (talaffuz), but merely
through the magical faculties (al-giwd al-sihriyyah) in man.
Things that are only possible in the imagination (a/-khayal) seem
sensible (mahsis) and perceptible (mashhiid) to the senses. “I
myself”, says al-Jili, “fell upon that while on the path of
monotheism (‘ala tarig al-tawhid). Had 1 wanted to take on any
form in existence, I could have done so, and had I wanted to do
anything, I could have done it, but I knew that it was destructive
(muhlik), so I abandoned it.”®*

Like the names of the previous three tablets, the name of the fourth

tablet is drawn from the Qur’an. While the term giwd does not itself

appear in the Qur’an, nevertheless its singular form, guwwah, does

appear on thirty occasions, with reference to the strength or power of

both God and man. Al-Jili thus grounds the name lawh al-qiwd and the

idea to which it refers in one of these Qur’anic verses, specifically, a

verse that relates to the prophet John (Yahyd), whose “book”, given that

he was one of the Children of Israel, would presumably have been the

Torah.

655 AI-JTIT (1997a), 123-124.
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Again, the principal form of knowledge contained in this tablet, to
which, as al-Jil1 sees it, that Qur’anic verse refers, can be classed as
metaphysical knowledge. The notion of “the sending down of the forms
of wisdom into the human faculties” should be understood as a reference
to al-JilT’s key Sufi metaphysical concept of the manifestation of the
divine names and attributes within man. As we have seen, he uses the
terms inzal and tanzil to denote not only the revelation of scripture, but
also the appearance of the divine within the world, while the term al-
hikam (al-ilahiyyah) is used here in the same sense as Ibn ‘Arabi uses it
in Fusits al-hikam, i.e. to denote the divine attributes.®>® The notion that
these attributes become manifest in the faculties (giwd) of man,
meanwhile, is spelled out in chapter twenty of al-Insan al-kamil, where
al-J1l1 lists all of man’s faculties (e.g. his spirit (rizh), intellect (‘aql),
thought (fikr), imagination (khayal), etc.), and explains that each of them
is a “copy” (nuskhah) of the divine perfection.®®” It can thus be said that
the tablet of the faculties reveals the key Sufi metaphysical truth of the
Perfect Man.

This truth, however, is not uncovered by everyone who reads or hears
the Torah; indeed, al-Jili explicitly states that this truth is for the elite, not
the masses. As with the previous tablets, al-JilT connects the metaphysical
knowledge contained in the tablet of the faculties with mystical insight,
explaining that only those who have attained such insight are able to

understand the metaphysical truth contained in the tablet. As with the

656 See Tbn “Arabi (1946), 57-58 and passim.

87 See al-Jilt (1997a), 89-90. See also ibid., 211-212, where he sets out how the
faculties of the Perfect Man are microcosms of cosmic realities, which in turn are loci of
manifestation for the divine attributes.
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previous two tablets, this mystical insight is expressed via the term
“taste” (dhawgq). Such repetition is a sign both of al-Jili’s apparent belief
in the possibility of a Torah-based, Jewish mysticism, and of his
privileging of mystical experience over other ways of knowing.

Where al-Jili indicated above that the Children of Israel call the
individual who acquires the forms of wisdom contained in lawh al-
hikmah a rahib, here he indicates that the individual who acquires the
metaphysical knowledge contained in this tablet, via mystical experience,
is called a habr/hibr. This is the standard Arabic term for “rabbi”, and
was also used by Arabic-speaking Jews as “a synonym for educated men
and scholars”.®® As such, it might be deemed the Jewish equivalent of
‘alim. Al-J1l1 in fact seems to have this correspondence between the
ahbar and the ‘ulama’ in mind, for he identifies the ahbar as the “heirs
of Moses” (warathat Miisd), a phrase that brings to mind the famous
hadith, “The scholars are the heirs of the prophets” (al- ‘ulama’ warathat

al-anbiya’).*>

While the religious scholars use this hadith in support of
their own claim to be the only true interpreters of the prophetic legacy,
Ibn ‘Arabian Sufis like al-Jili take the term a/- ‘u/lama’ in this hadith to be
a reference to the awliyd’ and mystics like themselves, whom they deem
to be the true “knowers”.*® Something similar seems to be going on

here: the ahbar, as al-Jil1 sees it, are not the Jewish religious scholars (i.e.

the rabbis), but rather the Jewish mystics and friends of God. It is this

658 See al-Tabari (1991), 3:46, note 237.

659 This hadith is recorded in al-Tirmidhi (1998), 4:414 (no. 2682); Ibn Majah (1998),
1:213 (no. 222); Abii Dawiid (2001), 578 (no. 3641).

669 See Tbn “Arabi (1946), 135; al-Hakim (1981), 1193-5; Chodkiewicz (1993a), 47.
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! and the “elite” who are

latter group who are the true heirs of Moses®®
able to understand the symbols and allusions contained in this tablet, and
thus to comprehend the theory of the Perfect Man (at least, insofar as it is
set out on this tablet, knowledge of the true nature of the Perfect Man
being restricted to those who have access to the complete revealed
Torah).

Turning back to the “faculties” referred to in the name of this tablet,

it is clear that they not only constitute those faculties of man that receive

the manifestations of the divine attributes, but also the magical powers of

'662 h,663

man. - Despite the condemnation of sisr in the Qur’an and hadit
belief in various kinds of magic and occult science seems to have been
widespread among medieval Muslims, including many philosophically
inclined intellectuals (e.g. the Brethren of Purity and Fakhr al-Din al-
Razi)*® and Sufi thinkers (e.g. Ahmad al-Bani (d. 622/1225 or
629/1232) and Ibn ‘Arabi himself).®®> Given that magic and the occult
were part of al-J1lT’s intellectual environment, therefore, it does not come
as a great surprise that he includes magical knowledge among the
contents of the Torah. He specifically mentions two forms of magic in

this regard, which he calls al-simiyya’ and al-sihr al-‘ali. The former

term is derived from the Greek sémeia, meaning signs. According to the

66! These individuals are presumably also the same as those whom we earlier saw al-Jili

call al-nafsiyyin misawiyyin.

62 The Bible, it should be noted, prohibits various kinds of magic. See e.g.
Deuteronomy 18:10-12, 18:9-14 (divination, fortune telling, sorcery, charms,
necromancy); Leviticus 19:31, 20:27, Isaiah 8:19 (necromancy).

663 The repeated claim of the unbelievers in the Qur’an that the revelation given to
Muhammad is merely “evident magic” (sihr mubin) (see e.g. Q 5:110, 6:7, 10:76) is
meant to constitute a belittlement of the revelation. For the strong condemnation of
magic in the hadith, see Fahd (1997).

664 See ibid.; Knight (2016); Ikhwan al-safa’ (2011); Noble (2017).

665 See Knysh (2018), 53-57.
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classification of the different types of magic put forward by Ibn Khaldin,
who was a contemporary of al-Jili’s, the term was used by those whom
he calls the “extremist” or “later” Sufis (among whom he includes Ibn
‘Arabi and his interpreters®®®) to denote the esoteric science of letters
(ilm al-hurif).*®” Since al-Jili, like Ibn ‘Arabi,’®® displays a particular
interest in the science of letters and clearly believes in its efficacy,’® and
given his tendency to read his own views and preoccupations into the
Torah, it seems likely that the science of letters is what he has in mind
here.”® As for al-sihr al-‘alf, al-Jili indicates that the powers connected
to it are like karamat, which are the miracles of the awliya ’;67l
specifically, it denotes the capacity to cause what is usually possible only
in the imagination (al-khayal) to occur in the sensible world, which
comes down to the ability to do anything one wants. While the
identification of “exalted magic” with the miracles powers of the awliya’
would seem to fit with al-Jili’s earlier indication that the wisdom
contained in this tablet is the property of the awliya’ from among the
Children of Israel, nevertheless it is significant that he says only that
exalted magic is “like” (yushbih) the miracles of the friends of God,
which might suggest that they are in fact not identical. Indeed, al-Jili’s

description of his own personal experience of this form of magic is

5% For Ibn Khaldin’s attitude towards Ibn ‘Arabi and his followers, see Ibn Khaldiin
(1958), 3:87-89; Ibn Khaldin (2017), 60-62, 67-69; Knysh (1999), 184-196; Morris
(2009).

%67 See Ibn Khaldiin (1958), 3:171-227.

668 See Ibn ‘Arabi (1972-1992), 1-231-2:89; al-Hakim (1981), 76-78, 320-322; Ebstein
(2014), 97-122.

669 See al-Jili (1997a), 33-36, 40-41, 114; al-Jili (1999b), 89-107; Atlagh (1992).

67 As with other elements of the contents of the Torah, it is possible that al-JTli had
some awareness that the science of letters was practiced in Jewish mysticism, most
notably by the thirteenth century Kabbalist Abraham Abulafia. See Idel (1989), 1-28.

71 See Gardet (1978b). While the term karamat is used for the miracles of the awliya’,
the miracles of the prophets are usually called mu jizat.
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characterised by a certain defensiveness — for instance, his instance that
he encountered it “while on the path of monotheism”, and his profession
to have abandoned it — and a sense of the dangers of this magic,
summarised in his use of the strong term muhlik. This defensive attitude
may be a consequence of al-J1li’s awareness of the condemnations of sihr
in the Qur’an and hadith, or of his awareness of the attacks launched by
thinkers such as Ibn Khaldiin on Sufis like him, for engaging in magic.
While we cannot know for certain al-Jili’s true views on magic, his
inclusion of this form of knowledge in the Torah, alongside other forms
of knowledge that he evidently holds in high esteem, would suggest that

he recognised magic as a potentially useful, if hazardous, activity.

5) The tablet of judgment (lawh al-hukm):
* Commandments and prohibitions (al-awamir wa-al-nawahi) —
which are what God imposed (farada) on the Children of Israel,

and what He made forbidden (harrama) for them. It contains the

Mosaic legislation (al-tashri‘ al-miisawt), which the Jews built

672
upon.

In addition to the metaphysical, scientific, and magical knowledge
contained in the other tablets of the Torah, al-Jil1 also indicates here that
the propagated Torah contains legal knowledge. Again, he expresses this
idea in terms taken from the Islamic tradition. Thus the term hukm itself
is used in the Qur’an to denote God’s “individual ordinances and the
whole of His dispensation” as well as the authority of the prophets;

whence it “comes to mean the authority, imperium, of the Islamic

672 AI-JTlT (1997a), 124.
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government and, on the other hand, the judgment of a kadi on a concrete
case.”®”

Similarly, the phrase al-awamir wa-al-nawahi reminds us of the
Islamic principle of “commanding the good and prohibiting evil” (al-amr
bi-al-ma ‘rif wa-al-nahi ‘an al-munkar), which is derived from the
Qur’an (see e.g. Q 3:110, 7:157, 9:67, 9:71).°* The terms farada (see
e.g. Q2:197, 24:1, 33:38, 33:50) and harrama are likewise Qur’anic (see
e.g. Q2:173, 2:275, 5:72, 5:96), in which context their subject, like here,
is God; they were subsequently incorporated by the Islamic legal
tradition into the “five categories” (al-ahkam al-khamsah).*” Finally, al-
tashri‘ al-musawi evokes the shari‘ah of Muhammad, though the term
al-tashri‘ al-Muhammadi does not appear in pre-modern Islamic thought,

676 Nevertheless,

legislation, properly speaking belonging to God alone.
the terminological and conceptual parallels between Qur’an- and Torah-
based law evoked here further strengthen the sense of analogy between
the Qur’an and Torah, and between Islam and Judaism more generally.
Al-J1IT’s identification of legal content in the Torah fits with the
common Islamic view that the tablets of the Torah contain legal
regulations (ahkam).”” This, of course, is a genuine reflection of the
contents of the actual Torah: the tablets that Moses brings down from Mt

Sinai contain a legal code, the Ten Commandments (Exodus 20), while

two of the five books of the Pentateuch, Leviticus and Deuteronomy, are

673 Schacht (1960). 257.

674 For this principle in Islamic thought and practice, see Cook (2000).

675 See Schacht (1960); Juynboll (1965).

676 See Layish & Shaham (2000), 353.

77 See e.g. al-Tabar (1999), 6:57-58 (Q 7:145); al-Zamakhshari (1947), 2:157 (Q
7:145).
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primarily concerned with articulating the Mosaic Law. Furthermore, al-
Jil1’s statement that the Jews “built upon” (band ‘ald) the law contained
in the Torah suggests he may have been aware of the existence of the
Oral Torah codified in the Mishnah and Talmud, and the rabbinic
literature that builds upon those sources. All that we can say for certain,
however, is that al-Jili held what was probably a common (and not
inaccurate) view among medieval Muslims, that Judaism is, like Islam, a
legalistic religion. In this regard, it is notable that while he here identifies
legal content within the Torah, in the chapter on the Gospel he makes no
mention of legal content in the Gospel or of “al-tashri‘ al-isawi”, thus
indicating an awareness of the different status of law in Judaism and

Christianity.

6) The tablet of servanthood (lawh al- ‘ubiudiyyah):

* Knowledge of the regulations (al-ahkam) that are incumbent on
creation, such as submissiveness (al-dhillah), neediness (al-
iftigar), fear (al-khawf), and humility (al-khudii), such that he
[Moses] said to his people: “If one of you does an evil deed in
recompense for an evil deed (jaza bi-al-sayyi’ah sayyi’ah), then
he has claimed what Pharaoh claimed of lordship, because the
servant does not have the right (al-‘abd la haqqa lahu).” 1t
contains the mysteries of monotheism (asrar al-tawhid),
submission (al-taslim), putting one’s trust in God (al-tawakkul),
delegating one’s affairs to God (al-tafwid), satisfaction (al-rida),
fear (al-khawf), hope (al-raja), desire (al-raghbah), renunciation
(al-zuhd), turning to the Real (al-tawajjuh ila al-haqq),
renouncing other than Him (tark ma siwdahu), etc.’’®

The sixth tablet of the propagated Torah contains what might be
called pietistic knowledge, i.e. knowledge of how man should act vis-a-

vis the transcendence of God set out in the first tablet, and the religious

678 AI-JTIT (1997a), 124.
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laws set out in the sixth. Words of the root -b-d appear some 275 times
in the Qur’an, invariably denoting man’s worship of and servitude
towards God;*” hence it can be said that the name and contents of this
tablet are again based on a Qur’anic theme. Moreover, servanthood (al-
‘ubiidiyyah) is a key concept in classical Sufism.** Once again, therefore,
al-J1l1’s view of the contents of the Torah seems to be determined by his
own Sufi perspective. Indeed, “regulations” and “mysteries” that he lists
here are all among the stations (magamat) and states (ahwal) of the
mystical path outlined in the classical Sufi manuals, such as the Risalah
of al-Qushayr1 or ‘Abd Allah Ansar1’s (d. 481/1088) Manazil al-sa’irin.
More particularly, they correspond to the practical virtues — the “ways of
acting” (mu ‘amaldt) and “morals” (akhldg) — which, in the scheme put
forward by Ansari, are to be cultivated in the early stages of the Sufi
path.®®" What al-Jili thus seems to be describing here, once again, is a
Torah-based renunciant piety (zuhd), which might be considered the
necessary precursor to the attainment of the mystical knowledge set out

in the earlier tablets.

Al-JilT1 here sets up a contrast between this renunciant servanthood
promoted by the Torah and the arrogance of Pharaoh, who, as already
noted, is said by the Qur’an to have claimed lordship (a/-rubiibiyyah) for
himself (see Q 79:24). There seems to be an allusion here to the idea
discussed above, namely that the mystery of lordship, the direct antonym

of servanthood, is absent from the propagated Torah. Yet where before

679 See Hawting (2006).
6% See al-Qushayri (2001), 232-235.
681 See Ansari (1977), 22-29.
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al-J1l1 indicated that this was a deficiency of the Torah, here he seems to
have a positive regard for the Torah’s valorisation of human servanthood
rather than human lordship, i.e. its protection of the Children of Israel
from falling into the excessive tashbih professed by Pharaoh and later by
the Christians.

Interestingly, the contrast between the humility promoted by the
Torah and the arrogance of Pharaoh is expressed via a statement that al-
Jil1 attributes to Moses, in which Moses forbids his people to practise
retaliatory justice. The idea seems to be that Pharaoh’s claim of lordship
leads him to act like the God of justice, that is, to punish wrongdoing
with pain and torment. Those who act as humble servants, by contrast,
and who thus leave their affairs to God, put their trust in His ultimate
punishment of the wrongdoers after death.®®> What is interesting about
this idea is that it appears to directly contradict both the Biblical /ex
talionis (Leviticus 24:20; Cf. Exodus 21:24; Deuteronomy 19:21), and
the Qur’anic statement that God “prescribed [in the Torah] for [the
Children of Israel]: ‘Life for life, eye for eye, nose for nose, ear for ear,
tooth for tooth, and for wounds retaliation (al-gisds).””** (Q 5:45) Yet
the saying that al-Jil1 attributes (without source) to Moses does have a
Qur’anic basis; indeed, it is an almost direct quotation of the first part of
Q 42:40: “The recompense for an evil deed is an evil deed like it (jaza’
sayyi’ah sayyi’ah mithluha): but whoever forgives and brings about

reconciliation (fa-man ‘afa wa aslaha) has a reward (ajr) from God, for

682 AL-JilT thus seems to propose that Moses advocated something like the theological

doctrine of irja’, the “deferral” of the punishment of the sinner to the arfterlife, for
which see Madelung (1993), 606.
5% On the principle of retaliation in Islamic law, see Schacht (1986).
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He does not love the evildoers.” Al-Jil1 thus appears to have taken the
message of the latter part of this verse, changed the first half of the verse
by adding a negative particle, and put it into the mouth of Moses. The
latter part of the aforementioned Q 5:45, it should also be noted, similarly
calls for clemency and conciliation. Once again, therefore, it seems that
al-Jil1 is modelling his conception of the Torah on the Qur’an (as he
interprets it, in accordance with the Ibn ‘Arabian valorisation of mercy).
Furthermore, by transposing these Qur’anic affirmations of clemency
onto the Torah, and by ignoring and contradicting the Biblical and
Qur’anic affirmations of the righteousness of retaliatory justice, he
promotes Moses as a model of mercy and pious servanthood, and softens
the harshness of the Torah and Biblical law. Again, this is a reflection of
his own Sufi metaphysical outlook, in which the attribute of mercy, being
the attribute that underlies all of phenomenal existence, is privileged over

vengeance and wrath.®®

7) The tablet clarifying the path of happiness from the path of

misery (lawh wudith tariq al-sa ‘adah min tariq al-shagawah):

* The path to God (al-tarig ila Allah); the clarification of the path
of happiness from that of misery (bayyana tarig al-sa‘dadah min
al-shagawah), and of what is appropriate (awld) on the path of
happiness and what is permitted (j@ ’iz) on it;

« It was based on the contents of this tablet that Moses’ people
invented what they invented in their religion (ibtada * gawm Miisa
ma ibtada ‘i), out of their own desires (raghbatan) and a
monasticism that they invented (rahbaniyyah ibtada ‘ha). They
derived (istakhrajii) those [inventions] via their faculties of
thought and their intellects (bi-afkarihim wa- ‘uqiilihim), not from
the word of Moses (kalam Misa), indeed, [not] from the word of
God (kalam Allah), for they didn’t take sufficient care over these

684 See al-JilT (1997a), 88, 93-94, 118, 184. For Ibn ‘Arabi’s conception of mercy, see
Nettler (2003), 154-175; Izutsu (1984), 116-140.
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things. If they were meant to have derived them from divine

reports (al-akhbar al-ilahiyyah) and divine unveiling (al-kashf al-

ilaht), God would have decreed (gadara) that for them, and if

they were meant to have been able to take sufficient care God

would have ordered them to do that, through the tongue of His

prophet Moses. Moses didn’t oppose those things, not out of

ignorance (jahlan), but rather out of companionship for them

(rifgan bihim). And since they invented those things, and did not

take care of them, they were punished for them (‘uwgqibi

‘alayha).

* Many sciences, including those connected to religions (adyan)
and bodies (abdan).®®

These are two possible levels on which the concepts of the “path to

God” and the “path of happiness” can be understood. The first, more

exoteric level relates to soteriology. As noted earlier in this chapter, al-

Jil1 often uses the terms sa ‘@dah and shagawah to denote, respectively,

the happiness of the inhabitants of paradise and the misery of the

inhabitants of hell,®*

a usage that is based on the way in which those
terms are employed in the Qur’an (see Q 11:105-108) and hadith,®®” and
which is a conventional one in the Islamic tradition.’®® In this sense, the
term tariq al-sa‘ddah denotes the way to heaven, and this tablet would
therefore appear to inform the Children of Israel how to achieve
salvation. This meaning would fit with the notion expressed above that
the second tablet, the tablet of guidance, contains knowledge about the
final judgment, as well as with the idea that the fifth tablet, the tablet of
judgment, sets out the divine commandments and prohibitions, adherence
to which presumably constitutes qualification for salvation. The

significance of this is that implies that the Jews’ failure to adhere to the

path set out on this tablet, which al-Jili makes clear here, means that their

685 AI-JTIT (1997a), 124-125.

6% See al-Jili (1997a), 182-183, 261.
87 See e.g. al-Nawawi (2002), 36/37.
688 See al-Attas (1999).
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punishment — here signified by the term ‘uwgqibii — consists in their being
condemned to hell.®® While al-Jili does not state this explicitly here, in
the final chapter of the book, as we saw above, he does appear to argue
that all non-Muslims, including Jews and Christians, will be condemned
to hell. Such a view would be consistent with what seems to be the
orthodox view, as set out, for instance, in the canonical hadith, “By the
one in whose hand is Muhammad’s soul [i.e. God], every Jew or
Christian of this community who hears me, [and then dies] without
believing in what I was sent, will be among the people of the fire.”*”

At the deeper, esoteric level, meanwhile, we find that in the final
chapter of al-Insan al-kamil al-Jili indicates that the happiness of
paradise and the misery of hell respectively signify “proximity” (qurb) to
and “distance” (bu ‘d) from God.®' These are key terms in the technical
lexicon of classical Sufism, where the former denotes the mystical state
of being in God’s presence, and the latter the state of being distant from
that divine presence.”” In this sense, then, the path to happiness and the
path to God denote not merely the path to salvation, but also the path to
some form of divine communion. This meaning would fit with what al-
Jili says above about those tablets that contain mystical guidance,
particularly the tablets of guidance and wisdom. If this is the intended
meaning, then the Jews’ failure to keep to the path set out on this tablet

would imply that they fail to attain the mystical experience to which

6% As we shall see in the following chapter, al-JTlT uses the same term to denote the
condemnation of the Christians to hell. See al-J1l1 (1997a), 129-130.

5% Muslim (1995), 1:160. The hadith is quoted by the orthodox Sunni exegetes. See e.g.
al-Qurtubt (1997), 9:19; Ibn Kathir (2000), 655 (Q 11:17).

91 See al-Jili (1997a), 259. The link between qurb and sa ‘@dah is also made by Ibn
‘Arabi. See Chittick (1989), 151.

692 See al-Qushayri (2001), 116-118.
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those other tablets point. It should be stressed that the two levels of
meaning, the soteriological and the mystical, are not mutually exclusive;
indeed, both may be intended here, given that the other tablets are said to
contain both soteriological and mystical knowledge.

Significantly, al-JilT introduces perhaps his first real criticism of
Moses’ people in his discussion of this tablet, proposing that they did not
keep to the path laid out on this tablet, but rather “invented” (ibdtada ‘ii)
certain things that were not based on the divine revelation. The term
ibdtada ‘i1 connotes the generally pejorative legal-theological category of
bid ‘ah,*® a sign that al-Jili is adopting a condemnatory tone here.®** Al-
Jili does not give us much indication of what these things that the
Children of Israel invented were, save for a reference to monasticism

(rahbaniyyah)™”

that echoes the language of the Qur’an, which similarly
condemns “a monasticism that they invented (rahbaniyyah ibtada ‘iiha)”
(Q 57:27). There is an important difference between the Qur’anic phrase
and what al-Jili says here, however, in that the people of whom the
Qur’an speaks are the followers of Jesus, not of Moses.”® Al-Jili’s
ascription of monasticism to the Jews thus seems to reflect a sense on his
part that the various ah/ al-kitab, being all Children of Israel, are one and

the same, a tendency also reflected in his long digression on Christian

doctrine earlier in the chapter. Furthermore, al-J1li’s notion that Moses’

%3 See e.g. al-Qurtubi (1997), 17:225 (Q 57:27), where he explicitly makes the link
between ibtada ‘i and bid ‘ah.

%% On bid ‘ah and bid ‘ah literature, see Robson (1960); Rispler (1991); Fierro (1992).

595 On the etymology of this term and the way it was understood in medieval Islam to
mean “monasticism”, see Sahner (2017), 158.

% Thus Ibn Kathir (2000), 1302 (Q 57:27), interprets the verse to mean, “The
community of the Christians (ummat al-nasara) invented it.” See also Sviri (1990);
Sahner (2015), for the way in which Muslim exegetes used Q 57:27 in support of their
argument about the decadence of Christianity.
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people invented a form of monasticism fits with his earlier assertion that
anyone of the Children of Israel who acquires the wisdom contained in
the second tablet of the Torah is called a “monk™ (rahib). Where in that
context he seemed to be using the term in a neutral or even positive
sense, however, here the tone is unambiguously negative, in keeping with
the orthodox Islamic attitude to monasticism, as expressed in the
Qur’anic verse just quoted and in the famous hadith, “There is no
monasticism in Islam” (l@ rahbaniyyah fi al-islam); the monasticism of
my community is jihad.”®*’ Al-Jili’s change of tone here perhaps
indicates his desire, having spoken in rather positive terms about the
Torah and the Children of Israel, to reaffirm the inferiority of the Jews
vis-a-vis the Muslims, and thus to keep within the bounds of Islamic
orthodoxy. A similar desire can be discerned in the final chapter of the
book, where, having alluded to the esoteric “mysteries” (asrar),
“wisdom” (hikmah), and “allusions” (isharat) contained in the Jewish
rituals, he states that he will go no further, because he fears that “many of
the ignorant (al-juhhal) [Muslims] will be seduced (yaghtarrii) by this
and so leave their religion (fa-yakhrijii ‘an dinihim) due to their lack of
knowledge of its mysteries.”®”® Both references to Jewish monasticism, it
might also be said, reveal the limitations of his knowledge of actual
Judaism and Christianity in both their historical and living forms,
monasticism (as the Qur’an suggests) being a practice associated more

with the latter than the former.

97 See Sahner (2017), 153-156, for the sources in which this hadith appears.
698 AL-JilT (1997a), 260.
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While al-Jili does not tell us more about what the Children of Israel
invented in their religion, the terms he uses to describe this process of
invention do tell us something important about the cause and nature of
their errors. Rather than relying upon revelation (kalam Allah, kalam
Misa, al-ikhbarat al-ilahiyyah) or their own direct mystical experience
(al-kashf al-ilahi), the Children of Israel invented and “derived”
(istakhrajir) things via their intellects (al-afkar al- ‘uqul). Al-Jili is here
making an epistemological statement, namely, that revealed knowledge
(whether revealed in scripture or via mystical experience) is superior to
reason-based knowledge. This accords with his broader Ibn ‘Arabian
epistemological outlook: in the chapter on divinity, for instance, he
declares that the nature of God “is not known by way of the intellect (/a
yu‘raf bi-tarig al-‘aql), nor perceived by thought (wa-la yudrak bi-al-
fikr),” but rather via “divine unveiling” (al-kashf al-ilahi) and “‘pure
taste” (al-dhawq al-mahd).”®® While the precise meaning of these latter
terms, and their relation to intellectual thought, may be somewhat
elusive, it is clear that al-Jil1 privileges these more intuitive, experiential
ways of knowing over the more purely rational methods of the
theologians and philosophers. In this regard, it might be said that al-Jili
has two groups in his sights here: the Jews, on the one hand, and the
rationalist (Muslim) theologians and philosophers, on the other.

Though al-Jili does not use the term here or elsewhere in the

chapter, it could again be said that his notion that Moses’ people deviated

9 Ibid., 43. Al-JilT’s epistemological position is fully in keeping with that of Ibn
‘Arabi, for which see e.g. the latter’s account of his meeting with Ibn Rushd, in Ibn
‘Arabt (1972-1992), 2:372:3, and his letter to Fakhr al-Din al-Razi, which is translated
in Rustom (2014). For Ibn ‘Arab1’s etymologically-based critique of the intellect (‘aq/)
as that which “shackles” genuine understanding, see Izutsu (1984), 31.
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from the message of the Torah, preferring the conclusions of their own
intellects to the original meaning of the revelation, constitutes his version
of the orthodox concept of tahrif, i.e. the notion that the Jews somehow
distorted their scripture. The concept of tahrif, it should be noted, can
refer both to distortion of the scriptural text itself (tahrif al-nass), which
came to be the dominant view among Muslim scholars, and distortion of
the meaning of the text (fahrif al-ma’na), for instance through false
interpretations.”” Al-Jili’s position would correspond to the latter view,
which certain orthodox Sunni exegetes do take with respect to the Jews’
distortion of scripture.”’’ Whether or not he has the concept of tahrif in
mind, al-Jili’s position does accord with the Qur’anic notion that the
Jews, along with the Christians, have failed to properly adhere to their
scriptures (see e.g. Q 2:85, 5:66), a key notion within the Islamic
conception of sacred history, since it is the People of the Book’s non-
adherence to their scriptures that necessitates the revelation of the Qur’an
to lead mankind back onto the straight path.

This leads onto the question of why Moses’ people lost sight of the
need to adhere to the divine revelation. In answering this question, al-Jil1
takes care to absolve Moses of any guilt, denying that it was because of
his ignorance (jahl) that Moses failed to prevent his people’s error.

Again, there is a parallel here with his treatment of the errors of the

790 For this distinction, see Lazarus-Yafeh (2000), 111. Tahrif al-ma ‘na, in fact, seems
to be what the Qur’an originally intends by the term tahrif. See Reynolds (2010).

' See Adang (1996), 229; Ibn Kathir (2000), 322 (Q 4:46) where he interprets the term
yuhirrifin to mean “they interpret the [divine] word incorrectly (yata 'awwalin al-kalam
‘ala ghayr ta’wilihi), and do not explain it in accordance with God’s intended meaning
(wa-yufassirinahu bi-ghayr murad Allah), intentionally (qasadan) and for the sake of
falsification (iftira’).” See also Ali (1946), 194, note 565 (Q 4:46): “A trick of the Jews
was to twist words and expressions, so as to ridicule the most solemn teachings of
Faith,” implying that fahrif al-ma ‘nd is what is meant.
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Christians in the chapter on the Gospel, where, following the Qur’an, he
insists on Jesus’ innocence (bard’ah) of any wrongdoing.’” This is
perhaps an indication that al-Jili, in keeping with the dominant Sunni
position of his day,’” believed in the sinlessness (‘ismah) of the
prophets. If Moses is not to blame, then neither, indeed, is free will;
rather, al-JilT indicates that the Jews’ innovations were determined by the
divine decree (qgadar). His use of this latter term indicates that we are
again dealing with an orthodox (Sunni-Ash‘arite) theological concept,
namely the principle of divine determinism (al-qada’ wa-al-gadar).”™
This notion, that it is God who leads people astray (and guides others to
the truth), is drawn from the Qur’an (see e.g. Q 2:26, 7:186, 35:8),’" and
affirmed by the orthodox Sunni exegetes.’*® Al-Jili’s espousal of it here
thus reflects his commitment to the Qur’anic paradigm, and, more
generally, his commitment to the orthodox Islamic conception of sacred
history.

It might be said again by way of concluding this section that al-
JilT’s presentation of the contents of the Torah is evidently modelled on
the Qur’an, on the one hand, and on his Sufi metaphysics, on the other. In
taking the Qur’an as his model, he is following the orthodox Islamic

tendency to conceive of the earlier scriptures in terms of the Qur’anic

792 See al-Jili (1997a), 129. There is perhaps, however, perhaps an implied criticism of

Jesus in the present chapter, in al-JilT’s assertion that, had Jesus propagated the
mysteries to his people in allusions, they would not have gone astray. See ibid., 121.

793 See Madelung (1978), 183.

%% See Gardet (1978a); Frolov (2002).

795 See al-Jili (1997a), 131, where he quotes Q 2:26 when making a similar point about
the Christians’ errors.

7% See e.g. Ibn Kathir (2000), 28 (Q 1:7): “He [i.e. God] was the one who led them [i.c.
al-dallin, interpreted as a reference to the Christians] into error (adallahum) with His
decree (bi-qadarihi).”
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paradigm.””” A similar tendency emerges from his discussion of Jewish
ritual in the final chapter of al-Insan al-kamil, where he names the Jewish
‘ibadat after the five pillars of Islam.”” He views the Torah and Judaism,
in other words, through an Islamic prism, rather than through direct
engagement with the actual Torah or with actual Judaism.”” This seems
to be typical of most medieval Muslim authors.”'® As for the impact of
his Sufi metaphysics on his view of the Torah, this reflects the fairly
common tendency among exegetes to interpret the contents of scripture

M 1n this case, this

in light of their own views and preoccupations.
tendency manifests itself in the view that the Torah, as a genuine divine

revelation, must contain the Sufi metaphysical ideas that, in al-Jili’s

view, constitute the truth.”?

Al-J1IT’s chapter on the Torah serves as a useful case study of how
his Sufi metaphysical outlook determines his view of scripture, and the
pre-Qur’anic scriptures in particular. His view of the Torah, Judaism, and

the Jews can perhaps best be described as ambivalent. On the one hand,

7 See Saleh (2016), 410.

798 See al-Jili (1997a), 259-260.

L () notable, for example, that he makes no reference to the names of any of the
books of the Bible, nor does he display any knowledge of the terminology of Biblical
Hebrew (with the possible partial exception of his discussion of the term rahib).

719 See Lazarus-Yafeh (1992), 76; Saleh (2014), 289.

"' Consider, for instance, the tendency in the modern scientific age for Qur’an exegetes
to undertake so-called “scientific exegesis” (tafsir ‘ilmi), the attempt to demonstrate that
the Qur’an foreshadows the discoveries of modern science, on which see Wielandt
(2002), 129-131. With respect to the tendency of Sufi commentators to interpret the
Qur’an in light of Sufi ideas and concepts, Goldziher describes Sufi Qur’an commentary
as eisegesis, i.e. “the reading of one’s own ideas into a text.” See Sands (2006), 1.

712 AL-Jili also suggests in the following chapter that the Psalter, which he deems to be
the least complete of the scriptures recognised by the Qur’an, contains Sufi
metaphysical knowledge — e.g. “the knowledge of absolute existence (‘ulim al-wujiid
al-mutlaq), and the knowledge of the manifestation of the Real within creation (‘ilm
tajalli al-haqq fi al-khalg)” — indicating that he thinks that all of the scriptures
fundamentally accord with his Sufi metaphysical outlook. See al-Jil1 (1997a), 125-126.
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the Torah constitutes a genuine revelation or, in Sufi metaphysical terms,
manifestation (tajalli) of an aspect of God, specifically, of His
“attributive names” (al-asma’ al-sifatiyyah). Furthermore, the seven
tablets of the Torah that Moses was commanded to propagate to his
people contain various forms of wisdom that, in al-Jili’s worldview,
ought to be held in high regard, including theological, metaphysical,
mystical, eschatological, historical, and scientific types of knowledge.
Unlike the majority of medieval Muslim scholars who discuss the Torah,
he does not explicitly indicate that the Jews have corrupted their scripture
(tahrif), nor does he use terms such as kufrr and dalal to describe the
Jews’ theological position, as he does with the Christians, or cite the
harsher Qur’anic passages on the Jews (e.g 4:46, 5:41-42, 5:64). Indeed,
on the contrary, at times he describes certain unnamed Jews —
particularly the intellectual and spiritual elite whom he calls the ruhhab
and ahbar — in relatively respectful terms. Moses, meanwhile, though he
i1s not discussed at the same length as Muhammad or Jesus are in the
chapters on the Qur'an and the Gospel, emerges as a sinless figure who
carried out God’s commandments for the protection of the divine
message and his own people, and as a model mystic. In Sufi
metaphysical terms, then, Moses is a Perfect Man, even if al-JilT does not
explicitly call him by this title, which after all is properly speaking the
preserve of Muhammad.

This all being said, these relatively positive aspects of al-Jili’s
portrayal of the Torah and the Jews are counterbalanced by some more

negative notions, which are also connected to al-Jili’s Sufi metaphysics.
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Thus, while the Torah constitutes a form of divine manifestation, it is a
less complete type of fajalli than the Gospel and the Qur’an, meaning
that the Torah represents a lower level of existence than those scriptures.
In keeping with this, al-Jil1 indicates that the propagated Torah, i.e. the
Torah that is in the Jews’ possession, is an incomplete version of the
Torah that was revealed to Moses, since it is missing two tablets that
point towards two exalted divine mysteries, which Moses’ people do not
have the requisite spiritual capacity to comprehend. This incompleteness
means that while the Torah correctly points to the incomparability and
transcendence of God (fanzih), it neglects to balance this perspective, as
the Qur’an does and as Ibn ‘Arabian Sufi metaphysics calls for, with that
of God's comparability and immanence (fashbih). This incompleteness of
the Torah thus means that none of the Jews (after Moses) were able to
become Perfect Men, and that, for the sake of the progress of sacred
history, the revelation and law of Moses had to be abrogated by the more
complete revelation of Jesus (which was in turn abrogated by the
revelation of Muhammad). Finally, the Jews have not even kept to their
incomplete scripture, preferring the deductions of their own intellects to
God’s word, an error that, al-JilT indicates, will lead to their punishment
and/or their inability to attain mystical proximity to God.

The ambivalence of al-Jil’s view of the Torah and the Jews is in
keeping with the ambivalent view of the wider Islamic tradition, which
can be summed up as the view that, while Moses was a genuine prophet
and the Torah an originally genuine scripture, the Jews did not keep to

this scripture, hence the revelation and religion of Moses were
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superseded by that of Muhammad. Al-Jil1’s discussion of the Torah, it
can therefore be said, reflects his commitment to the orthodox Islamic
view of sacred history. In addition to this, however, his view of the Torah
is also determined by his Sufi metaphysical perspective, as can be seen,
for instance, in his discussion of the Torah’s contents, and in his
conception of the Torah as an expression of a type of divine
manifestation. These Sufi metaphysical notions give his discussion a
certain distinctiveness. Their presence in a chapter ostensibly devoted to
the Torah reflects the all-pervasiveness of al-Jili’s Sufi metaphysical
outlook within his writing, for, as al-Jili sees it, it is only through
understanding the theories of universal theophany, the levels of
existence, and the Perfect Man that one can understand the nature and
significance of the Torah and the other scriptures. His position outlined
here (and in the other chapters on the scriptures) can therefore be
described as a Sufi metaphysical reading of the orthodox Islamic

conception of sacred history.
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Chapter Four: The Gospel (al-Injil)

Chapter 38 of al-Insan al-kamil, the last chapter in the section on
the scriptures, deals with the scripture of the Christians — the Gospel (al-
Injil)""® — and the prophet associated with that scripture, Jesus ( Tsd). As
in previous chapters, al-Jili’s treatment of the Gospel and of the
Christians’ interpretation of it is grounded in his Sufi metaphysics. The
chapter thus affords us another opportunity to view him elaborating upon
the key idea of that metaphysical system, namely, the theory of universal
theophany. As will be seen, this idea provides the grounds for al-Jili’s
assessment of Christian doctrine, leading him both to criticise the
Christians for their failure to recognise the truth, and yet to see the
esoteric truth within Christian doctrine.

At the same time, his discussion of the Gospel ought also to be
placed within the conceptual framework provided by the orthodox Sunni
Islamic view of the Gospel and of sacred history more generally.
According to that conception, the Christian scripture does not consist of
the four canonical Gospels and other books of the New Testament,
written by men under divine inspiration (as in the orthodox Christian
conception); rather, it is a single book containing the word of God,
mediated through His prophet Jesus, and is thus viewed in an analogous

714

way to the Torah and the Qur’an.” ™ There is, therefore, a fundamental

conceptual difference between the Christian and Islamic views of the

3 For the etymology of Injil, see Jeffrey (1938), 71-72.

1% See Ali (1946), 286-287; McAuliffe (1991), 180-181; Griffith (2002a). It should also
be noted, however, that certain pre-modern Muslim scholars, such as Ibn Rabban (d.
251/865), al-Ya‘qubi (d. 284/898), al-Mas‘tdi (d. 346/957), and al-BirGni (d.
440/1048), do demonstrate knowledge of the contents of different books of the New
Testament. See de Vaux [Anawati] (1971), 1206.
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Gospel. In addition, the Islamic view of the Gospel is heavily coloured
by the concept of tahrif, 1.e., the idea that the Christians had somehow
distorted the divine revelation of the Gospel, such that the Gospel as they
now possess it is different from the true original scripture.’'

At the heart of the Islamic view that the Christians have distorted
the Gospel is the critical Islamic attitude towards the fundamental
Christian doctrines of the Trinity and Incarnation. This attitude is
grounded in the Qur’an’s assessment that the Christian teaching about
Jesus is an affront to the unity of God (see Q 4:171, 5:17, 5:72-78, 5:116-
117).”"® Later Muslim theologians developed this critique using logical
arguments in polemical debates with Christians.”'” The Islamic Jesus,
then, while a prophet held in high esteem, who is given the special titles
of Messiah (al-masih) (see Q 3:45, 4:157, 4:171, 4:172, etc.), Spirit of
God (rith Allah) (see Q 2:87, 2:253, 4:171, 5:110, etc.) and Word of God
(kalimat Allah) (see Q 3:45, 4:171), among others,”'® is nevertheless a
highly controversial figure.”"? AI-Jili’s treatment of the Gospel, Jesus,
and the Christians, as we shall see, elaborates upon this Qur’anic
assessment of Jesus and the Christians’ views about him — and in
particular upon the Qur’anic presentation and critique of the Trinity.”* It
is perhaps because this doctrine is closely tied to the Islamic charge that

the Christians have distorted the true message of the Gospel that al-Jilt

% See Lazarus-Yafeh (2000); Lazarus-Yafeh (1992), 19-35; Adang (1996), 223-248;
Reynolds (2015), 184; McAuliffe (1991), 111; and see McAuliffe (1991), 168, note 42
for an overview of the other secondary literature.

716 See Khalidi (2001), 12-13; Reynolds (2015), 187-188.

7 See Siddiqui (2013), 50, 60-113.

'8 On the titles of Jesus in the Qur’an and the Islamic tradition, see Parrinder (2003),
16-54.

19 See Khalidi (2001), 12.

729 1t should be remembered that he also treated this topic at some length in the chapter
on the Torah — an indication of its significance for him. See al-Jil1 (1997a), 120-121.
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concentrates upon it in a chapter ostensibly devoted to the Gospel. Indeed
it is notable that while he devotes considerable attention to the Trinity, al-
JilT makes little or no mention in this chapter of many of the standard
issues in Islamic discussions of Jesus and the Gospel, including: the
annunciation; Jesus’ birth, titles, miracles, disciples, asceticism,
crucifixion, and ascension; fahrif and naskh; and the differences between
the Christian denominations. This reflects how al-JilT is not primarily
engaged here in religious polemic, in the manner of those theologians
who wrote treatises against Christianity attacking Christian doctrine on
(mainly) rational grounds. Rather, the chapter constitutes one part of his
broader presentation of his Sufi metaphysics, and it is this that should be
seen as al-J1lT’s primary goal and concern here, as elsewhere in the book.
As in previous chapters, in what follows I undertake a close reading of
the chapter, which I break down into sections according to the key

themes that emerge.

a) The revelation & language(s) of the Gospel

God sent down (anzala) the Gospel upon Jesus in the Syriac

language (bi-al-lughah al-suryaniyyah), and it was recited

(quri’a) in seventeen languages (lughah).”'

The opening of the chapter establishes the Gospel, as in the
orthodox Islamic conception, as a scripture analogous to the Torah and
the Qur’an, that is, as a single scripture that God revealed to a particular

prophet in a particular language. The verb that al-JilT uses to denote

God’s revelation of the Gospel — anzala (‘ala) — is the same as he uses to

721 AL-J1lT (1997a), 128.
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denote the revelation of those other scriptures, and as already noted in
previous chapters, is also one of the verbs that the Qur’an commonly
uses to denote the revelation of scripture.’”* Al-Jili’s use of this verb with
God as its subject thus establishes that the Gospel, like the Qur’an and
the Torah is a genuine divine revelation, in accordance with the orthodox
Islamic position.

In his chapters on the other scriptures, al-J1li made no mention of
the language in which those scriptures were revealed. The Qur’an, of
course, declares itself to be Arabic (see Q 12:2, 13:37, 16:103, etc.), and
it can probably be assumed that al-Jil1 was aware that the Torah was a
Hebrew scripture. What is the significance, then, of his explicit
declaration that the Gospel was revealed to Jesus in Syriac and then
recited in seventeen languages? Though the original language of the
canonical Gospels was Greek, “[s]Jome early Muslim writers say that the
original Gospel was written in Hebrew, or in Aramaic, both of them

2
95723 and

languages in use in the Jewish community at the time of Jesus,
Jesus himself is said to have been a native speaker of Aramaic, of which
Syriac is a dialect. Al-Jili’s declaration that the Gospel was revealed in
Syriac, therefore, seems to follow on from his adoption of the Islamic
conception of sacred history: if Jesus spoke Aramaic or Syriac (it seems
unlikely that al-JilT would have been aware of a distinction between the

two), then it would follow that the revelation that he received would have

been in that language, just as the revelation received by Muhammad was

722 As noted in the chapter on the Qur’an, the verb appears 188 times in the Qur’an, and

is used of both the Qur’an (e.g. Q 2:185, 12:2, 20:113) and of other scriptures, including
the Torah and the Gospel (e.g. Q 3:3).
723 Griffith (2002a).
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in his native tongue, Arabic. In addition, it is likely that al-Jili would
have been aware of Syriac’s status as the liturgical language of several of
the churches of the Middle East, and perhaps even of the existence of a
Syriac translation of the Bible — the Peshitta — and of Syriac apocrypha;
hence it would have been natural for him to assume that the Christian
scripture was originally revealed in that language.

While, in all of these respects, al-Jili presents the Gospel in an
analogous way to the Qur’an, the analogy breaks down with respect to
his remark that the Gospel was recited (quri’a) in seventeen different
languages. This implies that it was translated into sixteen languages,
which are used — along with the original Syriac — by different Christian
groups in their worship. According to the orthodox Islamic view, the
Qur’an cannot be translated: it is an Arabic Qur’an or else it is not the

Qur’an.724

It seems that, according to al-Jili, the same cannot be said of
the Gospel. There is perhaps in the background here the common idea
that the Qur’an surpasses all other scriptures by virtue of the inimitability
of its language (i jaz al-Qur’an). As Ibn Qutaybah (d. 276/889) puts it,
“Unlike the Gospel, the Torah and the Psalter — which have all been
translated into several languages — the Qur’an, in its stylistic perfection,
cannot be rendered into any other language, which proves its miraculous
nature.”’> By highlighting the translatability of the Gospel, therefore, al-
Jili may be making a subtle point here about its inferiority to the Qur’an.

What, we might wonder, are the sixteen languages other than

Syriac in which al-Jili believed the Gospel to be recited? I have not found

724 See Welch, Paret, & Pearson (1986), 429; McAuliffe (2003), 108.
723 Quoted in Adang (1996), 170.
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any source or parallel for this claim, nor does al-Jili suggest here or
elsewhere which languages he has in mind. It is known that Arabic
translations of the New Testament were made from the 2"%/8™ century,
and it seems highly likely that al-Jili would have been aware of the
existence of such translations, even if he had not read them. It seems also
likely that an educated medieval Muslim like him who had travelled in
the Middle East would have been aware of Christian communities who
used — besides Syriac — Greek, Coptic, Ethiopic, Persian, Armenian, and
perhaps Latin.”*” In proposing these languages, and thinking about what
other languages he may have had in mind, however, we are limited to
speculation, at least until we know more about al-Jili’s life. What we are
able to say is that al-Jili’s reference to the Gospel being recited in
seventeen different languages demonstrates, in addition to his conception
of the distinction between the Gospel and the Qur’an, some awareness of
the existence of a diversity of Christian communities, and more generally
of a lived Christianity on the ground. Nevertheless, al-Jili does not
elaborate upon this point, instead devoting the rest of the chapter to a
discussion of the theoretical place of the Gospel, Jesus, and the

Christians within his Sufi metaphysical conception of revelation.

b) The opening of the Gospel

The beginning of the Gospel is, “In the name of the Father, the
Mother, and the Son” (bi-ism al-ab wa-al-umm wa-al-ibn), just as
the opening of the Qur’an is, “In the name of God, the All-
Merciful, the Compassionate”. His people (gawmuhu) took this
phrase (hdadha al-kalam) in its apparent meaning ( ‘ald zahirihi),
and so they thought (zannii) that the Father, the Mother, and the

726 See de Vaux [Anawati] (1971), 1205.
727 On translations of the New Testament, see Allison (2005), 922.
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Son were an expression of the Spirit (al-rith), Mary and Jesus. So
they then said, “God is the third of three (inna Allah thalith
thalathah).” And they did not know that what was intended by the
Father was the name God (A4//ah), and that by the Mother was
intended the true nature of the essence (kunh al-dhat), which is
referred to as “the quiddity of realities” (mahiyyat al-haqad’iq),
and by the Son was intended the book (al-kitab), which is
absolute existence (al-wujiid al-mutlaq), because it is a branch
and result of the quiddity of the true nature (mdahiyyat al-kunh).
God — May He be exalted — said, “And with Him is the Mother of
the Book (umm al-kitab),” (Q 13:39) alluding to what has been
mentioned. And this has been previously explained in its proper
place.728

After opening the chapter with a more this-worldly focus on the
languages in which the Gospel is recited, al-Jilt moves quickly into more
metaphysical territory. The passage — and, in fact, his overall conception
of the Gospel — is grounded in what he understands to be the opening
phrase of the Gospel. Again, an analogy is drawn — this time explicitly —
between the Qur’an and the Gospel. Both scriptures, as al-Jil1 sees it,
open with a basmalah, that is, with a formula in which the name of God
is invoked. The basmalah of the Christian scripture, according to his
conception, is a Trinitarian formula. Instead of the standard Christian
Trinity of Father, Son, and Holy Spirit, however, al-Jili presents us with a
Trinity of al-ab, al-umm, and al-ibn — Father, Mother, and Son.””
Furthermore, Jesus® people (gawm) — i.e. the Christians”° — he tells us,

make the mistake of taking this phrase in its “apparent” (z@hir) sense,

728 AI-J1lT (1997a), 129.

7% He presents us with the same conception of the Trinity in the chapter on the Torah.
See al-J1l1 (1997a), 120.

3% 1 understand the term gawm ‘Isd, as it is used throughout this chapter and in the
previous chapter, as a reference to the Christians. Support for this interpretation comes
from al-Jil1’s identification of the Christians as al- Isawiyyiin in the final chapter. See
ibid., 255. Tt should be noted that the medieval Muslim exegetes sometimes use the term
din ‘Isd to denote the original, uncorrupted religion preached by Jesus. See Sahner
(2017), 11, and e.g. the title of Ibn Taymiyyah’s al-Jawab al-sahih li-man baddala din
al-masth.
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identifying the Father with al-rith, the Mother with Mary, and the Son
with Jesus.

Al-JIT’s description of the Christian Trinity probably derives
from the Qur’anic account of Trinitarian doctrine, which suggests that
Jesus’ people worship Jesus and his mother Mary “as two gods besides
God” (Q 5:116). This can be taken to mean that the Christians profess a
Trinity of God, Mary, and Jesus, as indicated by al-JIli.?! AL-JiITs
suggestion that the Christians identify the Father with the Spirit further
complicates matters. Though it perhaps grows out of an awareness on his
part that the Holy Spirit is part of the Christian Trinity, it seems more
likely to be connected to the role of the divine spirit in the Qur’anic
accounts of the conception of Jesus (see Q 21:91, 66:12). This becomes
clearer if we look at Ibn ‘Arab1’s treatment of Jesus’ conception in the
opening to his chapter on Jesus in the Fusiis, a passage with which al-Jilt
would have been familiar. There, Ibn ‘Arabi tells of how Gabriel, “the
Trustworthy Spirit” (al-rith al-amin), “took on the likeness of a created
mortal before Mary (tamaththala...li-Maryam basharan sawiyyan),” with
the result that “she imagined that he wanted to have intercourse with her,
and took refuge in God from him.” After Gabriel reassured her that he
was a messenger of God who had come to bring her a son, Mary’s chest
was opened, “desire flowed within [her]” (fa-sarat al-shahwah fi

Maryam), and Gabriel breathed Jesus into her (fa-nafakha fiha... Isa).”*

3! An earlier generation of scholars proposed that the Qur’an is here engaging with the

Trinitarian doctrine of a heretical Christian sect (see Nicholson (1921), 139), but more
recent scholars have rather seen in the reference to Jesus’ mother a warning against the
excessive veneration of Mary in the eastern Churches. See Ali (1946), 280, note 829;
Thomas (2006).

732 Ibn “Arabi (1946), 138-139.
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Ibn ‘Arab1’s retelling of the Qur’anic story thus brings out the role of the
Spirit — Gabriel — as the humanlike “father” of Jesus in the Qur’anic
account, a usage that seems to feed into al-Jili’s conception of the Trinity
here.”*

Al-JIT’s description of the Christian Trinity as Father, Mother,
and Son therefore highlights the strong Qur’an-centredness of his
approach. What the Qur’an apparently says about the Trinity, in other
words, overrides all else, including any knowledge he might have had of
Christian doctrine and practice, which would have made it clear to him
that this is not the orthodox Christian Trinity. This Qur’an-centred
approach is further underlined by his quotation of the formula that “God
is the third of three,” which is cited in the Qur’an as an example of the
Christians’ kufi- (Q 5:73).** Yet while the Qur’an criticises the Christian
doctrine of the Trinity on the grounds that it is incompatible with belief
in the fundamental doctrine of the unity of God (see Q 4:171, 5:73), al-
Jil’s criticism is subtler and more metaphysically minded. The
Christians’ error, he proposes, consists in their reading the Trinitarian
formula too literally. The phrase he uses to denote this literal type of
interpretation — akhada... ‘ald zahirihi — implies that the Christians are
too exoterically-minded, being veiled from the deeper esoteric or hidden

(batin) truth represented by the Trinitarian formula.”® This idea, it might

733 See also a verse in the Futithat, in which Ibn ‘Arabi calls Jesus “the son of the Spirit”
(ibn al-rih), which again suggests that the Spirit is Jesus’ father. Quoted in al-Hakim
(1981), 217.

73% On the Syriac origin of this phrase, see Griffith (2001), 312-313.

35 See al-Jili (1997a), 121. For al-Jili’s theory of esoteric scriptural interpretation
(ta’wil), as set out in his Ghunyat arbab al-sama, see the comments of al-Hakim in al-
Jilt (2004), 37: his theory, she says, rests upon “the necessity of the recipient [of
scripture] not limiting himself to the apparent meaning of the terms (alla yaqtasir al-
mutalaqqt ‘ala zahir al-alfaz), but rather passing beyond them to their inner meanings

250



be suggested, constitutes al-Jili’s Sufi version of the Sunni orthodox
concept of the Christians’ distortion (tahrif) of their revelation, in a
similar way to how his notion that the Jews “invented” (ibtada ‘i) things
in their religion via their intellects could be viewed as his Sufi version of
the notion of the Jews’ tahrif of the Torah. As in that context, his position
here is not the dominant orthodox view that the Christians had in some
way falsified the very text of the Gospel (fahrif al-nass), but rather that
they distorted the meaning of the scripture (tahrif al-ma’nd) by
interpreting it literally.”® As we saw in the previous chapter, this
conception is not actually beyond the bounds of what can constitute
tahrif (indeed, it seems to be what the Qur’an itself means by the

t erm),737

though it should again be stressed that al-Jilt does not actually
use the term here or elsewhere in the chapter.

Al-J1IT’s critique of the Christians on these grounds reflects how,
to a certain degree, Christian doctrine here becomes in effect a foil for
the elaboration of his own Sufi metaphysical position. In other words, by
criticising the Christians for limiting their interpretation of their scripture
to its zahir sense al-Jili is indicating, in keeping with the dominant Sufi
approach to the Qur’an, that scripture has a batin as well as zahir
meaning; " indeed, as we saw in the previous chapter, in al-Jili’s view

the Qur’an contains an even deeper level of meaning, that of the asrar

ilahiyyah. As we shall see later in the chapter, al-Jili compares the

(bawatin ma ‘aniha).” In line with this view, he implores the reader: “Let not the
apparent sense of the term suffice you (la taktafi bi-zahir al-lafz), but seek what is
behind that.”

738 For this distinction, see Lazarus-Yafeh (2000), 111.

37 See Reynolds (2010); Lazarus-Yafeh (2000); Parrinder (2003), 146; Adang (1996),
223-237; Saleh (2016), 413.

738 On this aspect of Sufi tafsir, see Sands (2006), 7-13; Béwering (2003).
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Christians in this regard to those whom he calls ‘ulama’ al-rusium, i.e.,
the exoteric religious scholars, who are ignorant of those deeper truths
that he, as a Sufi thinker, is able to access. In this way, his version of
tahrif can be seen not only as a criticism of the Christians, but also as the
assertion of the superiority of his Sufi metaphysical conception of Islam,
as part of an intra-Muslim argument against his non-Sufi scholarly
opponents such as the anti-Ibn ‘Arabian Sufis of Yemen discussed in the
introduction to this thesis.

What, then, is the esoteric meaning of the Trinitarian formula that
al-J1l1 believes the Christians to have overlooked? Al-Jili’s interpretation
of the opening of the Gospel is grounded in his Sufi metaphysics. Instead
of the Spirit, Mary, and Jesus, the three persons’® of the Trinity of the
Gospel in fact represent different levels of existence. Indeed, they
represent the three highest levels of existence in his scheme. Thus, the
Mother denotes what he calls, among other names, “the quiddity of the
true nature of the essence” (mahiyyat kunh al-dhat), i.e. the simple divine
essence in its utterly unknowable and unqualified state — the highest level
of existence.”*” This brings to mind his similar identification of the
Mother of the Book (umm al-kitab) with the inner dimension of the
essence, which we looked at in chapter two.”! For al-JiIi, then, the
Mother of the Trinity, like the Mother of the Book, stands for the
“mother” of existence, i.e. the source from which all of existence derives.

In this regard, al-Jili’s conception of the Mother of the Trinity is

3% In the chapter on the Torah — but not here — al-Jili uses the term commonly used in
Christian Arabic theology (and in Islamic polemical texts) to denote the persons of the
Trinity — aganim. See al-J1l1 (1997a), 120.

"0 Qee e.g. al-JilT (1997a), 26, 55-6; al-Jili (1999b), 15-17.

"1 See al-Jili (1997a), 113; Cf. ibid., 42.
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somewhat reminiscent of the Christian conception of the Father as “the
“fountainhead” of the Godhead, the source, cause or principle of origin
for the other two persons”.’*

Following on from this, the Son, al-Jili tells us, represents not
Jesus, but rather “the Book™ (al-kitab). This identification can perhaps be
seen within the context of the Qur’anic conception of Jesus as the Word
of God (kalimat Allah) (see Q 3:45, 4:171), for both terms suggest that
the Son is a revelation from God.”* Relying on the same Qur’anic
conception, Ibn ‘Arab1 draws a similar parallel in his chapter on Jesus in
the Fusiis when he says, “Gabriel was transmitting (ndgqil) the Word of
God (kalimat Allah) [i.e. Jesus] to Mary just as a messenger transmits the
word of God to his community, for He says, “And His Word which He

cast into Mary and a spriti from Him (Q 4:171).”"*

According to al-J1lT’s
Sufi metaphysical conception, however, the term al-kitab also denotes
absolute existence (al-wujiid al-mutlag).”* Put in terms of al-Jili’s levels
of existence, this is the level of “unqualified oneness” (al-ahadiyyah), the
level at which the divine essence remains simple and unqualified, yet
begins its process of manifestation by taking on qualification within
itself.”*® This association of the Son of the Trinity with the absolute

existence of the unqualified essence does have some logic to it. Just as an

unborn son is latent within his mother, so too is the unlimited existence

2 Ware (1995), 32.

73 On this title of Jesus’, see Parrinder (2003), 46-48.

74 Ibn “Arabi (1946), 139.

™ See al-Jili (1997a), 113.

746 See ibid., 33, where he defines al-ahadiyyah as “the first of the manifestations of the
essence within itself, to itself, and through itself (fi nafsihi li-nafsihi bi-nafsihi)”; and
ibid., 47, where he defines it as “the locus of the essence’s manifestation (majld al-
dhat)”, “the first of the descents of the essence (awwal tanazzulat al-dhat)”, and “the
first of the essence’s appearances” (awwal zuhiir dhati).
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or unqualified oneness of God — the second level of existence — latent
within His utterly simple essence — the first level. And just as the son
subsequently emerges from the mother to be born into the world, so too
does absolute existence emerge from the divine essence at the beginning
of the process of divine manifestation.

Finally, the term Father, according to al-Jili, denotes not the Spirit
(as he imagines the Christians to believe), but rather the divine name
Allah, which is to say, God at the level of “divinity” (al-ulithiyyah), the
divine level that contains within it all the levels of existence.”*’ While the
Mother of the Trinity denotes the divine essence in a state of total
imperceptibility, and the Son the essence in its unqualified, unlimited
existence, the Father represents the essence turned towards the
phenomenal world. In this sense, the Father is “lower” (anzal) in the
hierarchy of existence than the other two persons of the Trinity, because
it denotes the divine essence in a more qualified state. In suggesting this
hierarchy of Mother, Son, and Father, al-Jil1 is apparently reversing the
orthodox Christian doctrine that the Father “begets” the Son and the
Spirit “proceeds” from the Father (and, in the Latin west, from the
Son).”*® As we saw in chapter one, however, al-Jili also suggests that,
from another perspective, divinity is in fact the highest level of the divine
existence, because it is God as Allah who gives all levels of existence
their reality.”* From this perspective, it can be said that al-Jili’s

conception of the Father somewhat resembles the Christian conception, a

7 See ibid., 42; Cf. al-Jil1 (1999b), 19. The name Allah, according to Ibn ‘Arabi,
synthesises all of the divine names. See Chittick (1989), 302.

™8 See Louth (2013), 28.

™9 See al-Jili (1997a), 42, 49.
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resemblance that is superficially reinforced by his identification of the
Father with Allah. Nevertheless, any apparent resemblance between al-
Jil’s interpretation of the Trinity and the Christian view should not
obscure the point that his treatment of the Trinity is based primarily on
his Sufi metaphysics — in particular, his theory of the levels of existence
— and the Qur’anic conception of Christian doctrine, rather than on a
direct engagement with actual Christian doctrine.”’

In summary, the true, metaphysical Trinity, according to al-Jili’s
interpretation, consists of the simple divine essence (al-dhat al-mahd/al-
sarflal-sadhaj), the absolute existence (al-wujiid al-mutlag) or
unqualified oneness (al-ahadiyyah) of the divine essence, and the
divinity (al-ulithiyyah) of God. This, then, is the esoteric meaning of the
opening of the Gospel, as well as of the Qur’anic verse (Q 13:39) that al-
JilT quotes here: “And with Him [i.e. Allah, God at the level of divinity]
is the Mother [i.e. al-umm, the simple divine essence] of the Book [i.e.
al-kitab, absolute existence, the unqualified oneness of the essence].” Al-
Jil’s metaphysical interpretation of the Christian Trinitarian formula, it

should also be noted, parallels his metaphysical interpretation of the

70 An interesting parallel can be drawn between al-Jili’s Sufi metaphysical
interpretation of the Trinity and the interpretation of the Trinity put forward by the
Indian religious reformer Shah Wali Allah al-Dihlawt (d. 1176/1762), who was also
heavily influenced by the Sufi metaphysics of Ibn ‘Arabi. Shah Walt Allah interprets
the three persons of the Trinity as representing the metaphysical realities that he calls
the rational soul” (al-nafs al-natiqah) or “the universal soul” (al-nafs al-kuliyyah), “the
heavenly spirit” (al-rith al-samawi) or “the greatest manifestation” (al-tajallt al-a ‘zam),
and “the pure stone” (al-hajar al-baht) or “the pure essence” (al-dhat al-baht). See
Baljon (1986), 174, note 7. While al-JilT and Shah Wal1 Allah do not identify the three
persons of the Trinity with the exact same metaphysical realities, nevertheless they both
apply an Ibn ‘Arabian Sufi metaphysical framework to their reading of the Trinitarian
formula.
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Islamic basmalah elsewhere in his writings.”' This reflects how al-Jili’s
approach to scripture, whether the Qur’an or any of the pre-Qur’anic
scriptures, is determined by his Sufi metaphysical perspective. Just as, in
his metaphysical interpretation of the Islamic basmalah, he proposes that
that formula denotes how all of reality issues from the divine essence,””
so too does he here suggest that the Trinitarian formula with which the
Gospel begins denotes how existence begins with the simple essence of
God, and subsequently descends through the upper levels of the divine
existence. In this way, we again can see how al-Jilt uses the Gospel and
Christian doctrine to elaborate his own Sufi metaphysical theory and
approach to scripture.

At the same time, there is also a sense in which he is engaging
directly with Christian doctrine. As al-Jili sees it, by believing that the
Trinitarian formula refers to the Spirit, Mary, and Jesus, the Christians
make the mistake not so much of associating others with God, but rather,
at the more metaphysical level, of possessing a limited understanding of
the divine manifestations, the truth of which is revealed to them in their
scripture if only they would interpret it correctly. By focusing only on the
apparent meaning of the Trinitarian formula, the Christians overlook the
fact that the Trinity points not to the three created beings that are
apparently indicated, but rather to the highest metaphysical levels of the

divine existence. This line of criticism — that the Christians are not so

1 AL-JTITs first book on Sufi metaphysics — al-Kahf wa-al-ragim fi sharh bism Allah

al-rahman al-rahim — is devoted to the metaphysical meaning of the basmalah. See al-
JilT (2002); Ziedan (1988), 57-58; Atlagh (1992); Lo Polito (2010), 138-270. See also
al-J1l1 (1999a), 138-139, on the “mysteries (asrar) of the basmalah”.

2 See al-Jili (1999a), 146.
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much wrong as they are limited in their vision — underlies the entire

chapter, as we shall see presently.

¢) Jesus’ self-defence before God

Jesus referred to this [the true meaning of the Trinity] when he
said, “I only said to them that which You commanded me”
(5:117) to propagate (uballigh) to them, which was this word
(hadha al-kalam). Then he said, “[I told them] to worship God,
my Lord and your Lord.” So it is known that Jesus — Peace be
upon him — did not limit himself (lam yagqtasir) to the apparent
meaning of the Gospel (zahir al-Injil); rather, he added
clarification and elucidation (al-bayan wa-al-idah) by saying, “to
worship God, my Lord and your Lord,” in order to refute their
delusion (mda tawahhamii) that he, his mother (ummuhu), and the
Spirit (al-rith) were the Lord (al-rabb), and in order that Jesus
would attain innocence (al-bard’ah) in the eyes of God, because
he explained it to them.”

As suggested above, the Qur’anic Jesus is a particularly
contentious figure. The Qur’anic controversy surrounding Jesus, though
it includes the question of the crucifixion, which the Qur’an seems to
deny (see Q 4:157), centres principally upon the question of the divinity
claimed by the Christians for him — i.e., the doctrine of the Incarnation —
and the related doctrine of the Trinity. Perhaps the key passage that deals
with this question is Q 5:116-119, which takes the form of “an
interrogation of Jesus by God.””** In this passage, and elsewhere in the
Qur’an, Jesus “is deliberately made to distance himself from the
doctrines that his community is said to hold of him,” a unique task for a
Qur’anic prophet.”’

Because of the importance of this passage within the Qur’anic

critique of Christian Christological doctrine, it is unsurprising that al-Jil1

753 AL-J1lT (1997a), 129.
74 Khalidi (2001), 13.
3 ibid., 12.
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uses it as a hook upon which to hang his arguments concerning Christian
doctrine. Indeed, such is the extent to which this passage is interwoven
into al-J1l1’s argument that it could be said that the greater part of this
chapter constitutes a quasi-tafsir of the passage.””® According to al-Jili’s
interpretation of the Qur’anic passage, in defending himself against the
charge that he told his people to worship him and his mother as gods,
Jesus states that he only told them the “word” or “speech” (kalam) that
God commanded him to propagate to them. Since al-JilT used the term
kalam a few lines above to refer to the Trinitarian formula, it is possible
that he means here that Jesus claimed to have only taught his people the
Trinitarian formula. It seems more likely, however, that the term denotes
the true Gospel, which, as a genuine revelation, is the word or speech of
God (in accordance with the Islamic conception of revelation), and which
opens, as al-Jili sees it, with that Trinitarian formula. The Christians’
error, as we saw above, consists in interpreting this formula in its literal
sense, an error that has led them to adopt the erroneous doctrine of the
Trinity of the Spirit, Mary, and Jesus.

Like the Qur’an, al-JilT1 absolves Jesus of responsibility for the
errors of his people. While their understanding of the Trinitarian formula
was limited to its apparent sense, Jesus “did not limit himself (lam
yaqtasir) to the apparent meaning of the Gospel (zahir al-Injil).” The use
of the terms lam yagqtasir and zahir al-Injil here sets up a direct contrast

between the approach of Jesus and that of his people: as we shall see, it is

56 In his chapter on Jesus in Fusiis al-hikam, Tbn ‘Arabi also uses an extended quasi-
commentary on this particular passage as a way of putting forward his conception of
Jesus as being both the same as, and different from, God. See Ibn ‘Arab1 (1946), 146-
149. For Ibn ‘Arab1’s Qur’an-centred method more generally, see Nettler (2003), 12-16.
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their limitation (hasr, taqyid) of the meaning of the Trinity, that is, their
focus only upon its zahir meaning, which leads the Christians into
“delusion” (wahm). Jesus, as a prophet, suffered from no such limitations
or delusions. Indeed, he offered his people “clarification and elucidation”
(al-bayan wa-al-idah) of the deeper, metaphysical truth of the Trinitarian
formula, when he instructed them to “worship God, my Lord and your
Lord”. This clarification, as al-JilT sees it, is a denial that the Trinity
could possibly be true in its literal sense, that is, in the sense that Jesus,
Mary, and God are all gods, with no distinction between God and the
created forms in which He becomes manifest.

The aim of Jesus’ clarification of the meaning of the Trinitarian
formula, moreover, was not only to guide his people back to the truth, but
also to absolve himself of any guilt for their error. Al-Jili’s use of the
term al-bard’ah in this regard conjures up the image of a court of law,”’
in which God is sitting in judgment upon Jesus — an image that will recur
in subsequent sections of the chapter, only with the Christians, rather
than Jesus, in the dock. Al-J1li’s concern to establish Jesus’ innocence
here echoes his earlier discussion of the same issue in the chapter on the
Torah, where he declares that “Jesus purified himself of what his people
believed (nazzaha ‘Isd nafsahu ‘amma i ‘tagada gawmuhu),” and has him
say that “their understanding [of what I said] was not what I intended
(mafhiimuhum laysa muradi).””® This concern again reflects al-Jili’s
commitment to the Qur’anic framework: as well as presenting Jesus’

self-defence in verses 115-119, the Qur’an also speaks of “cleansing”

T Cf. <Ali (1946), 277, note 815 (Q 5:113).
758 AL-J1lT (1997a), 120.
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(mutahhir) him of the false doctrines of his followers (see Q 3:55).” As
we shall see presently, however, al-Jili goes further than the Qur’an in
not only advocating the innocence of Jesus, but also attempting to

mitigate the errors of Jesus’ people.

d) The error of Jesus’ people & his defence of them before God

They did not stop (lam yagifit) at that which Jesus explained
(bayyana) to them; rather, they believed in (dhahabii ild) what
they understood of (ma fahimi min) the word of God (kalam
Allah). So when Jesus said in response (fi al-jawab): “I only said
to them that which You commanded me,” it was a way of
excusing his people (al-i tidhar li-gawmihi). He meant, “You are
the One who sent them that word, which begins, “In the name of
the Father, the Mother, and the Son.” So when I propagated
(ballaghtu) Your word (kalamaka) to them, they construed it
(hamalithu) in the way that it appeared to them (‘ala ma zahara
lahum). So do not blame them (/@ talumhum) for that, because
they [acted] in this regard in accordance with what they knew
(‘ala ma ‘alimithu) of Your word.” So their polytheism is
monotheism itself (fa-shirkuhum ‘ayn al-tawhid), because they
acted according to what they knew by virtue of the divine
revelation in their selves (bi-al-ikhbar al-ilahi fi anfusihim). Thus
they are like “the mujtahid who undertakes ijtihdd and errs
(akhta’a), but who still has a reward from his ijtihdd.” So Jesus —
Peace be upon him — excused (i tadhara) his people through that
response to the Real when He asked him, “Did you say to people,
“Take me and my mother as two gods besides God.”?"®

Here al-Jili elaborates, through the mouth of Jesus, upon the
cause of the Christians’ error, and explains why this should be counted as
a mitigating factor in their favour. As noted above, in al-Jili’s view the
error of Jesus’ people resides in their stopping at the apparent meaning of

the Trinitarian formula with which the Gospel opens. He repeats and

underlines this idea here. The Christians did not take their doctrine of the

79 See Khalidi (2001), 12.
760 A1-J1lT (1997a), 129.
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Trinity from non-scriptural sources; rather, they “believed in (dhahabii
ild) what they understood of (ma fahimii min) the word of God (kalam
Allah),” and adopted doctrines in accordance with “what they knew ( ‘ald
ma ‘alimithu)” of the divine word. Not understanding Jesus’ explanation
of the esoteric, metaphysical meaning of the Trinity, their
“understanding” and “knowledge” were conditioned by “the way that
[the word] appeared to them” (‘ald ma zahara lahum). In stressing this
point once again, al-JilT seems to be making the case, through Jesus, for
the sincerity of the Christians’ belief. This is reinforced by the repeated
use of the term i ‘tidhar to describe what Jesus — and by extension, al-Jil1
himself — is doing here, namely, offering an excuse (‘udhr) on the
Christians’ behalf for their false Trinitarian doctrine, and is further
underlined by Jesus’ injunction to God not to “blame” (/@ talum) his
people for their profession of that doctrine. Al-Jil1 thus appears to be
advocating a clement attitude towards the Christians here.

Indeed, al-Jili seems here to go further than merely offering an
excuse for or attempting to mitigate the Christians’ errors. Rather, he
goes so far as to equate the Christians’ shirk, i.e., their ordinarily
unforgiveable act of associating partners with God, with fawhid, i.e.,

monotheism.”®!

The reason he gives for this is that the Christians, in
taking the beginning of the Gospel in its outward sense, responded
positively and sincerely to the divine revelation (al-ikhbar al-ilahi).

While the unbelievers, according to the Qur’anic conception, turn away

from the divine revelation, Jesus’ people, by contrast, heed the revelation

781 The editor of the 1300/1882/3 Cairo edition of al-Insan al-kamil was so scandalised

by this expression that he declared it to be, in the words of Nicholson, “an interpolation
which only a heretic could have written”. Nicholson (1921), 139-140.
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within themselves, and only make the mistake of misinterpreting it — a
mistake indicated by terms such as dhahabii ila, ma fahimii min, ‘ala ma
‘alimithu, and, in the earlier passage, zanni. In fact, their mistake is not
even so much that of misinterpretation as of possessing an interpretation
that is limited to the apparent meaning of the words of scripture. For this
reason, like the jurist who sincerely makes an independent legal

judgment and errs, but is still rewarded (according to the hadith),”®

they
deserve the reward given to sincere believers. It is important to recognise
that al-J1l1’s point here is not that the Christian doctrine of the Trinity is
correct: he describes belief in the Trinity as shirk — perhaps the gravest
sin in Islam’® — and in the chapter on the Torah writes of the kufi of
Jesus’ people.”** And as we repeatedly seen in this thesis, there is no
doubt in al-Jili’s mind as to the superiority of Islamic doctrine.
Nevertheless, in his interpretation of Q 5:117, a verse that does not
appear on the surface to excuse the Christians, he does seem to adopt a
more benevolent attitude towards the Christians than do the majority of
exegetes and religious scholars.”®

Al-J1I’s apparently more benevolent attitude towards the
Christians ought to be understood within the context of his Sufi
metaphysical theory of universal theophany. Elsewhere in al-Insan al-
kamil al-Jili adopts and elaborates upon Ibn ‘Arabi’s idea that because

everything in existence, including idols and other “gods”, is a locus for

the divine manifestation, whatever one worships one is in fact

762 For this hadith, see Schacht (1978), 1101.

763 See Qur’an 4:48; Gimaret (1997b).

764 See al-Jili (1997a), 121.

765 On the attitude of some of the most important exegetes towards the Christians of the
Qur’an, see McAuliffe (1991).
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worshipping (an aspect of) God, an idea which we might call the theory
of universal monotheism.’”® The relevance of this Ibn ‘Arabian theory
here is underlined by the remarkable similarity between al-Jili’s
statement that the shirk of the Christians is “monotheism itself” (‘ayn al-
tawhid) and a verse by another follower of Ibn ‘Arabi’s, the Persian poet
Mahmid Shabistart (d. 720/1340), who in the section in his Gulshan-i
raz on idol-worship and Christianity writes, “Since unbelief and religion
are based upon existence (chit kufr i din qa’im bi-hasti), monotheism is
idol-worship itself (tawhid ‘ayn-i but-parastr).”’®" Al-Jili’s identification
of the Christians’ shirk with true monotheism is also somewhat
reminiscent of Ibn ‘Arabi’s proposal, in his chapter on Jesus in the Fusiis,
that the Qur’an ascribes kufr to the Christians (Q 5:17, 72) because — and
here he exploits the etymological association of the root k-f~» with the
idea of “covering up” or “concealment” — they “concealed (satarit) God,
who gave life to the dead, in the human form of Jesus.”’®® Just as for Ibn
‘Arabi the Christians’ kufr 1s a sign of their belief in God, so too for al-
Jil1 is their shirk in fact a sign of their monotheism, these being good
examples of the tendency of Sufi theorists to employ apparent paradox to

uncover higher metaphysical truths.”® All of this might well suggest that

766 See e.g. Ibn ‘Arabi (1946), 72: “The Real has a face in every object of worship (fa-
inna li-al-haqq fi kull ma ‘biad wajh)...so only God is worshipped in every object of
worship (fa-ma ‘ubida illa Allah fi kull ma‘bid).” See also ibid., 194-196; Nettler
(2003), 60-66. For al-Jili’s development of this idea, see al-Jil1 (1997a), 103-104, 252-
261; Nicholson (1921), 130-133; Cornell (2004), 69-70. Al-Jili’s position was the
subject of criticism by Ahmad al-Qushashi (d. 1071/1661), who was otherwise
sympathetic to Ibn ‘Arabian thought. Al-Qushasht’s criticisms provoked a defence of
al-J1l1 by ‘Abd al-Ghani al-Nabulust. On this debate, see Akkach (2007), 107-108.

767 Shabistari (2011), 121.

758 Ibn “Arabi (1946), 141.

7% Shahab Ahmed has recently argued that paradox is a central feature of Islamic
thought (in which he views Sufism as being central), citing as examples the Ibn
‘Arabian notions of “the one, the many” (al-wahid al-kathir) and creation being “He,
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Ibn ‘Arabian Sufi metaphysics provides an intellectual basis for a more
benevolent attitude towards Christian and other non-Islamic doctrines.””
Nonetheless, it should again be stressed that al-Jili is not
advocating an antinomian or relativist approach at the worldly level of
religious faith and practice.”’' In the chapter on the Torah, as we have
seen, he tells us that Muhammad’s religious community (millah) is the
“best of communities” (khayr al-milal),’”* while in the final chapter, he
states that Islamic rituals are better than those of the People of the Book
and that Muhammad’s “religion is the most perfect of religions (fa-
dinuhu akmal al-adyan) and his community is the best of communities

(wa-ummatuhu khayr al—umam),”773

in addition to proposing, as we have
already seen, that Muslims will be saved and non-Muslims condemned to

hell.””* Rather than implying the equal validity of Christianity and Islam,

therefore, he is here taking the implications of his metaphysical theory of

not He” (huwa la huwa). See Ahmed (2016), 389-404. For the role of paradox in
mysticism more generally, see Gellman (2014).

% For developments of this idea, see Cornell (2004); Chittick (1994), esp. 1-12, 123-
176. Chittick, however, underplays the fact that Ibn ‘Arabi’s metaphysical explanation
of the underlying truth of different forms of worship is counterbalanced by an insistence
on the supremacy of Islam at both the level of real life and in the intellectual realm of
sacred history. For criticisms of Chittick’s argument, see C. Keller (2000), 188-190; N.
Keller (1996). And for Ibn ‘Arab1’s insistence that the supremacy of Islam be imposed
at the worldly level, see e.g. his letter to the Seljuq Sultan of Konya Kayka’ss (r.
607/1211-616/1220) urging the strict application of the dhimmi laws, cited in Addas
(1993), 234-236, and discussed in Abu Zayd (2006), 128-138.

7' Cf. Nicholson (1921), 141: “He is careful to guard against antinomianism.” The
accusation of paving the way for antinomianism, it should be noted, was often directed
against Ibn ‘Arabt and his followers. See Knysh (1999), esp. 13-14, 115, 157, 217-218,
222.

772 AI-J1lT (1997a), 119.

B Ibid., 260. The extent to which Islam remains supreme for al-Jili, even while he
looks upon other religions in a more benevolent way, is brought out by Cornell (2004),
69-70: “Jili affirms that Islam is the quintessential religion of God...For Jili, religions
are not equal in value. However, when the Qur’an commands, “There is no compulsion
in religion” (2: 256), this means that even false religions should be respected by
Muslims because all religions, including those that are in error, exist by God’s will.” It
should however be noted that Cornell’s use of Q 2:256 reflects the usage of modern
Muslim inclusivist or pluralist thinkers more than it does al-J1lT’s own justification for
his view of other religions. For an overview of Muslim interpretations of Q 2:256, see
Crone (2009).

7 See al-Jili (1997a), 261.
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universal theophany to its logical conclusion.”” In this instance, the
logical conclusion seems to be that, while the Christians are undoubtedly
in error and thus of inferior standing to the Muslims, nevertheless their
faith in and worship of the persons of the Trinity does in fact constitute,
at the esoteric level, faith in and worship of forms in which God is
manifest. In this sense, the Christian doctrine is monotheistic, even if the

Christians themselves do not properly understand why it is so.

e) Jesus’ request for forgiveness for his people

For this reason he [i.e. Jesus] went on to say, “If You forgive
(taghfir) them, then You are the Mighty, the Wise (al-‘aziz al-
hakim).” (Q 5:118) And he did not say, “If You punish them
(tu ‘adhdhibuhum), then You are the Severe in Punishment
(shadid al-‘igab),” or something like that. Rather, he mentioned
forgiveness (al-maghfirah), requesting (falaban) it for them from
the Real, as a judgment (hukman) from Him that they had not
departed from the truth/the Real (lam yakhrujii min al-haqq),
because the prophets (al-anbiya’) — Peace and prayers be upon
them — do not ask the Real — May He be exalted —for forgiveness
for someone when they know that he deserves punishment
(vastahiqq al- ‘uqitbah). God — May He be exalted — said,
“Abraham asked for his father’s forgiveness (istighfar) only
because of a promise he had made to him. But when it became
clear to him that he was an enemy of God, he dissociated himself
from him.” (Q 9:114) All the prophets [acted] in this way.”’®

Al-J1l1 continues his quasi-tafsir of 5:116-119 by explaining that,
in seeking to excuse his people and mitigate their errors in the eyes of
God, Jesus’ goal was to attain divine forgiveness for them. This passage,
then, deals with the soteriological consequences of the Christians’ belief

in the Trinity. Are they, in other words, to be punished or forgiven? It is

perhaps helpful in this context to recall the analogy with the court of law

75 Cf. Nicholson (1921), 140: “Jili is simply applying to a special case the monistic
doctrine which has been explained already.”
776 A1-J1lT (1997a), 129.
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made earlier. Jesus, as his people’s advocate or “witness” (shahid) (Q
5:117), 1s now seeking not to establish his own innocence, but rather to
attain his people’s acquittal, or at least to lighten their punishment by
setting out the mitigating circumstances of their case.

The most important key terms of this passage thus concern
forgiveness (taghfir, al-maghfirah, istighfar), on the one hand, and
punishment (tu ‘adhdhib, al-°‘iqab, al- ‘ugitbah), on the other. One of the
questions we must answer, then, is what these two concepts — forgiveness
and punishment — signify in this context. At the more exoteric level, they
seem to signify, respectively, salvation and damnation, that is,
deliverance from or consignment to hell. The Qur’an often uses words of
the root gh-f~r and “-dh-b (and, to a lesser extent, -g-b) in this way (see
e.g. Q 2:284, 5:18, 40:7). And while the term ‘ugithah is more regularly
used — in contrast to ‘Ggab — to denote punishment meted out to

wrongdoers in this life,””’

nevertheless, because al-Jil1 is here discussing
the intercession of the prophets on behalf of their communities, it seems
likely that it 1s punishment in the afterlife that is meant here, the concept
of prophetic intercession (shafa ‘ah) usually appearing in the context of
the Day of Judgment.””® If this is the correct interpretation of the terms as
they are used here, then it follows that Jesus is asking for his people to be
spared the punishment of hell, on account of the mitigating circumstances

surrounding their mistaken beliefs about him and his mother. This being

said, we will see in the following section that there is also a more esoteric

777 See Dien (2000); Tahanawi (1963), 1192.
8 See Gimaret (1997¢).
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and metaphysical aspect to the divine forgiveness requested by Jesus for
his people.

While this passage hangs upon the opposition between the key
concepts of forgiveness and punishment, it is clear that it is the former
that is the dominant perspective here. Jesus first mentions the prospect of
divine forgiveness for his people, and links this to two of the divine
names: al- ‘aziz and al-hakim.”” In this regard, al-J1l1 draws attention to
the fact that, while the Qur’anic Jesus connects the possibility of God’s
forgiveness of the Christians to two of His names, he does not connect
the possibility of God’s punishment of them to a divine name such as the

780 Rather, as we shall see in the

Severe in Punishment (shadid al- ‘iqgab).
following section, he connects the punishment of the Christians to the
idea that they are God’s servants. In drawing attention to this point, al-Jil1
seems to be suggesting that the forgiveness of Jesus’ people, being
connected by the Qur’an to the divine names, is better than the option of
punishing them. He spells this out more explicitly by stating that, when
he requested forgiveness for his people, Jesus knew that this was what
they deserved (yastahiqq). In drawing a parallel between Jesus’
behaviour in this respect and the behaviour of Abraham and all of the
other prophets, al-Jili further underlines Jesus’ innocence of any

wrongdoing and indicates that he is behaving with total propriety here,

while at the same time drawing our attention to the prophets’ role as

" These names, according to al-Jili’s scheme, are respectively a name of majesty
(jamal) and a name “shared” (mushtarak) between majesty and beauty. See al-Jili
(1997a), 96. This would appear to indicate that the divine forgiveness is not only a
consequence of the names of divine beauty, such as the All-Forgiving (al-ghaffar), but
is also connected to God’s majesty and power.

78 This, as we would expect, is one of the names of divine majesty. See al-Jili (1997a),
97.
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intermediaries on their people’s behalf. This notion of Jesus’ knowledge
that his people deserved forgiveness is further developed in the following

section.

1) Jesus’ knowledge that his people deserved forgiveness

So Jesus’ request (falab) for forgiveness (al-maghfirah) for his
people [was made] in the knowledge that they deserved
(vastahigqiin) that, because they were in the right in their selves
(‘ala al-haqq fi anfusihim), even though, in the reality of the
matter (‘ala hagigat al-amr), they were in the wrong (‘ald al-
batil). For they were in the right in their belief (mu ‘tagadihim)
that He is the one to whom their matter ultimately returns (huwa
al-ladht ya’ul ilayhi amruhum), even if they were punished
(mu ‘agabin) for their being in the wrong (‘ala batilihim), which
is the reality of their matter. For this reason Jesus said, “If You
punish them” — and he spoke well (ahsana al-talaffuz) when he
said after that — “then they are Your servants,” (Q 5:118)
meaning, they are worshipping You (ya ‘budiinaka), and are not
being obstinate (mu ‘anidin), nor are they among those who have
no master (mawla), because it is the unbelievers (al-kafirin) who
have no master. For they [i.e. Jesus’ people] are, in reality (‘ald
al-hagigah), in the right (muhiqqin), because God — May He be
exalted — is the reality of Jesus (haqgigat ‘Tsa), and the reality of
his mother (hagigat ummihi), and the reality of the Holy Spirit
(hagigat al-rith al-quds), indeed, the reality of everything
(hagiqat kull shay’). This is the meaning of the saying of Jesus —
Peace be upon him, “then they are Your servants.” So Jesus
testified (shahida) on their behalf that they were the servants of
God (7‘8ilbdd Allah). Let this suffice as a testimony (shahadah) for
them.

As we have just seen, al-Jili claims that no prophet would
intercede for his community with God unless he knew that his
community deserved God’s forgiveness. In this section, he explains why
the Christians were worthy of forgiveness, and hence why they received

the intercession of Jesus. We have seen in previous sections how al-Jili

seeks to excuse the Christians for their erroneous beliefs by explaining,

81 Ibid., 129-130.
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first, that they went astray not because their faith was insincere, but
merely because their interpretation of the divine revelation given to them
was limited to its apparent meaning, and second, that in worshipping the
persons of the Trinity, they are in fact worshipping forms in which God
1s manifest. In this passage, al-Jili elaborates upon these lines of
reasoning for why the Christians should be forgiven.

The key terms of the first paragraph of the above passage, as so
often in al-Insan al-kamil, come in pairs of opposites: maghfirah and
mu ‘aqabin, ‘ald al-haqq and ‘ala al-batil, fi anfusihim and ‘ald haqiqat
al-amr. The i1deas signified by these key terms are consistent with what
we have already seen. In reality, the Christian doctrine of the Trinity is
false (batil), and the Christians therefore deserve punishment (al- igab,
al- ‘ugitbah). At the same time, from the perspective of the Christians
themselves, the doctrine is true (hagq), for they sincerely worship God in

their hearts.”®?

From this perspective, therefore, they deserve forgiveness
(al-maghfirah). Even though their being in the wrong is “the reality of
the matter”, nevertheless it is the latter aspect — that is, the sincerity of
the Christians’ belief — that al-J1lT chooses to lay the emphasis on; hence
his view that they deserve forgiveness. This is in keeping with his Ibn
‘Arabian Sufi metaphysical perspective, which stresses the precedence of

the mercy and forgiveness of God over His wrath and punishment.”®

782 Expressed in Ibn ‘Arabian terms, it could be said that the Christians worship the God

“created in the religious beliefs” (al-haqq al-makhliq fi al-i tigadat) (as opposed to the
Real itself). For this concept, see Nettler (2003), 10, and the references cited there.

78 See e.g. al-Jili (1997a), 118. For the precedence of the divine mercy over the divine
wrath in the thought of Ibn ‘Arabi, see Ibn ‘Arab1 (1946), 177-180; Nettler (2003), 154-
175; Tzutsu (1984), 116-140.
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In the second paragraph, al-Jili again sets up an opposition, this
time between those who worship and serve God (‘ibad Allah,
ya ‘buditnaka) and are thus in the right (muhigqin), and those who are
obstinate towards God (mu ‘anidin), who have no master (al-ladhina la
mawla lahum), and who are, in short, unbelievers (kafirin). Noting Jesus’
statement that his people are “Your [i.e. God’s] servants” ( ‘ibaduka), al-
Jil1 classifies the Christians among the former group. In this instance,
moreover, they are not merely in the right “in their selves” — i.e. from
their own limited perspective — but are in fact right “in reality” (‘ala al-
haqigah). Al-Jil’s apparent contradiction here of what he said in the
previous paragraph can be explained if we appreciate that there are, as he
sees it, different levels of reality. While the Christians are evidently
wrong to profess the doctrine of the Trinity at the exoteric level — that is,
at the level of the orthodox Islamic conception of monotheism — at the
deeper, esoteric level, as we have seen, the Christian doctrine of the
Trinity can be classified as tawhid, in accordance with the theory of
universal monotheism. He here spells out the logic underlying this idea
more explicitly: if God is the inner reality (hagigah) of all phenomenal
beings, then it follows that the three persons of the Trinity are in fact
outward forms of the divine reality or, as he puts it later in the chapter,
loci for the divine appearance (mazahir).”™* From this Sufi metaphysical
perspective, then, when the Christians worship the three persons of the
Trinity, they are in fact worshipping forms of God; hence they can truly

be called God’s servants ( ‘ibad Allah) and deemed to be “right”.

78 Compare al-Jil’s language here to his explanation in the chapter on the Psalter of

how God is “the reality of Solomon” (haqigat Sulayman). See al-Jil1 (1997a), 128.
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While this passage may therefore serve as another good example
of how al-Jili’s Ibn ‘Arabian Sufi metaphysical perspective could serve
as the theoretical basis for a more benevolent attitude towards other
religions and their doctrines, it should again be stressed that al-J1l1 is not
proposing that the Christians, in professing the Trinity, have attained the
truth in the same way that the Muslims, and especially the elite class of
“realisers” (al-muhaqqiqiin) among the Muslims, have. Indeed, it could
be argued that according to al-Jili’s theory, the Christians are in the right
merely to the same extent that the idolaters and polytheists are in the
right, in that they all worship loci of the divine manifestation.”®
Furthermore, al-J1li goes on later in this chapter to criticise the Christians
for limiting their conception of the divine manifestation only to the
persons of the Trinity, when in fact the divine manifestation is universal.
This all being said, it is clear that the theory of universal theophany does
allow al-Jil1 to interpret the Christian doctrine — and the relevant Qur’anic
passage — in such a way as to argue that they deserve forgiveness, in an
apparent mollification of his view (discussed in the previous chapter) that

the Christians are necessarily condemned to hell.

o) Jesus’ success in defending his people before God

For this reason, God — May He be exalted — said immediately following this
discussion: “On this day, the truthful will benefit from their truthfulness
(vanfa * al-sadigin sidquhum),” (Q 5:119) in the eyes of their Lord. This was an
indication to Jesus — Peace be upon him — that he had achieved what he
requested (bi-injaz ma talaba). Its meaning is, “Since they were truthful in
their selves (sadigin fi anfusihim), due to their interpretation of My word (/i-

8 On which, see ibid., 255-256. This being said, al-Jili makes it clear that the
Christians come higher in the hierarchy of religions — indeed, they are the closest to the
Muslims — than idolaters and the adherents of non-prophetic religions. See ibid., 260.
This view of al-JilT’s is in keeping with Q 5:82-83, which appears to establish the
superiority of the Christians over the Jews and the polytheists.
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ta’'wilihim kalami) according to how it appeared to them (‘ald ma zahara
lahum) — even though they were opposed to the matter as it truly was — their
benefit (naf‘uhum) was with their Lord (‘inda rabbihim), not with anyone
other than Him.” This is because the judgment (al-hukm) that they were in
error (al-dalal), in our view, is the apparent aspect of the matter, in itself (zahir
al-amr ‘alayhi fi nafsihi), and for this they were punished ( ‘iigibi). But since
their final destination (ma’aluhum) consists in what they, [being] with God,
will possess of the truth (al-hagq) — which is their belief (i tigaduhum) in their
selves in the reality of that (hagigat dhalik) — their sincerity (sidq) in that belief
is their benefit with their Lord, with the result that the judgment (hukm) of
them ends up at (ala ila) the divine mercy (al-rahmah al-ilahiyyah). So He
manifested Himself (fajalld) within their selves, according to what they
believed about Jesus. So it appeared to them (zahara lahum) that their doctrine
(mu ‘tagad) was true (hagqan), from this perspective. So He manifested
Himself to them through their doctrine, because He is in the thoughts (zann) of

. 786
His servant.

Al-J1l1 here continues his quasi-tafsir of Q 5:116-119. As in
previous passages, he describes the two different ways — the one
negative, the other positive — in which Christian doctrine concerning
Jesus can be viewed. On the one hand, the Christians are in “error” (al-
dalal). This is a Qur’anic term, signifying the opposite of being rightly
guided (al-hudd, al-rashad),”™ and which is directly connected to both
shirk (see e.g. Q 4:116) and kufr (see e.g. Q 4:136, 4:167). Al-Jili’s
reference here to the Christians’ dalal is thus in keeping both with his
earlier reference to their shirk and kufr, and with the exegetes’ traditional
identification of the Christians with “those who are in error” (al-dallin)
mentioned in Q 1:7.”*® According to al-Jili, the Christians’ error derives,
as we have already seen, from their superficial, exoteric interpretation —
here referred to by the phrase ta 'wiluhum... ‘ald ma zahara lahum — of the
divine revelation. This interpretation led them to their belief (i ‘tigad,

mu ‘tagad) that Jesus — along with the other persons of the Trinity — was

786 AL-J1lT (1997a), 130.

87 See Lane (1984), 1:1798.

788 See e.g. Ibn Kathir (2000), 28 (Q 1:7); al-Mahalli & al-Suyati (2002), 10 (Q 1:7).
Based on this verse, Q 5:60 and Q 5:77, Ibn Kathir declares that “of the attributes of the
Christians, the one most particular [to them] is being in error (al-dalal).” See Ibn Kathir
(2000), 28 (Q 1:7).
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God, and for this apparently false belief they were punished ( ‘igibii). As
before, the term used for punishment here suggests punishment in the
afterlife, i.e. damnation or consignment to hell.”

As in the previous passages, however, al-Jili indicates that such a
condemnation of the Christians is only one of two ways of assessing their
belief. Moreover, it is probably the less significant of the two ways — in
the Sufi language that he uses here, it is merely the exoteric (zahir)
aspect, rather than the deeper, esoteric truth (bdatin, hagiqah) of the
matter. That deeper truth, as indicated above, allows us to look upon the
Christians in a more positive light. In this instance, the more positive
assessment of the Christians is rooted in the language of Q 5:119. In that
verse, which comes immediately after God’s interrogation of Jesus
concerning what he told his people about him, God declares that the
truthful (al-sadigin) will acquire a benefit (naf”) for their truthfulness.
Al-J1l1 takes this to be a reference to Jesus’ people, who, as he sees it,
were sincere in their interpretation of the divine revelation, and hence can
be classified among al-sadigin. Indeed, sticking closely to the language
of the Qur’anic verse, he suggests that the “benefit” (naf”) that is due to
the Christians consists in the very sincerity of their belief, the idea
presumably being that the certitude that accompanies commitment to a
particular doctrine is itself a divine blessing.

While punishment, as we saw above, is the inevitable
consequence of the Christians’ error, if we focus upon the “truthfulness”

(sidq) of their belief then a different outcome emerges. Aside from the

78 Note in this regard that, in chapter 58, al-Jili calls the inhabitants of hell “ahl al-
dalal”. See al-Jil1 (1997a), 182.
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benefit accruing from their own sense of sincerity, their “final
destination” (ma’dl) consists in their being with God and knowing (at
least a part of) the truth. And where earlier the judgment (sukm) had been
that they were in error and thus worthy of punishment, now the judgment
brings them back to the divine mercy (al-rahmah al-ilahiyyah).
Understood exoterically, this would appear to mean that Jesus’ people are
ultimately granted salvation, that is, entry to paradise or, at the least,
deliverance from hell.””® According to al-Jili’s esoteric, metaphysical
conception, however, the Christians’ being brought into the divine mercy
can also be understood to mean that God becomes manifest (tajalla)

within them.”"

Moreover, al-Jil1 connects this divine manifestation
within Jesus’ people to their doctrine of the Incarnation, his point
apparently being that, because they are open to the possibility that God
appears in humanity, the Christians themselves are thereby capable of
becoming loci of the divine manifestation.

Al-J1lIT’s position here is once again firmly grounded in his Ibn
‘Arabian Sufi metaphysics. Mercy (al-rahmah), as we know, is a key
concept within Ibn ‘Arab1’s metaphysical system, constituting both the
origin and final destination of all things. As has already been alluded to,
this idea feeds into al-Jili’s soteriology: thus in the last chapter of al-

Insan al-kamil, he suggests, in a manner similar to Ibn ‘Arabi, that the

damnation of those condemned to hell will not be permanent, for all

70 See e.g. Q 2:64, 2:218, 4:96, 4:175, which describe how those admitted to paradise
will experience the divine mercy.

! This accords with al-Jil’s suggestion, which was noted in the chapter on the Torah,
that, at the esoteric level, the happiness of paradise and the misery of hell in fact signify,
respectively, the Sufi concepts of “proximity” (qurb) to and “distance” (bu ‘d) from God
— an idea that he adopts from Ibn ‘Arabi. See al-Jil1 (1997a), 259.
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people will be brought back into the embrace of the divine mercy at the
End Times.””” In this instance, however, the context is not merely
soteriological, but also metaphysical: the divine mercy embraces Jesus’
people both in the sense that they are ultimately saved from the hellfire
and in the sense that they become loci for the divine manifestation. This
latter idea is firmly Ibn ‘Arabian, for according to Ibn ‘Arabi it is through
His mercy — or as he sometimes puts it, through “the breath of the All-
Merciful” (nafas al-rahman) — that God manifests Himself within
creation.”””

The idea that the Christians will ultimately be embraced by the
divine mercy, therefore, can be seen in the context of this Ibn ‘Arabian
concept of the all-pervasiveness of the divine mercy. Nevertheless, |
think there is also a sense here in which the Christians, as al-Jil1 sees it,
are especially worthy of receiving the divine manifestation. The reason
for this is al-Jili’s identification of a parallel between the Christian
doctrines of the Trinity and Incarnation and his own Ibn ‘Arabian Sufi
metaphysics, for like the Sufi metaphysicians of the Ibn ‘Arabi tradition,
the Christians are aware of the presence of the divine within the created

world, and in particular within mankind.””* This is not to say that they

72 See ibid., 261. See also ibid., 183-184. Recognition of this change in the condition of
those condemned to hell is one possible way of reconciling al-JilT’s apparently divergent
views about the Christians’ soteriological status.

793 See Nettler (2003), 118, note 7 and the references cited there.

9% See al-Jili (1997a), 260, where he states that it is the Christians’ witnessing of God in
“the reality of Jesus” (al-haqiqah al-‘Tsawiyyah) that puts them second only to the
Muslims in the hierarchy of religious communities, since “whoever witnesses God in
the human being (man shahida Allah fi al-insan) witnesses Him more perfectly (kana
shuhiiduhu akmal) than all of those who witness God in the different kinds of created
beings (anwa‘ al-makhliigat).” The correspondence between the Christian doctrine of
the Incarnation and the Sufi metaphysical theory of the Perfect Man, as expressed by
Ibn ‘Arabi and al-Jil1 among others, has been noted by a number of scholars. See e.g.
Igbal (2016), 95; Nicholson (1921), 87, 138-139; Hodgson (1974), 2:243; Knysh
(1999), 19, and the references cited there.
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fully comprehend the truth of universal theophany; as we shall see
presently, al-J1l1 criticises them for limiting their conception of the divine
manifestation to Jesus and the other persons of the Trinity. Nevertheless,
he does seem to demonstrate particular sympathy for the Christian
position here, as a consequence of his Sufi metaphysical perspective.”’
There is, for instance, a notable disparity between his interpretation of Q
5:119, and that put forward in non-Sufi fafsirs, which tend to stress the
innocence of Jesus while condemning the Christians for their false beliefs
about him.”® AL-Jili, by contrast, takes care both to demonstrate the
innocence of Jesus and to mitigate the error of Jesus’ people.

The Christians’ attainment of the divine mercy and the
manifestation of God within them signal the success (injaz) of Jesus’
intercession with God on their behalf. This is a clear indication of the
greater weight that al-JilT allots to the more positive assessment of the
Christians. As he previously indicated, they are truly deserving of God’s
mercy and forgiveness; hence Jesus’ willingness to plead with God on
their behalf. Al-Jil’s position, it can be said, thus represents a softening
of the orthodox Islamic attitude towards the Christians, in particular with
regards to their doctrines of the Trinity and Incarnation. Again, this is not

to say that he thinks Christianity to be on a par with Islam. As will

795 Other Sufi authors also display sympathy for Christianity, often on account of their
association of Jesus with the renunciation of the world and the passions of the base self.
See e.g. Shabistart (2011), 123: “In Christianity (zarsa@’’) 1 saw the goal of denuding
oneself of worldly attachments (tajrid), salvation (khalds) from the plight of blind
imitation (faqlid).” See also Nurbakhsh (1992), 39-48. For a survey of scholarship on
depictions of Jesus in Sufism, see Milani (2012).

7% See e.g. Ibn Kathir (2000), 352 (Q 5:119): “God — May He be exalted — says [this] in
response to His servant and messenger Jesus, son of Mary — Peace be upon him,
regarding what He communicated to him in terms of declaring his innocence (al-
tabarri) from the unbelieving Christians, who lie about God and His prophet (al-nasara
al-mulhidin al-kadhibin ‘ala Alla wa- ‘ala rasulihi).”
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become clear in the final sections of the chapter, he remains here, as
always, within the framework of the orthodox Sunni conception of sacred
history, even if his Sufi metaphysical perspective may lead him to take

that orthodox view in a more benevolent direction.

h) The metaphysical meaning of the Gospel

The Gospel is an expression of the manifestations of the names of
the essence (tajalliyyat asma’ al-dhat), meaning, the
manifestations of the essence within His names (fajalliyyat al-
dhat fr asma’ihi), and among the aforementioned manifestations
is the manifestation within the qualified oneness [of God]

(tajalliyyah fi al-wahidiyyah), through which He appeared

(zahara) to Jesus’ people in Jesus, in Mary, and in the Holy

Spirit. So they witnessed (shahidii) the Real in each of these loci

of manifestation (fi kull mazhar min hadhihi al-mazahir).”’’

In the previous two chapters, we saw al-Jil1 outline his conception
of the metaphysical meaning of the Qur’an and the Torah, that is, the way
in which those scriptures represent the different aspects of the divine
manifestation within creation. Here he applies this same idea to the
Gospel, informing us that it represents the “manifestations of the names
of the essence” (tqjalliyyat asma’ al-dhat). By “the names of the
essence” al-JilT means those names that are unique to the divine: God
(Allah), the Unqualified One (al-ahad), the Qualified One (al-wahid), the
Unique One (al-fard), the Odd One (al-watr), the Everlasting (al-samad),
the All-Holy (al-quddiis), the Living (al-hayy), the Light (al-nir), and
the Real (al-haqq).”’® Since al-wahid is one of the names of the essence,

it follows that, as al-J1l1 indicates here, the divine manifestation at the

level of al-wahidiyyah is among those manifestations represented by the

797 AL-JilT (1997a), 130.
7% See ibid., 50, 96.
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Gospel. This is the level, it will be remembered, at which the divine
essence begins to take on a degree of multiplicity within itself, by virtue
of its acquisition of names and attributes.””” In suggesting that this level
of the divine existence is revealed in the Gospel, al-Jil1 indicates that the
Gospel is a particularly exalted form of revelation, since the only levels
above that of al-wahidiyyah, at least in one version of his scheme, are
those of the unqualified oneness (al-ahadiyyah) or absolute existence (al-
wujid al-mutlaq) of the divine essence, and of the imperceptible, simple
essence itself. This allows us to assign to the Gospel a place in the
hierarchy of scriptures: while the Gospel is lower in the hierarchy than
the Qur’an, which represents the divine manifestation at the higher level
of al-ahadiyyah, it is higher in the hierarchy than the Torah, which, as we
saw in the previous chapter, represents the levels of al-rahmaniyyah and
below. This hierarchy can also be expressed in terms of the divine
essence, names and attributes, the divine essence (the Qur’an) being
more exalted than the names of the essence (the Gospel), which in turn is
more exalted than the attributive names (the Torah).*® This accords with
the orthodox Islamic notion of the abrogation of the Torah by the Gospel
and of the Gospel, in turn, by the Qur’an, and reflects a view of history in
which things get better over time, until the revelation of the Qur’an,
which cannot be bettered.

Al-J1l1 also makes a connection here between the Gospel’s
revelation of God as al-wahid — among the other names of the essence —

and the Christian doctrine of the Trinity, which, as we have seen, is key

799 See ibid., 48-50; al-Jili (1999b), 19-20.
890 The Psalter, which represents, in al-Jili’s scheme, the “attributes of the acts™ (sifét al-
af“al), comes beneath the Torah in the hierarchy. See al-Jil1 (1997a), 127.
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to his understanding of the contents of the Christian revelation. As he
sees it, it is at the level of al-wahidiyyah that God becomes manifest in
the three persons of the Trinity. His reasoning here, we might suggest, is
that since it is at this level that God begins to take on the names and
attributes that He makes manifest in creation, it can thus be said that a/-
wahidiyyah is the source of the divine appearance within phenomenal
forms, which is the truth represented by the doctrine of the Trinity. This
idea can also be expressed in terms of al-Jili’s theory of the Perfect Man
(al-insan al-kamil), which, we should always bear in mind, is the main
focus of his book. According to that theory, the human being is the
perfect locus for the manifestation of the divine names and attributes
within creation. Since al-wahidiyyah is the level at which the divine
names and attributes first emerge, it therefore follows that the Perfect
Man can be viewed from one perspective as the locus of the
manifestation of al-wahidiyyah.

The significance of all this is that, in explaining that God’s
qualified oneness appears in Jesus, Mary, and the Holy Spirit, al-Jil1
seems to be implying that the persons of the Trinity are Perfect Men, or,
in the case of the Holy Spirit, perfect loci for the manifestation of the

divine attributes.®"!

He spells this out, in fact, by describing the three
persons of the Trinity as mazahir. This, as we know, is a key term in Ibn

‘Arabian Sufi metaphysics, which denotes the created forms — in

particular the human beings — in which the divine names and attributes

81 As noted in chapter one, though al-Jili states at one point that by the term “Perfect

Man” he only means Muhammad, nevertheless he also indicates that other individuals
are worthy of being called by this title, their relation to Muhammad being that of the
“perfect to the most/more perfect”. See al-Jil1 (1997a), 207.
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appear. Although, according to al-Jil1’s theory of universal theophany, all
created forms are divine mazahir, in its fullest sense the term applies to
those created beings that receive all of the divine attributes and manifest

2
80, In

them in their own attributes and actions — i.e., the Perfect Men.
using it here, al-J1l1 is acknowledging that the Christians did truly witness
the divine attributes in the phenomenal forms of Jesus, Mary, and the
Holy Spirit. Even if these three persons are not identical with God, as the
Christians would have it, nevertheless they are vessels or loci for the
divine manifestation within creation.*” This is a repetition of the idea
that we saw above, when al-Jil1 stated that God was the reality (hagigah)
of Jesus, Mary, and the Holy Spirit. Once again, then, we see that al-J1li’s

Sufi metaphysics leads him towards a more benevolent view of Christian

doctrine.

i) The Christians’ mistake & error

But even if they were in the right (muhiggin) with respect to this
manifestation (tajalli), nevertheless they were mistaken (akhta ’ir)
and erred (dallii). As for their mistake (khata 'uhum), it consisted
in the fact that they believed (dhahabii), in this regard, in the
confinement (hasr) of that to Jesus, Mary, and the Holy Spirit.
And as for their error (daldaluhum), it consisted in the fact that
they professed (galii bi-) absolute incarnationism (al-tajsim al-
mutlag) and a divine comparability (al-tashbih) that was limited
to this qualified oneness (al-muqayyad fi hadhihi al-wahidiyyah).
What they said by way of limitation (al-taqyid) is not determined

802 See ibid., 97-98, where he explains that, while all humans are mazahir of the divine

beauty and majesty and the names associated with those attributes, the Perfect Man is a
mazhar of all of the names, both essential and non-essential, majestic, beautiful, and
“shared”; hence the term mazahir in its fullest sense applies to the Perfect Men.

%93 The orthodox Christian formula is that the persons of the Trinity are “of the same
being” (homoousia). For the Christian doctrine of the Trinity, as understood by the
Orthodox Churches (which are of greater relevance here), see Ware (1995), 27-42;
Louth (2003), 16-31. Al-Jil1, following Ibn ‘Arabi, would agree that the persons of the
Trinity, as created forms, are of the same existence (wujitd) as God, yet he sees them as
forms of limited existence (al-wwjiid al-muqayyad), in contrast to the unlimited
existence (al-wujiid al-mutlag) of the divine.
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by it (min hukmiha) [i.e. by qualified oneness]. This was the locus

(mahall) of their mistake and error. So understand!***

While al-JilT demonstrates a certain degree of sympathy for the
Christians and makes an attempt to understand the ultimate truth of their
doctrine of the Trinity from his Sufi metaphysical perspective,
ultimately, as a committed Muslim, he is bound to conclude they are in
some sense mistaken. The Qur’an, after all, is quite clear in its
condemnation of the doctrine of the Trinity and of any suggestion that
Jesus, Mary, or any other created being should be taken as a god, a
condemnation that was taken up and developed in the post-Qur’anic
tradition. This passage makes it clear that al-JilT does not disagree with
the Qur’an and the Islamic tradition that the Christians are mistaken in
professing the Trinity and Incarnation. Nevertheless, his reasoning is
somewhat different.

Al-J1l1 divides the failings of Jesus people into two categories:
their “mistake” (khata’) and their “error” (dalal). The latter term, which
we have already come across in this chapter and in the chapter on the
Torah, is stronger than the former; or rather it seems more particularly to
signify a religious error with potential soteriological consequences.®®
The Christians’ “mistake”, as al-J1lT sees it, is to “confine” (hasr) the
manifestations of the divine attributes to the three persons of the Trinity.

Whereas before al-Jil1’s Ibn ‘Arabian Sufi metaphysics led him to adopt a

804 AL-J1lT (1997a), 130.

805 See Lane (1984), 1: 761: s.v. “khata™: “a wrong action; a mistake, or an error;
contr. of sawab;...it signifies an unintentional fault or offence or disobedience.” Ibid.,
1798, s.v. “dalal”: “the going away from the right course”; can be “a state of perdition”.
Note also how khata’ is used in the context of the erring — but still rewarded — mujtahid
in the hadith quoted above. And see above on al-Jili’s use of the term akl al-dalal to
denote those condemned to hell.
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more sympathetic attitude towards the Christian doctrine of the Trinity,
here it leads him to criticise the Christians; indeed, in the final chapter, he
identifies this mistake as the reason for their falling from “the rank of
monotheists” (darajat al-muwahhidin).**®

According to al-Jil’s Ibn ‘Arabian Sufi metaphysics, it will be
remembered, God in His essence possesses absolute — which is to say,
unlimited — existence (al-wujiid al-mutlag), in contrast to the limited
existence (al-wujiid al-mugayyad) of creation.*”” As such, it is a mistake
to try to limit or restrict the divine in any way.*” By trying to limit the
unlimitable existence of the divine to three particular created forms (the
persons of the Trinity), the Christians make such a mistake. Moreover,
because, according to the fundamental theory of al-Jili’s Sufi
metaphysics, the entirety of the phenomenal world is a locus for the
divine manifestation, it is wrong to claim, as the Christians do, that the
only loci of divine manifestation are the three persons of the Trinity. In
this regard, al-Jil’s stance towards Christian doctrine is once again
reminiscent of the position taken by Ibn ‘Arabi, though al-Jil1’s criticism
of Christian doctrine is more direct.?” Furthermore, his criticism reflects
the distance between his Ibn ‘Arabian Sufi metaphysical position and the

Christian doctrines of the Trinity and Incarnation, for to say as al-Jilt

806 A1-J11T (1997a), 260.

897 For this notion in Ibn ‘ArabT’s thought, see Nettler (2003), 9, and the references cited
there.

898 Thus in his commentary on the Futihat, for instance, al-JilT criticises those who
profess only one of God’s incomparability (al-tanzih) or comparability (al-tashbih) to
creation, because either of these two positions, when taken on its own, serves to restrict
(hasr, taqyid) God to only one of His aspects. See al-J1l1 (1999a), 111-112.

%99 See Tbn “Arabi (1946), 144 (the chapter on Jesus), where he explains that the divine
breath (al-nafas al-ilahi) breathed into Mary is the “substantial essence” (al-jawhar al-
hayiilani) of all phenomenal existences — i.e. not just of Jesus. The idea that the entirety
of creation receives the divine breath is in fact a key Ibn ‘Arabian idea. See e.g. ibid.,
49.
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does that Jesus is only one of many loci of the divine manifestation is,
from a Christian perspective, to undermine the uniqueness of the
Incarnation.

The Christians’ “error”, meanwhile, is closely connected to their
“mistake”. In describing this error, al-Jili uses technical terms drawn
from the discourse of kalam, namely, tajsim and tashbih. The former
term is most commonly used in intra-Muslim theological debates on
whether the Qur’an’s assignation of body parts to God ought to be taken
literally. It is generally a pejorative term used to denigrate those such as
the early Shi‘t theologians Hisham b. al-Hakam (d. 179/795-6) and his
student Yiinus b. ‘Abd al-Rahman (d. 208/823) who are said to have
professed that God has or is a body (jism),*'° an idea rejected by both
Muc‘tazilites and Ash‘arites.®'" Al-JilT’s use of this term in his critique of
the Christian doctrine of the Trinity is somewhat unusual. The terms
more commonly used by Muslim theologians who wrote against the
Trinity and Incarnation are ittihad (union) and hulil (indwelling),
while Arab Christian theologians more often use terms such as fajassud
and ta’annus® Al-Jil’s condemnation of the Christians for their
“absolute incarnationism” (al-tajsim al-mutlaq) thus echoes not so much

the theological polemics against Christianity as it does intra-Muslim

$19 On Hisham, see van Ess (2017), 410-448.

811 See e.g. al-Zamakhshari (1997), 13/52; al-Ash‘ari (1953), 12/10.

$12 See Massignon & Anawati (1971), 571; and see e.g. the title of the 3"/9™ century
Baghdadi writer Abui ‘Tsa al-Warraq’s Radd ‘ald al-ittihad. Tbn ‘Arabi (1946), 141, uses
hulul in this context.

#13 See Massignon & Anawati (1971), 571; and see e.g. the titles of the Melkite
theologian Theodore Abu Qurrah’s (d. 820-825) Maymar fi al-radd ‘ald man yunkir li-
Allah al-tajassud and the Jacobite theologian Abiu Ra’itah’s (d. after 830) al-Risalah fi
al-tajassud.
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polemic.*'

As in the conventional use of the term in kalam, the tajsim of
the Christians is perhaps connected here to a point made by al-Jili on
several occasions in the course of the chapter, namely, the limitation of
their literal reading of their scripture. Just as the mujassimiin, in the
Islamic theological context, are those who take the Qur’an’s assignation
of body parts to God too literally, so too might the Christians be deemed
mujassimin for believing that God is literally identical with the three
persons of the Trinity.

The second term al-JilT uses to criticise the Christian doctrine of
the Trinity — tashbih — is also often used in kalam discourse in a
pejorative sense, to attack those who assign created — particularly human
— attributes to God.®" For this reason, it is often paired, as here, with
tajsim.*'® The theologians, both Mu‘tazilite and Ash‘arite, contrast it with
tanzih, a term which denotes the proper assertion of God’s
incomparability to creation. This pair of terms has a particular
significance in the Sufi metaphysics of Ibn ‘Arabi, who, as we saw in
chapter one, took an original stance on the issue, proposing the synthesis
of tanzih and tashbih,®'" a position that was adopted by al-Jili.*'® By

attributing tashbih to the Christians here (as well as in the chapter on the

814 1 ater in the book, al-JilT stresses that the manifestation of God in man is “on the

condition of the divine incomparability, [for] He is exalted beyond incarnation (al-
tajsim) and representation (al-tamthil).” See al-Jilt (1997a), 144. Here tajsim bears no
relation to Christian doctrine; rather, al-Jili appears to be defending his Sufi
metaphysical theory against the potential charge of identifying God and man.

815 See van Ess (2000), 341-342.

816 See Abrahamov (2002), 3, note 13.

7 In this regard, Shahab Ahmed has recently called fanzih and tashbih “the
fundamental Akbarian question”. See Ahmed (2016), 90. For Ibn ‘Arabi and his
school’s treatment of the issue, see Izutsu (1984), 48-67. For a poetic statement of the
position, see Ibn ‘Arabi (1946), 70.

18 See al-Jili (1997a), 59-61. For al-Jili’s elaboration of this idea in his Sharh on the
Futithat, see Morrissey (2016).
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Torah),*" therefore, al-Jili is suggesting that they make the mistake of
limiting themselves to only one half of the truth by viewing God in terms
of only one of His two fundamental aspects. In al-Jili’s view, this is a
serious mistake. Indeed, in his commentary on the Futithat he describes
this kind of unadulterated tashbih as polytheism (shirk) and dualism
(tathniyah),**® while in his Ghunyat arbab al-sam‘a he declares, “The
only thing forbidden (mamnii‘) with respect to the divine is to declare
Him comparable (al-tashbih), for it is not permissible to compare the

Real to anything.”®*!

In this sense, by accusing the Christians of
excessive tashbih, al-Jili again adopts the orthodox Sunni view of the
Trinity, which is to condemn it as shirk. At the same time, however, he
makes the charges of tashbih and shirk from his particular Ibn ‘Arabian
perspective.

The Christians’ tashbth, he also tells us, is “limited to this
qualified oneness” (al-mugayyad fi hdadhihi al-wahidiyyah). The term
mugqgayyad evokes the error of taqyid, that is, the limitation of the
absolute existence of God.*** The Christians’ tashbih, it is thus
suggested, is limited by their considering God only at the level of
unqualified oneness, to the exclusion of the higher levels of the divine
existence. There is perhaps an implicit contrast being made here between

the Gospel, which is a revelation limited to the level of wahidiyyah, and

the Qur’an, which, as we have seen, al-J1l1 holds to be “an expression of

819 See al-Jili (1997a), 120, where he tells us that Jesus’ people made the mistake of
professing absolute tashbih, even though Jesus himself synthesised tanzih and tashbih.
820 A1-J1IT (1999a), 112.

821 Quoted in al-JTlT (2004), 41.

%22 The connection between tashbih and taqyid is also made by Ibn ‘Arabi. See Ibn
‘Arabi (1946), 69.
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the pure essence (‘ibarah ‘an al-dhat al-mahd)”, that is, the higher level
of al-ahadiyyah.** In light of this, it could be said that the Christians’
error is a consequence of the limited nature of their revelation. By
manifesting the names of the divine essence, the Gospel leads the
Christians to look upon God from the perspective of qualified oneness,
that is, in His state of being qualified by names and attributes that invite
comparison with creation. In focusing only on this aspect of the divine,
the Christians are blinded by the all-consuming perspective of tashbih,
neglecting to balance this perspective with that of ranzih.*** The
Muslims, by contrast, because their scripture reveals the divine essence
in its unqualified state, are able to look at God from the perspective of
tanzih as well as tashbih. Al-Jil1 develops this idea, which we already
came across in the chapter on the Torah, in the course of the remainder of
this chapter. This being said, al-Jil1 also states here that the Christians’
taqyid was not a determination (hukm) of wahidiyyah, which is to say
that the revelation of the qualified oneness of God need not necessarily
have led them into tajsim and tashbih. Similarly, in the following section,
he states that the Christians’ false doctrine of the Trinity was a result of
their going against the true contents of their scripture. It can therefore
also be argued that for al-Jil1 the Christians’ error is a consequence not so
much of the limitations of the Gospel — though it certainly is limited vis-

a-vis the Qur’an — as of their mistaken or limited interpretation of that

823 AI-JTIT (1997a), 127, 116.

824 1n this regard, I do not agree with the statement of Nicholson (1921), 140, that, in al-
Jilr’s view, the Christians “recognise the two complementary sides of true belief
concerning God, namely that from the one point of view (tanzih) He is above all
likeness and that from the other (tashbih) He reveals Himself in the forms of His
creatures.”
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revelation. This argument would fit with what we saw earlier in the
chapter regarding al-J1lT’s suggestion that the Christians’ interpretation of

the Gospel was limited to its zahir meaning.

1) The true message of the Gospel, its appearance in the Qur’an, &

acceptance by the Muslims

All that there is in the Gospel is that upon which is founded the
divine revelation in human existence (al-namiis al-lahuti fi al-
wujiid al-nasitt), which is the requirement of the appearance of
the Real in creation (mugtada zuhiur al-haqq fi al-khalg). But
when the Christians believed (dhahabat) what they believed, in
terms of incarnationism (al-tajsim) and confinement (hasr), this
was in opposition to (mukhalifan li-) what is in the Gospel.

So in reality, only the Muhammadans (al-muhammadiyyiin)
undertook what was in the Gospel, because the Gospel in its
completeness (bi-kamalihi) is in a single verse of the Qur’an,
which is when He — May He be exalted — said, “And I breathed
into him of My spirit (wa-nafakhtu frhi min rith).” (Q 15:29).
And His spirit is none other than He. This is God’s — Glory be to
Him and May He be exalted — announcement (ikhbar) of His
appearance in Adam.

Then He supported it [i.e. the verse] with, “We shall show them
Our signs on the horizons and in themselves, until it is clear to
them that it is the truth/the Real (a/-haqq).” (Q 41:53) This means
that the whole world (jami‘ al- ‘alam), which is referred to by [the
term] “on the horizons and in themselves” is the Real (al-haqq).
Then He clarified it (bayyana) and stated it openly (saraha) when
He said with regard to Muhammad — May God bless him and
grant him peace: “Those who pledge allegiance to you only
pledge allegiance to God,” (Q 48:10) and when He said,
“Whoever obeys the messenger has obeyed God.” (Q 4:80)

So Muhammad’s people were guided (ihtadd) by this to the
reality of the matter (hagigat al-amr), and for this reason they did
not confine (lam yahsirii) the Real existence (al-wujid al-haqqi)
to Adam alone, because the verse only designated Adam alone.
Rather, they behaved properly (¢a ‘addabii) and knew ( ‘alimiz) that
by Adam was meant every individual of this human race (kull
fard min afrad hadha al-naw * al-insant), and witnessed the Real
in every part of existence in its completeness (fi jami‘ ajza’ al-
wujiid bi-kamalihi), heeding the divine command (imtithdlan al-
amr al-ilahi), which was that He said, “until it is clear to them
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that it is the truth/the Real.” And so it was for Muhammad and the
Muslims.’*?

This long passage is worth quoting in full because it gets to the
heart of al-Jil1’s view of the Gospel, the Christians, and, more generally,
the relationship between God and creation. The Gospel, he explains,
contains a single basic truth, which is summed up in the phrase mugtada
zuhiir al-haqq fi al-khalg, that is, the necessity of God’s manifestation
within creation. This, of course, is the key Sufi metaphysical idea of
universal theophany, expressed in its most basic terms. The Gospel, as al-
Jil1 sees it, thus contains a true expression of the underlying divine nature
of reality. Moreover, this truth, he explains, is the basis for another idea,
which is represented by the phrase al-namiis al-lahiiti fi al-wujid al-
nasuti. Al-J1lT uses the term namiis here and elsewhere in the book as a
synonym for fajalli or zuhir — that is, to denote the divine
manifestation.® The terms lahiti and nasiti, though essentially
synonymous here with (the perhaps more common) ilahi (divine) and
insani (human), carry a special significance in the context of a discussion
of Christian doctrine. Muslim theologians such as al-Bagillani (d.
403/1013) and ‘Imam al-Haramayn’ al-Juwayni (d. 478/1085) use the
terms lahiit and nasiit in their descriptions of the Christian doctrine of the
Incarnation, according to which, as they understand it, the lahit of God

unites or mixes with — or inheres in — the ndsiit of Jesus.**’ The pair of

825 AI-JTIT (1997a), 130-131.

826 See also ibid., 151, 199, 267, 269, 271. For this meaning of namiis (which is one of
many), see Lane (1984), 1:2854. Given that al-Jili, as we have seen throughout this
thesis, interprets the scriptures as forms of divine manifestation, his use of namiis in this
way does not contradict its apparently original meaning of “revealed law.” See Motzki
(2003), 515.

%27 See Arnaldez (1986b), 612. Al-Juwayni’s explanation of the Christian doctrine of
ittihad as the idea of “zuhir al-lahut ‘ald al-nasiat” is remarkably close to al-JilT’s
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terms also appears in the Sufi technical lexicon, having been first

828 829

introduced, it seems, by al-Hallaj,”” and later adopted by Ibn ‘Arabi.
Significantly, Ibn ‘Arabi uses the terms in the chapter on Jesus in the
Fusiis in the context of his exposition of the appearance of the divine
spirit in man, thus indicating, perhaps, some awareness of the Christian
resonance of the terms.*” At the beginning of al-Insan al-kamil,
meanwhile, al-JilT describes Muhmmad as “the locus of the synthesis of
the realities of the divine nature (al-lahiit), and the source of the delicate
aspects of human nature (al-nasif)”,*’" indicating that these terms are
connected, as he sees it, to the theory of the Perfect Man. Just as the
phrase mugqtada zuhiir al-haqq fi al-khalg stands for the theory of
universal theophany, then, the phrase al-namiis al-lahuti fi al-wujid al-
nasiti seems to stand for the theory of the Perfect Man. Both of these
ideas, al-J1l1 appears to be suggesting, are contained in the Gospel.

If this is the case, then the source of the Christians’ error would

not be the Gospel, but rather, as suggested above, their own false or

language here. See also Ibn Taymiyyah (1995), 2:107: “Particular indwelling (al-hulil
al-khass)...is the position of the Nestorian Christians and those like them who say, ‘The
divine inhered in the human (al-lahiat halla fi al-nasit), like water inhering in the
vessel’...And particular union (al-ittihad al-khass)...is the position of the Jacobite
Christians, whose position is more wicked (akhbath), and who are the blacks and the
Copts, who say, ‘The divine and the human mixed and mingled (ikhtalata wa-imtazaja),
like yoghurt mixing with water.””

828 See Arnaldez (1986b), 613-614; al-Hallaj (1913), 129-132; Takeshita (1987), 19.

829 See Arnaldez (1986b), 614; Izutsu (1984), 149. The parallels between Christian and
Sufi terminology is probably part of the reason why Sufis like al-Hallaj and Ibn ‘Arabi,
were accused of professing the Christian doctrines of ittihad and hulil. See e.g. Ibn
Taymiyyah (1995), 2:281: “[The position of the Sufis] is like the position of the
Christians (gawl al-nasard), and those among the Rejectionists (al-rafidah) who have
extreme views (al-ghaliyah) about the Imams, and those among the the ignorant
dervishes and Sufis (juhhal al-fugara’ wa-al-sifiyyah) [who have extreme views] about
the shaykhs. For they view it [the Imam or shaykh’s relation with God] either like the
union (ittihad) of water and milk, or in terms of indwelling (huliil), or in terms of some
other kind of union (ittihad).” See also Ibn Khaldun (1958), 3:85-86: “The oneness
[ittihad] (assumed by the Sufis) is identical with the incarnation the Christians claim for
the Messiah.”

539 Ibn “Arabi (1946), 138.

81 AL-JTIT (1997a), 6.
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limited interpretation of that scripture. Indeed, where before al-Jili
indicated that their interpretation is confined to the apparent (zahir)
meaning of the revelation, here he goes further and explicitly states that
Christian doctrine is actually “opposed” (mukhalifan) to the contents of
the Gospel. Specifically, what is opposed to the Gospel is their
aforementioned “incarnationism” (tajsim) and ‘“confinement” (hasr) of
God to the three persons of the Trinity. In other words, whereas the
Gospel reveals that the divine (al-haqq, al-lahiit) is manifest in creation
(al-khalg) — the theory of universal theophany — and, specifically, in
humanity (al-insan, al-nasiit) — the theory of the Perfect Man — the
Christians make the mistake of claiming that God actually takes on a
human body — an idea, as we have seen, which is referred to in the
polemical literature by the term hulil (indwelling) — and of limiting the
manifestation of the divine to Jesus and the other persons of the Trinity,
and thus ignoring the metaphysical truth that the whole of creation is a
divine mazhar.

In contrast to the Christians’ mistaken reading of their revelation,
the Muslims — or as al-Jil1 calls them, in keeping with his strong sense of
the close connection between religious communities and their prophets,
“the Muhammadans” (al-muhammadiyyiin)*** — profess the true meaning
of the Gospel, which is to say that they acknowledge the truths of

universal theophany and the Perfect Man. This idea parallels the

%32 Ibn ‘Arabi uses the term Muhammadans in a technical sense to denote a specific
class of awliya’, namely those who embody the Muhammadan Reality. See Chittick
(1989), 376. Since al-J1l1 also refers to al-muslimiin here, and since, in the final chapter,
he identifies al-muslimin with al-muhammadiyyiun (see al-Jil1 (1997a), 255), 1 do not
think he is using the term in this precise, Ibn ‘Arabian technical sense. It does seem,
however, to carry the connotation of true Muslims, that is, those who know the true,
metaphysical meaning of the Muhammadan message.
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orthodox conception of sacred history, according to which the Christians
have distorted or misinterpreted the true, original meaning of the Gospel,

833 As usual, however, al-

which is in perfect harmony with the Qur’an.
Jil’s reasoning here is somewhat different. The Muslims’ superior
reading of the Gospel to the Christians’, he explains, derives from the
fact that the entire Gospel (al-Injil bi-kamilihi) is contained in a single
ayah of the Qur’an. That ayah — Q 15:29/38:72 (the wording is the same
in both) — is a statement of how God breathed into Adam to give him life.
This is one of the key Qur’anic proofs for the Ibn ‘Arabian idea
expressed in the passage from the Fass on Jesus quoted above, namely
that the divine spirit is the inner reality of creation, or, put another way,
that creation is the locus for the divine manifestation.®* In identifying Q
15:29/38:72 as the key Qur’anic “announcement” (ikhbar) of the truth of
universal theophany, therefore, al-Jili is following Ibn ‘Arabi’s lead.***
Furthermore, by referring to Q 15:29/38:72 in the context of his
discussion of the Gospel, al-Jili calls to mind the similarity between the
verse and those Qur’anic verses (Q 21:91, 66:12) that speak, using the
same terminology, of how God breathed His spirit into Mary in order to
conceive Jesus. It is notable in this regard that al-Jil1 identifies the verse

describing God’s breathing into Adam as the verse that summarises the

Gospel, rather than those verses that refer to God breathing into Mary.

%33 For a modern expression of this idea, see Ali (1946), 137, note 396 (Q 3:55): “Those
who follow thee: The Muslims are the true Christians, for they follow (or should follow)
the true teaching of Christ, which did not include the blasphemy that he was God or the
son of God in the literal sense.”

%34 Ibn “Arabi also alludes to this verse in the course of his elaboration of his cosmogony
in the chapter on Adam at the beginning of the Fusiis, as well as in his discussion of the
nature of Muhammad in the final chapter. See Ibn ‘Arabi1 (1946), 49, 216.

835 See also al-Jili (1997a), 150 (in the chapter on al-riih al-quds), where he describes
how the divine breathing into Adam denotes “the divine existence within created
beings” (al-wujid al-ilahi fi al-makhliiqat).
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While the latter verses specifically indicate that God’s spirit is the inner
reality of Jesus, the former verse suggests more generally that God’s
spirit is the inner reality of the entirety of mankind, Adam, as “the father
of mankind” (abii al-bashar), standing for mankind as a whole. This
truth, he explains, is acknowledged by the Muslims, who recognise that
what is meant by “Adam” is “every individual of this human race” (kull
fard min afrad hadha al-naw* al-insani). Thus, they do not make the
same mistake as the Christians of limiting the manifestation of God to
one particular individual, for they see God not only in Adam, but also in
“every part of existence in its completeness” (fi jami‘ ajza’ al-wujiid bi-
kamalihi), which is to say that they recognise the metaphysical truths of
universal theophany and the Perfect Man.

Al-J11T’s claim that the entire message of the Gospel is contained
in a single verse of the Qur’an clearly implies, in keeping with the
orthodox Islamic conception of sacred history, the superiority of the
Qur’an over the Christian scripture. This is not to say, however, that
verse 15:29 is the only Qur’anic proof for that underlying truth. In fact,
says al-Jili, there are a number of Qur’anic verses that support and make
evident the truth expressed in Q 15:29. Specifically, he cites verses
41:53, 48:10, and 4:80. Q 41:53 — “We shall show them Our signs etc.” —
is often quoted by Sufis, including Ibn ‘Arabi, for the same purposes as
al-Jilf has here, namely, to denote the truth of universal theophany.*° It is

notable that, in his commentary on this verse, al-Jil1 stresses that it is the

836 See e.g. Sands (2006), 44, 173, note 77; Silvers (2010), 47, 63; Keeler (2006), 188;
Ibn ‘Arabi (1946), 69; Izutsu (1984), 54; Chittick (1989), xv, 43, 92, 164, 245, 358, 399,
note 21. AI-JilT also quotes this verse for the same purposes elsewhere in al-Insan al-
kamil. See e.g. al-Jil1 (1997a), 121.
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“whole world” (jami‘ al- ‘alam) that is a divine manifestation, the point
again being that the divine manifestation is not limited to Jesus or the
three persons of the Trinity, but rather is universal. The other two verses
al-J1l1 cites here indicate, according to his reading, that God became
manifest in the person of Muhammad; or as he puts it in the final chapter
in his explanation of the same two verses, “He [i.e. God] established
Muhammad in His own station (agama Muhammad magam nafsihi).”®’
As we know, according to al-Jili’s theory, Muhammad is the archetypal
Perfect Man.®® By citing these verses here, therefore, al-Jili seems to be
indicating, again in keeping with the orthodox Islamic conception of
sacred history, that the Christians are mistaken to imagine that their own
prophet, Jesus, is the best of mankind and the only recipient (along with
his mother) of the divine manifestation, for in so doing they overlook the
existence of a greater Perfect Man — Muhammad — along with the
primordial perfection of all human beings.**

This point is brought home if we briefly turn to a passage from
chapter 50 of al-Insan al-kamil, on the Holy Spirit (al-rih al-quds),
where al-J1l1 explains that the Perfect Man so perfectly manifests the
divine attributes that

when he touches something with his hand (idhd masaha bi-

yadihi), he heals the blind and the leper (abra’a al-akmah wa-al-

abras), and when his tongue utters the creation of a thing (takwin

shay’), this occurs through the command of God — May He be
exalted. And he is supported by the Holy Spirit...**°

837 AL-J1lT (1997a), 279.

838 See ibid., 207-214, 279-280; al-Jili (1997b), passim, and esp. 227-235.

%39 Ibn “Arabi uses Q 48:10 in a similar way. See Chittick (1989), 323-324. For al-Jili’s
notion that all humans are inherently perfect, see al-Jili (1997a), 47, 207; al-J1l1 (1997b),
332.

840 A1-J1IT (1997a), 152.
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There is an implicit parallel being drawn here between the Perfect Man
and Jesus, who, in the Qur’anic account (see Q 3:49), possesses these
same miraculous powers. The point, then, is that individuals other than
Jesus (most of all, Muhammad) are capable of possessing the powers that

41
he possessed.”®

and of receiving the support of the Holy Spirit like he
did.*”* It is therefore incorrect to say, as the Christians apparently do, that
Jesus (along with the other persons of the Trinity) is the only locus for
the divine manifestation, or, in Sufi metaphysical terms, that he is the
only Perfect Man. This is the meaning, then, of the Christians’
“opposition” to the message of the Gospel: namely, their failure to
comprehend the truths of universal theophany and the Perfect Man in
their fullest sense.

Throughout this section, there is a clear sense of the superiority of
the Muslims over the Christians. This is brought out by some of the key
terms that al-JilT uses. While the Christians, as al-Jili declares on a
number of occasions in this chapter, are in error (dalal), the Muslims are
rightly guided (ihtadd). While the Christians were earlier described as
being “in the wrong” (‘ala al-batil) “in the reality of the matter” (‘ala
hagqiqat al-amr), the Muslims, by contrast, have arrived at “the reality of
the matter” (hagiqat al-amr). While the Christians profess doctrines that

deserve to be called by the pejorative terms shirk, tashbih, and tajsim, the

Muslims, by contrast, behave properly (fa’addabii) and heed the divine

$* See also ibid., 269, 278.

842 See also ibid., 67, where he explains that all individuals who manifest the divine
attributes receive the Holy Spirit, which is the name for the “subtle reality” (/atifah) that
God places in them as a replacement ( ‘7wadan) for their annihilated selves. Cf. Ibn
‘Arabt (1946), 143, where he notes that other humans than Jesus, such as the famous
Sufi Abu Yazid al-Bistami, possessed the capacity to revive the dead by breathing the
divine spirit into them.
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command (imtithalan al-amr al-ilahi). While al-J1l1’s Sufi metaphysical
perspective, as we have seen over the course of the chapter, leads him to
adopt a relatively benevolent view of Christian doctrine, therefore,
nevertheless there is no mistaking his sense of the superiority of Islam
and the Muslims over Christianity and the Christians. This superiority, as
we have already seen, is a consequence partly of the greater
completeness of the Qur’an vis-a-vis the Gospel, and partly — and it is
probably the greater part — of the Christians’ more limited capacity to
correctly interpret that scripture.

It should be noted that al-Jili’s conception of what the Muslims
believe about the universal divine manifestation, as expressed here, is an
idealised one. What he seems to mean is not that all Muslims believe that
the entirety of creation is a manifestation of God — which would be an
inaccurate statement, and one that would contradict what he says about
the religious scholars later on — but rather that this is the true meaning of
the Islamic message contained in the Qur’an, as his Qur’anic proof texts
purport to show; hence it is what true “Muhammadans” profess. In this
regard, it should be kept in mind that, although al-Jili is clearly
concerned with the rights and wrongs of Christian doctrine in this
chapter, his text is also (and perhaps primarily) directed at his fellow
Muslims, and his primary goal here is to set out his Sufi metaphysical
theory and the place of the various scriptures within it, rather than to
engage in polemic against the Christians or any other non-Muslim group.
This intra-Islamic dimension of al-Jili’s discussion becomes clear in the

concluding section of the chapter.
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k) Guidance & error

If a verse like this had been sent down (unzilat) in the Gospel,
Jesus’ people would have been guided (ihtada) to that. But it is
not like that, because through every book that God — May He be
exalted — sends down, He leads many into error (yudill bihi
kathiran) and guides many others (wa-yahdi bihi kathiran), just
as He — Glory be to Him and May He be exalted — announced in
the Qur’an.

Look at the scholars of external forms (‘ulama’ al-rusiim), how
they erred (dallit) in their interpretation (ta’wil) of these two
verses, believing what they believed (fa-dhahabii ila ma dhahabii
ilayhi) with regards to them. Even if what they believed contained
an aspect of the truth (wajhan min wujith al-haqq), nevertheless
principles (usi/) became established among them, by which they
were distanced (bu‘‘idii) from God and from knowing Him
(ma ‘rifatihi). Meanwhile, the people of realities (ahl al-haqa’iq)
were guided (ihtada) by these two [verses] to the knowledge of
God (ma‘rifat Allah) — May He be exalted. So the same thing
guided some and led others into error.

God — May He be exalted — said, “through it He leads many into
error and guides many others, but through it He only leads astray
those who do bad (al-fasigin).” (Q 2:26) An egg is said to go bad
(fasagat) when it becomes rotten (fasadat), and is not fit for
hatching. So what is intended here is a people whose capacities to
receive (qawabil) the divine manifestation (al-tajalli al-ilahi)
have rotted (fasadat), since they imagine that God — May He be
exalted — does not appear in His creation (la yazhar fi khalgihi).
Indeed, He does not appear to them (bal la yazhar lahum).

Then, since they found what was required by those principles of
divine incomparability (al-usil al-tanzihiyyah), which He
determines (hakama) through the divine essence (bi-al-dhat al-
ilahiyyah), and since they abandoned essential matters (al-umiir
al-‘ayniyyah), they followed the governing attributes (al-awsaf
al-hukmiyyah). But they did not know that those governing
attributes were, in their essence (bi-‘aynihd), in a state of
perfection (‘ala kamalihd), due to this essential matter (al-amr al-
‘ayni) and the existence that is created and Real (al-wujid al-
khalgt al-haqqi).**

Al-J1l1 here returns again to the question of the cause of the

Christians’ error. In this instance, he initially implies that it is the

43 AL-JTIT (1997a), 131.
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limitation of the Gospel that is to blame, given that it did not contain a
verse like Q 4:80, which explicitly establishes — as al-Jil1 sees it — the
truth that God is manifest in the entirety of humanity. At the same time,
however, al-Jili adds an element to the discussion that he has not yet
explicitly mentioned, namely the idea that the Christians’ error was part
of the divine plan, for whenever God sends down a scripture, He means
by it to guide some and lead others astray. Al-Jili bases this idea on the
Qur’anic statement (see Q 2:26, etc.) that it is God who guides the
believers and leads the wrongdoers into error, a statement that appears to
indicate that guidance and error are divinely ordained, that is to say, pre-
determined. The Qur’an’s stance on this point, however, is not perhaps as
clear-cut as it may first appear, for in a coda to verse 2:26 it is said that
God only leads astray those who do bad (al-fasigin). This might be taken
to suggest that God only leads astray those who are already sinners, in
which case there would seem to be some element of free choice involved
in the response to revelation.

As al-Jil1 understands it from his Sufi metaphysical perspective,
the Qur’anic term fasigin denotes not so much those who behave sinfully
— though this is the exoteric meaning — as it does those individuals who

have closed their hearts to God.***

Expressed in terms of his Ibn ‘Arabian
technical vocabulary, this means that their gawabil — that is, their
“receptivities” — are not sufficiently prepared to receive the divine

manifestation. Underlying this concept, and the related Ibn ‘Arabian

concept of “preparedness” (al-isti‘dad), is the idea that, although all

8% This connection is suggested by Q 57:16, which, as we saw in the chapter on the

Torah, links the fasigin to those whose “hearts have hardened”.
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individuals are inherently perfect in potentia, there is nevertheless a
hierarchy among human beings with regards to their capacity to manifest
that perfection in actu, an idea that have already come across. Whether
an individual’s ability to manifest his inherent perfection is determined
by God or by oneself is not clear from this passage, though it does seem
from the writings of both Ibn ‘Arabi and al-Jili that an individual’s
receptivity or preparedness is dependent upon the particular “mystery”
(sirr) or “subtle reality” (lafifah) — which is to say, the inner nature®” —
that God chooses for that individual.3*® In this sense, then, it can be said
that those who do wrong — which is to say, those who are unreceptive to
the possibility of the manifestation of God within themselves — only do
wrong as a consequence of their God-given natures, as al-J1lT understands
4 847

Who are those, we might ask, who are incapable of receiving the
divine manifestation within themselves? In one respect, given the context
and his critique of the Christians for limiting their belief in the
manifestation of God in creation to the three persons of the Trinity, al-
Jil’s target here is clearly the Christians. They are fasigin, it might be
said, because they are unreceptive to the possibility of God becoming
manifest in creation, beyond the three persons of the Trinity. At the same

time, al-J1lT also explicitly directs his criticism here at those he calls “the

scholars of external forms” (‘ulama’ al-rusiim). This is a pejorative term

#3 For these concepts in Sufi literature, see Keeler (2006), 66; Tahanawi (1963), 1407-
8.

846 See al-Jili (1999a), 71.

$7 This fits with his similar suggestion that the error of the Jews was a consequence of
the divine decree (gadar), for which see al-Jil1 (1997a), 124. However, see also al-J1lT’s
creed, in ibid., 7: “Whatever good deeds reach you are from God, and whatever bad
deeds reach you are from yourself, for there are few [bad deeds] from God.”
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used by Ibn ‘Arabi and other Sufis to refer to those religious scholars
who concentrate only on the exoteric (zahir) aspect of religion, at the
expense of the esoteric (batin) reality accessed by the Sufi “gnostics™ (al-
‘arifiin).**® Al-Jili is using the term here in the same pejorative sense.**’
Indeed, it seems that he is here using the opportunity presented by his
criticism of the Christians to damn the exoteric religious scholars by
association, rather in the way that, in the chapter on the Torah, his
criticism of the Jews’ reason-based innovations in their religion seemed
to contain an implied attack on the rationalist theologians and
philosophers. In this regard, it is notable that when describing the
approach of ‘ulama’ al-rusiim, he repeats many of the terms he has used
over the course of the chapter in reference to the Christians. Thus the
scholars, like the Christians, are said to have erred (dalli). This error,
like the Christians’ error, is a consequence of their limited interpretation
(ta'wil) of revelation (in this case, of Q 48:10 and 4:80),*° for like the
Christians, it is implied, they are unable to progress beyond the apparent
meaning of scripture. Their error is made manifest in their incorrect
beliefs (dhahabii ila ma dhahabii ilayhi), which, like the Christian

doctrines, nevertheless contain an element of truth (wajhan min al-haqq).

848 See e.g. Ibn ‘Arabi (1972-1992), 3:359; Chittick (1989), 72, 148, 171, 247, 388, note
22; Abu Zayd (2006), 95-96. See also the similar usage by Riizbihan Bagqli, quoted in
Sands (2006), 10-11.

849 Elsewhere in the book, al-Jili refers to the same group as ahl al-zahir. See al-Jili
(1997a), 103, 188.

#9 The majority of medieval Sunni exegetes interpret Q 48:10 as a reference to the so-
called “pledge of the tree” (bay ‘at al-shajarah) or “pledge of satisfaction” (bay ‘at al-
ridwan) made to Muhammad by his Companions prior to the Treaty of Hudaybiyyah in
6/628, thus limiting the meaning of the verse to a particular historical event. Similarly,
they interpret Q 4:80 in terms of the necessity of obeying the commandments and
prohibitions of God, as expressed through His messenger Muhammad. See e.g. al-
Tabart (1999), 4:180 (Q 4:80), 11:338-339 (Q 48:10); Ibn Kathir (2000), 335 (Q 4:80),
1225-1227 (Q 48:10).
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The parallel that al-JilT implicitly draws between the Christians
and the religious scholars brings into focus his view of the former. The
error of the scholars, he tells us here, stands in contrast to the guidance
attained by the “people of realities” (ahl al-haqa’iq), a term that denotes
those who have attained “knowledge of God” (ma ‘rifat Allah) — in other
words, the gnostics (al- ‘arifin). We can say by analogy, therefore, that
Christian doctrine, like the knowledge attained through exoteric religious
scholarship, does not lead one to knowledge of the underlying reality of
existence — that is, to the fundamental Sufi metaphysical truth that
creation in its entirety is a locus for the divine manifestation. This is in
keeping with what we have seen throughout this chapter. Likewise, just
as it is said that the scholars have been “distanced” (bu ‘ ‘idiz) from God,
so too can it be said that the doctrine of the Trinity also distances the
Christians from Him, by limiting their conception of the manifestation of
the Godhead to three particular forms. The overall impression given,
then, is of a people sincerely striving to know God, yet who nevertheless
fall well short of such knowledge.

This being said, it might also be said that the Christians, as al-Jilt
sees it, are in one sense closer to the truth than the exoteric scholars.
While the latter, it is suggested, reject the very idea that God appears in
creation, with the result that they are entirely veiled from seeing the
divine manifestation, the Christians, by contrast, do acknowledge the fact
of divine manifestation, only they limit it to Jesus, Mary, and the Holy
Spirit. While al-Jili does not go so far as to make this point explicitly,

nevertheless it does seem possible to draw it out of his discussion here.
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Whereas the Christians, as we have seen, are guilty of professing a form
of tashbih — specifically, the doctrine of the Incarnation — that limits God
to particular created forms, the scholars, by contrast, adopt what al-Jili
calls “the principles of divine incomparability” (al-usil al-tanzihiyyah).
This is to say that they make the opposite mistake to the Christians,
namely, to profess unadulterated tanzih. They do so by focusing upon the
divine attributes that relate to how God governs the world (al-awsaf al-
hukmiyyah), which thereby establish a clear distinction between God and
His creation. In so doing, says al-Jili, they fail to realise the essential
truth that God is in fact manifest in His creation, a truth which he here
indicates by the phrase “al-wujid al-khalgi al-haqqi”, which indicates
that phenomenal existence is both created and divine. In light of this
truth, the correct stance to take, as we have seen, is to profess both
tashbih and tanzih simultaneously. By neglecting to bring together these
two positions and instead professing one of the two extremes, both the

Christians and the religious scholars fall into error.

1) Divine statements of the truth

And the Real — Glory be to Him and may He be exalted —
informed us about Himself in that regard in several places in His
book (kitabihi), as when He said, “So wherever you turn, there is
the face of God,” (Q 2:115) and when He said, “...and in your
own selves; do you not see?” (Q 51:21) and when He said, “We
did not create the heavens and the earth and what is between them
except through the truth/the Real,” (Q 15:85) and when He said,
“And He subjected for you all that is in the heavens and on earth,
from Him,” (Q 45:12) and when he [i.e. Muhammad] — Prayers
and peace be upon Him — said, “God is the hearing, sight, hand,
and tongue of the servant,” and other examples like that, which
are unlimited, so understand.®®!

851 AL-JTIT (1997a), 131.
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Already in this chapter, al-Jili has provided several Qur’anic
verses in support of his theory that God is manifest in man and creation.
This, as we know, is the basic idea of his Sufi metaphysics, and it is this
that the Christians only understand in a very limited way, and which the
exoteric religious scholars utterly fail to grasp. In both cases, we have
seen, it is those groups’ limited or mistaken interpretation of the divine
revelation that is the cause of their error.

Given the centrality of the Qur’an and divine revelation more
generally both to al-JilT’s Sufi metaphysical theory and to this chapter, it
i1s not a surprise that the chapter concludes with some more scriptural
texts that purportedly support his theory of universal theophany and,
more particularly, of the Perfect Man. Thus he quotes Q 2:115, a
favourite verse of Ibn ‘Arabi and his followers, who view it as a clear
statement of the presence of the divine throughout the phenomenal

852
d.

worl The true meaning of this verse, al-Jil1 suggests earlier in the

book, is realised by those who, unlike the Christians and the scholars, are
able to synthesise the perspectives of tanzih and tashbih.*

In addition to Q 2:115, al-Jil1 cites Q 15:85 as another Qur’anic
verse indicating the manifestation of God in all of creation. The other
Qur’anic verses (Q 51:21, 45:12) cited here, along with the hadith qudst

that he alludes to, indicate (according to al-Jili’s interpretation) more

specifically the manifestation of God in mankind, and thus provide

82 For Ibn ‘ArabT’s use of this verse, see Chittick (1989), 4, 12, 20, 51, 89, 111, 122,
143, 277, 280, 343, 355. For al-JilT’s interpretation, see al-J1lT (1997a), 150-151, where
he explains that the verse denotes how the “sanctified spirit (al-rith al-mugaddas)...is
present, in its perfection, within [the universe] (muta ‘ayyin bi-kamalihi fihi).”

%53 See al-Jili (1997a), 60.
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scriptural support for his theory of the Perfect Man. Again, in quoting
these particular verses in this context, al-Jil1 is following the example set
by Ibn ‘Arabi and his interpreters.®>* The hadith qudst mentioned here,
meanwhile, is a favourite of many Sufi authors, Ibn ‘Arabit included, for
it evokes the manifestation of the divine attributes in the individual who
has attained proximity to God through acts of devotion.*”> More
specifically, this hadith indicates the manifestation of several of what al-
Jil1 calls the attributes of the divine self (al-sifat/al-awsaf al-nafsiyyah) —
the attributes of the divine essence in the kaldm conception — in those
individuals who have attained perfection.**®

It is notable that the chapter of al-Insan al-kamil that is ostensibly
devoted to the Gospel ends with a presentation of the Islamic scriptural
proofs for al-Jili’s theories of universal theophany and the Perfect Man.
This can be explained by the fact that these are the core ideas of the
chapter, the book, and al-J1l1’s thought more generally. As I have argued,
the Gospel and Christian doctrine, in addition to being subjects for al-
Jil’s critique, serve as foils for al-Jili’s elaboration of his Sufi
metaphysics and promotion of his Sufi approach over and against that of

the exoteric scholars.

8% For Ibn ‘Arabi’s use of these verses, see Chittick (1989), 84 (Q 51:21), 368 (Q
45:12).

%53 For the hadith, see Bukhari (1862-1908), 4:231. For Ibn ‘Arabi’s use of this hadith
qudst, see Graham (1977), 173-174; Chittick (1989), 176, 325-330. For use of this
hadith in Sufism more generally, see Graham (1977), 173; Schimmel (1978), 43.

856 See al-Jilt (1997a), 215, 269, 278, where he spells out this point. For these attributes,
see ibid., 67-93.
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Conclusion

We have seen how in chapter 38 of al-Insan al-kamil, al-Jili
engages with and elaborates upon the Qur’an’s and Islamic tradition’s
evaluation of the Christians and their scripture from his Sufi
metaphysical perspective. Like the other scriptures discussed in this
section of the book, the Gospel, as al-Jil1 sees it, is a genuine divine
revelation. This means not only that it is a revealed book, but also, in
metaphysical terms, that it is an expression of a form of divine
manifestation (tajalli). Indeed, it is an expression of the manifestation of
the names of the divine essence. This makes it a more complete form of
revelation than the Torah (and the Psalter), but a more limited form of
revelation than the Qur’an. The Gospel thus indicates — to those who can
understand it — the fundamental truth that God is manifest in His
creation, even if it does not reveal the divine essence itself. At the same
time, the Gospel can be viewed as the cause of a grave error on the part
of Jesus’ people, for the followers of Jesus, reading literally the
Trinitarian formula with which it begins, took Jesus, Mary, and the Holy
Spirit as three gods. In keeping with the orthodox Islamic conception, al-
Jil1 views this doctrine as shirk, and criticises the Christians for declaring
God to have been incarnate (al-tajsim) and for comparing Him to His
creation (al-tashbih). Again, as in the orthodox conception, the fault for
this lies primarily with the Christians themselves for their misreading of
scripture, and not with Jesus, who taught them no such doctrines.

This, however, is only one side of the story. Looking at Christian

doctrine through the prism of his Ibn ‘Arabian Sufi metaphysics, al-Jilt
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acknowledges that there is a certain truth to it. Since the entirety of
creation is a locus for the divine manifestation, it is correct, esoterically
speaking, to say that God is manifest in Jesus, Mary, and the Holy Spirit.
And since the human being is the most perfect locus for the manifestation
of the divine attributes, it is correct, esoterically speaking, to say that God
appears within the world through man. Hence, from this perspective, it
can be said that the Christians are monotheists and servants of God. Yet
even from this perspective, it must still be acknowledged that the
Christians make a mistake, for they limit the divine manifestation to the
three persons of the Trinity, and thus ignore the basic truth that God is
manifest in all human beings and in all of creation. This basic truth, as al-
Jil1 sees it, is expressed time and again in the Qur’an, which is so much
more comprehensive than the Gospel that it can be said that the entire
Gospel is contained in only one Qur’anic verse. In this sense, the Gospel
also bears some responsibility for the Christians’ error. While the
Christians do not make the mistake made by the exoteric religious
scholars, who see only the aspect of God that is incomparable to creation
(al-tanzih), nevertheless, being blinded by their tajsim and tashbih they
still fail to appreciate the complete picture. Hence it must be said that
they are in error, even though they are, to a certain degree, also in the
right.**’

Al-J1lT’s discussion in this chapter often veers into original and,

from the orthodox Islamic perspective, dangerous territory, particularly

857 Al-JIIT’s ambivalent assessment of Christian doctrine accords with his statement
earlier in the book that those who have received the manifestation of the attribute of
divinity (tajalli sifat al-ulithiyyah) — among whom he counts himself — declare the
doctrines of all religions to be both right and wrong (yusawwib...wa-yukhatti’). See al-
Jil1 (1997a), 73.
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when he is discussing the hidden truth underlying Christian doctrine.*®
Nevertheless, it is also clear that he maintains the absolute supremacy of
Islam and the Qur’an — in both their ordinary and deeper metaphysical
senses — over Christianity and the Gospel. We can thus say that his Sufi
metaphysical perspective leads him to adopt a relatively benevolent and
even partially positive attitude towards Christianity, yet that he remains
within the framework of the orthodox Islamic view. These two aspects
become clear in the final chapter of the book, where he declares that the
Christians are “nearer than the past communities to the Real” and “nearer
than others to the Muhammadans”, thus implying both the relative
exaltedness of Christianity and the ultimate superiority of Islam.*” As
we have seen, the respective places of these religious communities in the
hierarchy of religions is largely a consequence, as al-Jil1 sees it, of the
relative completeness of — and their interpretations of — their respective
scriptures. Al-JilT assesses both of these matters through the prism of his
Sufi metaphysics. Once again, therefore, we see that for al-Jil1 it is only
through understanding the Sufi metaphysical theories of universal
theophany, the levels of existence, and the Perfect Man, that one can

understand the meaning of the Gospel and its place within sacred history.

88 See the earlier note on the view of the editor of the Cairo edition that certain
passages of this chapter must be the later additions of a heretic.
859 AL-J1lT (1997a), 260.
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Conclusion

The chapters of al-Insan al-kamil on the Qur’an, Torah, and
Gospel serve as a useful case study of al-Jili’s Ibn ‘Arabian Sufi
metaphysics. As this thesis has hopefully shown, a close reading of these
chapters gives us an insight both into the key elements of al-Jili’s
thought, and into a number of important issues such as how his Sufi
metaphysics determines his view of sacred history and the relation of his
thought to Sunni orthodoxy.

To begin with his Sufi metaphysics more generally, the three
chapters that we have looked at bear out the suggestions made in chapter
one, namely, that al-Jili’s thought revolves around the metaphysical
problem of the one and the many, and that he attempts to resolve this
issue via the Ibn ‘Arabian Sufi metaphysical theories of universal
theophany, the levels of existence, and the Perfect Man. These three
theories, in fact, determine his view of scripture and prophecy. Thus we
have seen how, in accordance with al-Jili’s theory of universal
theophany, he believes that each of the scriptures constitutes a form of
divine manifestation (f@jalli), being thus a “revelation” not only in the
narrow sense of a scripture or book revealed by God, but also in the
broader sense of being an unveiling of God Himself. Connected to this,
we have also seen how, in accordance with his theory of the levels of
existence, al-Jili deems each of the scriptures to correspond to a
particular level within the hierarchy of existence, and thus to be an
expression of a particular type of divine name or attribute, or even, in the

case of the Qur’an, of the divine essence itself. Furthermore, since the
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Perfect Man is defined in the Ibn ‘Arabian Sufi metaphysical lexicon as
the figure who is a locus of divine manifestation (mazhar), it follows that
he views the prophets Muhammad, Moses, and Jesus, the recipients or
mazahir of these tajalliyyat, as Perfect Men. Finally, it should also be
noted that al-Jili’s explication and interpretation of the contents of the
scriptures, and the doctrines that are drawn from them, is also determined
by these three key Sufi metaphysical concepts. This is true of his
interpretation of Qur’anic verses, of his reading of the contents of the
tablets of the Torah, and of his analysis of the true meaning of the
doctrine of the Trinity. In each case, his discussion takes us back to the
same key ideas, which provide a key to explaining the basic issue of the
one and the many.

This tendency of al-Jili’s to view the scriptures and prophets
through the prism of his Sufi metaphysics is reminiscent of Ibn ‘Arabi,
who similarly uses Qur’anic prophetic stories in his Fusis al-hikam as
gateways to a discussion of his Sufi metaphysical theories. Equally, the
three key Sufi metaphysical theories that underlie al-Jili’s view of the
scriptures are, as we saw in chapter one, highly Ibn ‘Arabian. This deep
influence of Ibn ‘Arabi on a thinker living in Yemen two hundred years
after him can be taken as an indicator of the extent of Ibn ‘Arabi’s impact
on the Sufi thought of the Later Middle Period. At the same time,
however, it would be wrong to view al-Jili as merely a duplicator of or
commentator on Ibn ‘Arabi’s thought. I have not come across a passage
in Ibn ‘Arabi’s writings (or in the works of his interpreters) in which he

applies his Sufi metaphysics to the various scriptures in so systematic
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and consistent a fashion as we find in these chapters of al-Insan al-
kamil *®° nor, as far as I know, does Ibn ‘Arabi ever engage with such
topics as the contents of the Torah or the Christian doctrine of the Trinity
in such a sustained way as does al-Jili. My thesis therefore bears out the
commonly made claims that al-JilT is both a more systematic writer than
Ibn ‘Arabi and a relatively independent-minded thinker.

While the chapters analysed here provide an overview of al-Jili’s
key Sufi metaphysical theories and the relationship of his thought to Ibn
‘Arab1’s, given that they are specifically concerned with the scriptures
they also give us some insight into his view of sacred history. It is clear
that, in line with the orthodox Islamic view of sacred history, al-Jili
views the revelation of the Qur’an, Torah, and Gospel as different

. . . 1
manifestations of a single phenomenon.™

In orthodox terms, they
constitute different instances of God’s “sending down” (fanzil) of the true
message to one of His prophets, who are thereafter commanded to
propagate this message to their people. In Sufi metaphysical terms, as
just noted, they constitute different types of “manifestation” (fajalli) of
the divine existence, the prophet to whom the scripture is revealed being
a locus of this manifestation (majla, mazhar).

At the same time, we are also able to draw out of al-Jili’s

discussion of the scriptures a hierarchy of scriptures, prophets, and

religions; indeed, al-Jil1 makes this hierarchy explicit on a number of

%% Though al-Qunawi does draw a tantalising parallel between “the universal divine
books” and the five divine presences (hadrar), he does not develop this connection. See
Todd (2014), 99.

861 A1-JilT’s position here has perhaps influenced the contemporary Egyptian historian of
religion and scholar of al-Jili’s thought Youssef Ziedan, who proposes that Judaism,
Christianity, and Islam constitute three manifestations (tajalliyyat) of a single religion
(diyanah). See Ziedan (2015), 18, 21.
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occasions. The hierarchy is based on the principle set out above, that
each of the scriptures represents a particular form of divine
manifestation. Since, according to the theory of the levels of existence,
some of these manifestations are more complete than others, which is to
say that they are fuller expressions of the divine names and attributes (or
essence), it follows that some of the scriptures are more complete than
others. Significantly, we find that the hierarchy of scriptures, prophets,
and religions that emerges from al-JilT’s discussion is fully in keeping
with the Qur’an-based, Sunni orthodox conception of sacred history,
even if its Sufi metaphysical expression and rationale are relatively
untypical. The Qur’an, as an expression of the divine essence, stands at
the top of the hierarchy of scriptures, followed by the Gospel, as an
expression of the names of the essence, and then the Torah, as an
expression of the attributive names.

In accordance with this hierarchy of scriptures, Muhammad
stands at the top of the hierarchy of prophets, for as the recipient of the
Qur’an he embodies the divine essence as well as all of the divine
attributes, and is thus the most perfect Perfect Man. In the chapter on the
Psalter, al-Jil1 gives a clear statement of the direct correspondence
between the hierarchy of scriptures and the hierarchy of prophets and the
superiority of Muhammad and the Qur’an within these hierarchies:

Know that in every book (kitab) that He sent down to a prophet

(nabi), He only put sciences ( ‘uliim) that were of the level of the

prophet’s knowledge of the divine wisdom (hikmah ilahiyyah), so

that the prophet would not be ignorant (/@ yajhal) of that which he
brought. For the books are distinguished (yatamayyiz) from one
another in superiority (al-afdaliyyah), to the degree that one

messenger (mursal) is distinguished from another in the view of
God — May He be exalted. For this reason, the Qur’an is the best
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of the books of God (afdal kutub Allah) — May He be exalted —

that were sent down upon his prophets (anbiyd’), because

Muhammad was the best of the messengers (afdal al-

mursalin).*®

As for Moses and Jesus, while al-J1lT excuses them for the errors
of their people, he nevertheless deems them to be lesser prophets and

Perfect Men than Muhammad,863

just as he deems the revelations or
manifestations that they received to be not as complete as the Qur’an.***
Indeed, though, as stated above, al-Jil1 suggests that Jesus and Moses are
Perfect Men, he never actually applies the term insan kamil to them,
reflecting his view that this title, properly speaking, should only be used
of Muhammad.

Finally, the superiority of the Qur’an and Muhammad means that
Muhammad’s people, the Muslims, are, in al-Jili’s view, the best
religious community,*® and his religion, Islam, the best of religions. And
just as the Gospel comes second in the hierarchy of scriptures, so too do
the Christians come second in the hierarchy of religious communities, for
though they committed the error of limiting the divine manifestation to
Jesus and the other persons of the Trinity, nevertheless, their (from an
exoteric perspective) mistaken doctrines of the Incarnation and the

Trinity enabled them to at least partially recognise the key Sufi

metaphysical truth that God becomes manifest in His creation and, most

862 AI-JTIT (1997a), 125.

863 If al-JilT’s description of his mystical ascension in chapter sixty-one is a guide, then it
can be said that he places Moses higher in the hierarchy of prophets than Jesus, for he
puts Moses in the sixth heaven (as in traditional accounts of the Prophet’s mi 7aj), and
Jesus in the fourth (as is relatively common in Sufi literature, though he is also often
placed in the second heaven). See al-Jilt (1997a), 237-238. Nevertheless, because the
revelation received by Jesus is more complete than that received by Moses, there is a
case to be made for saying that Jesus comes higher in the hierarchy of prophets.

864 Ibn “Arab takes a similar view. See ‘Afifi (1939), 72.

865 This phrase, which al-J1lT himself uses, is consciously meant to echo Q 3:110.
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completely, in mankind. The Jews, meanwhile, did not recognise this
truth, since Moses was commanded not to propagate the two tablets of
the Torah that contained the mysteries of “lordship” (rubiibiyyah) and
“power” (qudrah), which point to God’s appearance within mankind.
Judaism and the Jews thus come third in the hierarchy of religions and
religious communities.

Al-J11T’s insistence on the superiority of the Qur’an, Muhammad,
Islam, and the Muslims should not come as a surprise. Any other position
would have been unthinkable and unimaginable to a committed medieval
Sunni Muslim like him (as it was to Ibn ‘Arabl and most other pre-

modern Sufi thinkers),**®

given that the Qur’an, hadith, and wider Islamic
interpretative tradition insist on this point. Nevertheless, al-Jili’s
commitment to this orthodox Islamic view of sacred history and religious
difference bears spelling out, given the emphasis that some modern
authors place on the indifference of Sufi thinkers, particularly in the Ibn
‘Arabian tradition, to the distinctions between religions, in other words,

on their religious relativism, inclusivism or pluralism.*’ Far from being

unconcerned by religious difference, al-Ji1li’s discussion of the scriptures

866 See e.g. Ibn ‘Arabi (1946), 156; Keller (1996); Keller (1999), 189. For other Sufi
thinkers, see e.g. Keeler (2006), 210, 220-223, 245-246; Razi (1982), 157-178; Casewit
(2017), 257-259.

%7 See e.g. ‘Afifi (1939), 149-151; Hodgson (1974), 2:220; Schimmel (1978), 271;
Chittick (1994), esp. 1-12, 123-176; Lewisohn (2001); Cornell (2004); Akkach (2007),
107, 111, who refers specifically to al-JilT’s “Sufi ecumenism” and his belief in the
“transcendent unity of religions”; Geoffroy (2001), 182-193; Shah-Kazemi (2012), 29-
32, 35-36, 58-59; van Ess (2013), 31; Ebstein (2016). Many of these writers are
influenced by the Perennialist or Traditionalist philosophy, which advocates the
“transcendent unity of religions”. Some of them, such as Cornell and Ebstein, do
however acknowledge that Sufi thinkers insist on the superiority of Muhammad and
Islam within the overall context of a more inclusivist approach to religious difference. It
should also be noted that, somewhat ironically, the perspective of these modern
scholars, who are generally sympathetic to Ibn ‘Arabian Sufism, corresponds in one
sense at least with that of Ibn ‘Arabi’s critics. Thus Ibn Taymiyyah, for instance,
criticises Ibn ‘Arabi and his followers for their supposed belief in the “unity of
religions” (wahdat al-adyan). See Chodkiewicz (1999a), 102-103.
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instead presents us with a Sufi metaphysical conception of a hierarchy of
religions, with Islam at its summit. As such, the findings of this thesis
support Gershom Scholem’s view that “the prevailing conception of the
mystic as a religious anarchist who owes no allegiance to his religion
finds little support in fact. History rather shows that the great mystics
were faithful adherents of the great religions.”® Indeed, where al-Jili
comes closest to contradicting the orthodox Islamic conception of sacred
history, I think, is not in his discussion of the pre-Qur’anic religions and
their scriptures, but rather in his near deification of Muhammad, whose
body he deems to be a locus of the manifestation purified of all traces of
humanness, and in his notion that a type of prophecy continues after
Muhammad’s death, through the medium of the Perfect Men who
embody the Muhammadan Reality, an idea that would seem to contradict
the orthodox Sunni view that, following the golden age of the first three
generations of Muslims, Islamic history is marked by a near continuous
process of decline.*® These ideas do not, however, undermine the
hierarchy of religions, but if anything strengthen our sense of the
superiority of Muhammad and Islam.*”

Furthermore, it should be emphasised that, even when al-Jili does
appear to adopt a more benevolent view of other religions by recognising

that their scriptures point towards underlying metaphysical truths, he

868 Scholem (1974), 26.

%9 For this aspect of the orthodox view of history, see van Gelder (2017). For the
critique by Ibn Taymiyyah of the Ibn ‘Arabian notion that a form of prophecy
continues, via the friends of God, after Muhammad’s death, see Knysh (1999), 105-106;
Sarrio (2011), 282-283; Chodkiewicz (1999a), 103.

%7% Thus Hodgson (1974), 2:451: “This exaltation of Muhammad expressed a hardening
communalism which looked less to the eternal islam that could appear, as the Qur’an
makes clear, in any community, and more to the historical community in which islam
was made most perfect; by the Middle Periods, the other communities were felt to be
mere relics of the past, not very relevant to real life anyway.”
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shows little interest in actual Judaism or Christianity, the actual
scriptures used by the Jews and Christians, and therefore in interreligious
relations in this world.®”’ Rather, the Jews and Christians whom he talks
about are Qur’anic archetypes, dwelling in the intellectual realm of
sacred history. Similarly, the Torah and Gospel seem to be relevant to
him principally insofar as they, like the subjects of many of the other
chapters of al-Insan al-kamil, are Qur’anic themes, which thus need to be
defined and interpreted, al-Insan al-kamil being, as suggested in the
introduction, a kind of lexicon of key Sufi metaphysical terms, many of
which are taken from the Qur’an. While some contemporary scholars,
such as Vincent Cornell, may wish to construct out of aspects of al-Jili’s
Sufi metaphysics an ‘on-the-ground’ religious pluralism, it is important
to recognise that this is a modern exegetical development. As I have tried
to stress here, al-Jili’s primary interest is rather in the elaboration of his
broader Ibn ‘Arabian Sufi metaphysics, and it is therefore as a Sufi
metaphysical theorist, not as a theorist of interreligious relations, that he
should primarily be viewed. This is not to say that his Sufi metaphysical
theories necessarily have no relevance for interreligious issues, or that
they might not validly serve as a theoretical basis for a contemporary
elaboration of a theory of interreligious relations, such as that conceived
by Cornell. The point is only that al-J1li’s own principal concern is in the
metaphysical problem of the one and the many — to which his theories of

universal theophany, the levels of existence, and the Perfect Man

871 1t should be noted that, in the final chapter of the book, al-Jili does display some

interest in lived Judaism and Christianity, through his discussion of Jewish and
Christian rituals and festivals. See al-J1l1 (1997a), 259-261. This interest does not come
through, however, in his chapters on the scriptures.
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constitute an attempt at an answer — and that his view of the scriptures,
prophets and religions ensues from those theories.

My presentation of al-Jili’s thought has necessarily been a
preliminary one. Even on the topic of his view of sacred history and other
religions there is more to say, based, for instance, on the final chapter of
al-Insan al-kamil, on “All of the religions and forms of worship” (sa’ir
al-adyan wa-al- ‘ibadat), in which al-Jil1 sets out the doctrines and rites

872 All other aspects of his Sufi

of the different religions known to him.
metaphysics also await further investigation and analysis. This thesis has
hopefully made clear, however, the value of closely studying al-Jili’s

work, and its relevance for wider debates pertaining to Ibn ‘Arabian Sufi

thought.

872 See ibid., 252-280; Morrissey (2018).
315



Bibliography

- Abdel-Kadir, Ali Hassan (2013). The Life, Personality
and Writings of Al-Junayd. Selangor, Malaysia: Islamic
Book Trust.

- Abrahamov, Binyamin (2002). Anthropomorphism and
interpretation of the Qur’an in the theology of al-Qdsim
ibn Ibrahim: Kitab al-Mustarshid. Leiden: Brill.

- Abrahamov, Binyamin (2006). “Signs.” Encyclopaedia of
the Qur’an, vol. 5. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 2-11.

- Abrahamov, Binyamin (2014). Ibn al-‘Arabi and the
Sufis. Oxford: Anqa Publishing.

- Abi Dawid, Sulayman (2001). Sunan Abi Dawud. Edited
by Muhammmad ‘Abd al-‘Aziz Khalidi. Beirut: Dar al-
Kutub al-‘ilmiyyabh.

- Abi Zayd, Nasr Hamid (1983). Falsafat al-ta’'wil: dirdasah
fi ta’wil al-Qur’an ‘ind Muhyt al-din Ibn ‘Arabi. Beirut:
Dar al-Tanwir.

- Abi Zayd, Nasr Hamid (1993). Al-Ittijah al-‘aqlt fi al-
tafsir: dirasah fi qadiyyat al-majaz fi al-Qur’an ‘ind al-
Mu ‘tazilah. Beirut: Dar al-Tanwir.

- Abi Zayd, Nasr Hamid (2006). Hakadha takallama Ibn

‘Arabi. Casablanca; Beirut: Dar al-ThaqafT al-‘Arab.

316



Adamson, Peter (2002). The Arabic Plotinus: A
Philosophical Study of the ‘Theology of Aristotle’.
London: Duckworth.

Adamson, Peter (2007). A/-Kindi. New York; Oxford:
Oxford University Press.

Adamson, Peter (2013). “From the Necessary Existent to
God.” Interpreting Avicenna: Critical Essays. Edited by
idem. Cambridge: Cambridge University Press, pp. 170-
189.

Adang, Camilla (1996). Muslim Writers on Judaism and
the Bible: From Ibn Rabban to Ibn Hazm. Leiden: Brill.
Adang, Camilla (2006). “Torah.” Encyclopaedia of the
Qur’an, vol. 5. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 300-311.

Addas, Claude (1993). The Quest For the Red Sulphur.
Translated by David Streight. Cambridge: Islamic Texts
Society.

Addas, Claude (2009), ““At the distance of two bows’
length or even closer”: The figure of the Prophet in the
work of ‘Abd al-Karim al-Jil1.” Journal of the Muhyiddin
Ibn ‘Arabi Society 45, pp. 65-88, 46, pp. 1-26.

‘Afifi, Abu al-‘Ald (1939). The Mystical Philosophy of
Muhyid Din Ibnul ‘Arabi. Cambridge: The University

Press.

317



‘Afift, Abt al-‘Ala (1963). “Chapter XX: Ibn ‘Arabi.” 4
History of Muslim Philosophy, volume 1. Edited by Mian
Mohammed Sharif. Wiesbaden: Harrassowit, pp. 398-420.
‘Afift, Abi al-‘Ald (1969a). “Ibn ‘Arabi fi dirasati.” Al-
Kitab al-tidhkart Muhy al-din Ibn ‘Arabi: fi al-dhikra al-
mi’'wiyyah al-thaminah li-miladihi. Edited by Ibrahim
Madkdir. Cairo: al-Hay’ah al-Misriyyah al-‘ammah li-al-
kitab, pp. 3-34.

‘Afift, Abi al-‘Alad (1969b). “Al-A‘yan al-thabitah” fr
madhhab Ibn ‘Arabi wa-“al-ma‘dumdat” fi madhhab al-
Mu ‘tazilah.” Al-Kitab al-tidhkari Muhy al-din Ibn ‘Arabi:
fi al-dhikra al-mi’wiyyah al-thaminah li-miladihi. Edited
by Ibrahim Madkir. Cairo: al-Hay’ah al-Misriyyah al-
‘ammabh li-al-kitab, pp. 183-208.

Ahmed, Shahab (2016). What is Islam? The Importance of
Being Islamic. Princeton, NJ: Princeton University Press.
Akasoy, Anna (2011). “What is Philosophical Sufism?” In
the Age of Averroes: Arabic Philosophy in the
Sixth/Twelfth Century. Edited by Peter Adamson. London,;
Turin: Warburg Institute, pp. 229-249.

Akkach, Samir (2007). ‘Abd al-Ghani al-Nabulusi: Islam
and the Enlightenment. Oxford: Oneworld Publications.
Akkach, Samir (2010). Letters of a Sufi Scholar: The
Correspondence of ‘Abd al-Ghani al-Nabulusi. Leiden:

Brill.

318



Ali, Abdullah Yusuf (1946). The Holy Qur-an: Text,
Translation and Commentary. New York: Hafner Pub.
Co..

Algar, Hamid (1991). “Reflections of Ibn ‘Arabi in Early
Nagshbandi Tradition.” Journal of the Muhyiddin Ibn
‘Arabi Society 10, pp. 45-66.

Allison, Dale C. (2005). “Biblical Literature: New
Testament.” Encyclopedia of Religion, second edition,
vol. 2. Edited by Lindsay Jones. Detroit: Macmillan
Reference USA, pp. 905-923.

Amir-Moezzi, Mohammad A. (1994). The Divine Guide
in Early Shi‘ism: The Sources of Esotericism in Islam.
Translated by David Streight. Albany, NY: State
University of New York Press.

Amir-Moezzi, Mohammad A. (2011). The Spirituality of
Shi ‘i Islam: Beliefs and Practices. London: 1.B. Tauris.
Amir-Moezzi, Mohammad A. (2016). The Silent Qur’an
& the Speaking Qur’an: Scriptural Sources of Islam
Between History and Fervor. Translated by Eric Ormsby.
New York: Columbia University Press.

Anawati, Georges C. & Gardet, Louis (1961). Mystique
musulmane: aspects et tendances, expériences et

techniques. Paris: J Vrin.

319



Ansari, ‘Abd Allah (1977). Manazil al-sa’irin ila al-haqq
jalla sha’nuh. Edited by Ibrahim ‘Awad. Cairo: Maktabat
Ja‘far al-hadithah.

Arkoun, Mohammed (2006). Islam: To Reform or
Subvert? London: Saqi Essentials.

Arnaldez, Roger (1986a). “Kidm.” FEncyclopaedia of
Islam, second (new) edition, vol. 5. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
95-99.

Arnaldez, Roger (1986b). “Lahtit and nasit.”
Encyclopaedia of Islam, second (new) edition, vol. 5.
Edited by B. Lewis, V.L. Ménage, Ch. Pellat and J.
Schacht. Leiden: Brill, pp. 611-614.

Asani, Ali  (2002). “Family of the Prophet.”
Encyclopaedia of the Qur’an, vol. 2. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 176-177.

Ash‘ari. Abu al-Hasan (1953). The theology of al-Ash ‘ari:
the Arabic texts of al-Ash ‘art’s Kitab al-Luma’ and Risalat
Istihsan al-khawd fi ‘ilm al-kalam. Edited by Richard
McCarthy. Beirut: Impr. catholique.

Atlagh, Riyadh (1992). “Le point et la ligne: Explication
de la Basmala par la science des lettres chez ‘Abd al-
Karim al-Gili (m. 826 h.).” Bulletin d’études orientales
44, special edition: Sciences occultes et islam, pp. 161-

190.

320



Atlagh, Riyadh (2000). Contribution a ['étude de la
pensée mystique d'lbn ‘Arabi et son école a travers
l'oeuvre de ‘Abd al-Karim al-Jili. Doctoral thesis, Ecole
pratique des hautes études.

Attas, Syed M.N. (1970). The Mysticism of Hamzah
Fansiri. Kuala Lumpur: University of Malaya Press.
Attas, Syed M.N. (1999). “The Meaning and Experience
of Happiness in Islam.” Consciousness and Reality:
Studies in Memory of Toshihiko Izutsu. Edited by Jalal al-
Din Ashtiyani. Leiden: Brill, pp. 59-78.

Ayoub, Mahmoud (1978). Redemptive Suffering in Islam:
A Study of the Devotional Aspects of ‘Ashiira’ in Twelver
Shi ‘ism. The Hague: Mouton.

Ayoub, Mahmoud (1988). “The Speaking Qur’an and the
Silent Qur’an: A Study of the Principles and Development
of Imami Tafsir.” Approaches to the History of the
Interpretation of the Qur’an. Edited by Andrew Rippin.
Oxford: Clarendon Press, pp. 177-198.

Baghdadi, Isma‘il (1951-1955). Hidayat al-‘arifin: asma’
al-mu’allifin wa-athar al-musannafin, in two volumes.
Istanbul: Wikalat al-Ma“arif.

Baljon, J.M.S. (1986). Religion and Thought of Shah Walt
Allah Dihlawi: 1703-1762. Leiden: Brill.

Barton, John (2005). “Moses From a Christian

Perspective.” Abraham’s Children: Jews, Christians and

321



Muslims in Conversation. Edited by Richard Harries,
Norman Solomon and Timothy Winter. London; New
York: T&T Clark, pp. 49-54.

Bashir, Shahzad (2011). Sufi Bodies: Religion and Society
in Medieval Islam. New York: Columbia University Press.
ben Yashar, Menachem (1997). “And 1 Will Harden the
Heart of Pharaoh.” Bar-Ilan University, Daf Parashat
Hashavua (Study Sheet on the Weekly Torah Portion),
accessed via

https://www.biu.ac.il/JH/Parasha/eng/vaera/yashar.html

on 23/1/18.

Berenbaum, Michael & Skolnik, Fred (eds.) (2007).
“Tablets of the Law.” Encyclopaedia Judaica, vol. 19.
Detroit: Macmillan Reference USA in assoc. with Keter
Pub. House, p. 425.

Berjak, Rafik (2006). “Bashar.” The Qur’an: An
Encyclopaedia. Edited by Oliver Leaman. London:
Routledge, p. 115.

Bonebakker, Seger A. (2002). “Tawriya.” Encyclopaedia
of Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, p. 395-396.

Borrmans, Maurice (2004). “Resurrection.”
Encyclopaedia of the Qur’an, vol. 4. Edited by Jane

Dammen McAuliffe. Leiden: Brill, pp. 434-436.

322



Bosnawi, ‘Abd Allah (1996). Kitab al-gira al-rihi al-
mamdid li-al-adyaf al-waridin min maratib al-wujid.
Edited by ‘Abd Allah Qartal. Bursa (no publisher listed.
Bowering, Gerhard (1980). The Mpystical Vision of
Existence in Classical Islam: The Qur’anic hermeneutics
of the Sufi Sahl At-Tustari (d. 283/896). Berlin, New
York: De Gruyter.

Bowering, Gerhard (1991). “The Qur’an Commentary of
al-Sulam1.” Islamic Studies Presented to Charles J.
Adams. Edited by Wael Hallaq and Donald Little. Leiden:
Brill, pp. 41-56.

Bowering, Gerhard (2002). “God and his Attributes.”
Encyclopaedia of the Qur’an, vol. 2. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 316-331.
Bowering, Gerhard (2003). “The Scriptural ‘Senses’ in
Medieval Qur’an Exegesis.” With Reverence for the
Word: Medieval Scriptural Exegesis in Judaism,
Christianity, and Islam. Edited by Jane Dammen
McAuliffe, Barry Walfish and Joseph Goering. Oxford:
Oxford University Press, pp. 346-365.

Brinner, William M. (1986). “An Islamic Decalogue.”
Studies in Islamic and Judaic Traditions. Edited by
William M. Brinner and Stephen D. Ricks. Atlanta:

Scholars Press, pp. 67-84.

323



Brockelmann, Carl (1943-1949). Geschichte der
Arabischen Litteratur, in two volumes. Leiden: Brill.
Brown, Jonathan A.C. (2012). “The Rules of Matn
Criticism: There Are No Rules.” Islamic Law and Society
19, pp. 356-396.

Brown, Jonathan A.C. (2015). Misquoting Muhammad.:
The Challenge and Choices of Interpreting the Prophet’s
Legacy. London: Oneworld Academic.

Brown, Jonathan A.C. (2018). Hadith: Muhammad'’s
Legacy in the Medieval and Modern World. London:
Oneworld.

Buhl, Frants [Welch, Alford T.] (1993). “Muhammad: 1.
The Prophet’s Life and Career.” Encyclopaedia of Islam,
second (new) edition, vol. 7. Edited by B.Lewis, Ch.
Pellat and J. Schacht. Leiden: Brill, pp. 360-376.

Bukhari, Muhammad (1862-1908). Le recuiel des
traditions mahométanes, in four volumes. Leiden: Brill.
Burge, Stephen R. (2012). Angels in Islam: Jalal al-Din
al-Suyuti’s al-Haba'’ik fi akhbar al-mald’ik. London; New
York: Routledge.

Burton, John (2001). “Abrogation.” Encyclopaedia of the
Qur’an, vol. 1. Edited by Jane Dammen McAuliffe.

Leiden: Brill, pp. 11-19.

324



Casewit, Yousef (2017). The Mystics of al-Andalus: Ibn
Barrajan and Islamic Thought in the Twelfth Century.
Cambridge: Cambridge University Press.

Chelhod, Joseph (ed.). (1984). L ’Arabie du sud: histoire et
civilisation, in three volumes. Paris: Maisonneuve et
Larose.

Chittick, William (1978). “The Last Will and Testament
of Ibn ‘Arabi’s Foremost Disciple, Sadr al-Din Qunawi.”
Sophia Perennis 4, no. 1, pp. 43-58.

Chittick, William (1982). “The Five Divine Presences:
From al-Qunaw1 to al-Qaysari.” The Muslim World 72,
no. 2, pp. 107-128.

Chittick, William (1983). The Sufi Path of Love: The
Spiritual Teachings of Rumi. Albany, NY: State
University of New York Press.

Chittick, William (1989). The Sufi Path of Knowledge:
Ibn al-‘Arabi’s Metaphysics of Imagination. Albany, NY:
State University of New York Press.

Chittick, William (1994). Imaginal Worlds. Ibn al- ‘Arabt
and the Problem of Religious Diversity. Albany, NY:
State University of New York Press.

Chittick, William (1998). The Self-Disclosure of God:
Principles of Ibn al-‘Arabi’s Cosmology. Albany, NY:

State University of New York Press.

325



Chittick, William (2004). “The Central Point: Qunawi’s
Role in the School of Ibn ‘Arabil.” Journal of the
Muyiddin Ibn ‘Arabi Society 35, pp. 25-45.

Chittick, William (2012). In Search of the Lost Heart:
Explorations in Islamic Thought. Edited by Mohammed
Rustom, Atif Khalil and Kazuyo Murata. Albany, NY:
State University of New York Press.

Chodkiewicz, Michel (1993a). An Ocean Without a
Shore: Ibn ‘Arabi, the Book, and the Law. Translated by
David Streight. Albany, NY: State University of New
York Press.

Chodkiewicz, Michel (1993b). “The Vision of God
according to Ibn ‘Arabi.” Prayer and Contemplation, a
special issue of the Journal of the Muhyiddin Ibn ‘Arabi
Society 14, pp. 53-67.

Chodkiewicz, Michel (1999a). “Le procés posthume d’Ibn
‘Arab1.” Islamic Mysticism Contested. Edited by Frederick
de Jong and Bernd Radtke. Leiden: Brill, pp. 93-123.
Chodkiewicz, Michel (1999b). Seal of Saints:
Prophethood and Sainthood in the Doctrine of Ibn ‘Arabi.
Translated by Liadain Sherrard. Cambridge: Islamic Texts
Society.

Clarke, Linda (2005). “The Rise and Decline of Tagiyya
in Twelver Shi'ism.” Reason and Inspiration in Islam:

Theology, Philosophy and Mysticism in Muslim Thought.

326



Essays in honour of Hermann Landolt. Edited by Todd
Lawson. London; New York: 1.B. Tauris, pp. 46-63.

Cohen, S. Mark (2016). “Aristotle’s Metaphysics.” The
Stanford Encyclopaedia of Philosophy, online edition.

Accessed via https://plato.stanford.edu/entries/aristotle-

metaphysics/ on 18/1/18.

Cook, Michael (2000). Commanding Right and
Forbidding Wrong in Islamic Thought. Cambridge:
Cambridge University Press.

Corbin, Henry (1972). Mundus Imaginalis, Or, The
Imaginary and the Imaginal. Dallas: Spring Publications.
Corbin, Henry (1993). History of Islamic Philosophy.
Translated by Liadain Sherrard and Philip Sherrard.
London: Kegan Paul.

Cornell, Vincent (1998). Realm of the Saint: Power and
Authority in Moroccan Sufism. Austin, Texas: University
of Texas Press.

Cornell, Vincent (2004). “Practical Sufism. An Akbarian
Foundation for a Liberal Theology of Difference.”
Journal of the Muhyiddin Ibn ‘Arabi Society 36, pp. 59-
84.

Crone, Patricia & Hinds, Martin (2003). God’s Caliph:
Religious Authority in the First Centuries of Islam.

Cambridge: Cambridge University Press.

327



Crone, Patricia. “No Compulsion in religion: Q. 2:256 in
Medieval and Modern Interpretation.” Le shi‘isme
imamite quarante ans apres. hommage a Etan Kohlberg.
Edited by Mohammad Ali Amir-Moezzi, Mei’r Mikha’el
Bar-Asher and Simon Hopkins. Turnhout: Brepols, pp.
131-178.

Dagli, Caner (2016). Ibn al-‘Arabi and Islamic
Intellectual Culture: From Mpysticism to Philosophy.
London: Routledge.

Dan, Joseph (1988). Gershom Scholem and the Mystical
Dimension of Jewish History. New York; London: New
York University Press.

Dien, Mawil Y. (2000). “‘Ukuba.” Encyclopaedia of
Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 799-800.

de Boer, Tjitze J. (1965). “Djism”. Encyclopaedia of
Islam, second (new) edition, vol. 2. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
553-555.

de Manhar, Nurho (tr.) (1980). Zohar (Bereshith-
Genesis): An Expository Translation from Hebrew. San
Diego, CA: Wizards Bookshelf.

de Vaux, Carra [Anawati, Georges C.] (1971). “Indjil.”

Encyclopaedia of Islam, second (new) edition, vol. 3.

328



Edited by B. Lewis, V.L. Ménage, Ch. Pellat and J.
Schacht. Leiden: Brill, pp. 1205-1208.

Dhanani, Alnoor (2016). “Al-Mawagif fi ‘ilm al-kalam by
‘Adiid al-Din al-Iji (d. 1355), and Its Commentaries.” The
Oxford Handbook of Islamic Philosophy. Edited by
Khaled El-Rouayheb and Sabine Schmidtke. New York:
Oxford University Press, pp. 375-396.

Digby, Simon (1990). “The Sufi Shaykh and the Sultan: A
Conflict of Claims to Authority in Medieval India.” Iran
28, no. 1, pp. 71-81.

Dreyfus, Hubert L. & Kelly, Sean D. (2011). A/l Things
Shining: Reading the Western Classics to Find Meaning
in a Secular Age. New York: Free Press.

Eaton, Richard (1993). The Rise of Islam and the Bengal
Frontier, 1204-1760. Berkeley; London: University of
California Press.

Ebstein, Michael (2010). “Secrecy in the Isma‘ili
Tradition and in the Mystical Thought of Ibn al-‘Arabi.”
Journal Asiatique 298, no. 2, pp. 303-343.

Ebstein, Michael (2014). Mysticism and Philosophy in al-
Andalus: Ibn Masarra, Ibn al-‘Arabi and the Isma ‘ilr
Tradition. Leiden: Brill.

Ebstein, Michael (2016). ““Religions, Opinions, and
Beliefs Are Nothing but Roads and Paths...While the

Goal is One”: Between Unity and Diversity in Islamic

329



Mysticism.” Accusations of Unbelief in Islam: A
Diachronic Perspective on Takfir. Edited by Camilla
Adang, Hassan Ansari, Maribel Fierro and Sabine
Schmidtke. Leiden: Brill, pp. 488-533.

Eichner, Heidrun (2016). “Handbooks in the Tradition of
Later Eastern Ash‘arism.” The Oxford Handbook of
Islamic Theology. Oxford: Oxford University Press, pp.
494-514.

Ernst, Carl (1985). “Controversies Over Ibn al-‘Arabi’s
Fusiis: The Faith of Pharaoh.” Islamic Culture 59, pp.
259-266.

Fahd, Toufic (1997). “Sihr.” Encyclopaedia of Islam,
second (new) edition, vol. 9. Edited by C. E. Bosworth, E.
van Donzel, W. P. Heinrichs and G. Lecomte. Leiden:
Brill, pp. 567-571.

Faultless, Julian (2012). “Jawhar and Dhat in Some
Medieval Arabic Philosophers (or, On ‘Dhis and Dhat’).”
Medieval Arabic Thought: Essays in Honour of Fritz
Zimmermann. Edited by Rotraud Hansberger, Afifi al-
Akiti and Charles Burnett. London: Warburg Institute
Studies and Texts, pp. 41-52.

Fierro, Maribel (1992). “The Treatises Against
Innovations (kutub al-bida ‘). Der Islam 69, no. 2, pp. 204-

246.

330



Freeden, Michael (2003). Ideology: A Very Short
Introduction. Oxford: Oxford University Press.
Friedmann, Yohanan (1989). Prophecy Continuous:
Aspects of Ahmadi Religious Thought and Its Medieval
Background. Berkeley; London: University of California
Press.

Friedmann, Yohanan (2003). Tolerance and Coercion in
Islam: Interfaith Relations in the Muslim Tradition.
Cambridge: Cambridge University Press.

Frolov, Dmitry V. (2002). “Freedom and Predestination.”
Encyclopaedia of the Qur’an, vol. 2. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 267-271.

Gardet, Louis (1960). “‘Alam.” Encyclopaedia of Islam,
second (new) edition, vol. 1. Edited by H.A.R. Gibb, J.H.
Kramers, E. Lévi-Provencal and J. Schacht. Leiden: Brill,
pp- 349-352.

Gardet, Louis (1978a). “Al-Kada’ wa-1-Kadar.”
Encyclopaedia of Islam, second (new) edition, vol. 5.
Edited by C. E. Bosworth, E. van Donzel, B. Lewis and
Ch. Pellat. Leiden: Brill, pp. 365-367.

Gardet, Louis (1978b). “Karama.” Encyclopaedia of
Islam, second (new) edition, vol. 5. Edited by C. E.
Bosworth, E. van Donzel, B. Lewis and Ch. Pellat.

Leiden: Brill, pp. 615-616.

331



Gellman, Jerome (2014). “Mysticism.” The Stanford
Encyclopaedia of Philosophy, online edition. Accessed via

https://plato.stanford.edu/entries/mysticism/ on 6/02/18.

Geoffroy, Eric (1999). “De I’influence d’Ibn ‘Arabi sur
I’école  shadhilie (époque mamelouk): premiers
jalons.” Horizons maghrébins 41, pp. 83-90.

Geoffroy, Eric (2001). Introduction to Sufism: The Inner
Path of Islam. Translated by Roger Gaetani. Bloomington,
IN: World Wisdom.

Ghazzi, Muhammad (2012). Intimate Invocations: Al-
Ghazzi’s Biography of ‘Abd al-Ghani al-Nabulusi (1641-
1731). Leiden: Brill.

Gilliot, Claude (2002). “Exegesis of the Qur’an: Classical
and Medieval.” Encyclopaedia of the Qur’an, vol. 2.
Edited by Jane Dammen McAuliffe. Leiden: Brill, pp. 99-
124.

Gimaret, Daniel (1993). “Al-Milal wa’l-nihal.”
Encyclopaedia of Islam, second (new) edition, vol. 7.
Edited by C. E. Bosworth, E. van Donzel, W.P. Heinrichs
and Ch. Pellat. Leiden: Brill, pp. 54-55.

Gimaret, Daniel (1997a). “Sifa.” Encyclopaedia of Islam,
second (new) edition, vol. 9. Edited by C. E. Bosworth, E.
van Donzel, W. P. Heinrichs and G. Lecomte. Leiden:

Brill, pp. 551-552.

332



Gimaret, Daniel (1997b). “Shirk.” Encyclopaedia of
Islam, second (new) edition, vol. 9. Edited by C. E.
Bosworth, E. van Donzel, W. P. Heinrichs and G.
Lecomte. Leiden: Brill, pp. 484-486.

Gimaret, Daniel (1997¢). “Shafa‘a.” Encyclopaedia of
Islam, second (new) edition, vol. 9. Edited by C. E.
Bosworth, E. van Donzel, W. P. Heinrichs and G.
Lecomte. Leiden: Brill, pp. 177-179.

Gimaret, Daniel (2000a). “Tawhid.” Encyclopaedia of
Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, p. 389.

Gimaret, Daniel (2000b). “Tanasukh.” Encyclopaedia of
Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 181-183.

Goichon, Amélie M. (1938). Lexique de la langue
philosophique d’Ibn Sind (Avicenne). Paris: Desclée de
Brouwer.

Goichon, Amélie M. (1971). “Hikma.” Encyclopaedia of
Islam, second (new) edition, vol. 3. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
377-378.

Goldziher, Ignaz (1913). “‘Abd al-Karim al-Djili.”

Encyclopaedia of Islam, first edition, vol. 1. Edited by M.

333



Th. Houtsma, T. W. Arnold, R. Basset. Leiden; Brill, pp.
46-47.

Goldziher, Ignaz; van Arendonk, Cornelis; Tritton, Arthur
S. (1960). “Ahl al-Bayt.” Encyclopaedia of Islam, second
(new) edition, vol. 1. Edited by H.A.R. Gibb, J.H.
Kramers, E. Lévi-Provencal and J. Schacht. Leiden: Brill,
pp- 257-258.

Goodenough, Erwin R. (1969). By Light, Light: The
Mystic Gospel of Hellenistic Judaism. Amsterdam: Philo
Press.

Graham William A. (1977). Divine Word and Prophetic
Word in Early Islam: A Reconsideration of the Sources,
With Special Reference to the Divine Saying or Hadith
qudsi. The Hague: Mouton.

Griffith, Sidney H. (1982). “The Concept of al- ‘ugnim in
‘Ammar al-Basri’s Apology for the Doctrine of the
Trinity.” Actes du premier congres international d’études
arabes chrétiennes (Goslar, septembre 1980). Edited by
Khalil Samir. Rome: Pontificium Institutum Studiorum
Orientalium.

Griffith, Sidney H. (2001). “Christians and Christianity.”
Encyclopaedia of the Qur’an, vol. 1. Edited by Jane

Dammen McAuliffe. Leiden: Brill, pp. 307-316.

334



Griffith, Sidney H. (2002a). “Gospel.” Encyclopaedia of
the Qur’an, vol. 2. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 342-343.

Griffith, Sidney H. (2002b). The Beginnings of Christian
Theology in Arabic: Muslim-Christian Encounters in the
Early Islamic Period. Aldershot: Ashgate.

Griffith, Sidney H. (2008). The Church in the Shadow of
the Mosque: Christians and Muslims in the World of
Islam. Princeton, N.J.; Oxford: Princeton University
Press.

Gril, Denis (2006). “Le corps du Prophete.” Revues des
mondes musulmans et de la Méditerranée 113-114, Le
corps et le sacré en Orient musulman. Edited by Catherine
Mayeur-Jaouen and Bernard Heyberger. Online edition
(no page numbers). Accessed via

http://journals.openedition.org/remmm/2966 on 22/1/18.

Gruenwald, Ithamar (1980). Apocalyptic and Merkavah
Mysticism. Leiden: Brill.

Hajj1 Khalifah (1835-1858). Kashf al-zuniin ‘an asami al-
kutub  wa-al-funiin ~ [Lexicon  bibliographicum et
encyclopcedicum a Mustafa Ben Abdallah Katib Jelebi
dicto et nomine Haji Khalfa celebrato compositum : ad
codicum vindobonensium, parisiensium et berolinensis,

fidem primum], in seven volumes. Edited by Gustav

335



Flugel. Leipzig: The Oriental Translation Fund for Great
Britain and Ireland.

Hakim, Su‘ad (1981). Al-Mu ‘jam al-sifi: al-hikmah fi
hudiid al-kalimah. Beirut: Dandarah li-al-taba‘ah wa-al-
nashr.

Hallaj, al-Husayn (1913). Kitab al-tawasin. Edited and
translated by Louis Massignon. Paris: Geuthner.

Hawting, Gerald R. (1999). The Idea of Idolatry and the
Emergence of Islam: From Polemic to History.
Cambridge: Cambridge University Press.

Hawting, Gerald R. (2006). “Worship.” Encyclopaedia of
the Qur’an, vol. 5. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 555-557.

Hibshi, ‘Abd Allah M. (1976). Al-Sifiyyah wa-al-fugaha’
fi al-Yaman. Sana’a: Tawzi‘ maktabat al-jil al-jadid.
Hodgson, Marshall (1955). “How Did the Early Shi‘a
Become Sectarian?” Journal of the American Oriental
Society 75, no. 1, pp. 1-13.

Hodgson, Marshall (1974). The Venture of Islam:
Conscience and History in a World Civilization, in three
volumes. Chicago; London, University of Chicago Press.
Hoffman, Valerie (1992). “Devotion to the Prophet and
His Family in Egyptian Sufism.” International Journal of

Middle East Studies 24, no. 4, pp. 615-637.

336



Hoffman, Valerie (1999). “Annihilation in the Messenger
of God: The Development of a Sufi Practice.”
International Journal of Middle East Studies 31, no. 3, pp.
351-69.

Hoover, Jon. (2016). *“ Fitra.” Encyclopaedia of Islam,
third edition (online). Edited by Kate Fleet, Gudrun
Kriamer, Denis Matringe, John Nawas and Everett Rowon.
Leiden: Brill. Accessed via http://ezproxy-

prd.bodleian.ox.ac.uk:2134/entries/encyclopaedia-of-

islam-3/fitra-

COM _27155?s.num=0&s.f.s2_parent=s.f.book.encyclopa

edia-of-islam-3&s.g=fitra on 18/1/18.

Horovitz, Josef (1936). “Nabi.” Encyclopaedia of Islam,
first edition, vol. 3. Edited by M. Th. Houtsma, A. J.
Wensinck, E. Levi-Provengal. Leiden: Brill, pp. 802-803.
Horovitz, Josef [Firestone, Reuben] (2002). “Zabir.”
Encyclopaedia of Islam, second (new) edition, vol. 11. P.
J. Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 372-373.

Horwitz, Daniel M. (2016). 4 Kabbalah and Jewish
Mysticism Reader. Philadelphia: Jewish Publication
Society.

Hourani, Albert (2013). A History of the Arab Peoples
(updated edition). Introduced by Malise Ruthven. London:

Faber & Faber.

337



Hujwirt, ‘Al1 (1911). Kashf al-mahjiib: the oldest Persian
treatise on Sufiism. Translated by Reynold Alleyne
Nicholson. Leiden: Brill.

Ibn al-Ahdal, al-Husayn (1964). Kashf al-ghita’ ‘an
haqd’iq al-tawhid wa- ‘aqd’id al-muwahhidin wa-dhikr al-
a’immah al-ash‘ariyyin wa-man khalafahum min al-
mubtadi‘in wa-bayan hal 1bn ‘Arabi wa-attiba ‘ihi al-
mariqin. Tunis: Ahmad Bakir Mahmid.

Ibn ‘Arabi (1946). Fusis al-hikam. Edited by Abi al-‘Ala
‘Afifl. Beirut: Dar al-Kitab al-‘Arabi.

Ibn ‘Arabi (1972-1992). Al-Futithat al-makkiyyah, in 14
volumes. Edited by ‘Uthman Yahya. Cairo: al-Hay’ah al-
Misriyyah al-‘ammah li-al-kitab.

Ibn ‘Arabi (1988). Les illuminations de la Mecque = The
Meccan Illluminations = al-Futuhat al-Makkiyya. Edited
and translated by William Chittick and Michel
Chodkiewicz. Paris: Sindbad.

Ibn Battutah (1958-2000). The travels of Ibn Battuta, A.D.
1325-1354, in five volumes. Translated by H.A.R Gibb.
Cambridge: the Haklyut Society from the University
Press.

Ibn al-Dayba‘, ‘Abd al-Rahman (1982). Al-Fadl al-mazid
‘ala Bughyat al-mustafid fi akhbar Zabid. Edited by
Muhammad Is4 Salihiyyah. Kuwait: al-Majlis al-watan li-

al-thaqafah wa-al-funtin wa-al-adab.

338



Ibn Hanbal, Ahmad (1993). Musnad al-Imam Ahmad 1bn
Hanbal, in eight volumes. Edited by Samir Majdhub and
Muhammad Samarah. Beirut; Damascus: al-Maktab al-
islami.

Ibn Kathir, Isma‘1l (2000). Tafsir Ibn Kathir. Edited by
Muhammad Khinn and Mustafa Khinn. Beirut:
Mu’assasat al-risalah.

Ibn Khaldiin (1958). The Mugaddimah: An Introduction to
History, in three volumes. Translated by Franz Rosenthal.
London: Routledge and K. Paul.

Ibn Khaldiin (2017). Ibn Khaldin on Sufism: Remedy for
the Questioner in Search of Answers (Shifa’ al-Sa’il li-
Tahdhib al-Masa’il). Translated by Yumna Ogzer.
Cambridge: Islamic Texts Society.

Ibn Majah, Muhammad (1998). Sunan Ibn Majah, in five
volumes. Edited by Mahmud Nassar. Beirut: Dar al-Kutub
al-‘ilmiyyah.

Ibn Taymiyyah, Taqi al-din (1995). Majmii* al-fatawa, in
thirty-seven volumes. Edited by ‘Amir al-Jazzar and
Anwar al-Baz. Mansura: Dar al-Wafa’.

Idel, Moshe (1989). Language, Torah, and Hermeneutics
in Abraham Abulafia. Albany, NY: State University of
New York Press.

Idel, Moshe (1990). Kabbalah: New Perspectives. New

Haven; London: Yale University Press.

339



Ikhwan al-safa’ (2011). On Magic: An Arabic Critical
Edition and English Translation of Epistle 52a. Edited
and translated by Godefroid de Callatay and Bruno
Hallfants. Oxford: Oxford University Press.

Igbal, Muhammad (1908). The Development of
Metaphysics in Persia: A Contribution to the History of
Muslim Philosophy. London: Luzac & Co.

Igbal, Muhammad (2016). “The Doctrine of Absulte
Unity as Expounded by Abdul Karim al-Jilani.” Speeches,
Writings and Statements of Igbal, part two. Edited by
Latif Ahmad Shirwani. Lahore: Igbal Academy Pakistan,
pp. 77-96.

Isma‘1l Haqqt (1870). Kitab tafsir al-Qur’an al-musamma
Rith al-bayan. Bulaq: al-Matba‘ah al-‘amirah.

Izutsu, Toshihiko (1959). The Structure of the Ethical
Terms in the Koran; a Study in Semantics. Tokyo: Keio
Institute of Cultural and Linguistics Studies.

Izutsu, Toshihiko (1964). God and Man in the Koran:
Semantics of the Koranic Weltanschauung. Tokyo: Keio
Institute of Cultural and Linguistics Studies.

Izutsu, Toshihiko (1984). Sufism & Taoism: A
Comparative Study of Key Philosophical Concepts.
Berkeley; London: University of California Press.

Jamil, Nadia (1999). “Caliph and Qutb. Poetry as a Source

for Interpreting the Transformation of the Byzantine Cross

340



on Steps on Umayyad Coinage.” Bayt al-Magdis,
Jerusalem and Early Islam. Oxford Studies in Islamic Art
9, Part Two. Edited by Jeremy Johns. Oxford: Oxford
University Press, pp 11-57.

Jaza’iri, ‘Abd al-Qadir (2004). Al-Mawagqif al-rithiyyah
wa-al-fuyidat al-subithiyyah, in two volumes. Edited by
‘Asim Ibrahim al-Kayali. Beirut: Dar al-kutub al-
‘ilmiyyah.

Jeffrey, Arthur (1959-1960). “Ibn ‘Arabi’s Shajarat al-
kawn.” Studia Islamica 10 (1959), pp. 43-77, 11 (1960),
pp. 113-160.

Jilani, ‘Abd al-Qadir (1990). Diwan ‘Abd al-Qadir al-
Jilant (al-Qasa’id al-sifiyyah — al-magqalat al-ramziyyah).
Edited by Youssef Ziedan. Beirut: Dar al-Jil.

Jili, ‘Abd al-Karim (1956). Das Buch der vierzig Stufen,
nach einer Bagdader Handschrift hrsg. Translated by
Ernst Bannerth. Vienna: R.M. Rohrer.

Jili, ‘Abd al-Karim (1970). “Die Risala arba ‘in mawdtin
des ‘Abdalkarim al-Gili”. Edited by Dagmar Mann.
Doctoral thesis, Saarbriicken.

Jil1, ‘Abd al-Karim (1975). De [’homme universel: extraits
du livre al-Insan al-kamil. Paris: Dervy-livres.

Jili, ‘Abd al-Karim (1987). Al-Mandzir al-ilahiyyah.
Edited and translated by Najah al-Ghunaymi. Cairo: Dar

al-Manar.

341



Jili, ‘Abd al-Karim (1997a). Al-Insan al-kamil fi ma ‘rifat
al-awakhir wa-al-awd’il. Edited by Muhammad Baydaw1.
Beirut: Dar al-Kutub al-‘ilmiyyah.

Jil1, ‘Abd al-Karim (1997b). Al-Kamalat al-ilahiyyah fi al-
sifat al-muhammadiyyah. Edited and translated by Sa‘id
‘Abd al-Fattah. Cairo: ‘Alam al-fikr.

Jil1, ‘Abd al-Kartm (1998). Gottliche Vollkommenheit und
die Stellung des Menschen : die Sichtweise ‘Abd al-Karim
al Gilis auf der Grundlage des “Sarh muskilat al-futiihat
al-makkiya”. Edited by Angelika Al-Massri. Stuttgart:
Deutsche Morganldndische Gesellschaft.

Jili, ‘Abd al-Karim (1999a). Sharh mushkilat al-Futihat
al-Makkiyyah. Edited by Youssef Ziedan. Cairo: Dar al-
Amin.

Jil1, ‘Abd al-Kartm (1999b). Maratib al-wujiid wa-hagiqat
kull mawjiid. Cairo: Maktabat al-Qahirah.

Jil1, ‘Abd al-Karim (2002). Un commentaire esoterique de
la  formule inaugurale du Coran: Les Mystéres
Cryptographiques de “Bismi-Llahi-r-Rahmdani-r-Rahim:
Al-Kahf wa-r-Raqim fi Sharh Bismi-Lldhi-r-Rahmani-r-
Rahim. Translated by Jabir Clément-Frangois. Paris:
Editions AlBouraq.

Jili, ‘Abd al-Kartm (2004). Ibda ‘ al-kitabah wa-kitabat al-
‘ibda‘ (‘ayn ‘ala al-‘ayniyyah: sharh mu‘asir li- ‘ayniyyat

al-imam al-sifi ‘Abd al-Karim al-Jilt) [= al-Nadirat al-

342



‘ayniyyah]. Edited and commented on by Su‘ad al-Hakim.
Beirut: Dar al-Buraq.

Jil1, ‘Abd al-Karim (2015). I Nomi divini e il Profeta alla
luce del sufismo (Al-Kamalat al-ilahiyyah fi al-sifat al-
muhammadiyyah). Translated by Claudio Marzullo.
Turin: Il leone verde.

Johns, Anthony H. (1986). “Al-Kushashi.” Encyclopaedia
of Islam, second (new) edition, vol. 5. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
525-526.

Johns, Anthony H. (1987). “Moses in the Qur’an: Finite
and Infinite Dimensions of Prophecy.” The Charles
Strong Lectures: 1972-1984. Edited by Robert B. Crotty.
Leiden: Brill, pp. 123-138.

Johns, Anthony H. (2002). “Fall of Man.” Encyclopaedia
of the Qur’an, vol. 2. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 172-173.

Juynboll, G.H.A. (1965). “Fard.” Encyclopaedia of Islam,
second (new) edition, vol. 2. Edited by B. Lewis, V.L.
Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp. 789-
790.

Kamali, Mohammad H. (2015). The Middle Path of
Moderation in Islam: The Qur’anic Principle of

wasatiyyah. New York: Oxford University Press.

343



Karamustafa, Ahmet T. (2002). “Fate.” Encyclopaedia of
the Qur’an, vol. 2. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 185-188.

Karamustafa, Ahmet T. (2007). Sufism: The Formative
Period. Berkeley: University of California Press.

Katz, Jonathan (1996). Dreams, Sufism, and Sainthood:
The Visionary Career of Muhammad al-Zawawi. Leiden:
Brill.

Katz, Marion (2007). The Birth of the Prophet
Muhammad: Devotional Piety in Sunni Islam. London:
Routledge.

Keeler, Annebel (2005). “Moses From a Muslim
Perspective.” Abraham’s Children: Jews, Christians and
Muslims in Conversation. Edited by Richard Harries,
Norman Solomon and Timothy Winter. London; New
York: T&T Clark, pp. 55-66.

Keeler, Annabel (2006). Sufi Hermeneutics: The Qur’an
Commentary of Rashid al-din Maybudi. Oxford: Oxford
University Press.

Keller, Carl-A (1999). “Perceptions of Other Religions in
Sufism.” Muslim Perceptions of Other Religions. Edited
by Jacques Waardenburg. Oxford: Oxford University
Press, pp. 181-194.

Keller, Nur H.M. (1996). “On the validity of all religions

in the thought of ibn Al-‘Arabi and Emir ‘Abd al-Qadir: a

344



letter to ‘Abd al-Matin.” Accessed via

http://www.masud.co.uk/ISLAM/nuh/amat.htm on 1/2/18.

Kermani, Navid (2015). God is Beautiful: The Aesthetic
Experience of the Quran. Cambridge: Polity.

Kern, Linda L. (2001). “Companions of the Prophet.”
Encyclopaedia of the Qur’an, vol. 1. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 386-390.

Khalidi, Tarif (2001). The Muslim Jesus: Sayings and
Stories in Islamic Literature. Cambridge, MA; London:
Harvard University Press.

Khalil, Mohammad H. (2013). Between Heaven and Hell:
Islam, Salvation, and the Fate of Others. Oxford; New
York: Oxford University Press.

Khan, Ruqayya J. (2008). Self and Secrecy in Early Islam.
Columbia, SC: University of South Carolina Press.
Khazraj1, ‘Al1 (1983). Al- ‘Ugud al-lu’lu’iyyah fi tarikh al-
dawlah al-Rasuliyyah, in two volumes. Edited by
Muhammad ‘Asal and Muhammad Akwa‘. Sana‘a:
Markaz al-dirasat wa-al-buhuth al-Yamani.

Kister, Meir J. (1993). “Adam: a Study of Some Legends
in Tafsir and Hadit Literature.” Israel Oriental Studies 13,
pp. 113-174.

Knight, Michael M. (2016). Magic in Islam. Los Angeles:

Tarcher Perigree.

345



Knysh, Alexander (1999). Ibn ‘Arabi in the Later Islamic
Tradition: The Making of a Polemical Image in Medieval
Islam. Albany, NY: State University of New York Press.
Knysh, Alexander (2006). “Sufism and the Qur’an.”
Encyclopaedia of the Qur’an, vol. 5. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 137-159.

Knysh, Alexander (2018). Sufism: A New History of
Islamic Mpysticism. Princeton, NJ: Princeton University
Press.

Kohlberg, Etan (1976). “Some Zaydi Views on the
Companions of the Prophet.” Bulletin of the School of
Oriental and African Studies 39, no. 1, pp. 91-98.

Kruk, Remke (1991). “Nabat.” Encyclopaedia of Islam,
second (new) edition, vol. 6. Edited by C. E. Bosworth, E.
van Donzel and Ch. Pellat. Leiden: Brill, pp. 831-834.
Kugel, James L. (1998). Traditions of the Bible: A Guide
to the Bible as it was at the Start of the Common Era.
Cambridge, MA; London: Harvard University Press.
Kugle, Scott A. (2007). Sufis & Saints’ Bodies: Mysticism,
Corporeality, & Sacred Power in Islam. Chapel Hill:
University of North Carolina Press.

Lane, Andrew N. (2001). ‘Abd al-Ghani al-Nabulusi's
(1641-1731) Commentary on Ibn ‘Arabi’s Fusius al-
hikam: An Analysis and Interpretation. Doctoral thesis,

University of Oxford.

346



Lane, Edward W. (1984). Arabic-English Lexicon, in two
volumes. Supplemented by Stanley Lane-Poole.
Cambridge: Islamic Texts Society.

Langermann, Y. Tzvi (1995). “Yemenite Philosophical
Midrash as a Source for the Intellectual History of the
Jews of Yemen.” The Jews of Medieval Islam:
Community, Society, & ldentity. Edited by Daniel Frank.
Leiden; New York; Koln: Brill, pp. 335-348.

Lala, Ismail (2017). The term ‘Huwiyya’ in Muhyt al-Din
ibn ‘Arabi and ‘Abd al-Razzaq al-Qashani’s Sufi Thought.
Doctoral thesis, University of Oxford.

Layish, Aharon & Shaham, Ron  (2000).
“Tashri‘.”Encyclopaedia of Islam, second (new) edition,
vol. 10. Edited by P. J. Bearman, Th. Bianquis, C. E.
Bosworth, E. van Donzel and W. P. Heinrichs. Leiden:
Brill, pp. 353-354.

Lazarus-Yafeh, Hava (1992). Intertwined Worlds:
Medieval Islam and Bible Criticism. Princeton, NIJ:
Princeton University Press.

Lazarus-Yafeh, Hava (2000a). “Tawrat.” Encyclopaedia
of Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 393-395.
Lazarus-Yafeh, Hava (2000b). “Tahrif.” Encyclopaedia of

Islam, second (new) edition, vol. 10. Edited by P. J.

347



Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 111-112.
Lewisohn, Leonard (1999). “In Quest of Annihilation:
Imaginalization and Mystical Death in the Tamhidat of
‘Ayn al-Qudat al-Hamadhani.” The Heritage of Sufism:
Classical Persian Sufism from its Origins to Rumi (700-
1300). Edited by Leonard Lewisohn. Oxford: Oneworld
Publications, pp. 285-336.

Lewisohn, Leonard (2001). “The Esoteric Christianity of
Islam.” Islamic Interpretations of Christianity. Edited by
Lloyd Ridgeon. Richmond: Curzon Press, pp. 127-156.
Lindsay, James E. (1995). “*Ali Ibn ‘Asakir as a preserver
of Qisas al-Anbiya’: the Case of David ibn Jesse.” Studia
Islamica 82, pp. 45-82.

Lo Polito, Nicholas (2010). ‘Abd al-Karim al-Jili:
Tawhid, Transcendence, and Immanence. Doctoral thesis,
University of Birmingham.

Louth, Andew (2013). Introducing Eastern Orthodox
Theology. London: SPCK.

Lovejoy, Arthur (2001). The Great Chain of Being: A
Study of the History of an Ildea. Cambridge, MA; London:
Harvard University Press.

Macdonald, Duncan B. (1965). “Fitra. ” Encyclopaedia of

Islam, second (new) edition, vol. 2. Edited by B. Lewis,

348



V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
931-932.

Macdonald, Duncan B. (1971). “Ilham.” Encyclopaedia of
Islam, second (new) edition, vol. 3. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.
1119-1120.

Macdonald, Duncan B. (1991) “Mala’ika.” Encyclopaedia
of Islam, second (new) edition, vol. 6. Edited by C. E.
Bosworth, E. van Donzel and Ch. Pellat. Leiden: Brill, pp.
216-219.

Madelung, Wilferd (1978). “‘Ismah.” Encyclopaedia of
Islam, second (new) edition, vol. 4. Edited by E. van
Donzel, B. Lewis and Ch. Pellat. Leiden: Brill, pp. 182-
184.

Madelung, Wilferd (1993). “Murdji’a.” Encyclopaedia of
Islam, second (new) edition, vol. 7. Edited by C. E.
Bosworth, E. van Donzel, W.P. Heinrichs and Ch. Pellat.
Leiden: Brill, pp. 605-607.

Madelung, Wilferd (1999). “Zaydi Attitudes to Sufism.”
Islamic Mysticism Contested. Edited by Frederick de Jong
and Bernd Radtke. Leiden: Brill, pp. 124-144.

Madigan, Daniel (2004a). “Revelation and Inspiration.”
Encyclopaedia of the Qur’an, vol. 4. Edited by Jane

Dammen McAuliffe. Leiden: Brill, pp. 437-448.

349



Madigan, Daniel (2004b). “Preserved  Tablet.”
Encyclopaedia of the Qur’an, vol. 4. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 261-263.

Mahalli, Jalal al-Din & Suyti, Jalal al-Din (2002). Tafsir
al-Jalalayn, in two volumes. Edited by Safi Mubarakfuri.
Riyadh: al-Dar.

Mahmoud, Mohamed (2007). Quest for Divinity: A
Critical Examination of the Thought of Mahmud
Muhammad Taha. Syracuse, N.Y.: Syracuse University
Press.

Manz, Beatrice (2007). Power, Politics and Religion in
Timurid Iran. Cambridge: Cambridge University Press.
Martin, Richard C. (2001). “Createdness of the Qur’an”.
Encyclopaedia of the Qur’an, vol. 1. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 467-472.
Massignon, Louis & Anawati, Georges (1971). “Hulul.”
Encyclopaedia of Islam, second (new) edition, vol. 3.
Edited by B. Lewis, V.L. Ménage, Ch. Pellat and J.
Schacht. Leiden: Brill, pp. 570-571.

Matt, Daniel C (tr.). (1983). Zohar: The Book of
Enlightenment. Mahwah, NJ: Paulist Press.

Maybudi, Rashid al-din (2015). The Unveiling of the
Mysteries and the Provision of the Pious: Kashf al-asrar
wa- ‘uddat al-abrar. Translated by William Chittick.

Louisville, KY: Fons Vitae.

350



McAuliffe, Jane (1991). Qur’anic Christians: An Analysis
of Classical and Modern Exegesis. Cambridge:
Cambridge University Press.

McAuliffe, Jane D. (2003). “The Prediction and
Prefiguration of Muhammad.” Bible and Qur’an: Essays
in Scriptural Intertextuality. Edited by John C. Reeves.
Atlanta, Ga.: Society of Biblical Literature, pp. 107-132.
McDougall, James (2014). “‘Abd al-Qadir, Amir.”
Encyclopaedia of Islam, third edition (online). Edited by
Kate Fleet, Gudrun Krdamer, Denis Matringe, John Nawas
and Everett Rowon. Leiden: Brill. Accessed via

http://referenceworks.brillonline.com/entries/encyclopaedi

a-of-islam-3/abd-al-gadir-amir-

COM _24657?s.num=0&s.f.s2_parent=s.f.book.encyclopa

edia-of-islam-3&s.q=%27abd+al-gadir+tmcdougall on

17/1/18.

McGinnis, Jon (2009). Avicenna. New York; Oxford:
Oxford University Press.

McGinnis, Jon (2016). “Nasir al-Din al-Tast: Sharh al-
Isharat.” The Oxford Handbook of Islamic Philosophy.
Edited by Khaled El-Rouayheb and Sabine Schmidtke.
New York: Oxford University Press, pp. 326-347.
McGrath, Alister E. (2011). Christian Theology: An

Introduction. Chichester; Malden, MA: Wiley-Blackwell.

351



McGregor, Richard (2004). Sanctity and Mysticism in
Medieval Egypt: the Wafa’ Sufi Order and the Legacy of
Ibn ‘Arabi. Albany, NY: State University of New York
Press.

Melchert, Christopher (1996). “The Transition from
Asceticism to Mysticism at the Middle of the Ninth
Century C.E.” Studia Islamica 83, pp. 51-70.

Melchert, Christopher (2015). “Origins and Early
Sufism.” The Cambridge Companion to Sufism. Edited by
Lloyd Ridgeon. Cambridge: Cambridge University Press,
pp. 3-23.

Milani, Milad (2012). “Representations of Jesus in Islamic
Mysticism: Defining the ‘Sufi Jesus’.” Literature &
Aesthetics 21, no. 2, pp. 45-65.

Mir, Mustansir (2003). “Names of the Qur’an.”
Encyclopaedia of the Qur’an, vol. 3. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 505-515.

Morris, James (1986-1987). “Ibn ‘Arabi and His
Interpreters.” Journal of the American Oriental Society
(Michigan) 106, no. 3 (1986), pp. 539-564, 106, no. 4
(1986), pp. 733-756, 107, no. 1 (1987), pp. 101-120.
Morris, James (1987-1988). “The Spiritual Ascension: Ibn
‘Arabi and the Mi‘raj.” Journal of the American Oriental
Society (Michigan) 107, no. 4 (1987), pp. 629-652, 108,

no. 1 (1988), pp. 63-77.

352



Morris, James (2009). “An Arab Machiavelli? Rhetoric,
Philosophy and Politics in Ibn Khaldun’s Critique of
Sufism.” Harvard Middle Eastern and Islamic Review 8,
pp- 242-291.

Morrissey, Fitzroy (2016). “An Introduction to ‘Abd al-
Karim al-Jili’s Commentary on the Futithat” The
Maghreb Review 41, no. 4, pp. 499-526.

Morrissey, Fitzroy (2018). “‘Abd al-Karim al-JilT’s Sufi
View of Other Religions.” The Maghreb Review 43, no. 2,
pp- 175-197.

Motzki, Harald (2003). “Namis.” Encyclopaedia of the
Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 515-516.

Mufid, Muhammad (1983). Tashih al-i ‘tigad bi-sawab al-
intigad, aw, Sharh ‘aqa’id al-Sadig. Edited by Hibat al-
Din Shahrastani. Beirut: Dar al-Kitab al-islam.

Muslim, Abi al-Husayn (1995). Sahih Muslim, 18
volumes in 9. Edited by Muhammad ‘Abd al-Baqi. Beirut:
Dar al-Kutub al-‘ilmiyyah.

Nabhani, Yisuf (1998). Jawahir al-bihar fi fada’il al-nabr
al-mukhtar, in four volumes. Edited by Muhammad al-
Dannawi. Beirut: Dar al-Kutub al-‘ilmiyyah.

Nasr, Seyyed H. (1978). An Introduction to Islamic

Cosmological Doctrines: Conceptions of Nature and

353



Methods Used for Its Study by the Ikhwan al-Safa’, al-
Birini and Ibn Sind. London: Thames and Hudson.

Nasr, Seyyed H. & Leaman, Oliver (1996). History of
Islamic Philosophy, in two volumes. London: Routledge.
Nawawi, Yahya (2002). An-Nawawi’s Forty Hadith [= al-
Arba ‘tin  al-Nawawiyyah]. Translated by Ezzeddin
Ibrahim and Denys Johnson-Davies. Cairo: Dar al-Shurigq.
Nettler, Ronald (2003). Sufi Metaphysics and Qur’anic
Prophets: Ibn ‘Arabi’s Thought and Method in the Fusis
al-hikam. Cambridge: Islamic Texts Society.

Netton, Ian R. (1989). Allah Transcendent: Studies in the
Structure and Semiotics of Islamic philosophy, theology
and cosmology. London: Routledge.

Neusner, Jacob (ed.) (2001). Understanding Jewish
Theology: Classical Issues and Modern Perspectives.
Binghamton University: Global Publications (Classics in
Jewish Studies).

Nicholson, Reynold (1921). Studies in Islamic Mysticism.
Richmond, Surrey: Curzon Press.

Nizami, Khaliq (1991). “The Qadiriyyah Order.” Islamic
Spirituality, in two volumes. Edited by Seyyed Hossein
Nasr. New York: Crossroad, vol. 2, pp. 6-25.

Noble, Samuel & Treiger, Alexander (eds.) (2014). The
Orthodox Church in the Arab World, 700-1700: An

Anthology of Sources. DeKalb, Illinois: NIU Press.

354



Noble, Michael (2017). The perfection of the soul in
Fakhr al-Din al-Razi's Al-Sirr al-maktim. Doctoral thesis,
University of London.

Nurbakhsh, Javad (1992). Jesus in the Eyes of the Sufis.
Translated by Terry Graham, Leonard Lewisohn and
Hamid Mashkuri. London: Khaniqahi-Nimatullahi
Publications.

Ohlander, Erik (2008). Sufism in an Age of Transition:
‘Umar al-Suhrawardi and the Rise of the Islamic Mystical
Brotherhoods. Leiden: Brill.

Ormsby, Eric (2005). “The Faith of Pharaoh: A Disputed
Question in Islamic Theology.” Reason and Inspiration in
Islam: Theology, Philosophy and Mpysticism in Muslim
Thought. Essays in honour of Hermann Landolt. Edited by
Todd Lawson. London; New York: .B. Tauris, pp. 471-
489.

Parrinder, Geoffrey (2003). Jesus in the Qur’an. London:
Oneworld.

Pierce, Matthew (2016). Twelver Infallible Men: The
Imams and the Making of Shi‘ism. Cambridge, MA:
Harvard University Press.

Pingree, David (1971). “‘Ilm al-hay’a.” Encyclopaedia of
Islam, second (new) edition, vol. 3. Edited by B. Lewis,
V.L. Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp.

1135-1138.

355



Poonawala, Ismail (2000). “Ta’wil.” Encyclopaedia of
Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 390-392.

Potter, Lawrence (1994). “Sufis and Sultans in Post-
Mongol Iran.” Iranian Studies 27, pp. 77-102.
Qalgashandi, Ahmad (1913-1932). Kitab Subh al-a ‘shah.
Cairo: Dar al-Kutub al-khidiwiyyah.

Qashani, ‘Abd al-Razzaq (1992). Mujam istilahat al-
sitfiyyah. Edited by ‘Abd al-‘Al Shahin. Cairo: Dar al-
Manar.

Qashani, ‘Abd al-Razzaq [“Ibn al-‘Arab1”’] (2001). Tafsir
al-Qur’an al-karim, in two volumes. Edited by ‘Abd al-
Warith Muhammad ‘All. Beirut: Dar al-Kutub al-
‘ilmiyyah.

Qaysari, Dawiid (1966). Sharh-i mugaddamah- ‘i Qaysart
bar Fusiis al-hikam-i Muhyt al-Din ‘Arabi. Edited by Jalal
al-Din Ashtiyani. Mashhad: Kitabfuriishi-yi bastan.
Qurtubi, Muhammad (1997). Al-Jami® li-ahkam al-
Qur’an: tafsir al-Qurtubi, twenty volumes in ten. Beirut:
Dar al-Kitab al-‘Arabi.

Qushayri, ‘Abd al-Karim (1968). Lata’if al-isharat: tafsir
Sufi kamil li-al-Qur’an al-Karim. Edited by Ibrahim

Basyiini. Cairo: Dar al-Katib al-"Arabi.

356



Qushayri, ‘Abd al-Karim (2001). Al-Risalah al-
Qushayriyyah. Edited by Khalil Mansiir. Beirut: Dar al-
Kutub al-‘ilmiyyabh.

Radtke, Bernd (2006). “Wisdom.” Encyclopaedia of the
Qur’an, vol. 5. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 483-484.

Ragep, F. Jamil (2009). “Astronomy.” Encyclopaedia of
Islam, third edition (online). Edited by Kate Fleet, Gudrun
Kriamer, Denis Matringe, John Nawas and Everett Rowon.
Leiden: Brill. Accessed via http://ezproxy-

prd.bodleian.ox.ac.uk:2134/entries/encyclopaedia-of-

islam-3/astronomy-

COM _22652?s.num=2&s.f.s2_parent=s.f.cluster.Encyclo

paediatoftIslamé&s.g=astronomy on 26/1/18.

Rahman, Fazlur (1958). Prophecy in Islam: Philosophy
and Orthodoxy. London: George Allen & Unwin Ltd.
Rahman, Fazlur (1989). Major Themes of the Qur’an.
Minneapolis, Minn.: Bibliotheca Islamica.

Razi, Fakhr al-din (1981). Tafsir Mafatih al-ghayb, in
thirty-two volumes. Beirut: Dar al-Fikr li-al-taba‘ah wa-
al-nashr.

Razi, Najm al-din (1982). The Path of God’s Bondsmen
from Origin to Return (Mersad al-‘ebad men al-mabda’
ela’l-ma‘ad): A Sufi compendium. Translated by Hamid

Algar. Delmar, NY: Caravan Books.

357



Reynolds, Gabriel S. (2004). 4 Muslim Theologian in a
Sectarian Milieu: ‘Abd al-Jabbar and the Critique of
Christian Orgins. Leiden: Brill.

Reynolds, Gabriel S. (2010). “On the Qur’anic Accusation
of Scriptural Falsification (fahrif) and Christian Anti-
Jewish Polemic.” Journal of the American Oriental
Society 130, pp. 189-202.

Reynolds, Gabriel S. (2015). “The Islamic Christ.” The
Oxford Handbook of Christology. Edited by Francesca
Aran Murphy. Oxford: Oxford University Press, pp. 183-
198.

Rispler, Vardit (1991). “Toward a New Understanding of
the Term bid’a.” Der Islam 68, no. 2, pp. 320-328.

Ritter, Helmut (1960). “‘Abd al-Karim al-Djili.”
Encyclopaedia of Islam, second (new) edition, vol. 1.
Edited by H.A.R. Gibb, J.H. Kramers, E. Lévi-Provencal
and J. Schacht. Leiden: Brill, p. 71.

Robson, James (1960). “Bid‘ah.” Encyclopaedia of Islam,
second (new) edition, vol. 1. Edited by H.A.R. Gibb, J.H.
Kramers, E. Lévi-Provencal and J. Schacht. Leiden: Brill,
p- 1169.

Rosenthal, Franz (1943). Ahmad b. at-Tayyib as-Sarahsi.
New Haven, Conn.: American Oriental Society.
Rosenthal, Franz (1988). “Ibn ‘Arabi between

“Philosophy” and “Mysticism”: “Siifism and Philosophy

358



Are Neighbors and Visit Each Other”. fa-inna at-
tasawwuf wa-t-tafalsuf yatajawarani wa-yatazawarani.”
Oriens 31, pp. 1-35.

Rubin, Uri (1975). “Pre-Existence and Light — Aspects of
the Concept of Nur Muhammad.” Israel Oriental Studies
5, pp. 62-119.

Rubin, Uri (1995). “Niir Muhammadi.” Encyclopaedia of
Islam, second (new) edition, vol. 8. Edited by C.E.
Bosworth, G. Lecomte, E.J. van Donzel, Wolfhart
Heinrichs, and Peri Bearman. Leiden: Brill, p. 125.

Rubin, Uri (2003a). “Muhammad.” Encyclopaedia of the
Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 440-458.

Rubin, Uri (2003b). “Oft-Repeated.” Encyclopaedia of the
Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 574-576.

Rubin, Uri (2003c). “Jews and Judaism.” Encyclopaedia
of the Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 21-34.

Rubin, Uri (2004). “Prophets and Prophethood.”
Encyclopaedia of the Qur’an, vol. 4. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 289-306.
Rundgren, Frithiof (1993). “The Preface of the Futihdt al-
Makkiyya.” Muhyiddin Ibn ‘Arabi: A Commemorative

Volume. Edited by Stephen Hirtenstein and Michael

359



Tiernan. Shaftesbury: Element for the Muhyiddin Ibn
‘Arabi Society.

Rustom, Mohammed (2005). “Dawiid al-Qaysari: Notes
on His Life, Influence and Reflections on the
Muhammadan Reality.” Journal of the Muhyiddin Ibn
‘Arabi Society 38, pp. 52-64.

Rustom, Mohammed (2014). “Ibn ‘Arab1’s Letter to Fakhr
al-Din al-Razi: A Study and Translation.” Journal of
Islamic Studies 25, no. 2, pp. 113-137.

Sabra, Abdelhamid I. (1971) “‘Ilm al-Hisab.”
Encyclopaedia of Islam, second (new) edition, vol. 3.
Edited by B. Lewis, V.L. Ménage, Ch. Pellat and J.
Schacht. Leiden: Brill, pp. 1138-1141.

Sahner, Christian (2015). “Islamic Legends about the
Birth of Monasticism: A Case Study on the Late Antique
Milieu of the Qur’an and Tafsir.” The Late Antique World
of Early Islam: Muslims among Christians and Jews in
the East Mediterranean. Edited by Robert Hoyland.
Princeton NJ: Darwin Press, pp. 393-435.

Sahner, Christian (2017). “The Monasticism of my
Community is Jihad: A Debate on Asceticism, Sex, and
Warfare in Early Islam.” Arabica 64, pp. 149-83.

Saleh, Fauzan (2001). Modern Trends in Islamic
Theological Discourse in 20" Century Indonesia: A

Critical Survey. Leiden: Brill.

360



Saleh, Walid (2016). “The Hebrew Bible in Islam.” The
Cambridge Companion to the Hebrew Bible/Old
Testament. Edited by Stephen B. Chapman and Martin A.
Sweeney. Cambridge: Cambridge University Press, pp.
407-425.

Sands, Kristin Zahra (2006). Sifi Commentaries on the
Qur’an In Classical Islam. London: Routledge.

Sarraj, Abi Nasr (1914). Kitab al-Luma‘ fi al-tasawwuf.
Edited by Reynold Alleyne Nicholson. Leiden: Brill.
Sarrio, Diego R. (2011). “Spiritual Anti-Elitism: Ibn
Taymiyya’s Doctrine of Sainthood (walaya).” Islam and
Christian-Muslim Relations 22, no. 3, pp. 275-291.
Schacht, Joseph (1960). “Ahkam.” Encyclopaedia of
Islam, second (new) edition, vol. 1. Edited by H.A.R.
Gibb, J.H. Kramers, E. Lévi-Provencal and J. Schacht.
Leiden: Brill, p. 257.

Schacht, Joseph (1978). “Khata’.” Encyclopaedia of
Islam, second (new) edition, vol. 5. Edited by C. E.
Bosworth, E. van Donzel, B. Lewis and Ch. Pellat.
Leiden: Brill, pp. 1100-1102.

Schacht, Joseph (1986). “Kisas.” Encyclopaedia of Islam,
second (new) edition, vol. 5. Edited by B. Lewis, V.L.
Ménage, Ch. Pellat and J. Schacht. Leiden: Brill, pp. 766-

772.

361



Schimmel, Annemarie (1975). Mystical Dimensions of
Islam. Chapel Hill: University of North Carolina Press.
Schimmel, Annemarie (1985). And Muhammad is His
Messenger: Veneration of the Prophet in Islamic Piety.
Chapel Hill; London: University of North Carolina Press.
Schippers, Arie (2004). “Psalms.” Encyclopaedia of the
Qur’an, vol. 4. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 314-318.

Schmidtke, Sabine (2011). “The Muslim Reception of
Biblical Materials: Ibn Qutayba and his 4 ‘lam al-
nubuwwa.” Islam and Christian-Muslim Relations 22, no.
3, pp. 249-274.

Schock, Cornelia (2003). “Moses.” Encyclopaedia of the
Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 411-426.

Scholem, Gershom (1974). Major Trends in Jewish
Mysticism. New York: Schocken Books.

Sells, Michael (ed. and tr.) (1996). Early Islamic
Mysticism: Sufi, Qur’an, Mi‘raj, poetic and theological
writings. New York: Paulist Press.

Sells, Michael (2001). “Ascension.” Encyclopaedia of the
Qur’an, vol. 1. Edited by Jane Dammen McAuliffe.

Leiden: Brill, pp. 176-181.

362



Sells, Michael (2003). “Memory.” Encyclopaedia of the
Qur’an, vol. 3. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 372-374.

Shabistari, Mahmud (2011). Gulshan-i raz. Edited by
Samad Muwahhid. Tehran: Intisharat-i Tawrl.
Shah-Kazemi, Reza (2012). The Spirit of Tolerance in
Islam. London: I.B. Tauris.

Shapiro, David E. (2001). “Foundations of the Halakhah.”
Understanding Jewish Theology: Classical Issues and
Modern  Perspectives. Edited by Jacob Neusner.
Binghamton University: Global Publications (Classics in
Jewish Studies).

Shihadeh, Ayman (2016). “Al-Razi’s (d. 1210)
Commentary on Avicenna’s Pointers: The Confluence of
Exegesis and Aporetics.” The Oxford Handbook of
Islamic Philosophy. Edited by Khaled El-Rouayheb and
Sabine Schmidtke. New York: Oxford University Press,
pp- 296-325.

Shoshan, Boaz (1993). Popular Culture in Medieval
Cairo. Cambridge: Cambridge University Press.

Siddiqui, Mona (2013). Christians, Muslims, & Jesus.
New Haven, Conn.; London: Yale University Press.
Silvers, Laury (2010). 4 Soaring Minaret: Abu Bakr al-
Wasiti and the Rise of Baghdadi Sufism. Albany, NY:

State University of New York Press.

363



Sirriyeh, Elizabeth (2005). Sufi Visionary of Ottoman
Damascus: ‘Abd al-Ghani al-Nabulusi, 1641-1731.
London: Routledge.

Skinner, Quentin (1969). “Meaning and Understanding in
the History of Ideas.” History and Theory 8, no. 1, pp. 3-
53.

Smith, G. Rex (1995). “Rasilids.” Encyclopaedia of
Islam, second (new) edition, vol. 8. Edited by C. E.
Bosworth, E. van Donzel, W. P. Heinrichs and G.
Lecomte. Leiden: Brill, pp. 455-457.

Smith, Jane 1. (2002). “Eschatology.” Encyclopaedia of
the Qur’an, vol. 2. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 44-54.

Smith, Jane 1. & Haddad, Yvonne, H. (2004). The Islamic
Understanding of Death and Resurrection. Oxford:
Oxford University Press.

Smith, William C. (1991). The Meaning and End of
Religion. Minneapolis: Fortress Press.

Sperber, Daniel (2007). “Nations, the Seventy.”
Encyclopaedia Judaica, vol. 15. Detroit: Macmillan
Reference USA in assoc. with Keter Pub. House, pp. 30-
32.

Steiner, George (1972). “Whorf, Chomsky, and the
Student of Literature.” New Literary History 4, no. 1, pp.

15-34.

364



Strothmann, Rudolf (2000). “Takiyya.” Encyclopaedia of
Islam, second (new) edition, vol. 10. Edited by P. J.
Bearman, Th. Bianquis, C. E. Bosworth, E. van Donzel
and W. P. Heinrichs. Leiden: Brill, pp. 134-136.

Stroumsa, Sarah (2009). Maimonides in his World:
Portrait of a Mediterranean Thinker. Princeton, NIJ:
Princeton University Press.

Suytti, Jalal al-din (1990). Al-Durr al-manthar fi al-tafsir
al-ma’thir: wa-huwa mukhtasar tafsir Tarjuman al-
Qur’an, in six volumes. Beirut: Dar al-Kutub al-
‘ilmiyyah.

Suytti, Jalal al-din (2011). The Perfect Guide to the
Sciences of the Qur’an: al-Itgan f ‘ulim al-Qur’an.
Translated by Hamid Algar, Michael Schub and Ayman
Abdel Haleem. Reading: Garnet Publishing.

Swartz, Michael D. (2007). “Jewish Visionary Tradition
in Rabbinic Literature.” The Cambridge Companion to the
Talmud and Rabbinic Literature. Edited by Charlotte
Elisheva Fonrobert and Martin S. Jaffee. Cambridge:
Cambridge University Press, pp. 198-221.

Sviri, Sara (1990). “Wa-rahbaniyvatan ibtada ha: an
Analysis of Traditions Concerning the Origin and
Evaluation of Christian Monasticism.” Jerusalem Studies

in Arabic and Islam 13, pp. 195-208.

365



Synan, Edward A. (2003). “The Four “Senses” and Four
Exegetes.” With Reverence for the Word: Medieval
Scriptural Exegesis in Judaism, Christianity, and Islam.
Edited by Jane Dammen McAuliffe, Barry Walfish and
Joseph Goering. Oxford: Oxford University Press, pp.
225-236.

Tabari, Abu Ja‘far (1991). The History of al-Tabari,
volume III: The Children of Israel. Translated by William
M. Brinner. Albany, NY: State University of New York
Press.

Tabar1, Abu Ja‘far (1999). Tafsir al-Tabari: al-musamma
Jami‘ al-bayan fi ta’wil al-Qur’an, in thirteen volumes.
Beirut: Dar al-Kutub al-‘ilmiyyah.

Tahanawi, Muhammad (1963). Kashshaf istilahat al-
funiin. Edited by Lutfi ‘Abd al-Badi‘, ‘Abd al-Mun‘im
Husayn and Amin Khuli. Cairo: al-Mu’assasah al-
Misriyah al-‘ammah li-al-ta’lif wa-al-tarjamah wa-al-
tiba‘ah wa-al-nashr.

Taji-Farouki, Suha (2007). Beshara and Ibn ‘Arabi: A
Movement of Sufi Spirituality in the Modern World.
Oxford: Anga Publishing.

Takeshita, Masataka (1987). Ibn ‘Arabi’s Theory of the
Perfect Man and its Place in the History of Islamic

Thought. Doctoral thesis, University of Chicago.

366



Talbi, Mohamed (1996). Ummat al-wasat.: al-Islam wa-
tahdiyyat al-mu ‘asirah. Tunis: Ceres Editions.

Tarjuman, Suhaylah (2002). Nazariyyat wahdat al-wujiid
bayn Ibn ‘Arabi wa-al-Jili. Beirut: Manshurat Maktabat
Khaz*al.

Taylor, Charles (2007). A Secular Age. Cambridge, MA:
Harvard University Press.

Tha‘labi, Ahmad (2002). ‘Ara’is al-majalis fi gisas al-
anbiya’, or, “Lives of the prophets”. Translated and
annotated by William M. Brinner. Leiden: Brill.

Thomas, David (2006). “Trinity.” Encyclopaedia of the
Qur’an, vol. 5. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 369-370.

Tirmidhi, Muhammad (1998). Al-Jami‘ al-kabir, in six
volumes. Edited by Bashshar Ma‘rif. Beirut: Dar al-
Gharb al-islami.

Todd, Richard (2014). The Sufi Doctrine of Man: Sadr al-
Din al-Qunawi’s Metaphysical Anthropology. Leiden:
Brill.

Tottoli, Roberto (2009). “Afterlife.” Encyclopaedia of
Islam, third edition (online). Edited by Kate Fleet, Gudrun
Kréamer, Denis Matringe, John Nawas and Everett Rowon.
Leiden: Brill. Accessed via http://ezproxy-

prd.bodleian.ox.ac.uk:2134/entries/encyclopaedia-of-

islam-3/afterlife-

367



COM_22930?s.num=0&s.f.s2_parent=s.f.cluster.Encyclo

paediatof+Islamé&s.g=tottoli+resurrection on 17/1/18.

Trimingham, J. Spencer (1971). The Sufi Orders in Islam.
Oxford: Clarendon Press.

Tustart, Sahl (2011). Tafsir al-Tustari. Translated by
Annabel Keeler & Ali Keeler. Louisville, Ky.: Fons Vitae.
Vallet, Eric (2010). L’Arabie marchande: Etat et
commerce sous les sultans rasilides du Yémen (626-
858/1229-1454). Paris: Publications de la Sorbonne.

van Ess, Josef (2000). “Tashbth wa-Tanzih.”
Encyclopaedia of Islam, second (new) edition, vol. 10.
Edited by P. J. Bearman, Th. Bianquis, C. E. Bosworth, E.
van Donzel and W. P. Heinrichs. Leiden: Brill, pp. 341-
344.

van Ess, Josef (2013). “Tolerance and Pluralism in
Classical Islam.” The Religion of the Other. Edited by
Mohamed Ben-Madani. London: Maghreb Publications,
pp. 27-32.

van Ess, Josef (2017). Theology and Society in the Second
and Third Centuries of the Hijra: A History of Religious
Thought in Early Islam. Translated by John O’Kane.
Leiden: Brill.

van Gelder, Geert J. (2017). “Good Times, Bad Times:
Opinions on fasad az-zaman, “the Corruption of Time.”

Inhitat — The Decline Paradigm: lIts Influence and

368



Persistence in the Writing of Arab Cultural History.
Edited by Syrinx von Hees. Wiirzburg: Ergon Verlag, pp.
111-130.

van Inwagen, Peter & Sullivan, Meghan (2014).
“Metaphysics.” The  Stanford  Encyclopaedia of
Philosophy, accessed via
https://plato.stanford.edu/entries/metaphysics/ on 6/02/18.

Varisco, Daniel (2013). “Heirs of the Ayyubids: The
Formation of the Rasulid State in Yemen.” Unpublished
paper delivered at MESA, October 2013, New Orleans.
Accessed via

http://islamichistorycommons.org/ayyubids/wp-

content/uploads/sites/60/2014/11/Varisco_Heirs-of-the-

Ayyubids MESA2013.pdf on 10/1/18.

Waardenburg, Jacques (2001). “Death and the Dead.”
Encyclopaedia of the Qur’an, vol. 1. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 505-511.

Ware, Timothy (Kallistos) (1995). The Orthodox Way.
Crestwood, NY: St. Vladimir’s Seminary Press.

Warraq, Abii ‘Isa (1992). Anti-Christian Polemic in Early
Islam: Abii ‘Isa al-Warraq's “Against the Trinity”. Edited
and translated by David Thomas. Cambridge: Cambridge
University Press.

Warraq, Abi ‘Isa (2002). Early Muslim Polemic Against

Christianity: Abi  ‘Isd  al-Warraq's “Against the

369



Incarnation”. Edited and translated by David Thomas.
Cambridge: Cambridge University Press.

Webb, Gisela (2001). “Angel.” Encyclopaedia of the
Qur’an, vol. 1. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 84-92.

Welch, Alford T., Paret, Rudi, & Pearson, James D.
(1986). “Al-Kur’an.” Encyclopaedia of Islam, second
(new) edition, vol. 5. Edited by B. Lewis, V.L. Ménage,
Ch. Pellat and J. Schacht. Leiden: Brill, pp. 400-432.
Wensinck, Arent J. (1995). “Rasul.” Encyclopaedia of
Islam, second (new) edition, vol. 8. Edited by C. E.
Bosworth, E. van Donzel, W. P. Heinrichs and G.
Lecomte. Leiden: Brill, pp. 454-455.

Weismann, Itzchak (2001). “God and the Perfect Man in
the Experience of ‘Abd al-Qadir al-Jaza’iri.” Journal of
the Muhyiddin Ibn ‘Arabi Society 30, pp. 55-72.

Wielandt, Rotraud (2002). “Exegesis of the Qur’an: Early
Modern and Contemporary.” Encyclopaedia of the
Qur’an, vol. 2. Edited by Jane Dammen McAuliffe.
Leiden: Brill, pp. 129-131.

Wild, Stefan (1996). The Qur’an as Text. Leiden: Brill.
Wildberg, Christian (2016). “Neoplatonism.” The
Stanford Encyclopaedia of Philosophy, online edition.

Accessed via

370



https://plato.stanford.edu/entries/neoplatonism/ on

17/1/18.

Wisnovsky, Robert (2002). “Heavenly  Book.”
Encyclopaedia of the Qur’an, vol. 2. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 412-414.
Woerner-Powell, Tom (2017). Another Road to
Damascus: An Integrative Approach to ‘Abd al-Qadir al-
Jaza’iri. Berlin; Boston: Walter de Gruyter.

Woodward, Mark (2010). Java, Indonesia, and Islam.
New York: Springer.

Yajima, Hikoichi (1976). A Chronicle of the Rasiilid
Dynasty of Yemen: from the unique MS Paris no. Arabe
4609. Tokyo: Institute for the Study of Languages and
Cultures of Asia and Africa.

Zabidi, al-Sharj1 (1986). Tabagat al-khawass ahl al-sidq
wa-al-ikhlds. Sana‘a; Beirut: al-Dar al-Yamaniyyah li-al-
nashr wa-al-tawzi‘.

Zahniser, A.H. Matthias (2003). “Messenger.”
Encyclopaedia of the Qur’an, vol. 3. Edited by Jane
Dammen McAuliffe. Leiden: Brill, pp. 380-383.
Zamakshari, Mahmud (1947). Al-Kashshaf ‘an haqa’iq
ghawamid al-tanzil wa- ‘uyun al-aqawil fi wujith al-ta 'wil:
wa-huwa tafsir al-Qur’an al-karim, in four volumes.

Beirut: Dar al-Kitab al-‘Arabi.

371



Zamakhshari, Mahmiid (1997). 4 Mu ‘tazilite creed of az-
ZamahsSari (d. 538/1144): al-Minhdg fi usil ad-din.
Edited and translated by Sabine Schmidtke. Stuttgart:
Kommissionsverlag Franz Steiner.

Zarkashi, Badr al-din (1984). Al-Burhan fi ‘ulum al-
Qur’an, in four volumes. Cairo: Dar al-Turath.

Ziedan, Youssef (1988). ‘Abd al-Karim al-Jili: faylasif
al-sifiyyah. Cairo: al-Hay’ah

al-Misriyyah ‘@ammah li-1-kitab.

Ziedan, Youssef (1991). Al-Tarig al-siufi wa-furi® al-
Qadiriyyah bi-Misr. Cairo: Dar al-Jil.

Ziedan, Youssef (1998). Al-Fikr al-sifi ‘ind ‘Abd al-
Karim al-Jili. Cairo: Dar al-Amin.

Ziedan, Youssef (2015). Al-Lahut al-‘arabi wa-usil al-
‘unf al-dini. Cairo: Dar al-Shurtgq.

Zysow, Aron (2013). The Economy of Certainty: An
Introduction to the Typology of Islamic Legal Theory.

Atlanta: Lockwood Press.

372



