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NOTE ON TRANSLITERATION, TRANSLATION AND DATES

The transliteration of Arabic in this book follows the system of translitera-
tion employed in the Encyclopaedia of the Qur’an.

Proper nouns in Arabic which are common in English are either not
transliterated or appear in simplified transliteration (for instance: Sunni
rather than Sunni; Shi‘i rather than Shig; but Isma‘li, not Isma‘ili).

All translations from the Arabic (including Quranic verses) are the
author’s, unless otherwise stated.

Dates are marked by the Hijri year followed by the Christian year (for
example: 560/1165 = 560 Hijri, 1165 A.D.).






INTRODUCTION

Al-Andalus

Spain, or al-Andalus as it is known in the Islamic tradition, occupies a spe-
cial place in the history of Islam. From the early stages of their presence in
the Iberian Peninsula at the beginning of the 8th century, and especially
during the centuries that followed, the Muslims of Spain succeeded in cre-
ating a unique culture that was naturally influenced by the Islamic world
in the east, yet at the same time was significantly different from it. The
distinctive character of al-Andalus was reflected in various spheres—in
political, social, economic and military history, in architecture and litera-
ture, in religion and in philosophy. The gradual loss of Muslim territories
to the Christian Reconquista and the eventual disappearance of Islamic
society and culture from the Iberian Peninsula served to enhance the spe-
cial, nostalgic image of al-Andalus in Islamic consciousness.!

The unique position of al-Andalus in the Islamic tradition is likewise
evident in the field of mysticism. It was Muslim Spain that gave rise to
two unusual figures in the history of Islamic mysticism—Ibn Masarra
(269/883—319/931) and the well-known Ibn al-‘Arabi (560/1165-638/1240).
The latter’s influence on Muslim mystics in subsequent generations
was profound; in many ways, Ibn al-‘Arabi—or “The Greatest Shaykh”
(al-shaykh al-akbar) as he is known in Islamic sources—marked a turning
point in the history of Islamic mysticism, in the Sunni as well as in the Shi‘i
traditions.? Both Ibn Masarra and Ibn al-‘Arabi can be regarded as repre-
senting, respectively, the beginning and the pinnacle of Islamic mysticism
in al-Andalus; and, as we shall see throughout this study, both embody a
type of mysticism that is quite different from the one that evolved in the
Islamic East during the gth—12th/13th centuries. In fact, the unique char-
acter of Andalusi mysticism is not restricted to the Islamic world, and can

1 On Andalust history and culture see Torres Balbas et al., Al-Andalus; Kennedy, Muslim
Spain; Marin, Fierro and Samsd, Formation; Jayyusi, Legacy.

2 See Chodkiewicz, Seal of the saints 10, 15, 49 n. 4. On the influence of Ibn al-‘Arabi on
later generations see also Blochet, Etudes 49-111; Schaeder, Islamische Lehre 221, 237—9;
Asin Palacios, Mystical philosophy 128-9; Corbin, Science; Sviri, Spiritual trends 78; and the
references given below in n. 74. On the lives and works of Ibn Masarra and Ibn al-‘Arabi
see below pp. 8-10.
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also be observed in the history of Jewish mysticism. Spain—albeit in its
northern, Christian side—witnessed the full emergence of the Kabbalah
during the 12th and 13th centuries and the appearance of the Zohar (“The
Book of Splendor”), the most influential Kabbalistic text in Judaism.2 This
sudden surge or eruption in the mystical thought of both Islam and Juda-
ism, and especially the chronological and geographical context in which it
occurred (the Iberian Peninsula of the 12th—13th centuries), merit a close
examination: what was it about al-Andalus that caused such crucial devel-
opments in the history of Islamic and Jewish mysticism?

This study attempts to give a partial answer to this question, by point-
ing to one possible source among many which contributed to the forma-
tion of the unique mystical climate in al-Andalus: the Isma‘li tradition.
The Isma‘ilis, who emerged as a separate Shi‘i faction sometime during
the second half of the gth century A.D., were extremely creative in many
areas such as philosophy, theology, science, mysticism, esotericism and
the occult.* Moreover, in the year 297/909, the Isma‘lis succeeded in
establishing a state in North Africa ruled by Caliphs-imams—members of
a Shi‘i dynasty which traced its origins back to the family of Muhammad
b. Isma‘il, a descendant of ‘Ali b. Abi Talib (cousin and son-in-law of the
Prophet Muhammad) and his wife Fatima (the Prophet’s daughter).5
In the following years, this state became a powerful and dominant
empire, the Fatim1 Empire, which extended its control over vast areas in
the Islamic world, most notably Egypt (conquered in 358/969) and the
holy cities of Mecca and Medina (359/969—970). It was only in the year
567/1171 that the Fatimi Empire was annihilated by the famous Sunni ruler
Salah al-Din al-Ayyubi, although the process of Fatimi decline had begun
many years earlier. Despite the fact that much of the Isma‘ili and Fatimi
literature is now lost, it is clear that the Isma‘ilis contributed greatly to the
intellectual world of medieval Islam.6

8 On this unique feature of Andalusi mysticism in the Islamic and Jewish worlds, see
Sviri, Spiritual trends; cf. Akasoy, Andalusi exceptionalism. On Jewish mystical-philosoph-
ical thought in al-Andalus see also the discussion below on pp. 15, 21.

4 On the meaning of the term ‘Esotericism’ employed here see the discussion below
on p. 27.

5 According to the Shi‘i view, only the members of the Prophet’s family (ahl al-bayt)—
i.e, ‘Ali and his descendants—have the Divine right to rule the Islamic community, in
both political and religious matters. See also the discussion below at the beginning of
chapter 3.

6 On the history of the Isma‘ilis (including the Fatimis), see Daftary, Ismailis. On their
literary output and contribution to the intellectual tradition of Islam, see, for example,
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It is my view that the Isma‘li tradition should be regarded as one of
the factors that were at play in the emergence of the distinct type of mys-
ticism reflected in the works of Ibn Masarra and Ibn al-‘Arabi. As men-
tioned above, these works are rather different from the mainstream of
mystical writing that developed in the central and eastern parts of the
Islamic world prior to Ibn al-‘Arabi’s time. Broadly speaking, most eastern
works that were written by authors who belonged to the mystical tradition
known as tasawwuf (Sufism) focus mainly on man’s inner psychological-
spiritual dimension and ethical conduct. According to the Sufi perception,
by reforming his moral behavior, combating his lower self or ego (al-nafs)
and purifying his internal realm, the believer may gradually draw closer to
God and perhaps even unite with Him.” In contradistinction, the mystical
discourse of Ibn Masarra and Ibn al-‘Arabi can be described as theosophi-
cal: it is primarily concerned with divinity and its mode of action in the
universe, and seeks to gain knowledge of the way in which the universe
was created (cosmogony) and how it operates (cosmology).8 Accordingly,
this ‘Andalus?’ type of mysticism exhibits a unique blend of Neoplatonic
mystical philosophy, cosmogonic-cosmological speculations, occult sci-
ences such as the science of letters and astrology, and more—a blend
that is typically lacking in the eastern Sufi works written prior to the rise
of Ibn al-‘Arabi, but which is characteristic of Isma‘li literature.?

It seems that many Sufi authors in the east during the 10th—12th/13th
centuries sought to suppress and to exclude from their works these ele-
ments that characterize the writings of Ibn Masarra, Ibn al-‘Arabi and
various Isma‘li authors. A similar process occurred in the center of the
Islamic world among scholars of the prominent Shi‘i faction known as
al-Ithna ‘ashariyya (“the Twelvers”): during the 10th century, and under the
influence of a rational-theological trend, many Shi‘i traditions of an eso-
teric and mythic nature as well as those dealing with the science of letters

Daftary, Ismaili literature; Daftary, Mediaeval Isma'ili history; Nasr, Ismali contributions;
Halm, Fatimids.

7 On this perception, see, for example, Sviri, Self; Sviri, Taste, index, s.v. “nafs”.

8 For a useful definition of ‘theosophy’ in this context, see Scholem, Major trends 206.

9 On cosmogony, cosmology and Neoplatonic philosophy, see chapter 1 of this study; on
the science of letters, see chapter 2. On the epistle on letters attributed to Sahl al-Tustari,
the well-known Sufi master who lived in the gth century, see Ebstein and Sviri, So-called
Risalat al-huraf and the discussion below on pp. go-1 (chapter 2). Note that the writings
of al-Hakim al-Tirmidhi, a Sunni mystic who likewise lived in the gth century (yet did not
belong to the Sufi tradition), exhibit some of the unique traits found in the works of Ibn
Masarra, Ibn al-‘Arabi and Isma‘ili authors; on him see below pp. 130-2 (chapter 3).
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were suppressed and excluded from mainstream Ithna ‘Ashari literature 1
Isma‘ili authors, on the other hand, preserved precisely these kinds of
traditions—many of which have their roots in the pre-Islamic heritage,
namely, in Gnostic and Hermetic writings and in the Neoplatonic philoso-
phy—elaborating on them and adapting them to their own Shi‘i-Isma‘ili
worldview.!! In my opinion, Isma‘li conceptions—influenced, inter alia,
by these traditions of the mystical, esoteric and occult kind, and origi-
nating in Fatimi circles or else in other Isma‘ili milieus—penetrated al-
Andalus during the reign of the Fatimi Empire, which, as stressed above,
ruled in the immediate vicinity of al-Andalus for nearly three centuries.!?

Isma‘ilis, Fatimis and Andalusis

This study is dedicated to underscoring links and affinities between the
writings of Ibn Masarra and Ibn al-‘Arabi, on the one hand, and classical
Isma‘li literature, on the other. It is therefore concerned primarily with
the history of ideas—specifically, with analyzing various literary texts that
reflect a certain type of mystical-philosophical thought in the Islamic tra-
dition. However, a few words on the historical background and the geo-
political factors that facilitated religious contacts between the Isma‘li and
Andalust worlds are in place.

The Fatimi-Isma‘lli impact on political-religious life in medieval al-
Andalus was far greater than is commonly assumed. Following the estab-
lishment of the Fatimi Empire and throughout the 10th century, a military,
political and religious struggle had ensued between the Shi‘i-Isma‘li
Fatimis and the Sunni Umayyad regime in al-Andalus. The Fatimis—
especially during the reign of the fourth Fatimi Caliph-imam, al-Mu‘izz
li-Din Allah (ruled in the years 341/953—365/975)—sought to overthrow
the Umayyad regime, claiming that only the descendants of ‘Ali b. Ab1
Talib and Fatima—in other words, members of the Prophet’s family (ahl
al-bayt)—had the Divine right to govern the Islamic community. Although

10 See below p. 122 n. 153.

I On Neoplatonism, see chapter 1 of this study. On the Shii-Isma‘li world and the
Gnostic traditions, see Halm, Islamische Gnosis, especially pp. 7—26; Halm, Kosmologie 17
n. 75, pp. 15-27 and index, s.v. “Gnosis”; Corbin, From the Gnosis of antiquity 151-93;
Corbin, Creative imagination 89; Corbin, History 21; Widengren, Gnostic technical lan-
guage; Wasserstrom, Moving finger; and cf. Radtke, Iranian and Gnostic elements, espe-
cially pp. 528-9. On the Hermetic heritage and Isma‘li literature, see below n. 94.

12 See also Pines, Shi‘ite terms 218 n. 289; Pines, La Longue récension 2o.
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the Fatimis never gained any significant political control in the Iberian
Peninsula, there is evidence that points to a Fatimi impact on al-Andalus
in this context. The most well-known example occurred in 316/929, when
‘Abd al-Rahman III, ruler of Umayyad Spain (300/912—350/961), declared
himself a khalifa (Caliph), i.e., “God’s vicegerent on earth” (khalifat allah)
and “the Prophet’s successor” as the ruler of the Islamic community
(khalifat rasul allah). This declaration was meant, inter alia, to challenge
the Fatimi claim to power.!3

It is conceivable that in the course of their political-religious struggle
against the Fatimis, the Andalusis became exposed to Isma‘ili conceptions
and perhaps even to Isma‘ili writings. For instance, under the Caliph-
imam al-Mu‘izz, an exchange of letters took place between the Fatimi
and Umayyad courts in which issues pertaining to political-religious
legitimacy were fiercely debated.!* Moreover, it is evident from the Arabic
sources that during the 10th century, the Fatimis attempted to instigate
or support revolts in al-Andalus against the Umayyad regime.!> Natu-
rally, this Fatimi subversion entailed missionary activity (da‘wa) whereby
Isma‘li-Fatim1 ideas were disseminated in al-Andalus and in other ter-
ritories under Umayyad control.!® The Fatimi attempts to influence the

13 On this declaration and on the Fatimi-Umayyad struggle, see Fierro, ‘Abd al-Rahman
IIT 28, 53-60, 738, 114-5, 125-31; Halm, Empire 280—4. On the concept of khalifa see the
discussion below on pp. 175—9 and the references given there.

14 See al-Qadi al-Nu‘man, al-Majalis 164—96; see also Dachraoui, Al-Mu'izz; Krinis, Idea
28 n. 18 (in Hebrew). On the exchange of letters between the Fatimi Caliph-imam al-‘Aziz
(ruled between the years 365/975-386/996) and the Umayyad Caliph al-Hakam II (the
successor of ‘Abd al-Rahman III, ruled 350/961-366/976), see Imamuddin, Commercial
relations 13.

15 Thus, ‘Umar b. Hafsan, who revolted against the Umayyads in al-Andalus during the
years 267/880-303/916, announced his allegiance to ‘Abdallah / ‘Ubaydallah al-Mahdji, the
first Fatimi Caliph-imam (ruled 297/909—322/934). Al-Mahdi sent two Isma‘ili missionaries
(du‘at, singular: da7) to Ibn Hafstin, one of the two being Aba ‘Abdallah Ja‘far b. Ahmad b.
al-Haytham from Qayrawan, author of Kitab al-munazarat (“The Book of Discussions”). See
Ibn al-Haytham, al-Munagzarat 2 (the Arabic text), 323, 53, 63—4 and n. 2 (the introduc-
tion and translation into English); Tibi, ‘Umar b. Hafsun; Halm, Empire 280; Fierro, ‘Abd
al-Rahman III 33, 45; Fierro, La Heterodoxia 121-3; Fierro, Plants 125-6 and the references
given there. On Ibn al-Haytham see also Daftary, Ismaili literature 117. On the execution
in Cordova of Aba I-Khayr at the beginning of al-Hakam II's reign, perhaps due to his
pro-Shi‘i and pro-Fatimi sympathies, see Dachraoui, Tentative; Dachraoui, Al-Mu‘izz 487a;
cf. Fierro, La Heterodoxia 153—4.

16 See, for example, Ibn al-Haytham, al-Munazarat 2; Dachraoui, Tentative; see also
Halm, Fatimids 57. On the presence of Isma‘ili dut in al-Andalus during the 10th century
and perhaps even earlier, towards the end of the gth century, see Fierro, ‘Abd al-Rahman
1 36, 75; see also Fierro, La Heterodoxia 93—4, 118—20; Fierro, Opposition 177-8; Asin Pala-
cios, Mystical philosophy 21. For an attempt to chart the history of the Shii presence in
al-Andalus, see al-Makki, al-Tashayyu‘; and, concerning North-Africa, see also Madelung,
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political-religious arena in al-Andalus continued into the 11th century,
following the collapse of the Umayyad regime. During the first half of
this century, relations were established between the Fatimis and one of
the independent local states in al-Andalus (known in Arabic as mulik
al-tawa’f, “The Party Kings”).1” The Isma‘1li-Fatimi conception of political-
religious authority as well as Shi‘i-Isma‘li messianic notions seem to have
influenced the Almohad Caliphate, which ruled in the western parts of
North Africa and in al-Andalus during the 12th—13th centuries.!8

The relationship between Fatimi Egypt and al-Andalus was not only
hostile. There were commercial ties between the two (albeit not official
ones), Egyptian merchants visiting al-Andalus and Andalusi merchants
visiting Egypt.!® It is plausible, therefore, that Andalusi scholars became
exposed to Isma‘li ideas and writings in various ways, not only in the
context of the Fatimi-Umayyad struggle. A case in point is Neoplatonic
philosophy and its profound influence on mystical-philosophical thought
in al-Andalus.?2? Neoplatonic philosophy was widespread among the
Isma‘lis of North Africa from the 10th century onwards, and although
many modern scholars stress that Neoplatonism was officially adopted
by the Fatimi regime only in the reign of al-Mu‘izz (in the third quarter
of the 10th century), nevertheless, it seems that Neoplatonic writings had
circulated among Isma‘lli du‘at already in the early stages of Fatimi pres-
ence in North Africa—i.e., in the first decades of the 10th century.?! These
writings and the Isma‘li elaborations on them must have attracted the
intellectual attention of Andalusi scholars. Indeed, the latter may have
become acquainted with Isma‘li ideas and terminology, including those
influenced by Neoplatonic thought, not only in al-Andalus and North
Africa, but also in the Arabian peninsula and even in Irag—in cities such
as Mecca, Medina and Basra—in the course of their journeys to the east,
whether for the sake of “acquiring knowledge” (talab al-im), in order
to perform the pilgrimage (fqjj) or for the purpose of conducting trade.??

Some notes. On the role of the da‘wa in propagating Isma‘ili doctrines in North Africa in
the course of the 10th century, see S. Hamdani, Dialectic. On the Isma‘ili da‘wa in general,
see the references given below on p. 129 n. 21.

17 See al-Makki, Mazhar; see also al-Makki, al-Tashayyu‘ 126—45.

18 See Fierro, Almohads.

19 See Imamuddin, Commercial relations 13—4; see also Wasserstein, An unrecognized
hoard.

20 On this subject see chapter 1 of this study.

21 See the references given below on p. 76 nn. 149-50.

22 See also al-MakKki, al-Tashayyu‘103-11. On Andalusi scholars who visited and settled in
Fatimi Egypt during the 12th century—albeit Maliki ones, and mainly in Alexandria—see
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For example, Ibn Masarra, on his way east to Mecca,? stayed in Qayrawan,
where, until 308/921, the court of al-Mahdji, the first Fatimi Caliph-imam,
was situated.?* Qayrawan was also the town where Isaac Israeli resided.
Israeli, an important Jewish Neoplatonic philosopher, served as al-Mahd1's
personal physician; and, as we shall see in what follows,?> both the Neo-
platonism of Israeli and that of Ibn Masarra share a close affinity with
Isma‘ili Neoplatonic thought. Thus, Qayrawan constituted for Isma‘l
du‘at, Sunni Andalusi scholars and Jewish thinkers a convenient locale
where they could exchange ideas and traditions in the fields of religion,
philosophy and even the occult sciences such as the science of letters.26
The arrival in al-Andalus of Rasa@’il ikhwan al-safa’ (“The Epistles of
the Sincere Brethren”) at a relatively early stage in the development of
Andalusi mystical-philosophical thought, and the Rasa’ils influence on
both Muslim and Jewish authors, testify to the impact of the Shi‘i-Isma‘ili

Leiser, Muslims 137—49, 157—-8. On the enormous size of the Fatimi library in Cairo, which
must have attracted the attention of Andalusi scholars, see Halm, Fatimids 91-3; De
Smet, Les Bibliothéques 491—2. According to a report quoted by Halm (Fatimids 92), this
library also held works that dealt with astronomy and occult matters such as alchemy and
ruhaniyyat, a term denoting “the spiritual powers [of the planets]”, not “spiritual knowl-
edge” (on this term, see the discussion below on p. 135 n. 42). For a report indicating
the presence in Egypt of a work by Jabir b. Hayyan (on whom see below on pp. 30-2),
see Sa‘id al-Andalusi, Tabagat al-umam 153. On Cairo as the center of Isma‘ili da‘wa, see
Stern, Cairo. On the presence of Isma‘li du‘at in the hajj caravans, see Halm, Fatimids
15. As regards Basra, it was the city where Ikhwan al-Safa’ resided (on whom see below
pp- 28-30); it is significant that Ibn Masarra’s father visited there (see Stroumsa and Sviri,
Beginnings 201).

23 For Ibn Masarra’s biography, see below pp. 8-9.

24 See Stroumsa, Ibn Masarra 98, 101 n. 28, 10 n. 79; Stroumsa and Sviri, Beginnings
201-2. The exact dates of Ibn Masarra’s voyage to the east remain unclear. According to the
different reports in the Arabic sources, he may have travelled to the east anytime between
300/912 (or a little before that) and 317/929; see Lévi-Provencal, A Propos de I'ascéte phi-
losophe Ibn Masarra 81. On the Fatimi presence in Qayrawan see Daftary, Isma ilis, index,
s.v. “Qayrawan”. On Qayrawan as a center where discussions or debates (munazarat) took
place between Isma‘ili du‘at and Maliki scholars in the early days of the Fatimi Empire,
see Hamdani, Dialectic. The Sunni-Maliki school was predominant not only in Qayrawan
(see ibid. 17) but in al-Andalus as well: it was officially adopted by the Umayyad Caliphs in
Cordova and played a central role in their struggle against the Shi‘is-Isma‘lis. See Fierro,
‘Abd al-Rahman III 127—-31; Dachraoui, Tentative.

25 See below pp. 73-4.

26 For a report attesting to the existence of letter speculations among the Isma‘ilis in
Qayrawan in the early days of the Fatimi Empire, see Ibn al-Haytham, al-Munagarat 46
(the Arabic text). On the Jewish side, one may mention the name of Israeli’s disciple,
Danash b. Tamim, who composed a commentary on the important Jewish mystical work
entitled Sefer yetsirah (“The Book of Creation”), famous for its speculations on letters; see
Stroumsa, Ibn Masarra 101 n. 28, 108 n. 70, 110 nn. 78-9; Stroumsa and Sviri, Beginnings 214.
On the centrality of letter speculations in the Isma‘li tradition and in the writings of both
Ibn Masarra and Ibn al-‘Arabi, see chapter 2 of this study.
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tradition on intellectual life in medieval al-Andalus.?” In addition, the
appearance of the occult Andalusi work Ghayat al-hakim (“The Goal of
the Sage”)—a work influenced by the Shi‘i-Isma‘li tradition and by the
Epistles of Ikhwan al-Safa’—bears further testimony to the Shi‘i-Isma‘l
influence on al-Andalus.?8

To conclude this short discussion: there are various indications of the
Fatimi or Shi‘i-Isma‘ili impact on the political and religious development
of al-Andalus from the 10th century onwards. The entire western part of
the Islamic world during this period—from al-Andalus to Egypt—as well
as the Arabian Peninsula and southern Iraq were subject to Fatimi-Isma‘lt
activity in various spheres. For many years and in various aspects, the
Fatimis-Isma‘qlis were the ones who determined the political-religious
‘agenda’ in these regions, posing a tremendous challenge for Sunni rulers
and scholars. Awareness of this challenge is the key to understanding the
true nature of the links and affinities between the writings of Ibn Masarra
and Ibn al-‘Arabi and Isma‘li literature. As this study will show, many
concepts and terms which Ibn Masarra and Ibn al-‘Arabi employ in their
works are found in Isma‘li sources as well. This fact points to a common
type of mystical-philosophical thought that evolved in North-Africa and
al-Andalus during the 1oth—12th centuries. Andalusi authors such as Ibn
Masarra and Ibn al-‘Arabi and Isma‘fli scholars or du‘at all contributed
to the formation of this type of thought. However, this does not mean
that Ibn Masarra and Ibn al-‘Arabi were Isma‘ilis; on the contrary: they
creatively adapted various mystical-philosophical ideas, many of which
were of a Shi‘i-Isma‘ili provenance, and successfully incorporated them
into their own distinctive Sunni worldviews, thereby meeting the Shi'‘i-
Isma‘ili challenge referred to above.

From Ibn Masarra to Ibn al-‘Arabi

The similarities between the Shi‘i-Isma‘ili tradition and the thought of
Ibn Masarra and Ibn al-‘Arabi did not escape the critical eyes of Sunni
rulers and scholars. Muhammad b. ‘Abdallah Ibn Masarra al-Jabali—the
first Sunni mystic in al-Andalus known to us—was born in Cordova in
the year 269/883. Little is known about his early life, except that he had

27 On these Epistles and their connection to the Shi‘i-Isma‘ili world, see the discussion
below on pp. 28-30.
28 See below pp. 31-2.
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studied religious sciences under several Andalusi scholars, among them
his father. After returning to al-Andalus from his travels to the east, where
he had visited Qayrawan and Mecca, Ibn Masarra attracted a group of
followers and retired with them to the mountainous area around Cor-
dova (hence his nickname, al-Jabali, “the mountain dweller”).2° Following
his death in 319/931, during the g50s and 960s, the Umayyad authorities
accused Ibn Masarra’s followers of nonbelief and heresy and demanded
their public repentance. There is at least one known case in which their
books were publicly burnt. In addition, various scholars of the 10th-11th
centuries, from the east as well as from al-Andalus, wrote refutations
against Ibn Masarra, none of which, unfortunately, have survived.3° It is
reasonable that Ibn Masarra was suspected by his critics of being influ-
enced by the Isma‘li tradition, since he is branded in the Arabic sources
as a batini, that is, as one who—Ilike the Isma‘llis—seeks to interpret the
religious texts in an esoteric manner (ta’wil), according to their inner, hid-
den meaning (batin), rather than or in addition to their external, mani-
fest aspect (zahir).3! Though it is clear that Ibn Masarra was by no means
an Isma‘li, a Fatimi or a Shi‘i sympathizer32—there is no mention in his
writings of ‘All or his descendants, the imams—there are definite similari-
ties between his teachings and Isma‘li thought. These similarities could
not have gone unnoticed by the Umayyad rulers and conservative Maliki
scholars of al-Andalus, who sought to defend themselves in face of the
Fatimi-Isma‘qli attack against their own political-religious legitimacy.33
Such an atmosphere of political-religious tension and the ensuing censor-
ship of works may account for the dearth of historical-literary evidence
pointing to Isma‘li writings in al-Andalus or to Andalusi works that
were influenced by Shi‘i-Isma‘ili thought: various books might have been

29 On Ibn Masarra’s life, see Asin Palacios, Mystical philosophy 30—42; Arnaldez, Ibn
Masarra; Lévi-Provencal, A Propos de I'ascete philosophe Ibn Masarra; Addas, Andalusi
mysticism 913—5; Stroumsa, Ibn Masarra 98; Stroumsa and Sviri, Beginnings 201-2; Fierro,
La Heterodoxia n13-5; Ramoén Guerrero and Garrido Clemente, Ibn Masarra, and the
references given there; and see the wide-range of primary sources collected by Brown,
Muhammad b. Masarra 39-92. On the two works by Ibn Masarra that have survived, see
below p. 14.

80 See Asin Palacios, Mystical philosophy 98-101; Fierro, La Heterodoxia 132—40, 155-6,
166-8; Fierro, Batinism in al-Andalus 98, 105 n. 104; Fierro, Opposition 178-84; Stroumsa
and Sviri, Beginnings 202; and the references in the previous note.

81 For a more detailed discussion of the term batini and the various opinions concern-
ing Ibn Masarra’s religious and intellectual affiliation, see below pp. 25-6.

82 Contrary to Dozy’s opinion; see the reference in Addas, Andalusi mysticism g12.

33 On the anti-Shi‘i policy of the Umayyad regime in al-Andalus, see, for example,
al-Makki, al-Tashayyu‘ 116—26.
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burnt while others hidden, or else the identity of their true authors was
concealed.3*

Mubhyi I-Din Aba ‘Abdallah Muhammad b. “Ali Tbn al-‘Arabi was like-
wise criticized, inter alia, of being influenced by the Shi‘i-Isma‘ili tradi-
tion. Born in Murcia in 560/1165, Ibn al-‘Arabi spent roughly the first half
of his life in al-Andalus. Like Ibn Masarra, he too traveled to the east: he
had visited several cities in North Africa before beginning his long journey
to Cairo, Jerusalem, Mecca and to various other cities in Iraq, Anatolia
and Syria. Unlike Ibn Masarra, however, Ibn al-‘Arabi never returned to
his beloved homeland of al-Andalus, dying in Damascus in 638/1240. Both
a prolific and a controversial writer, Ibn al-‘Arabi drew many followers
as well as critics already during his own lifetime; his thought has been
debated by Muslims from medieval times down to the present.35

As stated above, one reason for the negative attitude of various Sunni
scholars towards Ibn al-‘Arabi were the correspondences that they per-
ceived between his thought and Shi‘i-Isma‘li doctrines. Ibn Khaldan,
the well-known North African historian of the 14th century, declares, for
example, that Ibn al-‘Arabi should be counted among

those Sufis of later generations who spoke of unveiling and of that which
is beyond the senses. They have delved deeply into these matters, many of
them believing in Divine incarnation (fufil) and in unity (wahda) as we
have already indicated.

According to Ibn Khaldan,

their predecessors have mingled with the Isma‘lis, the Shi‘is of later genera-
tions. These Isma‘ilis too have professed their belief in Divine incarnation
and in the divinity of the imams, a belief not known to their precursors.
Each one of these two groups became imbued with the beliefs of the other
group, their sayings became intermixed and their doctrines assimilated.

Ibn Khaldion further states that the belief in a hierarchy of saints or
“friends of God” (awliya’)—a belief central to Islamic mysticism in both its

34 On this see Ebstein and Sviri, So-called Risalat al-huraf 224-30 and n. 34; see also
Sa‘id al-Andalusi, Tabagat al-umam 162—5; Asin Palacios, Mystical philosophy 100-1; Ham-
dani, Brethren of purity 75-6.

35 On the life and works of Ibn al-‘Arabi, see Addas, Quest; Hirtenstein, Unlimited merci-
fier; Corbin, Creative imagination 38-77; Ates, Ibn al-‘Arabi; on his works see also http://
www.ibnarabisociety.org/works.html and http://www.ibnarabisociety.org/archive.html.
For general introductions to his thought, see Chittick, Sufi path; Chittick, Self-disclosure;
Corbin, Creative imagination; Atfifi, Mystical philosophy. On the controversies surrounding
his thought in past times and in the present, see Knysh, Ibn ‘Arabi; Homerin, Ibn Arabi.
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Sunni and Shi‘ branches, especially to the doctrine of Ibn al-‘Arabi6—is
of a Shi‘i-Isma‘li provenance. Ibn Khaldan finally provides his own his-
torical explanation of this phenomenon: it was after the emergence of
the Isma‘liyya that the Sufis in Iraq began adopting various Shi‘i-Isma‘ili
notions pertaining to the status of the imams and to the hierarchy of
the awliya’37

There is no doubt that this description by Ibn Khaldin of the relation-
ship between the Shi‘i-Isma‘ili tradition and Ibn al-‘Arabi’s thought is
inaccurate and distorted. With the exception of certain Shi‘i groups in the
8th and gth centuries commonly referred to as ghulat (“extremists”), and
apart from the Druze religion, none of the central Shi‘i factions, includ-
ing the Isma‘ilis, have ever professed the doctrine of huluil.38 Moreover,
portraying such an original and profound thinker like Ibn al-‘Arabi as a
plagiarist of Shi‘i-Isma‘ili ideas is clearly unfounded and biased.3 Never-
theless, as this study will show, Ibn Khaldan’s basic intuition regarding the
affinity between Shi‘i-Isma‘qli conceptions and Ibn al-‘Arabi’s thought—
particularly in such issues as the notion of hierarchy and the Divine roots
of the awliya’#*°—is indeed correct. Contrary to Ibn Khaldan, it seems
that the formative contacts between the Isma‘ili world and the mystical
tradition to which Ibn al-‘Arabi belonged were not formed in Iraq among
the Sufis but rather primarily in the western part of the Islamic world, in
North Africa and al-Andalus.

The connection between Ibn Masarra, who lived in the gth—10th century,
and Ibn al-‘Arabi, who lived in the 12th—13th, is not obvious. Miguel Asin

36 See below pp. 125—43.

37 See Ibn Khaldan, al-Muqaddima iii, 1107-8 (“Thumma anna ha’ula’i [-muta’akhkhirina
min al-mutasawwifa [-mutakallimina fi [-kashf wa-fima wara’ al-hiss tawaghghali fi dhalika
fa-dhahaba l-kathir minhum ila l-hulial wa-l-wahda kama asharna ilayhi [...] wa-tabi‘ahum
ibn al-arabt [...] wa-kana salafuhum mukhalitina lil-isma‘iliyya [-muta’akhkhirina min
al-rafida l-d@’inina aydan bi-l-hulal wa-ilahiyyat al-a’imma madhhaban lam yu‘raf li-awwa-
lihim fa-ushriba kull wahid min al-farigayni madhhab al-akhar wa-khtalata kalamuhum
wa-tashabahat ‘aq@’iduhum”), 109; cf. the English translation and notes by Rosenthal, I6n
Khaldiin iii, 92—4. For a more detailed discussion of Ibn Khaldan’s views on Sufism in gen-
eral and on Ibn al-‘ArabT’s thought in particular, see Knysh, Ibn ‘Arabi 184-97.

38 See Daftary, The Isma‘lis, index, s.v. “hulal’. On the ghulat see Halm, Kosmologie
142—68; Halm, Islamische Gnosis; Moosa, Extremist Shiites; Modarressi, Crisis 19—51. On the
problems related to the use of the term ghulat, see Amir-Moezzi, Divine guide 129-30;
Amir-Moezzi, Remarques 91.

39 See especially Ibn Khaldan, al-Mugaddima iii, 1108: “Observe the way in which these
people have stolen this view from the Shi‘a and how they have professed it” (“Fa-nzur
kayfa saraqat tiba“ ha’ul@’i l-gawm hadha l-ra’y min al-rafida wa-danu bihi").

40 See below pp. 143-56.
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Palacios (1871-1944), the famous Spanish Orientalist, held that both Ibn
Masarra and Ibn al-‘Arabi were influenced by the ‘Pseudo-Empedoclean’
tradition, that is, by Neoplatonic teachings attributed in various Arabic
sources to Empedocles, the Greek philosopher who lived in the 5th cen-
tury B.C. According to Asin Palacios’s theory, Ibn Masarra was the first
one to introduce the ‘Pseudo-Empedoclean’ tradition into Spain. This tra-
dition was then passed on, via Ibn Masarra’s disciples and followers in
the 10th and 11th centuries, to ‘the School of Almeria’ as Asin Palacios
called it—i.e., the school comprised of the Andalusi mystics Abu 1-“‘Abbas
Ahmad b. Muhammad Ibn al-‘Arif (died in 536/1141), Aba -Hakam ‘Abd
al-Salam b. ‘Abd al-Rahman Ibn Barrajan (died in 536/1141 as well), Abu
Bakr Muhammad b. al-Husayn al-Mayurqi (died 537/1142) and Aba I-Qasim
Ahmad b. Husayn Ibn Qasi (died 546/1151). The ‘Pseudo-Empedoclean’
teachings, according to Asin Palacios, finally reached Ibn al-‘Arabi.#!
Over the years, Asin Palacios’s theory—published in his 1914 Aben-
masarra y su escuela, long before the works of Ibn Masarra were discov-
ered—was severely criticized by different scholars. The latter doubted
whether ‘the School of Almeria’, linking Ibn Masarra to Ibn al-‘Arabi via
such Andalusi mystics as Ibn al-‘Arif, Ibn Barrajan and Ibn Qasi, had ever
really existed. They further claimed that Ibn Masarra’s writings contain
no traces of any such ‘Pseudo-Empedoclean’ doctrines.#*? Indeed, it is
by now clear that Asin Palacios was wrong in emphasizing the ‘Pseudo-
Empedoclean’ element which does not appear at all in those works of
Ibn Masarra that have survived. Nevertheless, and despite his various
outdated—at times ‘Orientalist’ and racist—notions regarding Islam and
Andalusi Arabic-Islamic history, Asin Palacios was correct in his basic
understanding that Ibn Masarra had been influenced by Neoplatonic
mystical-philosophy.#3 Ibn al-‘Arabi too was influenced by Neoplatonism.
Furthermore, Ibn al-‘Arabi was familiar with various teachings attributed
to Ibn Masarra, including ones dealing with cosmological issues and the
science of letters,** although it is not clear whether he had access to
Ibn Masarra’s works, at least in the form in which they have come down

41 See Asin Palacios, Mystical philosophy. Concerning al-Mayurq], cf. Fierro, Opposition
184 n. 4o.

42 See Athfi, Mystical philosophy 174-83; Stern, Ibn Masarra; Addas, Andalusi mysticism;
De Smet, Empedocles Arabus; Brown, Muhammad b. Masarra; and cf. Tornero, A report
145-9.

43 See also Stroumsa and Sviri, Beginnings 207-11.

44 For the mention of Ibn Masarra in Ibn al-‘Arabi’s writings, see the references to
Affifi and Addas above in n. 42; see also Asin Palacios, Mystical philosophy 43 n. 1, 123
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to us.*> Ibn Masarra and Ibn al-‘Arabi can thus be viewed, respectively,
as the starting point and the culmination of a distinct type of mystical-
philosophical thought that evolved in al-Andalus during the gth-12th/13th
centuries. This thought was deeply influenced by Neoplatonism and has
much in common with the Isma‘li tradition, especially in its Neoplatonic
form. To what degree, if at all, other Andalusi mystics such as Ibn Barrajan
and Ibn Qasi belong to this type of mysticism demands further research,
which, unfortunately, falls beyond the scope of this study. Such research
would indeed enable us to re-chart the history of Islamic mysticism in
al-Andalus.*6

Religion, Politics, Science: Developments and Setbacks
in Modern Scholarship

The contribution of the Isma‘li tradition to the development of mystical-
philosophical thought in medieval al-Andalus has been largely overlooked
by scholars in the field of Islamic mysticism. This is rather surprising,
since modern scholarship—especially during the second half of the 20th
century—has witnessed important developments and significant progress
in the study of both the Isma‘ili tradition and Andalusi Sunni mysticism.
As regards Isma‘ili studies, for many years, Western scholars had learned
about the Isma‘ili tradition primarily through the prism of Sunni sources,
which were naturally biased and quite often anti-Isma‘ili. The exposure
and publication of many Isma‘ili manuscripts as well as the pioneering
work of several scholars (among them Isma‘lis) have enabled research-
ers to reconstruct Isma‘li history and thought in a more objective and
well-balanced way.#” The study of Andalusi Sunni mysticism has likewise

n. 12. Concerning letter speculations, see, for example, Ibn al-‘Arabi, Kitab al-mim 7 (read
L4156 syl instead of 1418 s (4); and see also Garrido, Science 57-61.

" 45 See also Rosenthai, Ibn ‘Arabi 19 n. 83. Note that in his writings, Ibn al-‘Arabi also
refers to Ibn al-‘Arif, Ibn Barrajan and Ibn Qasi; see the references to Asin Palacios, Affifi
and Addas in the previous notes.

46 This endeavor would require scholars to rethink prevalent conceptions regarding
various typological issues. The common understanding of terms such as tasawwuf, zuhd
(“asceticism”) and ‘Islamic mysticism’ as well as the relation between them will need to be
reconsidered (see also the discussion below on pp. 21—7). For current surveys of the history
of Islamic mysticism in al-Andalus, see Addas, Andalusi mysticism; Marin, Aba Sa‘ld ibn
al-A‘rabi; Marin, Early development; Fierro, Batinism in al-Andalus; Fierro, Polemic; Fierro,
Opposition; Gonzalez Costa and Lopez Anguita, Historia.

47 Much if not most of the progress in recent decades in the field of Isma‘li studies is
due to the activity of The Institute of Ismaili Studies. This Institute, which is situated in
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seen great progress in the past few decades: the literature dedicated to
the works and thought of Ibn al-‘Arabi—the greatest Muslim mystic of
al-Andalus—is by now vast.*® In addition, the discovery in the 1970s of a
manuscript containing two of Ibn Masarra’s works which had been pre-
sumed lost (Risalat al-i‘tibar, “The Epistle on Contemplation”, and Kitab
khawass al-huraf wa-haqa’iqiha wa-usuliha, “The Book on the Properties
of Letters, their True Essences and Roots”) and their publication have
allowed scholars to analyze Ibn Masarra’s thought and to chart the begin-
nings of Andalusi mysticism in a more careful and less speculative way
than before.#®

Despite these impressive developments, not one serious study has been
devoted to the links and affinities between Isma‘li thought and Sunni
mysticism in al-Andalus. Though important references to this issue can
be found in the works of authors like Henry Corbin, Abul Ela Affifi, Kamil
Mustafa al-Shaybi and others, these references are mostly sporadic and
often superficial.>® This is quite odd, especially in view of the fact that

London, was founded in 1977 by the fourth Agha Khan (the current imam of the Nizarl
Ismaflis); for its website, see http://www.iis.ac.uk/home.asp?l=en. On the history of
Isma‘ili studies, see Daftary, Isma‘ilis 1-33; Daftary, Ismaili literature 84-103. For a bibli-
ography of the relevant primary and secondary sources, see ibid. 104—439. For catalogues
of Isma‘lli manuscripts see Poonawala, Biobibliography; Gacek, Catalogue; Cortese, Arabic
Ismaili manuscripts; Cortese, Ismaili and other Arabic manuscripts.

48 Special mention should be made of The Muhyiddin Ibn ‘Arabi Society (see http://
www.ibnarabisociety.org/), whose activity contributes much to the study of Ibn al-‘Arab1’s
thought. For the history of modern research on Ibn al-‘Arabi, see the short surveys in
Chodkiewicz, Seal of the saints 3—5; Chodkiewicz, Ibn ‘Arabi 81-3; and see also the refer-
ences above in n. 35.

49 The manuscript was discovered and published by the Egyptian scholar Muhammad
Kamal Ibrahim Ja‘far; see Ja‘far, Min qadaya l-fikr al-islami 310-44, 345-60; see also
Tornero, A report 133—4. The numerous errors and misreadings in Ja‘far’s edition have been
corrected by Garrido Clemente, Edicion critica de la Risalat al-i‘tibar; Garrido Clemente,
Edicién critica del K. Jawass al-huraf.

50 The Egyptian scholar Affifi, who studied under the well-known Reynold A. Nichol-
son, calls attention in his 1939 The Mystical Philosophy of Muhyid Din-Ibnul Arabi to the
similarities between Ibn al-‘Arabl’s teachings and Isma‘ili doctrines, taking special notice
of the influence of Rasa’il ikhwan al-safa’ on Ibn al-‘Arabi; see Affifi, Mystical philosophy,
index, s.v. “Ikhwanus-Safa” and “Isma‘lis”. Corbin, for his part, perceived the intellectual
worlds of Ibn al-‘Arabi and the Isma‘ilis as being closely related from a phenomenologi-
cal point of view. According to Corbin, links also existed between Ibn Masarra’s thought
and the Ismafli tradition; see, for example, Corbin, Creative imagination 9, 16, 24-6, 45,
48-9, 79, 12 and index, s.v. “ismailianism”; Corbin, History 3, 28, 76, 183, 224, 226 (these
two works are based on studies published in the 1950s and 1960s); see also the references
below in n. 53. The Iraqi author Al-Shaybi (Affifi’s student), in his book written in the
1960s and entitled al-Sila bayna [-tasawwuf wa-l-tashayyu® (“The Connection between
Sufism and Shi‘ism”), discussed the influence (as he saw it) of the Shi‘i-Isma‘ili tradition
on Sufism in general and on Ibn al-‘ArabT’s thought in particular; see al-Shaybi, al-Sila i,
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http://www.ibnarabisociety.org/
http://www.ibnarabisociety.org/
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already Ibn Khaldin, centuries ago, had called attention to the correspon-
dences between Ibn al-‘Arabt’s thought and Shi‘i-Isma‘li doctrines. More-
over, the Isma‘li impact on Andalusi mystical-philosophical thought has
been demonstrated, at least to a certain degree, in the field of Jewish stud-
ies. Various scholarly works on Jewish thought and Kabbalah have shown
that Isma‘li ideas and terminology influenced several medieval Jewish
authors in Spain during the mith—13th centuries, both those who were
under direct influence of the Arabic culture (in the Muslim South) and
those who lived in the Christian North. Isma‘ili traces can also be detected
in Jewish mystical-philosophical works written in medieval Yemen, where
the political-religious presence of a dominant Isma‘ili community contin-
ued for centuries.’! One would expect scholars in the field of Islamic stud-
ies to have addressed this issue as well, namely, the relation between the
Isma‘li tradition and Sunni mysticism in al-Andalus, a region which for
many years, as I have emphasized above, was so deeply preoccupied with
the Fatimi-Isma‘li challenge.

especially pp. 220, 223, 225-9, 379-82, 405-8, 416-7, 448-50, 463, 478-506. Louis Massi-
gnon, basing himself on Asin Palacios’s theory, likewise claimed an Isma‘li influence on
the Andalusi mystical school to which Ibn al-‘Arabi belonged; see Massignon, Salimiya
(where it is stated that Ibn Barrajan, Ibn Qasi and Ibn al-‘Arabi all belong to the same
“semi-Isma‘ili school of Andalusian mystics of the sixth century”. This sentence was omit-
ted from the second edition of the Encyclopaedia of Islam, see Massignon [and Radtke],
Salimiyya). Note that Corbin too relied on Asin Palacios’s theory; see Corbin, Creative
imagination 25-6, 48-9; Corbin, History 221-6. However, it is important to emphasize that
Asin Palacios himself did not relate directly to any Isma‘li influence on Andalusi mysti-
cism; see below n. 79. Several other scholars have also noted briefly the Isma‘li, or else
the Ikhwanian impact on Ibn al-‘Arabi; see al-Makki, al-Tashayyu‘ 108—9, 132—3 (on Ibn
Masarra); Hodgson, Order of assassins 181; Nyberg, Kleinere Schriften 145; Nasr, An introduc-
tion 36 n. 53; Addas, Quest 58—9. Finally, the article in Portuguese by De Macedo, Influéncia,
published in a relatively unknown journal—though containing a few interesting observa-
tions—relies exclusively on secondary literature, including Asin Palacios’s outdated study.

51 See, for example, Pines, Shi‘ite terms; Pines, La Longue récension 20; Pines, Nathanaél
ben al-Fayy(imi; Pines, On the term Ruhaniyot (in Hebrew); Krinis, Idea (in Hebrew);
Krinis, Judeo-Arabic manuscripts (in Hebrew); Wilensky, ‘First created being’; Ivry, Isma‘ili
theology (and see also Ebstein, Secrecy 341-2); Idel, Sefirot 270—7 (in Hebrew); Idel,
Ashkenazi esotericism 112 n. 135; Blumenthal, An example; Blumenthal, On the theories;
Blumenthal, An illustration 297-9, 303—7; Kiener, Jewish Isma‘ilism; Langermann, Cultural
contacts 282—3; Hames, A seal 153—4, 157, 171—2; Vajda, Un Opuscle; Goldreich, Theology (in
Hebrew). Goldreich (see pp. 148-9) stresses that the number of translations from Arabic
into Hebrew among Spanish Jews was far greater than the number of Hebrew translations
from the Latin, a fact that bears testimony to the Arabic influence on Jewish thought even
in the Northern-Christian parts of Spain. On Jews and the Fatimi-Isma‘ili da‘wa, see Stern,
Fatimid propaganda; Cohen and Somekh, In the court. On the influence of Rasa’il ikhwan
al-safa’ on Jewish authors in al-Andalus, see below n. 83.
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It seems that many scholars nowadays who deal with Sunni mysticism
in al-Andalus, and specifically with Ibn al-‘Arabi, are uninterested in or
perhaps are unwilling to contemplate the question which I have posed at
the beginning of this introduction: what were the historical factors behind
the emergence in al-Andalus of the unique type of mysticism which is
reflected in the writings of Ibn Masarra and Ibn al-‘Arabi? In order to fully
understand why this setback has occurred in the study of Sunni Andalusi
mysticism, one must appreciate the methodological difficulties and prob-
lems with which this field of research abounds. These can be divided into
five main categories.

1. The Ahistorical Approach

This approach characterizes the work of Henry Corbin, one of the great
scholars and pioneers in the field of Islamic mysticism and Shi‘i-Isma‘l
thought. Although Corbin seems to have been aware of the importance of
the historical questions pertaining to the links between the Isma‘ili tradi-
tion and the writings of Ibn al-‘Arabi and Ibn Masarra,52 he nevertheless
deliberately refused to discuss this issue in a philological and historical
manner. Corbin’s method is phenomenological and anti-historical: he
perceives the Isma‘li tradition and Ibn al-‘Arabt’s thought as intellectual
phenomena that are detached from historical time and chronology. In
Corbin’s view, these phenomena coexist and interact in a purely intellec-
tual dimension; the scholar should approach them directly, on their own
premises, rather than impose on them external analytical categories such
as ‘history’ and ‘chronology’. Consequently, the Isma‘qli writings and the
works of Ibn al-‘Arabi are not objects of scholarly research but are texts
containing relevant messages for modern man. They serve Corbin as a
platform for formulating his vision vis-a-vis Islam and the West—namely,
that the esoteric tradition of Islam holds the salvific solution for the spiri-
tual problems of modern western society—a secular, scientific and overly
rationalistic society bereft of spirituality.

Corbin’s approach is bluntly dichotomous: he draws a dividing line
between the esoteric Muslim East (particularly as it developed in Iran)—
heir to the pre-Islamic wisdom of Persia and to the Platonic and Neo-
platonic mystical philosophy—and the exoteric Christian West, which is
subordinate to the Aristotelian tradition and to its rationalistic-scientific

52 See, for instance, Corbin, Creative imagination 25-6; Corbin, History 332; Corbin,
En Islam iranien iii, 156 n. 5.
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attitude. According to Corbin, the battle between those who are loyal to
the esoteric truth and those who adhere solely to the exoteric aspect of
reality and faith has always existed, in all three Abrahamic traditions. It
is evident in the struggle that took place between the official Church in
the first few centuries of the Christian era and the gnostic sects; between
the Sunnis, who exclusively follow the zahir (the exterior, manifest aspect
of religion), and the Shi‘is, who acknowledge the batin (its inner, hidden
dimension); between “Sufi theosophists” such as Ibn al-‘Arabi and their
rivals, the legal scholars and the dogmatic theologians; between mod-
ern, scientific secularism and the sublime, esoteric-mystical tendencies of
man; and between modern scholars who adhere to a historicist and lin-
ear-horizontal view of reality and those few who, in contradistinction, are
aware of the meta-historical and vertical aspect of human life. In most cases,
the orthodox establishment suppresses those who are loyal to the esoteric
truth, since the latter endanger the exoteric and dogmatic worldview of
the former. Corbin thus perceives the various esoteric traditions in Islam
and in other religions as partaking in the same ahistorical reality; mystics
from different places and generations—be they Shi‘i-Isma‘ili authors or
Sunni theosophists such as Ibn al-‘Arabi, Christian gnostics or Protestant
mystics—all are members of the same esoteric family, of the same meta-
historical community responsible for safeguarding the esoteric truth.

In the context of Islamic history, Corbin viewed the Shi‘i tradition as the
source of Islamic esotericism, as its most perfect and truthful expression
and as the vehicle by which it was preserved throughout the generations.
In Corbin’s own words, the Shi‘a is “the sanctuary of Islamic esotericism”
(le sanctuaire de I'ésotérisme de I'Islam). From this perspective, Corbin
had no doubt that the Sufis in general and Ibn al-‘Arabi in particular were
deeply influenced by the Shi‘i tradition. The influence of Ibn al-‘Arabi on
later Shi‘i theosophists was merely ‘a return to the source’ of Shi‘i esoteri-
cism, which initially had influenced Ibn al-‘Arabi.53

53 For these various conceptions see, for example, Corbin, Creative imagination 3-101;
Corbin, L'nitiation ismaélienne; Corbin, En Islam iranien i, 61, 219-84 (see especially
p- 250 n. 234), ii, 359, iii, 153—7, 1979, iv, 14; Corbin, History xv—xvi, 1-14, 28-30; and the
various articles in Amir-Moezzi, Jambet, and Lory, Henry Corbin. For the expression
“le sanctuaire de I'ésotérisme de I'Islam” see Corbin, En Islam iranien i, xiv. See also Rus-
poli, Ibn ‘Arabi, where a similar pro-Shi‘i attitude as that of Corbin is expressed. For a
balanced appraisal of Corbin’s work, see Adams, Hermeneutics; Landolt, Henry Corbin; De
Smet, Henry Corbin; and see also Amir-Moezzi, Divine guide 211 n. 527. For a more negative
view, see Meyer, Tendenzen; Wasserstrom, Religion; Algar, Study; and, in relation to Ibn
al-‘Arabi, see Chodkiewicz, Ibn ‘Arabi; Brown, A counter-history. Note that Corbin’s critics
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A similar ahistorical view of the relations between Shi‘i thought and
Sunni mysticism is held by Seyyed Hossein Nasr, who was a close associate
of Corbin. Although Nasr does refer to the historical aspect of these rela-
tions, nevertheless, he perceives the Shi‘i tradition and Sunni mysticism
as different expressions of the same esoteric-gnostic dimension of Islam,
a dimension which is inseparable from the eternal truth and essence of
this religion. In contradistinction to Corbin, Nasr does not view the Shi‘a
as the exclusive source of Islamic esotericism; rather, the Shi‘i tradition
and Sunni mysticism constitute two branches of the same tree, deriving
from common roots—the Quran and the Prophetic tradition, the sunna.5*

2. Traditionalism

A number of eminent scholars in the field of Islamic mysticism, includ-
ing ones who specialize in Ibn al-‘Arabt’s thought, are connected in one
way or the other, directly or indirectly, to the modern spiritual movement
known as ‘traditionalism’. This movement was founded and developed by
various 2o0th century European thinkers—many of whom converted to
Islam—such as René Guénon (1886-1951), Frithjof Schuon (1907-1998),
Michel Valsan (1907-1974) and others. Nasr (see above) likewise belongs
to the traditionalist movement, and has contributed greatly to the prop-
agation of its ideas in Iran and in other areas of both the Islamic and
Western worlds.

The basic principles of traditionalism are reminiscent of Corbin’s
thought, although the latter did not belong to this movement: 1) The mod-
ern Western world—secular, materialistic and obsessed with science—
has gone astray and is in the midst of a deep crisis, suffering from moral
corruption and spiritual deterioration; 2) There is one spiritual-philo-
sophical truth, universal and esoteric, that is shared by all religions and
which derives from their common, primordial source (‘Perennialism’); 3)
Modern Western culture has lost this truth, whereas the eastern tradi-
tions, such as Sufism, have preserved it; hence, the salvation of the West
depends upon its adoption of these traditions. Indeed, Sufism plays a cen-
tral role in the history of traditionalism: Guénon himself became a devout

also emphasize his pro-Iranian or ‘Iranocentric’ stance; see the discussion and references
in ibid. 49-51.

54 See Nasr, Shi‘ism. On the relationship between Nasr and Corbin, see Corbin, His-
tory xvii—xviii; Algar, Study 9o; Wasserstrom, Religion 150-1; Sedgwick, Against the modern
world 156—7.
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Sufi, and Schuon as well as Valsan founded Sufi “brotherhoods” or “paths”
(tarigas) in Europe which attracted many believers. Furthermore, Valsan
and several of his followers have dedicated much of their intellectual and
spiritual energies to studying the works of Ibn al-‘Arabi.5%

Like Corbin, traditionalist scholars do not view the historical-philolog-
ical method of investigation—that is, focusing on the historical context
from which a certain author (such as Ibn al-‘Arabi) emerged—as the best
or even as the correct means of understanding Islamic mystical texts.56
Unlike Corbin, though, the traditionalists’ approach is basically a religious
one. Certainly, there is no essential contradiction between a scholar’s reli-
gious background and his research; the academic fields of Christian, Islamic
and Jewish studies (to name just the Abrahamic traditions) abound with
scholars of various religious persuasions, their religious experience often
serving to enhance and deepen their scientific understanding. However,
religiosity can affect the willingness of a scholar to acknowledge historical
contexts and admit ‘foreign’ influences on his subject of research.>”

3. The Problematic Relations between the Shi‘a and the Sunna

The religious-political struggle between the Shi‘i and the Sunni worlds is
one of the most prominent features of Islamic history, in medieval as well
as in modern times. This struggle, often erroneously described as being
merely ‘political’ (see the next paragraph), is just as relevant today as it
was in the past.58 It seems that the academic world cannot escape its
effects, and various scholars who have dealt with the issues discussed here
exhibit either a pro-Shii or a pro-Sunni bias. Both approaches are mutually
antagonistic: whereas pro-Shi‘i scholars portray Sunni mysticism—at least

55 See Sedgwick, Against the modern world. For scholars in the field of Islamic mysti-
cism who are connected to the traditionalist movement, particularly those who study Ibn
al-‘ArabT’s thought, see ibid. 134—5, 157, 250. For examples of traditionalist ideas in scholarly
writings, see Chittick, Imaginal worlds 34, 43; Chittick, Science; and on these matters see
also Brown, Andalusi mysticism 95-6.

56 The pertinent words of Brown (A counter-history 62) are worth quoting here: “The
uniqueness of any great thinker, the singular qualities of their contributions, are utterly
opaque to us if the light of history is put out”.

57 See, for example, Chodkiewicz, Seal of the saints 64—5 and the references to this study
given below in n. 59; see also Taji-Farouki, Beshara, especially pp. 177-83. On the danger of
blurring the lines between religious faith and scientific inquiry, see also Radtke, Between
projection and suppression.

58 On the Shi‘i-Sunni struggle in recent years, see Bar, Sunnis; Hasson, Les Stites;
Hasson, Contemporary polemics; Elad-Altman, Sunni-Shi’a conversion controversy; Litvak,
More harmful; Yegnes, Sunna (in Hebrew); Rabi, ‘Shi1 crescent’ (in Hebrew).
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in its formative period, up to Ibn al-‘Arabt’s time—as being overwhelm-
ingly influenced by the Shi‘i tradition and hence as essentially unoriginal,
pro-Sunni scholars are unwilling to acknowledge the important contribu-
tion of the Shi‘i-Isma‘li tradition to the development of Islamic esoteri-
cism and mysticism, in its formative as well as in later periods.5® Pro-Shi‘i
authors are at times reluctant to admit that in certain issues, both the Shi‘i
tradition and Sunni mysticism derive from common roots—pre-Islamic
religions, the Quran and Hadith, etc.5°

4. The Political Interpretation of the Shi‘i Phenomenon

Many scholars view the emergence and development of the Shi‘a as essen-
tially a political phenomenon with various social, economic and religious
implications. From this perspective, the distinctively Shi‘i doctrines for-
mulated over the centuries are perceived as intellectual-literary attempts
to legitimize the political claim of the imams to power. This emphasis on
the political aspect of the Shi‘a is perhaps mainly due to modern political
events in the Shi‘i world—namely, the emergence of modern Shi‘i funda-
mentalism and the 1979 Iranian revolution. At any rate, the focus on the
political dimension of Shii history has led many to ignore the important
contribution of the Shi‘i and Isma‘li traditions to the development of
Islamic esotericism and mysticism. In my view, the political, social, eco-
nomic, esoteric and mystical aspects of the Shi‘a are not mutually exclu-
sive but rather should all be understood as different expressions of the
same phenomenon.5!

59 Examples of a pro-Shi‘i bias: see the references to the works of Corbin and al-Shaybi
above in nn. 50, 53. An example of the opposing attitude: see Chodkiewicz, Seal of the
saints 5, 21-2, 41 n. 46, 49 n. 4, 98 n. 4, 137, 145 N. 47.

60 See, for example, the discussion below concerning the hierarchy of the awliya’
on p. 132. For studies that deal with the early contacts between the Shi‘ tradition and
Sunni mysticism in their formative periods (the 8th—gth centuries), see, in addition to the
works by al-Shaybi (al-Sila i) and Nasr (Shi‘ism), Sviri, Early mystical schools, especially
PP 457—62; Amir-Moezzi, Divine guide 130; and the references given below on p. 121 n. 151.

61 For examples of scholars who emphasize the political, social and economic aspects
of Shi1 history, see Wellhausen, Religio-political factions 93-167; Modarressi, Crisis; Modar-
ressi, Early debates; and more. For examples of scholars who emphasize the esoteric-
mystical aspect of the Shi‘a, see the references to the works by Amir-Moezzi and Corbin
in the bibliography to this study; and see especially Amir-Moezzi, Divine guide 3; see also
Jafri, Origins, especially pp. 1—26.
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5. Lack of Communication between Scholars in the Fields of Jewish
Mysticism and Islamic Mysticism

As I have stated above, various studies by scholars in the areas of Jewish
thought and Kabbalah have demonstrated the existence of Isma‘ili traces
in medieval Jewish writings, in al-Andalus and elsewhere. Awareness
of these studies would have perhaps triggered a similar interest among
scholars in the field of Islamic thought in the relationship between the
Isma‘li tradition and Sunni Andalusi mysticism.2 Moreover, a familiarity
with Jewish North-African or Andalusi figures such as Isaac Israeli, Solo-
mon Ibn Gabirol, Judah Ha-Levi and others would have caused scholars in
the field of Islamic studies to realize that from the 10th century onwards, a
unique type of mystical-philosophical thought evolved in al-Andalus that
differs in a fundamental way from the Islamic mystical tradition known as
‘Sufism’. This inevitably leads me to a discussion of typology.53

Terminology and Typology

Scholarship in the field of Islamic mysticism abounds with terminological
and typological difficulties. Some of these are common to the study of
other religions as well, for example, the difficulties arising from the very
term ‘mysticism’. Others are unique to the study of Islam—for instance,
the difficulties related to the term ‘Sufi’ or to the relationship between the
Shi‘i tradition and Sunni mysticism.

62 Unfortunately, many scholars in the field of Jewish studies are likewise unaware of
the Isma‘ili impact on Jewish mystical-philosophical thought. In general, though many
in this field acknowledge the Arabic-Islamic influence on medieval Jewish theology and
philosophy, they fail to consider the possible influence of Arabic-Islamic thought on the
development of medieval Jewish mysticism. See also Anidjar, Jewish mysticism; Anidjar,
“Our place in al-Andalus”; and cf. Idel, Orienting. Nevertheless, special mention should be
made of Fenton’s studies which are indeed dedicated to the connections between Islamic
and Jewish mysticism in medieval times; see the references to his works in the bibliogra-
phy to this study. Note however that Fenton’s work focuses mainly on Islamic and Jewish
Sufism; on the difference between Sufism and other mystical trends in the world of medi-
eval Islam see below pp. 23-6.

63 On the need for an integrative and interdisciplinary approach to the study of Andalust
philosophy and mysticism, see Brown, Andalusi mysticism; Stroumsa, Al-Andalus; Sviri,
Jewish-Muslim mystical encounters; and see also Liebes, Shlomo Pines 21—2 (in Hebrew).
For studies that demonstrate the great potential of such an approach, see Wasserstrom,
Sefer yesira (cf. Liebes, Ars poetica 232—7, in Hebrew); McGaha, Sefer ha-bahir (cf. Sviri,
Jewish-Muslim mystical encounters); Hames, A seal; Ariel, Eastern dawn; Berman, Judaeo-
Arabic thought. On possible links between Islamic and Christian mysticism in al-Andalus,
see Asin Palacios, Mystical philosophy 131-45.
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Let me begin with the term ‘mysticism’, which has been a target of
much criticism in the last quarter of the 20th century. Various critics of
this term have shown that as an analytical category in religious studies,
‘mysticism’ is a modern invention and a product of Western-Christian
culture. According to these critics, ‘mysticism’ is too general a term, too
universal and rigid, ignoring as it does differences between cultures and
religions as well as historical, political, economic, social and gender-
related contexts.5* Consequently, several scholars point to the problems
that arise when attempting to apply the term ‘mysticism’ to non-Christian
and non-Western phenomena such as Jewish Kabbalah or Islamic Sufism.5
A comprehensive discussion of this issue is obviously beyond the scope of
this study; however, I wish to make it clear to the reader why and in what
sense do I use the term ‘mysticism’ in this book.

Despite the obvious Western-Christian roots of this term, and notwith-
standing many erroneous paradigms found in modern studies dedicated
to Islamic mysticism, until now, and in my opinion, no serious alternative
has been proposed for the term ‘mysticism’. Renouncing this term does
not seem to advance scholarship (at least in the field of Islamic studies)
but rather often leads to theoretical, unproductive and at times political
deliberations. ‘Mysticism’ is a useful, albeit fluid and relative category of
research; it is best perceived as a kind of a coordinate that allows scholars
to situate certain religious movements in the general ‘map’ of any given
religion.56 These movements, defined by the scholar as ‘mystical’, are
unique in the nature of the religious experience advocated by them, in
the intensity of this experience and in the practical-spiritual path leading
to it. Often, this religious experience is described as an unusual or direct
encounter with Divinity—as union with It, as an awareness of Its presence
and so forth. However, there is no one definition of the mystical experi-
ence, and its character or nature may differ from one religious movement
to the other. Be that as it may, this experience is perceived by the mystics
themselves as the most important element in their religion, as the heart
of the tradition to which they belong; hence, this experience becomes the
main object of their hermeneutical activity and textual-literary creativity.6”

64 For this criticism and for the history of the term ‘mysticism’, see, for example, Katz,
Mysticism; Bouyer, Mysticism; McGinn, Presence of God 263-343 (appendix); Schmidt,
Making.

65 See, for instance, Safi, Bargaining, especially pp. 260—4, 280—1; Chittick, Faith 168-73;
Huss, Formation, especially pp. 142—7; Huss, Mystification (in Hebrew).

66 See also Sviri, Sufism.

67 See also McGinn, Presence of God xiii—xx.
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As to the term ‘Suft’, it is crucial to understand that the medieval world
of Islam comprised of diverse mystical movements that cannot all be sub-
sumed under the title of tasawwuf or “Sufism”. In medieval Arabic sources,
the term sufi may denote two different types, depending on the context
in which it appears: it may refer to a member of the mystical movement
that had begun crystallizing towards the end of the gth century, mainly
under the guidance and leadership of the famous Baghdadi mystic al-
Junayd (died 298/910); or else it may simply signify ‘ascetic’. The latter
derives from what seems to be the original etymological meaning of the
word sifi—someone who wears wool (sif) as a sign of his asceticism, but
not necessarily as an expression of any mystical inclination.5® In other
words, not every individual who is called a sfi in medieval Arabic texts
was indeed a mystic, nor did every mystic belong necessarily to the mys-
tical movement which had been termed, from the gth century onwards,
tasawwuf5°

Thanks to the studies of Henry Corbin, Mohammad Ali Amir-Moezzi”®
and others, it has become clear (for those who are willing to admit it) that
the Shi‘a—especially in its Twelver and Isma‘lli forms—should be con-
sidered as an esoteric and mystical tradition in Islam. For the purposes of

68 See Sviri, Sufism; Sviri, Reconsidering (in Hebrew). Cf. Chittick, Faith 165, 175-6: the
author, who does not approve of the use of the term ‘mysticism’, defines a priori all mysti-
cal phenomena in Islam, including philosophical mysticism and Shi‘i mysticism, as ‘Sufi’.

69 Note that according to various scholars, Ikhwan al-Safa’ (on whom see below
pp. 28-30) were influenced by the Sufi mystical movement. Some scholars also claim that
Jabir b. Hayyan (see below pp. 30—2) belonged to this movement. See, for example, Nasr,
An introduction 25 n. 1, 31 n. 32, 33, 36; Netton, Muslim Neoplatonists 49-50, 52; Lory, Alchi-
mie 53, 125 n. 240; see also Corbin, En Islam iranien i, 92; Chittick, Faith 175. These scholars
rely mainly on sporadic occurrences of the terms tasawwuf and siufi/suafiyya in the Epistles
of the Ikhwan, and on the fact that Jabir is referred to in Arabic biographical and biblio-
graphical sources as al-sifi (see Kraus, Jabir ibn Hayyan i, xI-xli, xliii, Ix n. 3). However, the
terms tasawwuf and sufi/sufiyya in these contexts should be translated as “asceticism” and
“ascetic/s” (respectively) rather than “mysticism” and “mystic/s”. See, for example, Ikhwan
al-safa’, Rasa’il iii, 8: “[...] asceticism, austerity and abstinence according to the Christian
way [...] (wa-l-tasawwuf wa-l-tazahhud wa-l-tarahhub ‘ala [-minhaj al-masthi)”; see also
Ikhwan al-safa’, Rasa@’il i, 21, 267, ii, 376, iii, 15; cf. the translations in Baffioni, “Friends
of God” 18 n. 5, 7; De Callatay, Classification 63; Nasr, An introduction 31; and see also
El-Bizri, Epistles 6—7; Poonawala, Why do we need 47. Though the Ikhwan seem to have
been familiar with the mystical movement known as Sufism (see their Rasa’il i, 240: ahl
al-wajd min al-mutasawwifa), they did not belong to it. As this study will demonstrate,
their mystical conceptions are clearly Neoplatonic, not Sufi. Regarding Jabir, to the best of
my knowledge, Sa‘id al-Andalusi (5th/uth century) was the first author to link him to the
Sufi mystical movement; see his Tabagat al-umam 152—3. However, Sa‘id’s statement in
this passage is both historically and typologically erroneous; on this see Ebstein and Sviri,
So-called Risalat al-hurif 228-30.

70 See the references to their works in the bibliography to this study.



24 INTRODUCTION

this study, I will present the following five mystical types that, in my view,
played a central role in the development of medieval Islamic mysticism:

1. Sufism. As mentioned above, this mystical movement emphasizes the
internal psychological-spiritual dimension of man and his ethical con-
duct. Man’s goal, according to the Sufi perception, is to gain proximity
to God and perhaps even unite with Him.

2. Shi‘i-Isma‘ili mysticism, whose focal point is ‘the friend of God’, the
imam. The latter is perceived as an indispensable mediator connecting
the believer to God and leading him to a personal-mystical encounter
with Divinity.

3. Philosophical mysticism or mystical philosophy, in which philoso-
phy—especially in its Neoplatonic form—plays a central role.” In this
type of mysticism, the philosophical-intellectual activity does not func-
tion merely as an ex post facto rationalistic understanding of the ‘pure’
mystical experience, but rather forms in itself an integral and central
element in this experience: it designates and dictates in advance the
nature of the mystical experience, its content, the path leading to it
and the interpretation of it once it has occurred.

4. Isma‘lli Neoplatonism, which combines Shi‘i-Isma‘qli mysticism with
Neoplatonic mystical philosophy. This Isma‘ili type of mysticism is fur-
ther characterized by a theosophical discourse and by a predilection
for the occult sciences, such as the science of letters.”2

5. Sunni Andalusi mysticism, as reflected in the writings of Ibn Masarra
and Ibn al-‘Arabi. This type is similar to Isma‘ili Neoplatonism of the
mystical-philosophical kind, albeit without its Shi‘i doctrines pertain-
ing to the imams, descendants of ‘Ali and Fatima. Ibn al-‘Arabi (but not

7 This type of mysticism is likewise referred to in scholarship as ‘intellectual/intel-
lectualist mysticism’. For a discussion of this type, particularly in its Andalusi context, see
Sviri, Jewish-Muslim mystical encounters; Lobel, A Sufi-Jewish dialogue 21—34; Blumenthal,
An illustration; Blumenthal, Philosophic mysticism (and cf. Kasher, Mysticism, in Hebrew);
Blumenthal, An example 171-3; Freudenthal, Philosophical mysticism (in Hebrew); cf. Ber-
man, Judaeo-Arabic thought 34, 42; Fakhry, Three varieties; and see the discussion of the
term ‘Philosophical Sufism’ in Akasoy, What is Philosophical Sufism; Akasoy, Andalusi
exceptionalism. Note also the title of Affifi's monograph on Ibn al-‘Arabi, The Mystical
Philosophy of Muhyid Din-Ibnul Arabi; cf. Rosenthal, Ibn ‘Arabi 5-6. On the Neoplatonic
mystical experience, see Armstrong, Architecture 44—7; Bussanich, Plotinus’s metaphysics
55—7 and the references given there; and see also below p. 222 n. 125.

72 On theosophy, see above n. 8.
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Ibn Masarra) combined this type of mysticism with his Sufi heritage,”
thus creating an original synthesis which, in turn, influenced later mys-
tics in both the Sunni and Shi‘i worlds.”

Naturally, this short list does not cover the full range of mystical authors
and movements in the medieval world of Islam. In addition, the mysti-
cal types which I have enumerated above contain within them numerous
‘sub-types’ or divisions.”® Finally, the dividing lines between these differ-
ent types are by no means dichotomous: as the case of Ibn al-‘Arabi shows,
in various periods in Islamic history and in different regions of the Islamic
world, contacts and overlappings were formed between these movements,
often creating new mystical types and variations. The typology presented
here demands further elaboration, yet it suffices to show the complexity
and wealth of medieval Islamic mysticism.

The mistaken assumption that ‘Islamic mysticism’ equals ‘Sufism’ and
vice versa, in addition to the disregard for the role of philosophy in gen-
eral and Neoplatonism in particular in the development of Andalusi mys-
ticism, are the main factors behind the great confusion surrounding the
figure of Ibn Masarra. Both medieval Arabic authors and modern scholars
have portrayed Ibn Masarra in diverging ways: he has been described as a
batini (i.e., one who adheres to the inner, hidden dimension of the Quran
and shari‘a rather than or in addition to their exterior, manifest aspect),
as a Mu‘tazili, as a philosopher influenced by the ‘Pseudo-Empedoclean’
tradition and more.”® Various scholars still view Ibn Masarra as a ‘Suft,
though his works, displaying clear traits of Neoplatonic mystical philoso-
phy, have long been published.”” The terms sufi or tasawwuf do not appear

73 The influence of the Sufi tradition on Ibn al-‘Arabi as well as his indebtedness to vari-
ous Sufi teachers has been referred to in many studies; see, for example, Addas, Andalusi
mysticism gog—11, 927—9; see also Rosenthal, Ibn ‘Arabi 1-3; and the works of Chittick and
Chodkiewicz cited in the bibliography.

74 On this influence and on the relationship in later generations between Sunni mys-
ticism, Ibn al-‘ArabT’s thought and the Shi‘i-Isma‘ili tradition, see al-Shaybi, al-Sila ii;
Corbin, En Islam iranien iii—iv; Corbin, History 283-366, and note especially pp. 332—5;
Nasr, Shi‘ism 114—-9; Daftary, Ismalis 410-442; Daftary, Ismaili-Sufi relations; and the refer-
ences given below on p. 122 n. 153.

75 See, for instance, Lobel, A Sufi-Jewish dialogue 21-34.

76 See the discussions and references in Affifi, Mystical philosophy 179; Addas, Andalusi
mysticism 912, 915-6; Stroumsa, Ibn Masarra 99—100; Stroumsa and Sviri, Beginnings 202—3.
On ‘Pseudo-Empedocles’ see above, pp. 11-13.

77 See, for instance, Stern, Ibn Masarra 325, 327 (Stern, however, did not have the writ-
ings of Ibn Masarra at his disposal); Gril, Science 140, 146; Addas, Andalusi mysticism 911,
917-8; Garrido, Science 56; Fierro, Opposition 178.
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in Ibn Masarra’s works and there is nothing distinctly Sufi in them; rather,
the mystical conceptions in Ibn Masarra’s thought and the terminology he
employs point to a type of Neoplatonic mystical philosophy that is found
in Ismafli literature as well, especially (but not only) in Rasa’il ikhwan
al-safa’.”® This correspondence between Ibn Masarra’s teachings and the
Isma‘ili tradition seems to be the reason why Ibn Masarra was branded
a batini.”™®

78 This will be demonstrated throughout this study; see also Stroumsa and Sviri, Begin-
nings 207-11, 214-5; Tornero, A report 134-5, 148—9. On the gth century Sufi master Sahl
al-Tustarl, who is mentioned in Ibn Masarra’s writings, see below pp. go—1.

7 See above pp. 8-10; and see also Stroumsa, Ibn Masarra 101; Stroumsa and Sviri,
Beginnings 209 n. 35, 210; Fierro, ‘Abd al-Rahman III 126—9, 131. On batini/batiniyya as
a derogatory term designating “Isma‘ili/Isma‘liyya”, see Daftary, Ismals, index, s.v.
“Batinis”; Hodgson, Batiniyya; Pines, Shi‘ite terms 240; Saleh, Use of Batini; Stern, Isma‘ilis
289—90. Several scholars hold that the term batini means “Sufi” or “philosopher” as well;
see, for example, Fierro, Batinism in al-Andalus 106; Fierro, Plants 135; and cf. De Smet,
Au dela de I'apparent 200, 202. It seems that the source of this confusion is Asin Pala-
cios’s theory: he employed the term batini in the sense of “Sufi”, “Shi‘i”, “Isma‘ili”, “Fatim1”,
“philosopher” or a Neoplatonic/Pseudo-Empedoclean thinker—in short, to designate any
“independent” or “free thinker”, contrary to the dogmatic Muslim orthodoxy, which was
(in Asin Palacios’s view), by nature, anti-mystical and anti-philosophical. See, for example,
Asin Palacios, Mystical philosophy 5-6, 20, 22, 23 n. 20, 35, 46, 74, 91, 98, 113—4. However,
although the pair batin-zahir plays an important role in the Sufi tradition (see below
n. 81), to the best of my knowledge, no Sufi has ever been called a batini, at least not in
the periods relevant to the discussion here. The title of the anti-Isma‘ili treatise by the
great Sufi author al-Ghazali (died in 505/un)—Fada’ih al-batiniyya (“The Disgraces of
the batinis”)—bears testimony to this fact (on this treatise, see Daftary, Ismaili literature
177; Mitha, Al-Ghazali). Note also the titles of the following anti-Isma‘ili works written by
Zaydi authors: Min kashf asrar al-batiniyya (“Revealing the Secrets of the batinis”), by Aba
1-Qasim Isma‘ql b. Ahmad al-Bustl (died in 420/1029; see Daftary, Ismaili literature 175);
and Qawa'id ‘aqa’id al Muhammad fi l-radd ‘ala [-batiniyya (“The Principles of Faith of
Muhammad’s Family in Refuting the batinis”), by Muhammad b. al-Hasan al-Daylami (died
after 707/1308; see Daftary, Ismaili literature 176). Furthermore, the Andalusi scholar Aba
‘Umar al-Talamanki (died in 428/1036 or in 429/1037) is said to have written a refutation
of Ibn Masarra’s thought, entitled (according to Fierro, Batinism in al-Andalus 103; Fierro,
Polemic 247 n. 103; Fierro, Opposition 179-80) al-Radd ‘ala [-batiniyya (“Refutation of the
batinis”). Finally, one should note that whereas the term im al-batin designates in Sufi
parlance “the knowledge of [man’s] inner realm”—i.e., knowledge of his psychological-
spiritual dimension—in the Shi‘i-Isma‘li tradition, this term signifies “the knowledge of
the hidden realm”, i.e., knowledge of esoteric and occult matters; see $a‘id al-Andalusi,
Tabagat al-umam 152—3 (and cf. Ebstein and Sviri, So-called Risalat al-hurif 227 n. 38,
228-30); Goldreich, An unknown treatise 176—7 (in Hebrew); Radtke, Between projection
and suppression 72. The esoteric-occult meaning of the term ‘ilm al-batin is exactly the one
found in Ibn Masarra’s works; the expressions he employs ahl al-im bi-l-kalam al-batint
and ahl al-ilm bi-l-batin (“those who possess knowledge of the hidden realm”, a positive
epithet, contrary to batinis) appear in a clearly Neoplatonic context and bear resemblance
to similar passages from Ikhwan al-Safa”s Epistles. On this see below pp. 86, 103.
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Finally, a few words on the term ‘esotericism’ are in place. In the con-
text employed in this book, this term has three main aspects:

1. The Ontological Aspect: According to the authors dealt with in this
study, reality is divided into a hidden realm (batin) and a manifest
realm (gahir). The former pertains to the Divine and upper, spiritual
worlds, whereas the latter pertains to the lower, corporeal worlds.

2. The Epistemological-Hermeneutical Aspect: In correspondence with
the dual division of reality, religion too is perceived as divided into
a hidden, inner and a manifest, external aspect. The knowledge of
the hidden meaning of the Quran and the shari‘a and the esoteric
interpretation (ta’wil) meant to uncover it are possessed solely by
the religious elite—by ‘the friends of God), i.e., the prophets and the
imams in the Ismafl tradition, and the mystics in the writings of Ibn
Masarra and Ibn al-‘Arabi. This elite is described as “the unique ones”
(al-khassa, al-khawass), as opposed to “the common people” (al-‘amma,
al-‘awamm) who are only exposed to the exoteric aspect of religion.
The elite are obliged to keep their Divine, esoteric knowledge secret: it
is strictly forbidden for them to disclose it to the common Muslims.8°

3. The Occult Aspect: The hidden knowledge, possessed exclusively by
the religious elite, includes, inter alia, knowledge of the occult sciences
such as the science of letters.

Several of these elements—mainly those related to the epistemological-
hermeneutical aspect—are also shared by the Twelver Shi‘a and by the
Sufi tradition as it evolved prior to Ibn al-‘Arabl’s time.8! However, the
combination of all three aspects enumerated above, in the framework of
a theosophical, Neoplatonic-inspired system of thought, is unique to the
Isma‘li tradition and to the teachings of Ibn Masarra and Ibn al-‘Arabi.

80 See Ebstein, Secrecy.

81 On gahir-batin and ta’wil in the Shi‘i-Isma‘li and Sufi traditions, see De Smet, Au
dela de 'apparent; Amir-Moezzi, Du Droit a la théologie. The assumption of several schol-
ars (see al-Shaybi, al-Sila i, 4101, 436—54; Corbin, Creative imagination, index, s.v. “ta’wil”;
and De Smet, Au dela de I'apparent 200-1, 213) that the distinction between zahir and
batin is originally a Shi‘i one and that it later influenced Sufism, while plausible, demands
further investigation.



28 INTRODUCTION
Some Notes on the Sources

The current study deals mainly with medieval texts written in Arabic, the
language in which Ibn Masarra and Ibn al-‘Arabi wrote and in which the
bulk of classical Isma‘li literature (i.e., the literature produced from
the beginning of the 10th century to the end of the Fatimi period) was
composed. The Isma‘ili corpus as well as the oeuvre of Ibn al-‘Arabi are
vast; moreover, numerous Isma‘ili works and various treatises written by
al-Shaykh al-akbar are still in manuscript form. Naturally, this study can
only focus on but a few of these writings. However, since these four writ-
ings do reflect basic conceptions and terminology that are characteristic
of Isma‘li doctrines and of Ibn al-‘Arabi’s thought in general, they will
suffice to demonstrate the links and affinities between these diverse intel-
lectual worlds.

I have previously mentioned the name Ikhwan al-Safa’, “The Sincere
Brethren” (or, in their full name, Ikhwan al-safa’ wa-khullan al-wafa’,
“The Sincere Brethren and the Loyal Friends”), and their Epistles, Rasa’il
ikhwan al-safa’. As we shall see throughout this study, these Epistles are
essential for understanding important aspects of both Ibn Masarra’s and
Ibn al-‘Arabi’s thought.82 In fact, the Brethren’s Epistles exercised much
influence on Andalusi mystical-philosophical thought in general, in the
Muslim as well as in the Jewish milieus.83

There is no consensus in modern scholarship regarding the exact date
of the Epistles’ composition, the precise identity of their authors and their
religious affiliation. Paul Casanova, for example, who was one of the first
scholars to notice the Ismafli ‘coloring’ of the Epistles, held that they
were written between 418/1027 and 427/1035. However, most scholars

82 T will refer in the concluding chapter of this study to the chronological problems
related to the connection between the Ikhwan and Ibn Masarra.

83 For the Ikhwanian influence on Aba Muhammad ‘Abdallah b. Muhammad Ibn
al-Sid al-Batalyawsi (444/1052—521/127), see Eliyahu, Ibn al-Sid al-Batalyawsi 66, 67—9 (in
Hebrew). Ibn al-‘Arabi mentions al-Batalyawsi in his writings (see Addas, Quest 108; Eli-
yahu, Ibn al-Sid al-Batalyawsi163-5), but, as will become evident throughout this study, he
seems to have read the Epistles of the Ikhwan himself (cf. Rosenthal, Ibn ‘Arabi 19 n. 83).
For a possible Ikhwanian influence on Aba Bakr Muhammad b. ‘Abd al-Malik Ibn Tufayl
(died in 581/1185), see Kruk, Neoplatonists 77. For the Ikhwanian influence on various Jew-
ish Andalusi authors of the uth century and later, see Zonta, Influence; Ali-de-Unzaga,
Use 49-54; Krinis, Idea 30-1; Krinis, Judeo-Arabic manuscripts (in Hebrew); Sviri, Jewish-
Muslim mystical encounters; Schlanger, La Philosophie 94—7; Lobel, A Sufi-Jewish dialogue
2-3; Fenton, Arabic and Hebrew versions 257.
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assume that the Epistles were composed during the second half of the
10th century, and some point to an even earlier date, sometime in the first
half of the 10th century. For instance, Abbas Hamdani is of the opinion
that the Epistles were produced sometime between 260/873 and 297/909
by Isma‘li ‘propagandists’ who sought to prepare the ground ideologically
for the rise of the Fatimi Empire. Maribel Fierro offers the year 325/936
as a terminus ante quem; while Yves Marquet, who presumes that various
sections of the Rasa’il were written from a pro-Fatimi standpoint, views
the writing and editing of the Epistles as a long process which contin-
ued from the beginning of the 10th century until approximately the third
quarter of that century. In contrast, Samuel Stern and Wilferd Madelung
believe that the Epistles were composed around the middle of the 10th
century and that their authors belonged to an Isma‘ili faction that did not
support the Fatimis, such as the Qaramita.84 There are other opinions in
scholarship as well, including those which deny the Isma‘li identity of
the Ikhwan.85 However, it seems that nowadays, most scholars agree that
Ikhwan al-Safa’ were indeed affiliated, in one way or the other, with the
Isma‘qli milieu, and that they composed their Epistles in the city of Basra
in southern Iraq sometime during the 1oth century.86

An important issue that has much to bear on the dating of the
Ikhwan’s Epistles is the question of their arrival in al-Andalus. The preva-
lent view among scholars is that Rasa’il ikhwan al-safa’ were introduced
into al-Andalus during the first half of the 11th century by the Andalust
astronomer and mathematician Abu 1-Qasim Maslama b. Ahmad
al-Majrit1 (died around 398/1007) or by his disciple, Abui 1-Hakam ‘Umar
b. ‘Abd al-Rahman al-Kirmani (died circa 468/1075). However, Fierro

84 On them see Daftary, Isma lis, index, s.v. “Qarmatis”; Stern, Isma‘ilis and Qarmatians;
Stern, Studies, index, s.v. “Qarmatians”; Madelung, Fatimids.

85 See, for example, Netton, Muslim Neoplatonists 95-104, 107; Netton, Brotherhood; and
my discussion of Netton’s view in chapter 4 of this study, p. 180.

86 For the studies of the scholars mentioned above see the references throughout Daft-
ary, Ismaili literature; for introductions to the thought of the Ikhwan and surveys of the
various opinions in modern scholarship concerning their identity and the dating of their
Epistles, see the discussions and references in Daftary, Forward; Daftary, Isma‘lis 234—7;
El-Bizri, Epistles 1-10; Hamdani, Ikhwan al-Safa’, especially pp. 189—90; Stern, Authorship;
Stern, New information; Nasr, An introduction 25-37, 275; Marquet, Ikhwan al-Safa’; Netton,
Muslim Neoplatonists 1-4, 96—7; Kraemer, Humanism 175-8; Fierro, Batinism in al-Andalus
106—9; Carusi, Le Traité alchimique 500—2 and n. 46; and see also Halm, Kosmologie 37, 138.
On the famous report by Aba Hayyan al-Tawhidi concerning the identity of the Ikhwan,
see below p. 238 n. 25. For a bibliography of Ikhwan-related studies, see also the references
in Daftary, Ismaili literature 166; and the list at the end of El-Bizri, Epistles.
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argues—quite convincingly, in my opinion—that Abu 1-Qasim Maslama
b. Qasim al-Qurtubi, who died in the year 353/964, should be credited
with the introduction of the Epistles in al-Andalus. This would imply that
the Epistles arrived in the Andalust scene, and for that matter had been
composed, much earlier than most scholars suppose.8”

An earlier date for the composition of Ras@’il ikhwan al-safa’, or at
least of certain parts of them, would also bring this work closer in time to
the period in which the corpus attributed to Jabir b. Hayyan, the alleged
disciple of the well-known Shi‘i imam Ja‘far al-Sadiq (died in 148/765),
had been compiled. This corpus, comprising numerous works by various
authors, deals mainly with alchemy and other occult matters, and was
most likely produced during the second half of the gth century and the
first half of the 1oth. It contains both Neoplatonic and Shi‘i elements—
some of which are Isma‘ili or, otherwise, are common also to the Isma‘li
tradition.88 Contrary to the renowned scholar Paul Kraus, who held that
the Jabirian works had been composed by Isma‘fli authors, Pierre Lory
is of the opinion that the Jabirian corpus cannot be defined as Tsma‘l’
per se, but rather should be viewed as originating in ghulat circles, i.e.,
among ‘extreme’ Shi‘i groups of the 8th and gth centuries from whom,
in many respects, the Isma‘ili tradition also derived.8® Whatever the case
may be, it is clear that the Jabirian corpus is ultimately a product of the
Shi‘i-Isma‘1lli milieu. Furthermore, there are many similarities between
this corpus and the Epistles of Ikhwan al-Safa’: both the Ikhwan and
various Jabirian authors adopted Neoplatonic philosophy and sought to
combine it with Shi‘-Isma‘ili doctrines; both the Ikhwan and the Jabirian

87 See Fierro, Batinism in al-Andalus 106-8; see also Hamdani, Brethren of purity
78; Hamdani, Ikhwan al-Safa’; Ebstein and Sviri, So-called Risalat al-huraf 224-30. On
al-Qurtubi see below pp. 31—2. For scholars who claim that the Epistles arrived in al-Anda-
lus during the first half of the 11th century, see, in addition to the references by Fierro and
Hamdani, the discussions and references in Stern, New information 173 n. 42; Poonawala,
Why do we need 34-5; Hamdani, Aba Hayyan al-Tawhidi 351 n. 32; Carusi, Le Traité alchi-
mique 495 n. 15.

88 On the Jabirian corpus in general and its dating, see Kraus, Jabir ibn Hayyan i, xvii—
Ixv; Kraus, Dschabir ibn Hajjan; Kraus, Djabir b. Hayyan; and see also Daftary, Ismalis
84—5 and the references given there. On the Neoplatonic philosophy in this corpus, see
Kraus, Jabir ibn Hayyan ii, 135-85. For other, more conservative and traditional views con-
cerning the dating of this corpus and the figure of Jabir see Lory, Alchimie 12—22 and espe-
cially the references there in n. 15.

89 See Lory, Alchimie 47125, 199 n. 2; and cf. Marquet, La Philosophie 96-129, 132—4. On
the term ghulat see above n. 38. On the links between the Isma‘ili world and the ghulat,
cf. Halm, Kosmologie 142, 149, 165-8.
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authors were deeply influenced by the Hermetic tradition and dealt with
occult matters such as astrology, magic and alchemy, adapting these also
to Shi‘i-Isma‘li notions; and both interpreted these notions in a humanis-
tic, universalist and ecumenical way.® The combination of these various
traits is unique to the Epistles of the Ikhwan and to the Jabirian corpus,
and is found neither in the Shi‘i-Twelver tradition nor in the Sunni mysti-
cal tradition as they evolved in the gth and 10th centuries. It is plausible,
therefore, that these two corpora—despite the many, essential differences
between them—are the product of the same Shi‘i-Isma‘li milieu which
was active at the end of the gth and beginning of the 10th centuries.
Moreover, the Jabirian corpus likewise exercised considerable influ-
ence on the mystical-philosophical thought in al-Andalus. Its influence
is evident, for example, in the writings of Ibn al-‘Arabi and perhaps to a
certain extent in the thought of Ibn Masarra.®! The Jabirian impact is also
reflected in the occult treatises Ghayat al-hakim (“The Goal of the Sage”,
known in the Latin West as Picatrix) and Rutbat al-hakim (“The Degree
of the Sage”), composed, according to Fierro, by Abu 1-Qasim Maslama
b. Qasim al-Qurtubi, an Andalusi scholar who specialized, inter alia, in
magic.92 The author of the Ghaya and the Rutba, which deal with magic,
astrology and alchemy, derived from both the Ikhwan’s Epistles and the

90 On the many similarities between the Epistles of the Ikhwan and the Jabirian corpus,
see especially Marquet, La Philosophie; see also Kraus, Jabir ibn Hayyan i, Ixiv; Nasr, An
introduction 37-8. For astrological, magical and alchemical motifs in the Ikhwan’s Epistles,
see mainly their last Epistle (Rasa’il iv, 283—463); and see also Marquet, La Philosophie
15—66. On the humanistic, universalist and ecumenical attitude of the Ikhwan, see below
pp- 179-88.

91 See the discussion below on pp. go-101.

92 See Fierro, Batinism in al-Andalus; Fierro, Plants 127-31; and see also Hamdani,
Brethren of purity, especially pp. 75-6. On Ghayat al-hakim and Rutbat al-hakim, see Rit-
ter and Plessner, Picatrix xx—Ixxv; Pingree, Some of the sources; Carusi, Le Traité alchi-
mique. The identity of the author of the Ghaya and Rutba is a vexed question in modern
research, and has been discussed by many scholars; it is closely related to the issue of the
date at which the Ikhwan’s Epistles arrived in al-Andalus (see above pp. 29-30). Most
scholars reject the traditional attribution of the Ghaya and Rutba to Abu 1-Qasim Maslama
b. Ahmad al-Majritl (on whom see above p. 29), yet nonetheless date their composition
to the first half of the nth century. However, it seems to me that the literary-philological
evidence adduced by Fierro in her article (quoted at the beginning of this note) as well
as her historical arguments prove beyond reasonable doubt that Abu 1-Qasim Maslama
b. Qasim al-Qurtubi—who, contrary to al-Majrit], is known to have dealt with the occult
sciences—is the true author of the Ghaya and Rutba, and, in addition, is probably the
one who introduced the Epistles of the Ikhwan into al-Andalus. See also Carusi, Le Traité
alchimique.
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Jabirian corpus.?3 Hence, the last two corpora can be viewed as a literary
bridge connecting medieval al-Andalus with the Hellenistic heritage—
more specifically, with Neoplatonic mystical philosophy, Hermetic litera-
ture and the Pythagorean/Neopythagorean tradition.%*

93 See Kraus, Jabir ibn Hayyan i, xli n. 7; Kraus, Jabir ibn Hayyan ii, 63 n. 6, 104 n. 12, 106
n. 8,173 n. 1, 193 n. 13; Ritter and Plessner, Picatrix xx—1xxv; Plessner, Hermes 57-8; Pingree,
Some of the sources 2—3; Fierro, Batinism in al-Andalus 94, 96, 106; Hamdani, Brethren of
purity 73, 75; Poonawala, Why do we need 35. For the Ghaya’s influence on al-Batalyawsi,
see Eliyahu, Ibn al-Sid al-Batalyawsi 75-6; and for its influence on Jewish authors, see the
references in Ebstein and Sviri, So-called Risalat al-hurif 225 n. 29.

94 On the Pythagorean/Neopythagorean tradition, Hermetic literature and the Jabirian
corpus, see Kraus, Jabir ibn Hayyan ii, 270303, and index, s.v. “hermétisme”, “néopythago-
risme”, “pythagoricien” and “pythagorisme”. On Hermetic literature and the Isma‘li tradi-
tion, including the Ikhwan’s Epistles, see Marquet, Sabéens; Corbin, Sabian temple; Van
Bladel, Arabic Hermes 168—71, 179-81, 183, 222, 227, 237; Green, City of the moon God 139—41,
171, 18190, 207-14; Peters, Hermes 196-8; Netton, Muslim Neoplatonists 50—2; Nasr, An
introduction 33—40; El-Bizri, Epistles 10; Joosse, An example 289—93; Widengren, Gnostic
technical language, especially pp. 182, 193—4, 200—3. On the Ikhwan and the Pythagorean/
Neopythagorean tradition, see below p. 194 n. 26. On Hermetic literature and Islam in
general, see also Affifi, Influence; Plessner, Hermes; Pingree, Sabians.



CHAPTER ONE

THE WORD OF GOD AND THE DIVINE WILL

One of the most important issues dealt with in both Isma‘li literature and
the works of Ibn Masarra and Ibn al-‘Arabi is the word of God and the
Divine will. Recurring in their writings on this issue are a number of Ara-
bic terms which are all interrelated: kalima (“word”), kun (the Divine fiat:
“be!”), amr (“command” or “affair’) and irada (“will”). In order to under-
stand the various meanings of these terms, I will first review their Bibli-
cal and Hellenistic roots and then analyze the Quranic context in which
they appear. I will then examine the role these terms played in the Arabic
Neoplatonic tradition and conclude by elaborating on their Isma‘li and
Andalust usage.

The Hellenistic Heritage and the Quranic Background

The discussions of kalima, kun, amr and irada in Isma‘li literature and
in the writings of Ibn Masarra and Ibn al-‘Arabi focus mainly on the cos-
mogonic and cosmological aspects of these terms, on the one hand, and
on their religious significance for man and society, on the other. Similar
discussions of the Divine parole may be found in the pre-Islamic religious
and philosophical heritage. In the Old Testament, the term davar—close
in meaning to the Arabic kalima—signifies God’s creative power; His rev-
elation to the prophets; the Divine law; and God’s commands and decrees
as they are reflected in nature and in human history. In the Hellenistic
period, the biblical davar was linked with the Greek term logos, which sig-
nifies, inter alia, “word”, “speech”, “reason” and “thought”. Thus, in the Sep-
tuagint, davar was translated as logos, while in the Aramaic translations
of the Bible it was rendered memra.! In Greek philosophy, the term logos
was granted a cosmic dimension: according to Heraclitus (6th—5th centu-
ries B.C.), logos is a universal and rational principle governing the world
and unifying its many contradictory phenomena; it is also the human

1 See O’Shaughnessy, Koranic concept 7-11 (= revised edition, 1—4); Procksch, Word of
God. On memra see also the discussion and references in Boyarin, Gospel of the Memra,
especially pp. 252—61.
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thought and its expression in words. Similarly, the Stoics viewed logos as
an all-pervading, universal and rational principle. According to the Stoic
conception, the logoi (plural of logos) exist in nature as physical, forming
principles. Man’s logos, i.e., human rationality and its expression in words,
is part of the universal logos, and from an ethical point of view, man is
required to live according to the logos.2 A most important writer in this
respect is Philo of Alexandria (1st century B.C.—1st century A.D.), whose
writings reflect the Hellenistic merging of Biblical-Judaic concepts with
Greek notions and philosophy. In Philo’s thought, the logos functions as
an intermediary entity between the transcendental God and the created
world. The ontological status of this entity is complex: on the one hand,
it functions as God’s eternal mind, whose object of thought is the world
of ideas on which the physical universe is modeled; on the other hand,
in the act of creation, the logos stands apart from God, as a hypostasis
containing these ideas. Unlike man, the logos is not created; unlike God,
it is not uncreated. In addition to its capacity as a creative Divine force,
the logos is identified by Philo with the Divine wisdom and the Mosaic
religious law. Similarly to the Stoic conception, Philo too views the logos
as an immanent principle active within nature: the powers of the logos
reside in nature in a nonphysical mode, preserving the forms of things
and guaranteeing the continuation of their species. Like the philosophy
of Heraclitus and the Stoics, Philo too stresses the unifying power of the
logos.® All these different conceptions have contributed to the formation
of the Christian logos. This term, which plays a central role in Christi-
anity, appears already in the New Testament, where it signifies, among
other things, a primordial Divine entity responsible for the creation of the
world. This entity was manifested in human history as a human being, i.e.,
Jesus.* Much thought and discussion within the Christian tradition has
been devoted to this concept of logos.5

2 See Scolnicov, A short history 77-85 (in Hebrew); Long, Heraclitus and Stoicism 44-53;
and the references below in n. 5.

3 See Wolfson, Philo i, 200-94, 325-47; see also the discussions and references in Win-
ston, Logos; Boyarin, Gospel of the Memra 249-52.

4 See John, 1:1-18; for scholarly discussions of this passage see the references in Boyarin,
Gospel of the Memra, especially pp. 262-84.

5 See O'Shaughnessy, Koranic concept n-5 (= 4-6 in the revised edition); Pépin, Logos.
On the logos in Greek philosophy, Hellenistic thought and Christianity, see also the discus-
sion and references in Theological dictionary of the New Testament, s.v. “Aéyw” | paragraphs
A, B, D, iv 6991, 100—36 (various authors); Kerferd, Logos; Stead, Logos; and see also Amir-
Moezzi, Le Coran silencieux 215-6.
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The various religious and philosophical contexts discussed above are
all important for the understanding of the Quranic kalima (“word”), the
Arabic equivalent of the terms davar, memra and logos. In the Quran,
the term kalima designates (among other meanings) God’s revelation to
the prophets; His commands and decrees; and Jesus, who is considered
to be Allah’s kalima.® To the same semantic field as kalima belongs kun
(“be!”), the Divine creative fiat, which appears in several Quranic verses,
for instance in Q 16:40: “If We will something, all We say to it is ‘be!’ and it
is” (innama gawluna li-shay’ idha aradnahu an naqula lahu kun fa-yakunu).
Kun is thus linked to the Divine will (irada) or to God’s decree, as is evident
from this verse.” The term kun, like kalima, is associated with the figure
of Jesus, who is described as having been created from the Divine kun.8

The Divine will, which is revealed in God’s word and creative fiat, is also
reflected in the term amr (“command” or “affair”): “If He wills something,
His command is nothing other than saying to it ‘be!” and it is” (Q 36:82,
innama amruhu idha arada shay’an an yaqula lahu kun fa-yakunu).® Tt
seems that in several Quranic verses, amr stands for a kind of an interme-
diary entity between God and creation which, like the angels, carries out
God’s will and executes His decrees.!? The Divine amr is responsible for
directing and preserving creation; it ensures the spiritual-religious guid-
ance of mankind in the hands of the prophets. Amr or amr allah (“Allah’s
amr”) functions as a tool for bestowing Divine favors on the righteous and
for punishing evildoers.!!

Another Quranic term related to kalima, kun and amr is riah (“spirit”),
also rooted in the pre-Islamic religious heritage.!? Contrary to the Islamic
tradition that evolved after the Quran, in the Quran itself, the term rith
does not relate to the psychological or spiritual aspects of man, but rather
to his vitality which derives ultimately from the Divine creative spirit
blown into Adam.!® In addition to this meaning and in parallel to amr,

6 See O’'Shaughnessy, Koranic concept 16—22 (= 6-12 in the revised edition).

7 See also Q 40:68.

8 See Q 2:116—7; 3:47, 59; 19:35; see also O’Shaughnessy, Koranic concept 23-59 (= 12—46
in the revised edition).

9 On amr as a Divine command, see also Q 18:50 and more.

10 See Q 19:64; 32:5; 41:12; 65:12; 97:1-5.

11 See Q 8:42, 44; 9:48; 10:3; 11:43, 73; 21:73; 30:25; 45:17—8; 54:50; 65:3—4. On the various
meanings of amr, see also al-Razi, al-Zina ii, 129; al-Kirmani, al-Mudr'a 44-5, 58; Baljon,
‘Amr of God’; O’Shaughnessy, Development 33—42; Makarim, ‘Al-amr al-ilaht’ 3-7; Peia,
El término 202—4, 211-5.

12 See O’Shaughnessy, Development.

13 See, for example, Q 15:29; 32:9.
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rith is conceived by the Quran as a sort of an angelic being mediating
between God and creation, and it is, at times, described as emanating
from the Divine amr. Rih, riuh al-qudus (“the holy spirit”) or al-rith al-amin
(“the faithful spirit”) functions as either the source or means of prophetic
revelation, and it seems that in this sense it is identical with the angel
Gabriel. Like kalima and kun, the term rith al-qudus is also associated
with Jesus: it designates the means by which Jesus received the Divine
support (ta’yid), or the outcome of this support.’® Jesus is described not
only as God’s kalima but also as His spirit: he was born as a result of God
blowing His Spirit into Mary.16

To summarize: the Quranic terms kalima, kun, amr and ruh belong to
the same semantic field pertaining to God’s word and His Divine will. The
Quran employs these terms in both a cosmogonic-cosmological context
(creation and the management of the universe) and a human-religious
context (prophetic revelation; Divine guidance of mankind; supporting
and rewarding the righteous and punishing evildoers). The Biblical and
the Hellenistic heritage, especially Christian conceptions of Jesus and the
logos, have all helped to shape the Quranic terms relating to God’s word
and Divine will. The Quran, in turn, influenced the discussions of these
terms in Isma‘li literature and in the writings of Ibn Masarra and Ibn
al-‘Arabi. However, unlike the Quran and various post-Quranic Islamic
traditions, the Isma‘li authors, as well as Ibn Masarra and Ibn al-‘Arabi,
gave the Quranic terms kalima, kun, amr and rih an unusual interpreta-
tion in the framework of Neoplatonic philosophy.

The Arabic Neoplatonic Tradition

The Arabic Neoplatonic tradition is by and large based on the famous
work entitled Uthulujiya aristatalis, the Theology of Aristotle. This work,
erroneously ascribed to Aristotle, is actually a gth century Arabic trans-
lation and adaptation of parts of the Enneads by Plotinus, the famous
Greek Neoplatonic philosopher of the 3rd century A.D.1 Since the 16th

14 See Q 16:102 (cf. 2:97); 26:192—5; 42:52; 70:4; 97:4.

15 See Q 2:87, 253; 5:110. On rith and Jesus, see also Q 19:17; and O’Shaughnessy, Devel-
opment 51-68. For ta’yid in the Quran as designating the Divine support granted to
Muhammad and his followers, see Q 3:13; 8:26, 62; 9:40; 58:22.

16 See Q 4:171; 21:91.

17 The Theology of Aristotle includes translations and adaptations of parts of Enneads 4,
5 and 6; on the Theology, see Adamson, Arabic Plotinus.
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century, the Theology of Aristotle was known in the Western Christian
world only in its longer version, following its translation from Arabic to
Latin during that century. There are significant discrepancies between the
shorter and longer versions of the Theology, both in form (for example,
the number of chapters) and in content; the most important difference
concerns the doctrine of the kalima (see below). Over the years, these dis-
crepancies were attributed to European Christian scholars who, according
to the prevailing assumption, modified the shorter version of the Theol-
ogy in accordance with Christian doctrines. However, in 1929, the Rus-
sian scholar Andrei Borisov discovered the Arabic original of the longer
version, containing the very same elements that were included in the
Latin translation but which were missing in the shorter version.!® Borisov
reached the correct conclusion that the Arabic original antecedes the
Latin translation and that the differences in content between the shorter
and longer versions originated not in the Latin translation but in the Ara-
bic original. Borisov also concluded that the doctrine of the kalima in the
longer version indicates that the latter had been originally composed by
Eastern Christians, prior to the shorter version; he further contended that
this doctrine had later been removed by the Muslim editor of the shorter
version for theological reasons. Borisov’s latter conclusion is no longer
accepted by modern scholarship: the longer version is not considered to
be a Christian work and is believed to be posterior to the shorter version.!?

What are the differences between the shorter and longer versions of the
Theology of Aristotle? As is well known, the common Neoplatonic scheme,
which is clearly reflected in the shorter version, stipulates the following
series of cosmic emanations: The One — universal intellect - universal
soul - nature. In contradistinction, in the longer version of the Theol-
ogy, the series of emanations proceeds as follows: The One - the kalima
- universal intellect - universal soul - nature. In order to understand this
discrepancy, it is necessary to clarify the function of the logos in Plotinus’s

18 The fragments discovered by Borisov (as well as other manuscripts available to us
today) were written in Hebrew characters (i.e., in Judeo-Arabic), although there is no
doubt that the original longer version was written in Arabic script; see Fenton, Arabic and
Hebrew versions 255-6; Stern, Ibn Hasday’s Neoplatonist 82.

19 It should be noted that Borisov himself changed his mind regarding the Christian
origin of the longer version; on these matters, see Pines, La Longue récension 7-12, 17-8;
Stern, Ibn Hasday’s Neoplatonist 79-80, 93; Zimmermann, Origins 112; Fenton, Arabic and
Hebrew versions 241-50; Walker, Early philosophical Shiism 42—4; Adamson, Arabic Plo-
tinus 23—26; Aouad, La Théologie d’Aristote 541-90; on Borisov see also Treiger, Andrei
Iakovkevic Borisov (I thank Dr. Ehud Krinis for this reference).
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Enneads. According to Plotinus, logos is the principle deriving from the
universal intellect and soul which is responsible for order and unity in
the physical world. The logos is a forming principle within nature which
yields numerous other forming principles (logoi); the latter give form and
unity to the objects within which they reside, thereby guaranteeing their
physical existence. Contrary to the Stoics and in line with Philo’s concep-
tion (see the discussion above), Plotinus’s logoi are not physical elements,
though they do reside within physical things.2? In the shorter version
of the Theology of Aristotle, Plotinus’s logos was translated as kalima or
kalima fa‘ila/fa“ala (“an active word”). Like the logoi in the Enneads, the
kalimat (plural of kalima) of the shorter version are nonphysical elements
responsible for order and unity in the physical world. The kalimat are
inserted by the universal soul into the physical things, thereby causing
them to evolve and develop according to the spiritual forms in the uni-
versal intellect.?! It is clear, then, that according to both Plotinus and the
shorter version of the Theology, the logoi or kalimat are found not above
but below the universal intellect, in the worlds emanating from it.

A radically different position is taken by the longer version of the Theol-
ogy of Aristotle. In the longer version, the kalima is placed between God
and the universal intellect and is identified with the Divine command
(amr), the Divine will (irada), God’s power (qudra) and God’s knowledge
(idm). According to the longer version, God created the universal intel-
lect by means of His will and command; the kalima is therefore the cause
(‘Ulla) of the intellect and is thus called “the cause of causes” (‘illat al-lal),
though God Himself is also worthy of this name by virtue of being the
ultimate Creator. The longer version further states that the kalima is in
a state of neither movement nor repose and is therefore laysa, “not”. The
universal intellect is united (muttahid) with the kalima and there is no
intermediary (wasita) separating between the two; in this way, the perfect
state of the intellect and its high spiritual status are assured.?2

The longer version of the Theology of Aristotle thus places the Quranic
concepts pertaining to God’s word and Divine will (kalima, amr and irada)

20 See Corrigan, Essence and existence 110-3; Wagner, Plotinus on the nature 1367,
156—60; cf. Armstrong, Architecture 98-108; Graeser, Plotinus and the Stoics 35, 41-3.

2L See, for example, Badawi (ed.), Theology of Aristotle (the shorter version), 46, 74, 86,
88, 92, 113, 124, 127, 153—4; cf. Zimmermann, Origins 200—2; Adamson, Arabic Plotinus 35.

22 The longer version is available only in manuscript form, in Judeo-Arabic; see Theology
of Aristotle (the longer version), fols. 4b—6b, 8a—8b, 11a—12a, 15b; see also Pines, La Longue
récension 8-11; Stern, Ibn Hasday’s Neoplatonist 82—91; Fenton, Arabic and Hebrew ver-
sions 250—4, 263 n. 77; De Smet, Le Verbe-impératif 406-7.
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in the realm that lies between God and the universal intellect. To be sure,
the notion of intermediaries standing between the One and the universal
intellect is not entirely alien to the Neoplatonic tradition of Late Antig-
uity; thus, Iamblichus (3rd—4th centuries A.D.) and Proclus (5th century
A.D.) added, for various reasons, other entities or hypostases between the
One and the intellect.22 However, the longer version is unique in combin-
ing the Quranic concepts pertaining to God’s word and Divine will with
the Neoplatonic scheme and in placing these terms between God and the
universal intellect. It seems that this doctrine was motivated by two main
theological considerations: first, placing the Divine word and will between
God and the intellect was meant to solve the contradiction between the
concept of Divine creation ex nihilo shared by Judaism, Christianity and
Islam, on the one hand, and the original Neoplatonic notion of emana-
tion, on the other. According to the latter, the emanation of the universal
intellect from the One is, for all intents and purposes, an involuntary or
unintentional act, while the ex nihilo conception views creation as a direct
consequence of God’s will. Secondly, the creative intermediary between
God and the intellect bridges the gap between the transcendental God
and the created world, and at the same time maintains the proper dis-
tance between the two. Hence, according to the longer version, although
the ultimate cause of the intellect is God, the kalima functions as its
immediate cause. This doctrine obviously created additional problems
concerning the ontological status of the kalima: on the one hand, it is
described as being separate from God; on the other hand, once created,
the universal intellect is completely united with the kalima. This para-
dox brings to mind the complex ontological status of the logos in Philo’s
thought (see the discussion above).

The incongruity between the Jewish, Christian and Islamic concept of
creation and the Neoplatonic notion of emanation, as well as the attempt
to resolve it, are also evident in the shorter version of the Theology.2* In
addition, Plotinus himself was ambivalent on the issue of Divine will:
he describes the One as standing beyond any will, and at the same time
views the One as being all will—though this is an ‘inward” will, identi-
cal to the One’s own being, unlike the Divine will in Judaism, Christian-
ity and Islam, which is directed towards creation and human beings.?5

28 See Dillon, Solomon Ibn Gabirol's doctrine 43-8, 52; De Smet, Empedocles Arabus
106-9; see also Altmann and Stern, Isaac Israeli 162—4.

24 See Adamson, Arabic Plotinus 137-55.

25 See Plotinus, Enneads v, 137 (= Ennead v, 3, 12), vii, 221-97 (= Ennead vi, 8).
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Nonetheless, neither Plotinus nor the shorter version adopted the solu-
tion to the problem of Divine will formulated in the longer version of the
Theology of Aristotle.

The Isma‘ili Tradition

Shlomo Pines was the first scholar to point out the strong similarity between
the longer version of the Theology of Aristotle and the Neoplatonic Isma‘ili
tradition with respect to the doctrine of God’s word and Divine will. Pines
showed that, like the longer version, the Isma‘li Neoplatonic writers too
placed the kalima between God and the universal intellect. According to
Pines, these writers identified the kalima with God’s amr, the Divine will
and at times with God’s knowledge and the ibda" i.e., the Divine creation
ex nihilo. Pines also showed that the Isma‘ili Neoplatonic writers stress the
unity between the kalima and the universal intellect and characterize the
kalima as the cause of the intellect and as “the cause of causes”. Based on
these facts, Pines hypothesized that the shorter version of the Theology
had originally been modified in accordance with the Isma‘ili concept of
the kalima or possibly with a pre-Isma‘li kalima doctrine, thus giving rise
to the longer version. In other words: the longer version must have been
created either in an Isma‘li or proto-Isma‘ili milieu.26

Pines’s theory positing the Isma‘li origin of the longer version of the
Theology, published in 1954, has been called into question. F. W. Zimmer-
mann tried to prove that the longer version was composed before the
consolidation of Isma‘li Neoplatonism (i.e., no later than the beginning
of the 10th century A.D.), and that therefore the longer version was the
source for Isma‘qli Neoplatonism, not vice versa.2” Whether this is true
or not is of no consequence to the present discussion; what is important
to emphasize is that modern scholarship has acknowledged the strong
link that connects the longer version of the Theology to the Neoplatonic
Isma‘li tradition.?® Two other points need to be stressed here. The first is
that the Isma‘li doctrine of the kalima was perceived from a fairly early
stage as a distinctive feature of Isma‘li thought.2® Though the important

26 See Pines, La Longue récension 12—20.

27 See Zimmermann, Origins 128-9, 134, 195, 196—208; Walker, Early philosophical Shiism
42; De Smet, Empedocles Arabus 94-5.

28 See Walker, Early philosophical Shiism 42-3; De Smet, Le Verbe-impératif 406-8.

29 See, for example, Walker, Early philosophical Shiism 86, referring to the Zaydi author
Abu 1-Qasim al-Busti (d. 420/1029), regarding whom see Daftary, Ismaili literature 175-6.
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Isma‘ili philosopher Hamid al-Din al-Kirmani (d. after 411/1020) objected
to the kalima doctrine of his predecessors,3° there is no doubt as to its
centrality in the Isma‘li tradition. In addition, the terms kalima, kun, amr
and irada and the notions pertaining to God’s word and Divine will play a
central role not only in the Isma‘ili Neoplatonic tradition but also in cos-
mogonic and cosmological speculations prevalent in Isma‘li writings that
are of a more mythical and less philosophical character.3! Secondly, in his
1954 study, Pines appealed mainly to the writings of the Isma‘ili author
Nagir-i Khusraw (d. after 462/1070). However, earlier Isma‘ili Neoplatonic
authors as well adhered to a doctrine of the kalima similar to the one
found in the longer version of the Theology, and it seems that it is from
them that Nasir-i Khusraw derived his notions on the subject.32

Isma‘tlt Mythical Writings

The Isma‘lli myth of Kuni-Qadar is known to us from a short text by Aba
‘Isal-Murshid, a Fatimi da 7 (missionary) who was active during the reign of
the Fatimi Caliph-imam al-Mu‘izz (ruled 341/953—365/975). Various motifs
in this text are corroborated by the writings of the Isma‘li Neoplatonists
who lived during the 10th century and by the anti-Isma‘ili polemical works
of certain Yemenite Zaydi authors. From these sources, one may infer that
the myth of Kuni-Qadar was prevalent (at least to a certain extent) among
the Qaramita and other Isma‘li factions, towards the end of the gth and
in the first half of the 10th century.33
According to the cosmogonic description in Aba Tsa I-Murshid’s text,

When He [the Creator]| willed and desired,* He created ( fa-khalaga) a light.
From this light He created a being. The light remained for a certain period

80 See al-Kirmani, al-Mudra 43—60; al-Kirmani, al-Riyad 56, 126, 221—9; al-Kirmani,
Rahat al-‘aql 59-94; Walker, Hamid al-Din al-Kirmani 8s; cf. al-Hamidi, Kanz al-walad 45,
61-2. On al-Kirmani and his philosophy, see Daftary, Isma‘lis 233—4; Walker, Hamid al-Din
al-Kirmant; De Smet, La Quiétude.

31 See below pp. 41-3.

32 See below pp. 44—51. On the influence of al-Sijistani (on whom see below) on Nasir-i
Khusraw’s writings, see De Smet, Was Nasir-e Husraw a great poet.

33 See Stern, Earliest cosmological doctrines 3-6, 17; see also Halm, Kosmologie 75-80;
Daftary, Ismalis 133—6; Kraus, Jabir ibn Hayyan i, xlix. For other versions of this myth and
for the Neoplatonic adaptations of it which were produced during the 4th/ioth century,
see Halm, Kosmologie 53—66, 133—5. On the Gnostic roots of this myth, see ibid. 89—-9o,
98-9, 1527 and the reference to Daftary in this note.

34 Fa-lamma arada irada wa-sha’a mash’a. The difference between irada and mash’a
merits a close examination which, unfortunately, falls beyond the scope of this chapter.
For the purpose of the current discussion, I will refer to both concepts as equally relating
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of its time not knowing whether it is a creator or a created being. Then,
[the Creator] blew into it a spirit and cast a voice at it: ‘be!, and so it was,
by the will of Allah (bi-idhni llah lahu). Allah brought all things into being
by creating them (mubda‘a) from the [letters] kaf and nan. [Thus there is]
coming into being, He who brings into being and that which comes into
being; then Allah; and then, through [the letters] waw and ya’, it became a
name for that which is above it,35 and thus, [the Creator] gave it the name
‘Kun?. Then the command from its Creator, the Creator of all created beings
(bari’ al-baraya), rushed towards it [Kuani]: ‘create from your light a being
which will aid and assist you and will execute Our command’. So [Kuni]
created from its light a being, gave it a name and called it ‘Qadar’. Thus, by
means of Kuni, Allah brought all things into being, and by means of Qadar,
He apportioned to them their lots (gadaraha).

The text goes on to interpret various Quranic verses—including those
which mention the Divine kun—as referring to Kuni and Qadar.36

In this myth, God’s will functions as the most crucial element in the
process of Divine creation: it is manifested in the spirit of life which is
blown into the first created being; in the creative saying ‘be! (kun); in
the hypostatic entity Kini which is created through this saying; and in
the Divine command (amr) which brings about the creation of Qadar
and the remaining existents, spiritual and corporeal alike. In addition,
according to Abu Tsa I-Murshid’s text, the last two Cherubs among the
seven Cherubs which are created by Kuni (the karubiyya) are called amr
(“command”) and mu’tamir (“he who obeys the command”).3” Hence, the

to the realm of the Divine will. See, however, Stroumsa and Sviri, Beginnings 237—8. On the
Gnostic roots of this Isma‘li use of the pair irada and mashr’a in a cosmogonic-cosmologi-
cal context, see Halm, Kosmologie 78—9.

35 Perhaps the meaning is: “that which is above Qadar”, Qadar being the cosmic entity
below Kuni; cf. Halm, Kosmologie 75 n. 5. Concerning the phrase “then Allah”, this may be
a reference to Kuni, who, in this myth, is also designated by the Divine name Allah; see
below p. 87; and concerning the letters waw and ya’, see below p. 80 n. 15.

36 Stern, Earliest cosmological doctrines 7-8 (“Fa-lamma arada irada wa-sha’a mashr'a
fa-khalaga naran wa-khalaga min dhalika -nar khalgan fa-makatha dhalika l-nar burha
min dahrihi [a yadri khaliq huwa am makhliaq thumma nafakha fihi richan wa-awqa‘a minhu
sawtan bi-an kun fa-kana bi-idhni llah lahu wa-kawwana llah jami* al-ashya’ mubda‘a min
al-kaf wa-l-nun wa-takawwun wa-mukawwin wa-ka’in thumma llah thumma bi-l-waw wa-l-
ya fa-sara sman li-man fawqahu fa-sammahu kani thumma jara ilayhi l-amr min bari’ihi
bari’ al-baraya an ukhluq min narika khalgan yakinu laka waziran wa-mu‘nan wa-li-
amrind mwaddiyan fa-khalaga min nurihi khalgan wa-alga ‘alayhi sman fa-sammahu
qadar fa-bi-kunt kawwana llah jami* al-ashya® wa-bi-qadar gadaraha llah”); cf. Stern’s trans-
lation, ibid. 18. On the term gadar (which also signifies, inter alia, God’s decree), see Halm,
Kosmologie 57, 65; al-Sijistani, Tuhfat al-mustajibin 149.

87 Cf. Stern, Earliest cosmological doctrines 20; Halm, Kosmologie 76. On mu’tamir
as “obeying”, see Ja‘far b. Mansar al-Yaman, al-Kashf 100; al-Hamidi, Kanz al-walad 199;
al-Kirmani, Rahat al-‘aql 355; Ikhwan al-Safa’, al-Jami‘a i, 243.
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Divine command plays a central role in both the creation of the world
(cosmogony) and its governance (cosmology). The spiritual aspect of this
governance is evident in the twelve “boundaries” (hudid)3® or “spiritual
beings” (rihaniyya) which Qadar creates from its own light, in accordance
with God’s command. These twelve celestial beings function as mediat-
ing entities (wasa’it) between the Divine world and the prophets, ensur-
ing the spiritual wellbeing of humanity.3? Finally, the importance of the
Divine will is also reflected in the creation of six additional “boundaries”,
three above Kuni and three below it. The first three boundaries, i.e., those
which are situated above Kuni, are termed tawahhum (“imagination”),
irada and mashi’a.*°

God’s will and speech and the Arabic terms pertaining to them like-
wise figure prominently in the mythic cosmogony of al-Alim wa-l-ghulam
(“The Learned One and the Young Man”), a work probably written by the
Isma‘lt da7 Ja‘far b. Mansur al-Yaman, who was active in North Africa
and died circa 346/957. In this work it is said that the first being which
God created was light. From this light, three words emanated (tafarra‘a,
literally: “branched off”):

The first word was irada; from irada, al-amr emanated; and from al-amr
emanated the saying ‘be!’ to whatever He desired, and so it was. Thus, the
beginning of creation was the will of a command by means of a saying
(iradat amr bi-qawl).

From these cosmogonic, Divine ‘building blocks'—the light, the three pri-

mordial words and the seven letters of kun (; ) and fa-yakianu (O $<3,
“and it is"; see, for example, Q 16:40)—the remaining existents were all
created.*! As in the myth of Kuni-Qadar, here too, God’s light, will, com-
mand and kun are key elements in the process of Divine creation.

38 Or “borders”, see below p. 136.

39 See Stern, Earliest cosmological doctrines 9. On the twelve rizhaniyya and seven
karabiyya, see also al-Qadi I-Nu‘man, al-Mudhhiba 54, 61, 78; Stern, Earliest cosmological
doctrines 26-9; Halm, Kosmologie 91-100; De Smet, Risala al-mudhhiba 319—26. On the
names of these angelic entities and their possible relation to Jewish Kabbalah, see Liebes,
Shlomo Pines 21-2 (in Hebrew).

40 See Stern, Earliest cosmological doctrines 12—3, 14-5. See also below p. 83 n. 26.

4 Ja‘far b. Mansur al-Yaman, al-Alim wa-l-ghulam 14 (‘Fa-btada’a khalq ma khalaga
min nur tafarra‘a minhu thalath kalimat awwaluha irada wa-tafarra‘a min al-irada l-amr
wa-tafarra‘a min al-amr al-gawl li-ma yasha’u kun fa-yakinu fa-kana awwal al-khalg iradat
amr bi-qawl"); see also ibid. 25, and Morris’s translation, ibid. (the English section) 79. On
Ja‘far b. Mansur al-Yaman, see below n. 93. On the mythic conception of letters reflected
here, see chapter 2 of this study.
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The Eastern Neoplatonists

The doctrine regarding God’s word and Divine will was developed within the
Isma‘li Neoplatonic context by Muhammad b. Ahmad al-Nasafi (executed
circa 331/942), Abt Hatim Ahmad b. Hamdan al-Razi (d. 322/934) and Abu
Ya‘qub Ishaq b. Ahmad al-Sijistani (d. after 361/971). These Isma‘ili Neo-
platonic authors were active in the eastern parts of the Islamic world (Iran
and Transoxiana) during the 1oth century. It seems that, in this eastern
Isma‘li school of thought, al-Nasafi was the first scholar who not only
systematically combined Neoplatonism with Isma‘li beliefs and concep-
tions but also developed the kalima doctrine within the Isma‘li context.*2
While differing on a number of points, al-Nasafi, al-Razi and al-Sijistani all
agree that the kalima, which is identical with God’s amr, is situated above
the universal intellect. The kalima is also identical (at least according to
al-Razi and al-Sijistani) with the Divine fiat kun (“be!”) and the ibda‘, the
Divine creation ex nihilo. According to al-Nasafi and al-Sijistany, it is also
identical with the Divine unity (wahda). The kalima—rather than God—
is the cause of the intellect and the worlds that emanate from it; as al-Razi
and al-Sijistani put it, the kalima is “the first cause” (al-illa [-ila). Al-Nasaft
and al-Sijistani view the kalima as an intermediary (wasita) by means of
which God created the universal intellect. Akin to the longer version of
the Theology of Aristotle, these eastern Isma‘ili Neoplatonists consider the
kalima to be united with the intellect.*3 Al-Razi goes so far as to state
that the ibda“ (which is identical with the kalima and amr) is “imaginary”
(wahmi), not in the sense that it does not exist, but that its essence (dhat)
is manifested only through its union with the universal intellect. The
kalima and the intellect are therefore “one being” (ays wahid).*# In a simi-

42 Al-Nasafl’s main work, al-Mahsul, was written around 300/912 but has not survived.
Parts of it do, however, appear in other works, such as Abai Hatim al-Raz1's al-Islah and
al-KirmanT's al-Riyad. The latter book discusses the theological disputes between al-Nasaf,
al-Razi and al-Sijistani; see Walker, Early philosophical Shiism 55-7; Daftary, Ismalis 223—
34; Daftary, Ismaili literature 13, 29, 125.

43 Al-Nasaft: see al-Kirmani, al-Riyad 221-30; Halm, Kosmologie 128-31, 224. Al-Razi:
al-Razi, al-Islah 247, 32, 35-6, 38-9, 48-9, 130; al-Kirmani, al-Riyad 58, 101-2, 119, 139;
al-Razi, al-Zina i, 129-32. Al-Sijistant: al-Sijistani, al-Yanabi® 3, 169, 24-6, 38—9, 70-1,
77-8, 90—4; al-Sijistani, Tuhfat al-mustajibin 147-8; al-Sijistani, al-Iftikhar 1007, 182, 187;
al-Kirmany, al-Riyad 58, 65-6, 125-6, 131—2, 221—2; see also Makarim, ‘Al-amr al-ilaht’ 7-13;
De Smet, Le Verbe-impératif; Walker, Early philosophical Shiism 41, 53, 57-8, 81-6; Steiger-
wald, Le Logos; Steigerwald, Divine word; Corbin, L'Initiation ismaélienne.

44 See al-Razi, al-Islah 24 (“Li-anna [-mubda‘ al-awwal huwa wa-l-ibda“wahid |...] huwa
wa-l-ibda“ ays wahid”), 39 (“[...] Kadhalika l-ibda“ huwa wahmi la tazharu dhatuhu illa fi
l-mubda‘ al-awwal”).
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lar vein and like the longer version of the Theology, al-Sijistani describes
the ibda“ as laysa (“not”) in the sense that it is neither being nor nothing-
ness (nafy al-aysiyya wa-l-laysiyya). The amr did not antecede the world
and the world did not antecede the amr.*5 Finally, like the longer version,
al-Sijistani too identifies the kalima with the Divine will and knowledge
(irada, ilm) and links it to God’s power (qudra).*6

Ikhwan al-Safa’

The doctrine of God’s word and Divine will in its unique formulation in
the longer version of the Theology and in the eastern Isma‘ili Neoplatonic
writings is also found in the Epistles of Ikhwan al-Safa’ (“The Sincere
Brethren”),*” especially in the esoteric work “The Comprehensive Epistle”
(al-Risala al-jami‘a) which is attributed to them. This fact, however, has
been disregarded by most scholars who have examined the doctrine dis-
cussed here, possibly due to the insufficient attention accorded to “The
Comprehensive Epistle” in modern scholarship.#® This Epistle is viewed
by most scholars as a simple summary of the other 52 Epistles composed
by the Ikhwan. However, according to the Ikhwan themselves, the Jami‘a
is actually the most important part—indeed, the esoteric pinnacle—of
their work: it includes all that is said in the other epistles, and at the same
time clarifies and reveals all that is hidden and implied in them.#® The fact
that the Epistles of the Ikhwan contain a doctrine of the Divine word and
will similar to the one found in the eastern Isma‘ili Neoplatonic writings
is important for two main reasons. First, this is further evidence of the
Isma‘qli affiliation of the Ikhwan. Second, since we know for a fact that

45 See al-Sijistani, al-Yanabi 39 (“Fa-amma l-ibda‘nafsuhu fa-huwa l-laysa bi-ma‘na nafy
al-aysiyya wa-l-laysiyya”); al-Sijistani, al-Iftikhar 106 (“Fa-idhan wujud al-amr [ yataqadd-
amu [-‘alam wa-la yata’akhkharu”).

46 See, for example, al-Sijistani, al-Yanabi 18, 77-8; al-Sijistani, al-Iftikhar 187.

47 Regarding the Ikhwan see the references above in the Introduction, pp. 28-30.

48 Except for Pines (see Pines, Shi‘ite terms 171-2, 174-8, 229), and, to a certain extent,
Baffioni (see Baffioni, Ibda‘). On the Ikhwan as the authors of “The Comprehensive
Epistle”, see Hamdani, Arrangement 86, 89—91; Netton, Muslim Neoplatonists 2—3; Krinis,
Judeo-Arabic manuscripts nn. 2, 16 (in Hebrew). Not all scholars are convinced that the
Ikhwan were the authors of “The Comprehensive Epistle”; see, for example, De Smet, Les
Climats du monde 75 and the references given there in n. 26 to previous studies of his; and
De Smet, Henry Corbin 115 (referring to Ivanow). This issue requires further philological
examination; be that as it may, the Isma‘ili affiliation of the Jami‘a’s authors (whoever they
might be) seems to be certain.

49 Thus, according to the Ikhwan themselves; see, for example, Ikhwan al-Safa’,
al-Jami‘a i, 47-8, 109, 1223, 239, 608; Ikhwan al-Safa’, Rasa’il i, 42—3, iv, 250; cf. Krinis,
Judeo-Arabic manuscripts, nn. 13-4.
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the Ikhwan’s Epistles—including “The Comprehensive Epistle’—reached
al-Andalus during the 11th and perhaps even the 10th century A.D., we can
assume that the doctrine of the word in its Isma‘ili version penetrated
the Andalusi intellectual scene via the Epistles of Ikhwan al-Safa’, among
other possible sources.>°

According to the Ikhwan, God’s word, which is identical to the Divine
knowledge, command, power (qudra), creation ex nihilo (ibda‘) and kun,
is situated between God and the universal intellect:

Thus it is proven that the knowledge of [God’s] unity [...] is His first com-
mand which is above the second command [= the universal intellect] and
the [universal] soul. It is the word which originated in Him and which will
return to Him [...]

This Divine knowledge, identical with the kalima, is “the command which
is above the [universal] intellect and soul and below the Creator, Glory
be to Him”.5! God’s word and command (amr, amr allah) are responsible
for creating the universal intellect and soul, and the world at large.5? The
Divine knowledge, identical to the Divine word and command, forms
the various levels of the cosmic hierarchy (maratib) and is defined by the
Ikhwan as the “root” (asl) and as “the truth by means of which this world
was created” (al-haqq al-makhlaga bihi l-dunya).5® Along with the longer
version of the Theology and the eastern Isma‘li Neoplatonic writings,

50 On the date of the Epistles’ arrival in Spain, see above in the Introduction, pp. 29-30.
Note that in several manuscripts and in the works of some scholars, “The Comprehensive
Epistle” is erroneously attributed to the Andalusi mathematician and astronomer Maslama
b. Ahmad al-Majritl (on whom see above p. 29); see Ikhwan al-Safa’, al-Jami‘a i, 3-13 (the
editor’s introduction); Krinis, Judeo-Arabic manuscripts n. 16; Fierro, Batinism in al-Anda-
lus 101—2. In my opinion, this erroneous attribution indicates that this epistle was brought
into al-Andalus clandestinely and that the true identity of its authors (the Ikhwan) was
hidden; see also Ebstein and Sviri, So-called Risalat al-huraf 226 n. 34.

51 See Ikhwan al-Safa’, al-Jami‘a i, 622—3 (“Wa-huwa l-amr al-ladhi fawqa -‘agl wa-l-nafs
wa-dina [-bart subhanahu |...]"), 633 (“Fa-bi-l-burhan anna [-ilm bi-tawhidihi wa-ma'‘rifat
ma abda‘ahu min mawjadatihi wa-ghara’ib masni ‘atihi huwa amruhu l-awwal al-ladht huwa
fawga l-amr al-thani wa-l-nafs wa-huwa [-kalima [-latt minhu badat wa-ilayhi taadu”). On
the identification between the kalima and the Divine power, see Ikhwan al-Safa’, Rasa’il
iv, 206; on the identification of God’s speech (kalam) with the ibda“ and the kun, see ibid.
iii, 517. On the Divine command (amr or amr allah) situated above the intellect, cf. ibid.
iv, 199—203.

52 See Ikhwan al-Safa’, al-Jami‘a i, 528-37, 545-53, 559 (cf. Tamir's edition v, 140), 563—4,
ii, 139, 248; Ikhwan al-Safa’, Ras@’il iv, 212.

53 See Ikhwan al-Safa’, al-Jami‘a i, 616, 619, 621 (cf. Tamir's edition v, 157: al-haqq
al-makhlag bihi), 629. On the kalima and al-haqq, cf. ibid. 471-3. The expression al-haqq
al-makhluqg bihi is based on various Quranic verses, such as Q 10:5 and more; see the root
h.q.q. in ‘Abd al-Baqi, al-Mujam al-mufahras.
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the Ikhwan perceive the kalima as united (muttahida) with the univer-
sal intellect; the latter receives the kalima, or, it is the mawdi‘ (“place”,
“object”) of the kalima.5*

However, despite these similarities, the Ikhwan’s discussions con-
cerning the kalima lack the philosophical-theological casuistry which is
characteristic of the longer version and the eastern Isma‘li Neoplatonic
writings. Thus, in contrast to the longer version and to al-Sijistani’s con-
ception, the Ikhwan do not define the kalima as laysa (“not”). Though the
kalima is perceived by the Ikhwan as united with the intellect, there is
no doubt that, for them, the kalima is a living and active entity situated
between God and the intellect, an entity which bestows vitality and unity
on the whole universe. The Ikhwan emphasize—even resorting, at times,
to anthropomorphism—the aspect of speech inherent in the Divine
kalima. Explaining the essence of Divine creation ex nihilo and the differ-
ence between this and the spontaneous process of composition (tarkib,
ta’lif ) which occurs continuously within nature, the Ikhwan state:

This is similar to the speech of the speaker and the writing of the writer.
One of these two resembles creation [ex nihilo, ibda‘], and this is speech;
while the other resembles composition, and this is writing. If the speaker
becomes quiet, the speech ceases to be; yet if the writer stops [writing], the
existing writing does not cease. Hence, the existence of the world in relation
to Allah is like the existence of speech in relation to the speaker: if He stops
His speaking, the speech ceases to be.>%

This extraordinary approach is combined with Plotinus’s concept of the
logoi, translated in the Theology of Aristotle as kalimat (“words”):

[God’s] words are found among His created beings through His saying,
‘be!’. The word is thus the wellspring of the root of creation and the source
of its origination. By His speech, His benevolence appeared [...] Like one
who speaks: by his speech he brings to light his commandments and pro-
hibitions which he has willed, as well as his will and choice which have
been executed through this speech, according to his ability (qudratihi) and

54 See Ikhwan al-Safa’, al-Jami‘a i, 528, 532, 563—4, 618—20, 667, ii, 31; Ikhwan al-Saf@’,
Rasa’il iv, 206. Concerning the term mawdi', cf. the term mahall amrihi (“the place of His
command”) in al-Sijistani, Tuhfat al-mustajibin 147.

55 Tkhwan al-Saf@’, Rasa’il iii, 337-8, 351 (‘wa-laysa l-ibda“ wa-l-ikhtira“ tarkiban
wa-ta’lifan bal ihdath wa-khtira“ min al-‘adam ila l-wujad wa-l-mithal fi dhalika kalam al-
mutakallim wa-kitabat al-katib fa-inna ahadahuma yushbihu l-ibda“ wa-huwa l-kalam wa-l-
akhar yushbihu [-tarkib wa-huwa [-kitaba fa-min ajli hadha sara idha sakata [-mutakallim
batala wijdan al-kalam fa-idha amsaka l-katib la yabtulu l-mawjid min al-kitaba fa-wujud
al-‘alam min allah ka-wujad al-kalam min al-mutakallim idha amsaka ‘an al-kalam batala
wijdan al-kalam”); see also Ikhwan al-Safa’, al-Jami‘a ii, 288—9.
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power (wa-quwwatihi). For we have already said that the effect contains the
traces of the cause. It is thus proven that all existent beings came into being
through Allah’s complete and universal words.

Like the longer version and the eastern Isma‘ili Neoplatonists, the Ikhwan
view the kalima as the cause of the world, deriving from God’s will and
power. Yet the Ikhwan stress the aspect of speech related to this cause:
for them, God’s incessant creative speech and the Divine words which
emanate from it and which are dispersed throughout the universe are the
direct reason for the continuous existence of the world. Were this speech
to cease,

the heavens and the earth would vanish and creation would disappear;
things would be reduced to nought all at once—were [God], glory be to
Him, to stop the flow of His mercy and the blessings of His word.>¢

The process of creation as well as the physical and spiritual functioning
of the universe are all dependent upon the kalima and on its power being
channeled through the various hierarchal levels of the universe. Accord-
ing to the Ikhwan, the kalima and the amr are permanently attached
(muttasil) to the universal intellect and, on a lower level, also to the sun
and the moon, which manage and maintain the celestial spheres and the
sub-lunar world.5? Like the logos in Greek and Hellenistic thought, the
kalima and the amr give unity to the universe: the whole world is “one
body whose spirit is the word of Allah”.58 The Ikhwan explain that

the word of Allah, may He be exalted, is continuously attached to [the
world], reinforcing it with abundance (ifada) and benevolence in order that
it be complete and continue existing. [The kalima] begins its flow (faydiha)
through its unification with the first created being, the active intellect

56 Tkhwan al-Saf2’, al-Jamia i, 472—3 (“[...] Wa-kalimatuhu mawjuda fi makhlaqgatihi
bi-gawlihi kun fa-kanat al-kalima yanbu‘ asl al-khilga wa-mabda’ awwal al-fitra fa-bi-
kalamihi zahara juduhu [...] kal-mutakallim al-mubdi bi-kalamihi ma arada min awamirihi
wa-nawahihi wa-ma tamma lahu bi-dhalika [-kalam min muradihi wa-khtiyarihi bi-hasab
qudratihi wa-quwwatihi wa-qad quina inna fi [-ma‘lal tiajadu athar al-lla fa-bi-hadha
l-burhan yajibu an takuna l-mawjudat bi-asriha kanat bi-kalimat allah al-tamma [-‘amma
-latt la nfisam laha wa-la nfisal idh law infasalat wa-nfasamat la-zalat al-samawat wa-l-
ard wa-dhahabat al-khaliga wa-talashat al-ashya’ bi-la zaman kadhalika law qabada
subhanahu fayd rahmatihi wa-barakat kalimatihi”). The idea whereby God’s words do not
cease is found already in the Quran; see Q 18:109; 31:27; cf. al-Sijistani, al-Yanabi* 82; and
Babylonian Talmud, Shabbat 11:a.

57 See Ikhwan al-Safa’, al-Jami‘a i, 528-37; Ikhwan al-Safa’, Ras@’il iv, 212.

58 See Ikhwan al-Safa’, al-Jami‘a i, 635 (“Fasl fi anna [-‘alam kullahu |[...] jism wahid
wa-anna rihahu kalimat allah ‘azza wa-jalla”); on the amr as the unifying element of the
universe, see ibid. ii, 5-6, 33-8.
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[= the universal intellect]; then, through the mediation of the intellect, [the
kalima reaches] the universal soul, the passive intellect; then, through the
mediation of the universal soul, [it reaches] prime matter; then, through the
mediation of prime matter, the absolute body; finally, [the kalima] is scat-
tered throughout the world.

The role of the kalima is not reduced to sustaining the universe solely in
its physical aspects: “[The kalima] appropriates from among the human
virtuous figures the prophets, messengers and righteous men”.5® The
kalima, then, is manifested within the sub-lunar world in the figures of
the prophets and righteous men, thus ensuring the proper spiritual course
of human history. Likewise, the Ikhwan define Divine knowledge—identi-
cal, as stated above, to the kalima and the amr—as “the man of knowl-
edge and the figure of religion” (al-insan al-ilmi wa-l-shakhs al-dini). This
man or figure is realized in the sub-lunar world in “seven virtuous fig-
ures” (sab‘a ashkhas fadila), who appear among men in the seven cycles
of human sacred history. Each one of these seven figures is joined by
twelve supporters from among “his most venerable companions, relatives
and family members (min gjillat ashabihi wa-aqaribihi wa-ahl baytihi)’. To
these supporters are subjected numerous other men whose mission it is
to assist the “virtuous figure” in propagating his message and attracting
followers to his cause (= da‘'wa, literally: “summoning”). It is clear that
the Tkhwan are referring here to the seven “speaker prophets” (nutaqa’)
known to us from the Isma‘li tradition, to their supporters (the twelve
nuqaba’, “chiefs”), to the imams who are members of the Prophet’s family
and to the hierarchal da‘wa organization subordinate to them.® In other
words: God’s word and the Divine knowledge and will are the ontological

59 Tkhwan al-Safa’, al-Jami‘a i, 635-6 (“[...] Wa-anna kalimat allah ta‘ala muttasila
bihi tumidduhu bi-l-ifada wa-l-jud li-yatimma wa-yabqa fi l-wujid wa-anna awwal faydiha
ttihaduha bi-l-mubda‘ al-awwal wa-huwa [-‘aql al-fa“al thumma bi-wasatatihi ila [-nafs
al-kulliya wa-hiya I-‘aql al-munfa‘il thumma bi-wasatat al-nafs al-kulliya ila -hayula [-ala
thumma bi-wasatat al-hayula l-ula ila l-jism al-mutlag thumma tanbaththu fi [-‘alam bi-
asrihi wa-annaha mukhtassa min al-ashkhas al-insaniyya l-fadila bi-l-anbiya’ wa-l-mursalin
wa-l-ibad al-salihin”). On “prime matter” and “the absolute body” see Altmann and Stern,

» o«

Isaac Israeli 182—3; Nasr, An introduction 52, 58—9. For the term imdad (“increasing”, “suc-
coring”, “reinforcing”) and its derivatives (namely madda, “continuous increase”, “[spiri-
tual] substance”), in their cosmic sense and in the context of amr and kalima, see also
Ikhwan al-Saf?’, al-Jami‘a i, 658, 707-8, ii, 5, 139—40, 148; Ikhwan al-Safa’, Rasa’il iv, 201,
203—4; and see also below pp. 153—4.

60 See Ikhwan al-Safa’, al-Jami‘a i, 608-34 (the quotations are from pp. 616, 629—30); cf.
Pines, Shi‘ite terms 174-8. On the seven nutaqa’, see Daftary, Isma‘ilis, index, s.v. “natig,
nutaqa’”; on the nugaba’ , see Daftary, Isma‘ilis, index, s.v. “naqib, nugaba’”; Hamdani,
Evolution go n. 24.
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root of “the friends of God” (awliy@’), the religious leaders of humanity.
It is thus understandable why the Ikhwan view knowledge as the purpose
of creation and as the ultimate object of mankind.5!

Finally, it is important to note that according to the Ikhwan, creation is
not only the result of Divine speech, but also of Divine writing. In a sense,
the link between writing and God’s word appears already in the Quran.52
Moreover, in Islamic tradition, there is a widespread notion that the fate
of all creatures, as well as the Holy Scriptures revealed to mankind by
God throughout history, derive from a Divine heavenly book. This book
is often identified in Islamic tradition with the Quranic terms “mother of
the book” (umm al-kitab) and “the preserved tablet” (al-lawh al-mahfiz).
According to a prevalent conception, the writing of lots by God or His
angels is executed by means of the “pen” (al-qalam), which is also men-
tioned in the Quran.®® These notions are incorporated by the Ikhwan into
the Neoplatonic scheme: the cosmic pen designates the universal intel-
lect, whose nature is active, while the cosmic tablet designates the uni-
versal soul, whose nature is passive. The Quranic pair ‘arsh and kursi (the
Divine throne and footstool) likewise stand for the universal intellect and
soul, respectively.* Now, according to the Ikhwan, God’s writing, like His
speech, is an expression of Divine will:

His throne is the pen [= the universal intellect] which moves according to
His command. It wrote upon the noble tablet the lines of volition and the
letters of the will,®® the true saying and the trustworthy promise, the com-
plete words and the great names |...]

61 See Ikhwan al-Safa’, al-Jami‘a i, 621—2; cf. ibid. 610. On the concept of walaya see
chapter 3 of this work.

62 See Q 18:109; 31:27.

63 See Q 3:7;13:39; 43:4; 68:1; 85:22; and Wensinck, Lawh; Geoffroy, Umm al-kitab; Huart,
Kalam. On the pen and tablet in Muslim theology, see also Wensinck, Muslim creed, index,
s.v. “Table”, “Pen”.

64 See, for example, Ikhwan al-Safa’, al-Jamia i, 25, 536-7, 705 (cf. Tamir's edition
v, 179), ii, 8 (cf. Tamir’s edition v, 187), 33—4; cf. al-Sijistani, Tuhfat al-mustajibin 148-9;
al-Sijistani, al-Iftikhar n10—5. For a similar identification in Isma‘li mythical writings of the
cosmic entities Kini-Qadar with kursi-‘arsh (sic, in this order) and galam-lawh, see Halm,
Kosmologie 219. On the Divine throne and footstool in the Quran and Muslim theology,
see the roots “r.sh. and k.r.s.i. in ‘Abd al-Baqi, al-Mu jam al-mufahras; and see Huart, Kursi;
Wensinck, Muslim creed 67 and index, s.v. “Throne”; Gimaret, Dieu a limage de 'homme
76-89.

65 On mashra (translated here as “volition”) and irada see above n. 34.
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This Divine writing is made possible by, or is a result of the divine utter-
ance “be!” (kun).%6 Thus, both the Divine speech and Divine writing are
perceived by the Ikhwan as the source of creation and life.

The Andalust Mystics

The various terms pertaining to God’s word and Divine will (kalima, kun,
amr and irada) also play a central role in the writings of the Andalusi
Sunni mystics Ibn Masarra and Ibn al-‘Arabi. As will be demonstrated,
these terms were integrated by these authors into a Neoplatonic scheme,
in a very similar way to what we have seen in the longer version of the
Theology of Aristotle and in the Isma‘li writings examined above.5”

Ibn Masarra

As argued in the Introduction, Ibn Masarra, the first Muslim mystic in al-
Andalus who is known to us from his own writings, should be viewed as
a Neoplatonic mystic-philosopher. The Neoplatonic philosophy stands at
the heart of his two works that have come down to us: the “Epistle on
Contemplation” (Risalat al-itibar) and the “Book on the Properties of
Letters, their True Essences and Roots” (Kitab khawass al-huraf
wa-haqa’iqihd wa-usiliha). Like the longer version of the Theology of Aris-
totle and the Isma‘ili Neoplatonic tradition, Ibn Masarra too integrates the
terms relating to God’s word and Divine will into a Neoplatonic scheme.
According to Ibn Masarra,

the remembrance (al-dhikr) is the universal intellect, which Allah, may He
be exalted, has designated exclusively for the greater soul [al-nafs al-kubra =
the universal soul], which is situated in the carrying footstool.

66 Tkhwan al-Safa’, al-Jami‘a (Tamir’s edition) v, 12 (“Fa-‘arshuhu huwa [-qalam al-jart
bi-amrihi fa-khatta fi l-lawh al-karim sutar al-mashi’a wa-ahruf al-irada wa-qawl al-haqq
wa-wa'd al-sidq wa-kalimat al-tamam wa-l-asma’ al-izam [. . .]"). Cf. Ikhwan al-Safa’, Rasa’il
iv, 203: “The Divine circle and the supreme forms in the [universal] intellect are a book
whose shinning lines are written by the pen of will and the tablet of volition [...]" (“...]
Al-d@’ira l-ilahiyya wa-l-suwar al-‘aqliyya [-‘ulwiyya hiya kitab talihu suturuhu l-maktiba
bi-qalam al-irada wa-lawh al-mashta [...]"). On Divine writing as resulting from the kun,
see Ikhwan al-Safa’, al-Jami‘a ii, 324. Finally, “the complete words and the great names”
mentioned here were taught to Adam by God (see Q 2:37). From a strictly Shi‘i-Isma‘ili
perspective, these are the names of the seven Nutaga’ and the imams; see below pp. 149—-51.

67 T shall refer to the rapport between the longer version of the Theology, the Isma‘ili
tradition and Andalusi mysticism in the concluding section of this chapter.
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Above the hierarchal level (martaba) of “the remembrance” (the universal
intellect) is the

place of the ‘be!" (mawdi‘ al-kun): this is the coming out of the command
from the supreme remembrance, which is the hidden realm, to the greater
soul and the act of reinforcing the soul by this command.68

It is clear, then, that according to Ibn Masarra, the Divine creative fiat kun
is situated above the universal intellect and is responsible for “reinforcing”
the universal soul with (presumably) Divine abundance. Notwithstand-
ing Ibn Masarra’s idiosyncratic use of terms such as “remembrance”,%° his
speculations echo the Neoplatonic scheme found in the longer version
and in Isma‘1li writings. Especially noteworthy is his use of the terms
mawdi‘ and imdad in the above-mentioned passage: in Isma‘li Neopla-
tonic literature, the same terms appear in the context of the supreme
hypostasis of the kalima/amr and its relation to the lower levels of the cos-
mic hierarchy. In addition, the identification of the Divine footstool with
the universal soul is also characteristic of Isma‘ili Neoplatonic thought.”®
Like the longer version of the Theology and Isma‘ili Neoplatonic literature,
Ibn Masarra perceives the Divine will and kun—identical to the amr and
kalima—as the cause (‘lla) of all creation. Divine speech is God’s com-
mand which manifests the Divine knowledge and will.”!

Ibn Masarra too draws a link between Divine speech and Divine
writing. “The whole world”, declares Ibn Masarra, “is a book; its letters are
His speech”.”? Similar to the Ikhwan, Ibn Masarra identifies the Quranic
pairs ‘arsh-kurst (throne-footstool) and galam-lawh (pen-tablet) with the
universal intellect and soul. For him, Divine writing is an expression of
God’s will; he explains that the throne, i.e., the universal intellect, is “the
place of supreme decrees and the great volition”, stating that God “wrote

68 See Ibn Masarra, Khawass al-huraf 164—5 (“[...]|Wa-l-dhihn [read: wa-l-dhikr] huwa
-‘aql al-kullt l-ladht khassa llah ta‘ala bihi [-nafs al-kubra [-lati fi [-kurst [-hamil”; “Thumma
fawqa l-dhikr fi [-martaba mawdi‘ al-kun wa-huwa khurij al-amr min al-dhikr al-a‘la wa-
huwa l-ghayb ila l-nafs al-kubra wa-imdaduhu iyyaha |...]").

69 For the term dhikr in the Quran, see the root dh.k.r. in ‘Abd al-Baqi, al-Mujam al-
mufahras. Though dhikr is an important Sufi concept, the cosmological-cosmogonic con-
text in which Ibn Masarra employs this term points to a different source of inspiration,
other than the Sufi tradition—namely, Neoplatonism. On Ibn Masarra, Sufism and Neo-
platonism, see the Introduction to this work, pp. 25-6.

70 On mawdi', see above n. 54; on imdad, see above n. 59; on the footstool and the
universal soul, see above n. 64.

7 See Ibn Masarra, Khawass al-huruf136, 1401, 145, 150, 153—4, 166.

72 Tbn Masarra, al-I'tibar 175 (“[...] Fa-l-‘alam kulluhu kitab hurafuhu kalamuhu [...]").
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upon His throne all of His decrees and sentences as well as that to which
His will applies”.” In addition, according to Ibn Masarra, all the decrees
are written upon the tablet by means of the pen, as an expression of the
Divine will and volition.”* Unlike the Ikhwan, however, Ibn Masarra iden-
tifies both the pen and the tablet with the universal intellect.”

Ibn al-Arabt

Know that the existent beings are the words of Allah which do not cease.
[Allah], exalted be He, said concerning the existence of Jesus, peace be upon
him, that he is ‘[the messenger of God] and His word which He has cast
unto Mary [Q 4a71]’; this is Jesus, peace be upon him. So this is why we say
that the existent beings are the words of Allah [...] The words known in the
common language are formed by arranging the letters [that result] from the
breath which comes out of the one who breathes. This breath is broken up
in the various articulation points (al-makharij), and the letters’ entities thus
appear according to specific ratios, producing words.”®

This succinct passage, taken from the beginning of chapter 198 of al-Futihat
al-makkiyya (“The Meccan Revelations”)—Ibn al-‘Arabi’s largest and most
important work—contains some of the most central ideas in Ibn al-‘Arab1’s
thought, at least as regards the issue of God’s creative speech. According
to Ibn al-‘Arabi, all existent beings are the words of God: in the same way
that human speech is formed from letters and words which result from
the process of breathing, so too the Divine speech is formed from letters
and words which derive from God’s breath, “the breath of the All-Merciful”
(nafas al-rahman, al-nafas al-rahmani) or “the Divine breath” (al-nafas
al-ilaht). God’s letters are therefore the building blocks of reality; from
them the Divine words are created—i.e., the existent beings. In various
passages, Ibn al-‘Arabi links the concept of nafas al-rahman with the term
kun (“be!”) and defines the latter as God’s word (kalima) and command

73 Ibn Masarra, al-Itibar 182, 184—5 (“[...] Fa-qalu hadha falak al-‘aql ‘alam al-‘aql
fa-wajadi makan al-‘arsh wa-mawdi al-maqadir al-‘ula wa-l-mashi’a l-kubra |...]"), 188
(“[...]|Wa-kataba fi ‘arshihi jami* maqadirihi wa-qadayahu wa-ma tajrt ‘alayhi iradatuhu
74 Ibn Masarra, Khawass al-huraf 145-6.

75 Ibn Masarra, Khawass al-hurif 154.

76 See Ibn al-‘Arabi, al-Futuhat ii, 385 (the beginning of chapter 198: “Ilam anna
[-mawjudat hiya kalimat allah al-latt la tanfadu qala ta‘ala fi wujad Tsa ‘alayhi l-salam
annahu wa-kalimatuhu algaha ila maryam wa-huwa sa ‘alayhi l-salam fa-li-hadha quina
inna l-mawjudat kalimat allah |...] wa-l-kalimat al-ma‘lama fi -urf innama tatashak-
kalu ‘an nagm al-huraf min al-nafas al-kharij min al-mutanaffis al-mutaqatti‘ fi [-makharij
fa-yazharu fi dhalika [-tagatu® ayan al-huraf ‘ala nisab makhsusa fa-takanu l-kalimat”).



54 CHAPTER ONE

(amr, amr ilahi). According to Ibn al-‘Arabi, all beings exist eternally in
God’s mind as “immutable entities” (a yan thabita), as infinite possibilities
of existence (mumkinat). Nafas al-rahman and kun bring these immuta-
ble entities into existence, giving them life. Through nafas al-rahman and
kun, the Divine letters, which are the entities of the existent beings, are
formed into Divine words, i.e., into the beings themselves as they exist in
the created world. The creative Divine speech occurs perpetually; creation
is renewed with every breath of God. This is why the existent beings, in
Ibn al-‘Arab1’s own words, “are the words of Allah which do not cease”.”?

These ideas have a lot in common with the Isma‘li conceptions dis-
cussed above, especially with those found in the Epistles of Ikhwan al-Safa’.
It almost seems as if Ibn al-‘Arabi adopted the semi-anthropomorphic
attitude of the Ikhwan, focusing as he does on the aspect of speech inher-
ent in the notion of God’s creative word. Like the Ikhwan, Ibn al-‘Arabi
does not show any real interest in the philosophical-theological casuistry
of this issue, and perceives Divine speech as a dynamic living entity which
bestows vitality and existence to the universe. Furthermore, both the
Ikhwan and Ibn al-‘Arabi emphasize the incessant state of Divine creation:
the unceasing act of Divine speech is the only guarantee for the continua-
tion of life and existence in the universe. In order to establish this idea of
creation as being perpetually renewed, the Ikhwan do not content them-
selves with the Quranic notion of God’s unceasing words,”® but also quote
the verse which states that “every day He is upon a task” (kulla yawm huwa
fi sha’n).” This verse recurs in Ibn al-‘Arab1’s writings, expressing one of
the most central ideas in his thought: the perpetual renewal of Divine
creation brought about by God’s speech or nafas al-rahman.8° Both the
Ikhwan and Ibn al-‘Arabi stress the Divine attribute of mercy as a central
element that sets the unceasing creative process in motion.8! However, it

77 For these concepts, see, for example, Ibn al-‘Arabi, al-Futuhat i, 224 (chapter 20, =
‘Uthman Yahya's edition iii, 89—90), ii, 394—5 (chapter 198, fas! 2), 395—7 (ibid. fas/ 5), iii,
507-8 (chapter 384), iv, 211-3 (chapter 558, “hadrat al-khalq wa-l-amr”); Ibn al-‘Arab1, Fusus
al-hikam 142, 211.

78 See the references above in n. 56.

79 See Q 55:29; and Ikhwan al-Saf?’, Rasa’il iii, 338, 351; Ikhwan al-Safa’, al-Jami‘a ii,
288-9; see also Rasa’il iii, 370, iv, 209; al-Jami‘a ii, 320.

80 See, for example, Ibn al-‘Arabi, al-Futihat ii, 277 (chapter 167), 386 (the beginning
of chapter 198), 389, 393—4 (chapter 198, fas! 1), iii 507 (chapter 384), iv 169—70 (chapter
524), 229 (chapter 558, “hadrat al-raf‘a”); and Chittick, Sufi path 18—9, 96—112; Chittick, Self-
disclosure 66—72.

81 See, for example, Ikhwan al-Safa’, al-Jami‘a i, 472—3; Ibn al-‘Arabi, al-Futuhat ii, 385
(the beginning of chapter 198); Ibn al-‘Arabi, Fusis al-hikam 220-1; and s.v. “mercy” in
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is important to note an essential difference between the Ikhwan and Ibn
al-‘Arabi: while the former believe that the Divine words, which originate
in God’s creative word or the creative fiat kun, are scattered throughout
the universe, bestowing life and existence to all creatures, Ibn al-‘Arabi
clearly and boldly identifies the Divine words with the creatures them-
selves. This difference is understandable when we consider Ibn al-‘Arab1’s
mystical worldview, which perceives creation as the manifest aspect of
God. One may add that this is a fine example of the way Ibn al-‘Arabi
incorporates Ikhwanian-Isma‘li motifs into his own distinctive system of
thought, giving them a new and original interpretation.

The links between Isma‘li speculations and Ibn al-‘Arabi’s thought
are also discernible in the hierarchal-cosmological position of nafas
al-rahman. In the above-mentioned chapter 198 of al-Futithat al-makkiyya,
which discusses “the breath of the All-Merciful”, Ibn al-‘Arab1 states that
the Divine breath is identical to the ‘ama’, i.e., the mythic cloud in which,
according to a tradition (hadith) attributed to the Prophet Muhammad,
God was situated before creation.8? Nafas al-rahman or the ‘ama’ are fur-
ther identified by Ibn al-‘Arab1 with “the truth by means of which the
levels of the world and its entities were created” (al-haqq al-makhliaq bihi
maratib al-‘alam wa-a‘yanuhu).82 According to Ibn al-‘Arabi, the Divine
breath is the cause of creation (illat al-jjad) since it enables the manifes-
tation of the Divine mercy, which seeks to bestow existence to all.8* This
is very similar to the Isma‘li conception which views God’s word—rather
than God Himself—as the cause of creation.8> In addition, according to
the Ikhwan (see the discussion above), Divine knowledge—identical to
God’s word and command—is responsible for forming the hierarchal

the indexes of Chittick, Sufi path and Chittick, Self-disclosure. On mercy in the Sufi tradi-
tion and its roots in the pre-Islamic heritage, see Sviri, Between fear and hope, especially
Pp- 333-7-

82 For this tradition, see, for example, Ibn Hanbal, al-Musnad xii, 481 (hadith 16132); see
also Gimaret, Dieu a l'image de 'homme 61-5.

83 Ibn al-‘Arabi, al-Futihat ii, 386 (the beginning of chapter 198: “Thumma lamma awjada
[-‘alam wa-fataha suratahu fi l-‘ama’ wa-huwa [-nafas al-ladhi huwa l-haqq al-makhlaq bihi
maratib al-‘alam wa-a‘yanuhu |...]").

84 Ibid. (“[...] Wa-ja‘ala fi l-nafas al-ilaht illat al-tjad min janib al-rahma bi-l-khalg li-
yukhrijahum min sharr al-‘adam ila khayr al-wyjud |...]").

85 See above pp. 40, 44. Note that in various passages in his writings, Ibn al-‘Arabi
explicitly states that God is not to be considered the cause of creation; see, for instance,
al-Futuhat 1,136 (chapter 2, towards the end of fas! 2, = ‘Uthman Yahya’s edition ii, 76), 168
(chapter 6, = ‘Uthman Yahya’s edition ii, 223), 227 (chapter 21, = ‘Uthman Yahya’s edition
iii, 107-8); Ibn al-‘Arabi, ‘Uglat al-mustawfiz 69; cf. Chittick, Self-disclosure 16—20; Rosen-
thal, Ibn ‘Arabi 32 n. 177.
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levels of the universe (maratib) and is defined as “the truth by means of
which this world was created” (al-haqq al-makhliqga bihi [-dunya). In the
same way that the Ikhwan view Divine knowledge or al-haqq al-makhliga
bihi l-dunya as the ontological root of mankind’s religious leaders and as
the reason and goal of creation, so too Ibn al-‘Arabi identifies al-hagq
al-makhlig bihi—the source of the cosmic hierarchy—with the figure of
“the perfect man” (al-insan al-kamil), the reason and goal of creation.86
Moreover, Ibn al-‘Arabi explains that the first being to be created from
the nafas al-rahman was the universal intellect, which he identifies with
“the pen” (galam); then the universal soul, “the tablet” (lawh), emanated;
and from the soul, all other cosmic entities emanated, according to the
Neoplatonic cosmological scheme.8” Thus, similar to the Isma‘li Neopla-
tonists, Ibn al-‘Arabi too places the hypostasis pertaining to God’s cre-
ative speech above the universal intellect and soul, identifying the latter
two with the Quranic pen and tablet. The Isma‘li use of the term imdad
(“increasing”, “succoring”, “reinforcing”) in this context is also found in Ibn
al-‘ArabT’s writings: he states, for example, that “the [Divine] reinforcing is
an act of merciful breathing (tanaffus rahmani)”.88

The affinity between Ibn al-‘Arabi’s thought and Isma‘ili conceptions,
especially in their Ikhwanian formulation, is also reflected in the connec-
tion between Divine speech and Divine writing. “The World”, says Ibn
al-‘Arabi, “is written letters, inscribed in the open-spread parchment of
existence. The writing in it is continuous—it will never end”.8° Like the

86 See Ibn al-‘Arabi, al-Futuhat ii, 390 (chapter 198): “[...] the perfect man is truly the
truth by means of which—that is, because of which—the world was created [...]" (“[...]
Fa-l-insan al-kamil huwa ‘ala l-haqiqa lhaqq al-makhliiq bihi ay al-makhliq bi-sababihi
[-‘alam [...]"). Regarding the perfect man’s ontological root being situated above the uni-
versal intellect, see ibid. iii, 430 (chapter 371, fasl 9). Note that Ibn al-‘Arabi also identifies
God'’s speech and command with the Divine knowledge; see, for example, ibid. ii, 397
(chapter 198, fas! 5). Finally, note that Ibn al-‘Arabi himself claims to have borrowed the
concept of al-haqq al-makhlug bihi from the teachings of Ibn Barrajan, the Sunni mys-
tic from Seville (d. 536/1141); see Chittick, Sufi path 133, 398 n. 15-6. However, as is clear
from the current discussion, the notions concerning al-haqq al-makhliig bihi in the context
referred to here—God’s word and Divine will—are ultimately derived from the Neopla-
tonic scheme of the Ikhwan.

87 See Ibn al-‘Arabi, al-Futuhat ii, 389 (chapter 198), iii, 429 (chapter 371, fas/ 9). Regard-
ing the ‘@ma’ being situated above the universal intellect and identified with al-haqq
al-makhliiq bihi, see ibid. ii, 279 (towards the end of chapter 167). On nafas al-rahman, the
‘ama’ and al-haqq al-makhlag bihi see also Chittick, Sufi path 125-30, 132—4.

88 See Ibn al-‘Arabi, al-Futuhat ii, 465 (chapter 198, fas! 50).

89 Ibn al-‘Arabi, al-Futuhat i, 149 (the beginning of chapter 5: “[...] Fa-l-‘alam huraf
makhtuta marquma fi raqq al-wujud al-manshur wa-la tazalu [-kitaba fihi da’ima abadan
la tantaht [...] wa-hadha kitab a‘ni [-‘alam al-ladhi natakallamu ‘alayhi |...]", = ‘Uthman
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Ikhwan, Ibn al-‘Arabi views God’s writing as an expression of the Divine
will and knowledge. It is executed by means of the cosmic pen and tab-
let—that is, the universal intellect and soul:

It was then that God dipped the pen of will in the ink of knowledge and
wrote with the right hand of power upon the preserved and guarded tablet
all that was, what is, what will be and what will not be [...]%°

It is especially important to note here the phrase “pen of will”, which
appears in a very similar context in the Epistles of the Ikhwan.%!

The Divine Command in Sacred Human History and in Religion

The central role of God’s word and Divine will is not restricted to the
cosmogonic process or to the mere physical maintenance and manage-
ment of the universe; it is also reflected in the religious and spiritual guid-
ance of mankind, as was shown in our discussion of the Ikhwanian “man
of knowledge and figure of religion” and of the concept of “the truth by
means of which the world was created” in the thought of both the Ikhwan
and Ibn al-‘Arabi. I will now discuss this issue in greater detail.

Ismali Literature

The concept of the Divine command (amr, amr allah, amr ilaht) occupies
a prominent place in Isma‘qli literature. Its importance for the Isma‘li
worldview stems from its relevance to the status of “God’s friends”
(awliya’y—the prophets and the imams. The Divine command, being an
expression of the Divine will, is the direct source for the supreme status
of the prophets and imams and for their central role in human history.
From the Divine command emanate the spiritual powers of the prophets
and the imams, as well as the special religious knowledge that they possess.

Yahya'’s edition ii, 133). On creation as a book, see also ibid. 160 (chapter 5, “wasl fi asrar
umm al-qur'an”, = ‘Uthman Yahya’s edition ii, 184—7), ii, 463—4 (chapter 198, fas! 46), iii, 441
(the beginning of chapter 373), iv, 170 (chapter 524); Ibn al-‘Arabi, ‘Anqa’ mughrib 38, 42.
For the expression “the open-spread parchment” (al-raqq al-manshir) see Q 52:2—3; for its
use in a context similar to the one discussed here, see Ikhwan al-Safa’, Rasa’il iv, 210.

90 Tbn al-‘Arabi, al-Futahat i, 37 (“khutbat al-kitab”: “Thumma ghamasa qalam al-irada
ft midad al-ilm wa-khatta bi-yamin al-qudra fi l-lawh al-mahfaz al-masun kull ma kana
wa-ma huwa ka’in wa-sayakunu wa-ma la yakunu [...]", = ‘Uthman Yahya's edition i, 48).
Cf. ibid. 201 (chapter 13, = ‘Uthman Yahya’s edition ii, 350-1), ii, 279 (towards the end of
chapter 167), iii 387 (chapter 369, was/ 19); Ibn al-‘Arabi, al-Tadbirat 176181, 222.

91 See above n. 66.
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The prophets and imams are responsible for fulfilling God’s will on earth
and executing His command among men, by introducing the Divine reli-
gious law (the shari‘a), developing its esoteric interpretation (ta’wil) and
divulging the sacred knowledge to the true believers who are initiated
into the real faith. Hence, the Divine command which is directly linked
to the status of the prophets and the imams is the true essence of religion,
the true meaning of the Divine amr and nahy (commandment and prohi-
bition) and of al-amr bi-l-ma‘raf wa-l-nahy ‘an al-munkar (“commanding
right and prohibiting wrong”).%2 Accordingly, obeying the prophets and
imams is equivalent to obeying God’s command, while disobeying them is
considered to be an outright rebellion against the Divine will. Since God’s
will and command never change and since the bond connecting them
with the prophets and their heirs always remains intact, the amr imparts
to human history coherence, unity and continuity: God’s command passes
from one prophet to the next, from one imam to the one who follows
him, linking together all prophets and imams throughout the ages. Man-
kind is therefore always being led—manifestly or secretly—by a divinely
sanctioned leadership. Thus, in the early Isma‘ili work Kitab al-kashf (“The
Book of Unveiling”), it is stated that

[...] Allah’s command remains continuous (muttasil) from the first ones
among His prophets, messengers and the leaders of His religion [wa-a’immat
dinihi, i.e., the imams] to the last one among them. Whoever obeys the last
one among them, it is as if he obeyed the first one among them, for Allah’s
command remains continuous from the first one, through the one who fol-
lows and down to the last one. And whoever obeys the first one—his obedi-
ence will direct him and bring him to the last one. What is meant is Allah’s
command which He establishes through each and every one of them in his
own age; then it reaches the one who follows him.?3

92 On this fundamental principal in Islam, see Cook, Commanding right.

93 See Ja‘far b. Mansur al-Yaman, al-Kashf 8-9 (“[...] Amr allah muttasil min awwal
annahu ata‘a awwalahum li-ttisal amr allah min al-awwal ila man ba‘dahu ila [-akhir wa-
man ata‘a l-awwal fa-ta‘atuhu tahdihi wa-tw’addihi ila -akhir fa-l-murad amr allah al-ladht
yugqimuhu bi-kull ga’im minhum fi ‘asrihi thumma yasilu man ba‘dahu |...]"); cf. Pines,
Shi‘ite terms 174. For other passages in Kitab al-kashf where the term amr occurs in the
various contexts referred to above, see al-Kashf 12, 27, 32, 58, 65, 67-8, 72—3, 80, 83, 88,
95—7, 102—7, 109-10, 113, 119, 127, 131, 137—9, 148—9, 159, 161, 170; see also Krinis, Idea 175 (in
Hebrew). Kitab al-kashf was compiled by Ja‘far b. Mansir al-Yaman (an Isma‘ili North-
African author, d. circa 346/957), presumably during the reign of the Fatimi Caliph-imam
al-Qa’im (ruled 322/934—334/946); see Halm, Kosmologie 18—9, 28, 135; Daftary, Ismaili lit-
erature 121-2.
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The various aspects of amr, especially historical continuity and unity,
appear also in other Isma‘lli works dating from the 10th to 11th centuries.%*
In so far as, according to the Isma‘ili scheme, the Divine will is situated
at the uppermost level of reality, God’s command, which is an expression
of this will, is perceived as descending or emanating from the threshold
of the Divine, through the various hierarchal echelons of the universe
down to our corporeal world.%> In line with its various meanings hith-
erto discussed, amr may also be translated, in certain contexts, as “affair”,
“cause” or even “rule”—that is, the affair or cause at the basis of the Shi‘i-
Isma‘ili faith, or the political-religious rule which, in accordance with the
Divine will, belongs only to the imams.96

A similar conception of amr appears in the Epistles of Ikhwan al-Safa’.
Like kalima, amr is perceived by the Ikhwan as descending or emanating
through the various hierarchal levels of the universe. This process enables
the physical-corporeal functioning of the various worlds as well as the
spiritual-religious prosperity of humanity in the sub-lunar world.? It fol-
lows that in the Ikhwanian view, and in line with other Isma‘ili authors,
the cosmogonic-cosmological aspect of amr cannot be separated from its
religious-historical aspect. Thus, the Ikhwan state that the universal intel-
lect was the first to receive and accept God’s command, termed as “the
commandment of Allah and His just prohibition”. The creative Divine
command, which is situated between God and the universal intellect and
is united with the latter, is none other than the amr and nahy known
from the Islamic religion.8 In the sub-lunar world, the human figure who
corresponds to the universal intellect is “the messenger speaker” (al-rasul

94 See, for instance, al-Qadi I-Nu‘man, al-Mudhhiba 50, 52, 57-8; Ja‘far b. Mansur al-
Yaman, al-Alim wa-l-ghulam, index, s.v. “amr”; al-Sijistani, al-Iftikhar 74,139, 220; al-Sijistani,
al-Yanabi18; al-Sijistani, Tuhfat al-mustajibin 152—3; al-Kirmani, al-Riyad 16970, 177, 186—
7, 201-2, 208, 210-1; al-Kirmani, Rahat al-‘aql 124, 326, 370, 414; al-Kirmani, al-Mudra 59.

95 See, for example, Ja‘far b. Mansur al-Yaman, al-Alim wa-l-ghulam 2-3; al-Sijistani,
al-Iftikhar 185-7.

9 See, for example, al-Sijistani, al-Iftikhar 179; Ikhwan al-Safa’, al-Jami‘a ii, 344 (cf.
Tamir’s edition v, 285); al-Kirmani, Rahat al-‘aql 134, 152, 161, 345; and Amir-Moezzi, Divine
guide, index, s.v. “amr”.

97 See Ikhwan al-Safa’, al-Jami‘a i, 528-37, 545-53, 559 (cf. Tamir’s edition v, 140),
563—4.

98 See Ikhwan al-Safa’, al-Jami‘a ii, 248-9 (“Wa-kana [-‘aql awwal al-qabilina li-amr allah
‘azza wa-jalla wa-nahyihi l-mustaqim [...]"). See also ibid. 310: “Know [...] that the law is
a Divine command [...] It is the command by means of which the heavens and the earth
and all that is between them were set up [...]" (“Ilam [...] anna l-namas amr ilahi [...] wa-
huwa l-amr al-ladht gamat bihi [-samawat wa-l-ard wa-ma baynahuma |[...]"). On religion
as “command and prohibition”, see ibid. 142.
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al-natig), i.e., any one of the seven law-giving prophets in the seven cycles
of human history. The natiq is the source of spiritual movement (haraka)
which motivates men to gain knowledge of their Lord:

This movement is given to him as support [al-mu’ayyad biha, from ta’yid,
“support”] from the command of Allah, powerful and mighty is He, through
the angels and Spirit who descend upon him with the commandment
and prohibition, [aiding him in] composing the laws and religious codes
(al-nawamis wa-l-shara’i’).9®

The source for the religious activity and special virtues of each ra’ts (“chief”,
i.e., the natiq in any given cycle) is the “heavenly support and Divine com-
mand (ta’yid samawi wa-amr ilahi)”1°° According to the Ikhwan, towards
the end of each historical cycle and at the beginning of the next one,
God’s command descends or emanates through the universal intellect and
soul, and eventually reaches the relevant ra’is or natiq. The latter executes
the new Divine command by establishing a new shari‘a for mankind. The
Divine command is therefore not only a cause for historical continuity
and unity, but also reflects the dynamic aspect of the Divine realm.!0!

Finally, it should be noted that the term amr or amr allah appears
also in Shi‘i-Imamz literature of the gth—1oth centuries. As in the Isma‘l
writings, the Imami traditions emphasize the aspect of historical conti-
nuity and unity pertaining to amr.192 One should bear in mind that the
Imami and Isma‘ql traditions derived from the same early Shi‘i heritage
of the 8th—gth centuries. However, contrary to the Imami traditions, the
Isma‘li authors emphasize the cosmogonic and cosmological aspects of
amr. Moreover, the Neoplatonic scheme into which this and various other
related concepts are incorporated is distinctively Isma‘ili.

99 See Ikhwan al-Safa’, al-Jami‘a ii, 249 (“[...] Thumma yanba‘ithu minhu bi-hadhihi
l-haraka -mw’ayyad biha min tilga’ amr allah ‘azza wa-jalla bi-nuzal al-mala’ika wa-l-rih
ilayhi bi-l-amr wa-l-nahy wa-wad‘ al-nawamis wa-l-shara’i [. . .]"); see also ibid. i, 531—4. On
the term natig, see above n. 60. On the spirit mentioned here, see above pp. 35-6.

100 Tkhwan al-Safa’, al-Jami‘a i, 660; see also ibid. 664-5: “[...] The knowledge attached
to it [the human soul] is a Divine command, through the mediation of the intellect [...]"
(“[...] Wa-anna l-ilm al-muttasil biha amr ilaht bi-wasitat al-‘aql [...]").

101 See Ikhwan al-Safa’, al-Jami‘a i, 705—7 (cf. Tamir’s edition v, 179-80), ii, 138-54, 359—
66; cf. Pines, Shi‘ite terms 174-8; Krinis, Idea 175. Note that among the Isma‘li authors
there was disagreement on whether or not Adam (the first of the seven prophets) inaugu-
rated a shari‘a, and whether or not the seventh and last prophet (the messianic figure of
the mahdi or ga’im) will abrogate the Islamic shari‘a. On this dispute see Halm, Kosmologie
1019, 121—2; De Smet, Adam. On the ga’im see Daftary, Isma‘ilis, index, s.v. “Qa’im”".

102 See Pines, Shi‘ite terms 170, 174; Krinis, Idea 174-5.
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Ibn Masarra and Ibn al-‘Arabt

In his Kitab khawass al-hurif, Ibn Masarra states that every created being
has been given a part (juz’) of the universal intellect through which he
may come to know his Creator. He adds that “the remembrance (al-dhikr)
came down upon four prophets: Abraham, Moses, Jesus and Muhammad,
may Allah’s prayer be upon him and all the prophets”.19% As has already
been explained, “the remembrance” designates the universal intellect.
Elsewhere in Kitab khawass al-huraf, Ibn Masarra replaces the term al-
dhikr with amr:

The command of [God], blessed be He and exalted, came down upon four
prophets who are the repository of prophecy [ma‘din al-nubuwwa, literally:
the mine of prophecy]. At the beginning, His command came down upon
Abraham [...] Then, after that, it came down to Mount [Sinai, al-tir, see
Q 19:52 and more], upon Moses |[...]

Finally, after the appearance of Jesus and his prophecy, “the command
came down and reached Muhammad, may Allah’s prayer and blessing be
upon him and all the prophets”.1%4 Perceiving amr as a link connecting
the various prophets of humanity throughout history, in a Neoplatonic
context (al-dhikr, the universal intellect), seems to be an Isma‘li motif.
As stated above, Ibn al-‘Arabi links together the terms nafas al-rahman,
kun, kalima and amr. Amr, therefore, is associated with the creative Divine
hypostasis of speech, located above the universal intellect. The concept
of amr occupies an important place in Ibn al-‘Arab1’s writings; however,
as far as I know, no scholarly study of this concept (especially with refer-
ence to its Isma‘qli connotations) exists at the present. A comprehensive
discussion of amr in Ibn al-‘Arabi’s thought is beyond the scope of this
chapter, but even a cursory overview will suffice to demonstrate the affin-
ity between Ibn al-‘Arabr’s speculations on amr and the Isma‘ili tradition.

103 Tbn Masarra, Khawass al-huraf165 (“[...] Wa-minhu a‘ta jami* man fi l-samawat wa-1-
ardina min al-mal@’ika wa-l-jinn wa-l-ins juz’an fa-‘aqalii bihi wa-‘alimu khaligahum |...] li-
annahu nazala l-dhikr ‘ala arba‘a anbiya’ wa-hum ibrahim wa-musa wa-isa wa-muhammad
salla llah ‘alayhi wa-‘ala jami® al-nabiyyina”).

104 Tbid. 156—7 (“[...] Li-anna nuzul amrihi tabaraka wa-ta‘ala kana ‘ala arba‘a anbiya
wa-hum ma'din al-nubuwwa fa-nazala amruhu awwalan ‘ala ibrahim |...] thumma
nazala ba‘da dhalika ila [-tar ‘ala masa [...]"; “[...] Wa-huwa nuzul al-amr wa-ifd@’uhu ila
muhammad salla llah ‘alayhi wa-sallama wa-‘ala jami‘ al-nabiyyina |...]"); see also ibid. 142;
and Ibn Masarra, al-I'tibar 177: “The messengers conveyed information based on Allah’s
command [...]" (“[...] Fa-naba’at al-rusul ‘an amr allah ta‘ala [...]").

>
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As in Isma‘li writings, so too in Ibn al-‘Arab1’s works, the Divine com-
mand (amr, amr allah, amr ilahi)'%5 is responsible for managing the world
in both its physical-corporeal and spiritual-religious aspects. According
to Ibn al-‘Arabi, the kalima and amr are the source of prophetic revela-
tion through which men receive the religious law (shari‘a) and the legal-
religious “rulings” (ahkam), and at the same time they are the source
of mystical experience shared by the prophets and “the friends of God”
(awliya’) alike. This mystical experience yields the special knowledge
called “reports” (akhbar).!°¢ Thus, akin to the Isma‘fli conception, espe-
cially in its Ikhwanian formulation, Ibn al-‘Arabi views religious knowl-
edge—Tlegal as well as esoteric—as deriving from the hypostasis of God’s
word and Divine will, located above the universal intellect. Furthermore,
Ibn al-‘Arabi describes the amr as descending or emanating from nafas
al-rahman through the various echelons of the universe. More precisely,
the amr (or kalima) descends from nafas al-rahman to the Divine throne,
and from there it continues descending till it reaches the Divine footstool,
where its unity disappears and it splits into rulings and reports.!%7 The
rulings, in turn, split into amr and nahy, that is, the commandments and
prohibitions dictated by the Islamic law.198 The use of the term amr and
nahy in the context of the Divine command’s descent through the vari-
ous hierarchal levels of the universe is very similar to the Isma‘ili specu-

105 The phrases amr allah and amr ilahi are very common in Isma‘ili sources; see above,
Pp- 46, 57—60. For these phrases in Ibn al-‘Arab1’s writings, see, for example, Ibn al-‘Arabi,
al-Futuhat iii, 122—3 (chapter 333), iv, 428 (chapter 559); see also the references above in
n. 77 and below nn. 108-9, 1.

106 See Chittick, Sufi path 169, 172, 250-1; Chittick, Self-disclosure 112—3; and the refer-
ences below in n. 108. Concerning akhbar, cf. the Isma‘li use of this term (see the refer-
ences below in nn. 122, 130).

107 Note that the throne and footstool in this context are not the universal intellect and
soul, but the ninth and eighth celestial spheres (respectively), situated above the other
seven spheres. Certainly, Ibn al-‘Arabi also identifies the throne and footstool with the uni-
versal intellect and soul; see, for example, Ibn al-‘Arabi, al-Tadbirat 123, 133—4, 152, 176-8,
211; Ibn al-‘Arabi, ‘Uglat al-mustawfiz 52; Ibn al-‘Arabi, al-Mabadi’ 111-3; and the references
in the following note. Similarly, according to Ikhwan al-Safa’, the throne and footstool des-
ignate not only the universal intellect and soul, but also (respectively) the ninth sphere (al-
falak al-muhit, “the encompassing sphere”) and the eighth one ( falak al-kawakib al-thabita,
“the sphere of fixed stars”). See, for example, Rasa’il ii, 26, iv, 224; see also above n. 64.

108 For this cosmic process, see, for example, Ibn al-‘Arabi, al-Futihat i, 159 (chapter 5,
“latifa”, = ‘Uthman Yahya’s edition ii, 182—3), 201 (chapter 13, = ‘Uthman Yahya’s edition
ii, 352), ii, 254 (chapter 158), 278 (chapter 167), 426 (chapter 198, fas! 15), 428 (ibid. fasl 17,
where al-nafas al-rahmant, from whence the kalima descends to the throne, is called al-
amr al-ilahi), 429 (ibid. fasl 18), 431 (ibid. fasl 19), 662—3 (chapter 295), iii, 418—9 (chapter
371, fasl 2), 447-9 (the beginning of chapter 374); Ibn al-‘Arabi, ‘Anqa’ mughrib 42; Chittick,
Sufi path 358—61.
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lations examined above. In the process of this cosmic descent from the
upper spiritual worlds to the lower corporeal worlds, the Divine com-
mand assumes the form of religion, in both its legal aspect (pertaining to
the messengers and prophets) and its esoteric-mystic aspect (pertaining
also to the friends of God—the imams in the Isma‘ili tradition and the
mystics in Ibn al-‘Arab1’s thought). In addition, Ibn al-‘Arabi distinguishes
between amr takwini and amr taklifi. Al-Amr al-takwini (“the existentiat-
ing command”), or amr al-mashi’a (“the command of volition”) as it is
sometimes termed, is the command that creates everything according to
the Divine will and volition. In contradistinction, al-amr al-taklifi (“the
imposing command”) is the command that imposes religious obligations
and duties on mankind, in the framework of the shari‘a. The amr taklifi
is also called al-amr bi-l-wasita (“the command through mediation”), i.e.,
the command that does not reach our world directly but via mediating
links—the various cosmic entities and the prophets in the sub-lunar
world.199 The term wasita in this cosmic context of amr appears also in
Isma‘ili writings.1°

Finally, in his famous work Fusis al-hikam (“The Ring-Gems of the Wis-
doms”), Ibn al-‘Arabi declares that

in the same way that it is said concerning the doctor that he serves nature,
it is also said of the messengers and heirs [wa-l-waratha, i.e., the friends of
God] that they serve the Divine command generally.!!

Ikhwan al-Safa’ state in a similar vein:

All beliefs and religions were established as medicines and potions which
eliminate the doubts that overwhelm the souls, just as the medicine elimi-
nates the fatal infirmities and illnesses that seize the body. The originators
of the religious legal codes and those who establish the laws by the com-
mand of Allah, powerful and mighty is He, are the doctors of the souls.!1?

109 See, for example, Ibn al-‘Arabi, Fusus al-hikam 165-6; Ibn al-‘Arabi, al-Futuhat i,
236—7 (chapter 22, “manzil al-amr”, = ‘Uthman Yahya’s edition iii, 142—3), iii, 122—3 (chapter
333); see also Chittick, Sufi path 291—4; Chittick, Self-disclosure 250—3.

10 See, for example, Ikhwan al-Saf2’, al-Jami‘a i, 534 (cf. Tamir’s edition v, 134), 635-6,
ii, 149; al-Sijistani, al-Iftikhar 185-6. Concerning the phrase al-amr al-takwint, cf. the phrase
al-amr al-kuni (“the command ‘be!”), in al-Sijistani, al-Yanabi* 24.

M Tbn al-‘Arabi, Fusius 97 (“Wa-lam annahu kama yuqalu fi l-tabib innahu khadim
al-tabi‘a kadhalika yugalu fi l-rusul wa-l-waratha innahum khadima l-amr al-ilaht fi
[-‘umum”); see also Ibn al-‘Arabi, al-Tadbirat 112: “[...] This is the pole [al-qutb, the senior
one among the friends of God], around whom the Divine command turns” (“[...] Fa-huwa
l-qutb wa-‘alayhi madar al-amr al-ilahi [...]"); and see Chittick, Sufi path 272, 304-9.

12 Tkhwan al-Safa’, al-Jami‘a i, 337 (“[...] Al-madhahib wa-l-diyanat kullaha wudi‘at kal-
adwiya wa-l-ashriba -muzila li-ma ya‘tari [-nufiis min al-shubuhat kama bi-l-dawa’ yaziulu
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The Ikhwan likewise designate as “doctors of the souls” those “who are
learned in the rulings of the law” (‘ulama’ ahkam al-namis), the phi-
losophers, and the supporters (awliya’) and vicegerents (khulafa’) of the
prophets.!!3 Both the Ikhwan and Ibn al-‘Arabi perceive those who possess
religious knowledge—legal and esoteric alike—as acting in accordance
with the Divine command. The existence of prophets and heirs is there-
fore essential for mankind at all times. Indeed, the prophets and their heirs
through the ages are portrayed by Ibn al-‘Arabi as forming various links
of a single chain which begins with Adam and ends with the three mes-
sianic figures associated with the term khatam/khatm al-awliya’, “the seal
of God’s friends”. In various passages, Ibn al-‘Arabi refers to this historical
chain or to its religious-spiritual activity as amr—*“affair” or perhaps also
“command” ™ Thus, like the Isma‘lis, Ibn al-‘Arabi views sacred human
history as a continuous, unified whole: this history is sustained by the
leadership of the prophets and their heirs (the imams in the Isma‘li tra-
dition and the mystics in Ibn al-‘Arabt’s thought), and it ends with the
appearance of a last, messianic figure—the seventh natig of the Isma‘lis
and the khatam/khatm al-awliya’ of Ibn al-‘Arabi.

Ta’yid

The term ta’yid (“support”), which has already surfaced in our discussion,
plays an important role in the Isma‘ili worldview and is quite common
in Isma‘li literature, yet it has not been given due attention in modern

ma ya‘ridu lil-ajsam min al-afat wa-l-ilal al-muhlikat wa-anna ashab al-shara’i wa-wadit
[-nawamis bi-amr allah ‘azza wa-jalla hum atibba’ al-nufis”).

13 See Ikhwan al-Safa’, Rasa’il i, 348-9, ii, 14y, iii, 1-12, iv, 14-7, 329-30, 376. Regarding
the notion of the prophet as a spiritual doctor in Isma‘ili literature, see also al-Kirmani,
Rahat al-‘aql 383—90; al-Hamidi, Kanz al-walad 304; Walker, Early philosophical Shiism 122;
Walker, Hamid al-Din al-Kirmant 73—4.

U4 See, for example, Ibn al-‘Arabi, al-Futuhat iii, 388 (chapter 369, wasl 19): “[...]
until the amr concerning this reaches the seal of God’s friends, the seal of those who
rule on legal issues from among Muhammad’'s community [khatam al-mujtahidin
al-muhammadiyyin—presumably, Ibn al-‘Arabi himself], and then it reaches the universal
seal [al-khatm al-‘amm—]Jesus], who is Allah’s spirit and word [...]", “[...] Ila an yanta-
hiya l-amr fi dhalika ila khatam al-awilya’ khatam al-mujtahidina [-muhammadiyyina ila an
yantahiya ila l-khatm al-‘amm al-ladhi huwa rith allah wa-kalimatuhu”), 442 (chapter 373:
“[...] and Muhammad, the father of the heirs from Adam to the seal of the amr among the
heirs [...]", “[...] Wa-muhammad salla llah ‘alayhi wa-sallama abu -waratha min adam ila
khatam al-amr min al-waratha [...]"); cf. Ibn al-‘Arabi, Fusus al-hikam 214; Ibn al-‘Arabi,
‘Anqa’ mughrib 42, 71. On the seal of God’s friends, see Chodkiewicz, Seal of the saints
116—46; Addas, Quest 76—81.
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scholarship.l® Therefore, before highlighting the links between the Isma‘ili
tradition and the writings of Ibn al-‘Arabi and Ibn Masarra as regards
ta’yid, it may be useful to underscore some of the meanings of this term
and the contexts in which it appears in Isma‘li literature.

In the Quran, the term ta’yid (or its derivatives) signifies the support
given by God to the believers in the context of their struggle against
fierce foes. It is also associated with the term rith (“spirit”). As might be
recalled, according to the Quran, rih, rith al-qudus (“the holy spirit”) or
al-rith al-amin (“the faithful spirit”) functions as the source or means of
prophetic revelation, and in this sense it seems to be identical with the
angel Gabriel. In addition, rah al-qudus is either the means by which Jesus
received the Divine support, the ta’yid, or the product of this support.116
The Quranic ta’yid entered Isma‘li literature but received a different
emphasis and a new context: it was integrated into various cosmological
schemes, with the primary objective of explaining the supreme status of
the prophets and the imams and stressing their central role in human his-
tory. According to the Isma‘ili conception, the Divine ta’yid connects the
upper spiritual worlds with the lower corporeal ones, thereby guarantee-
ing the continuity of the Divine flow between the various worlds. Ta’yid
is the source of the power and special virtues possessed by the proph-
ets and imams; through it they receive Divine knowledge which is then
manifested in the shari‘a and its esoteric interpretation (ta’wil). Ta’yid is
thus associated in Isma‘ili literature with the terms amr (“command”) and
imdad (“increasing”, “succoring”, “reinforcing”),!'” which also point to the
unceasing flow of Divine graces, from the uppermost hypostasis—God'’s
word and Divine will—through the various cosmic echelons and down to
the prophets and imams in the world of man.

Examples of the Isma‘li use of ta’yid can be found in the early Isma‘ili
work Kitab al-kashf, already referred to above. According to this work, the
prophet-messenger and the imams who follow him are the

repositories of Allah’s command and revelation. The blessing of Allah and
His support (wa-ta’yiduhu) come down gradually upon them. He chooses
them in every age and period so He can use them [on judgment day] as

15 See Walker, Early philosophical Shiism 17-8; Halm, Kosmologie 53 n. 1.
116 See above p. 36.
17 On the term imdad see above n. 59.
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an argument against the beings He created and so that they may guide His
servants to Him by His command.!'8

The existence of prophets and imams is vital for mankind’s salvation.
Their religious-spiritual activity, which derives from, and at the same time
executes, God’s command, is enabled by the Divine ta’yid. The religious
knowledge of the prophets and imams—both legal and esoteric—results
from the ta’yid. Thus, according to Kitab al-kashf, the hujja—one of the
most high-ranking dignitaries of the Isma‘ili hierarchy—is the curator of
the esoteric knowledge, and from him the Isma‘li believers obtain their
knowledge. The imam, to whom the Aujja is subordinate, “reinforces him
with the foundations of his knowledge, by the support of Allah, power-
ful and mighty is He”.!'9 Hence, the prophets and their heirs are the true
possessors of Divine knowledge: “Through them Allah comes to be known
[by men]”, for

his command and support are found among them and with them [...] He
has made them His servants who know His hidden realm, who have become
enlightened by the light of His guidance and are continuously attached to
the light of His being.120

The link between ta’yid and imdad is reflected in yet another Fatimi work,
al-Risala [-mudhhiba, attributed to the famous al-Nu‘man b. Muhammad

(d. 363/974), the chief Fatimi gadr (judge) and da? (missionary). This work
emphasizes the cosmic aspect of the terms discussed here: the Divine

support flows unceasingly through the various spiritual entities in the

U8 Jafar b. Mansiur al-Yaman, al-Kashf102 (“[...] Ma‘adin amr allah wa-wahyihi wa-hum
al-rasul wa-l-a’imma tatanazzalu fihim barakat allah wa-ta’yiduhu hatta yastafiyahum fi
kull ‘asr wa-zaman li-yahtajja bihim ‘ala khalgihi wa-yahdu ‘ibadahu ilayhi bi-amrihi”). The
idea behind the expression “so He can use them as an argument against the beings He
created” (li-yahtajja bihim ‘ala khalgihi) is that the imams do not only constitute a proof
(hujja) of God’s existence, but also an argument (hujja) against mankind on judgment day,
for men then will not be able to claim that they had been unaware of the true path. On the
term hujja, see the indexes of Halm, Kosmologie and Daftary, Ismailis; see also Hodgson,
Hudjdja; and Hamdani, Evolution.

19 Ja‘far b. Mansar al-Yaman, al-Kashf 601 (“Wa-hujjat al-imam sahib al-ta’wil fi ‘asrihi
wa-summiya l-hujja bi-l-miskin li-anna [-nufis taskunu ida imihi [...]"; “[...] Wa-huwa
miskin ila l-imam lima yumidduhu bihi min gawa'id ‘ilmihi bi-ta’yid allah ‘azza wa-jalla”);
see also ibid. 84—5, 113. For the term Aujja, see the references in the previous note.

120 Tbid. 151 (“Wa-l-alimiana hum al-anbiya’ wa-l-mursalana fi kull ‘asr wa-zaman
al-ladhina kushifa lahum ilm al-haqiqa”; “Urifa llah bihim wa-‘urifa llah min qibalihim |...]
‘ala wajhi anna llah ‘azza wa-jalla amruhu wa-ta’yiduhu mawjad fihim wa-ma‘ahum |...]
wa-ja‘alahum Sbadahu l-ladhina ‘alimu ghaybahu wa-stad@’ac bi-nur hidayatihi wa-ttasalu
bi-nur anniyyatihi |...]"); see also ibid. 169. On the philosophical term anniyya (“being”),
see Adamson, Arabic Plotinus, index, s.v. “anniyya”.
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upper worlds until it reaches the Isma‘ili hierarchy in the corporeal world.
The result of this cosmic process is the Divine knowledge, which is pos-
sessed solely by the prophets, their heirs and those who follow them. This
is the knowledge of “the boundaries (al-hudiud)”, i.e., the supreme cosmic
entities and their earthly equivalents among the dignitaries of the Isma‘ili
hierarchy,

the means and salvation for anyone who seeks the [knowledge] of [God’s]
unity and receives the traces of the support from the higher boundaries
which reinforce the lower boundaries.!!

The term ta’yid plays an important role in the thought of the Isma‘ili Neo-
platonist Abui Ya‘qub al-Sijistani, who devoted to it a whole chapter in
his book al-Yanabi‘ (“The Wellsprings”)—the last chapter, entitled “On
the way in which the support is attached to those who receive support in
the physical world” (fi kayfiyyat ittisal al-ta’yid bi-l-muw’ayyadin fi [-‘alam
al-jasadant). According to al-Sijistani, the support becomes attached to
“those who receive support” (al-mu’ayyadiin) in the same way that the
powers of the celestial bodies are attached to the physical things in our
world, except that it is “nobler and finer” (ashrafwa-altaf ). In contradistinc-
tion to the ordinary learned man (‘alim), he who receives the ta’yid does
not need the physical senses and their corporeal objects (al-mahsusat) in
order to obtain the abstract objects of the intellect (al-ma‘galat) and keep
them stored in his memory, since his mental consciousness is the prod-
uct of ta’yid. When the ta’yid becomes attached to the mu’ayyad, “truths
from the sciences of the hidden realm (haqa’iq min ‘ulam al-ghayb)” and
“many secrets of the concealed matters (asrar kathira min al-khafiyyat)”
are revealed to him. Hence the absolute superiority of the knowledge
resulting from ta’yid, knowledge which is also referred to by al-Sijistani
as akhbar (“reports”). The ta’yid is the source of the namis—the Divine

121 See al-Qadi -Nu‘man, al-Mudhhiba 6o (“Fa-lam anna ma‘ifat al-hudud al-latt
hiya l-sabab wa-l-najat li-kull man talaba l-tawhid wa-qabila athar al-ta’yid min al-hudud
al-‘utwiyya l-lati hiya mumidda lil-hudiid al-sufliyya [...]"); cf. ibid. 301, 39, 45-7, 546, 84.
On al-Qadi -Nu‘man and al-Risala [-mudhhiba see Daftary, Ismaili literature 142, 145; Daft-
ary, Isma ‘s 167—72. It seems that this work (or at least parts of it) was written during the
reign of the Fatimi Caliph-imam al-Mu'‘izz (ruled 341/953—365/975), under whom al-Qadi
I-Nu‘man served; see al-Mudhhiba 38, 43, 53; Halm, Kosmologie 136, 171; and De Smet, Risala
al-mudhhiba. For the meaning of the epistle’s title see Stern, Earliest cosmological doc-
trines 6 (“The Epistle which Dispels [Doubts]”) and De Smet, Risala al-mudhhiba 337 n. 51
(“[.-.] eliminates temptations from Satan |[...]"). On the cosmic aspect of ta’yid in Isma‘ili
mythical writings, see also Stern, Earliest cosmological doctrines 10.



68 CHAPTER ONE

religious law.122 Like al-Risala [-mudhhiba, al-Sijistani views the ta’yid as
originating in the higher spiritual worlds: it flows from the universal intel-
lect, and via the various cosmic entities it reaches the prophets, imams
and the subordinate da‘wa dignitaries.!?3

Similarly, Ikhwan al-Safa’ hold that the prophets receive ta’yid, by
means of which they are granted revelation (wahy) and Divine knowl-
edge is communicated to them by angels.’>* In line with the Neoplatonic
scheme, the ta’yid is described by the Ikhwan as being permanently
attached (muttasil) to the universal intellect, and from the latter it passes
down unto the universal soul.'?> Furthermore, the ta’yid is directly linked
to God’s word and command which are situated above the universal
intellect:

[...] Revealing themselves to the prophets, the angels grant them support
and descend upon them with commandments and prohibitions, bringing
down the command of their Lord upon whomsoever He wills [...]

Likewise, “the man of knowledge and figure of religion” is described as
“the holy soul supported by the power of the Divine word” (al-nafs al-qud-
siyya l-mw’ayyada bi-quwwat al-kalima l-ilahiyya).26 The Divine revelation
and support become attached to the prophets by means of the angels,
enabling the prophets to perform miracles, to compose the holy scriptures
and to develop their esoteric interpretation.!?” However, according to
the Ikhwan, the imams too are “supported” (mu’ayyadin) and so are the
believers—more precisely, those believers who follow the prophets and
their heirs or those who adhere to the religious-spiritual path outlined by
the Tkhwan in their Epistles.!?® This is why, time and again throughout

122 See al-Sijistani, al-Yanabi‘ 94—6. Concerning akhbar, compare its use in Ibn al-‘Arabi’s
writings; see the references above in n. 106.

123 See al-Sijistani, al-Yanabi‘ 3, 9-12, 35-6, 48, 75, 85, 92—4; al-Sijistani, al-Iftikhar 124,
152—3, 158; al-Sijistani, Tuhfat al-mustajibin 148, 153; see also Walker, Early philosophical
Shiism 117, 130.

124 See Ikhwan al-Safa’, al-Jami‘a i, 434, 540, ii, 145 (cf. Tamir’s edition v, 218).

125 See Ikhwan al-Safa’, al-Jami‘a i, 32, ii, 36; Ikhwan al-Safa’, Rasa’il iii, 186, 198.

126 See Ikhwan al-Safa’, al-Jami‘a i, 493 (“[...] Kama tiht l-mal@’ika ila l-anbiya’ bi-l-
ta’yid wa-tahbutu ilayhim bi-l-awamir wa-l-nawahi wa-tanzilu bi-amr rabbiha ‘ala man
yasha’u min ‘ibadihi [...]"), 616, 619; and above p. 49. For the link between the Divine
command (al-amr al-ilahi) and ta’yid, see also al-Jami‘a i, 660; Ikhwan al-Safa’, Rasa’il iv,
375. For the link between God’s word or speech (kalima, kalam) and ta’yid, see al-Jami‘a i,
698; Ikhwan al-Safa’, Rasa’il iii, 141.

127 See Ikhwan al-Safa’, al-Jami‘a i, 539, ii, 381.

128 See, for instance, Ikhwan al-Safa’, al-Jami‘a i, 342, ii, 63, 332; Ikhwan al-Safa’, Rasa’il
ii, 476.
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their Epistles, the Ikhwan address the reader with the blessing “may Allah
support us both with a spirit from Him” (ayyadaka llah wa-iyyana bi-rih
minhu). This blessing is based on the assumption that anyone who follows
the Ikhwan'’s path—Dbe he a prophet, an imam or an ordinary believer—is
likely to gain Divine support.129

Like al-Sijistani, the Ikhwan emphasize the difference between con-
ventional human knowledge and the knowledge resulting from ta’yid.
According to the Ikhwan, there are two kinds of knowledge: knowledge
produced by mental reflection or consideration (nagari) and knowledge
that stems from “reports” (khabari). The former pertains to the physi-
cal objects which are apparent to the eye and is obtained by means of
the senses, basic human intuitions and the intellect, whereas the latter
pertains to unseen matters and is gained via tradition and the reading
of books. This latter kind of knowledge, the one based on reports, the
Ikhwan further divide into two categories: the first is related to physical
matters that either occur in faraway places or which have occurred in
the past (= history), while the second is related to nonphysical matters
such as foretelling the future, astrology, philosophy, cosmogony, cosmol-
ogy and eschatology. This second category is the knowledge possessed
by the prophets—it is included in the holy scriptures and results from
“a higher support” (ta’yidat ulwiyya).’3° The knowledge granted to the
reader of their Epistles—especially that which pertains to eschatological
issues—the Ikhwan portray as esoteric in nature, as secret Divine knowl-
edge that must be concealed from the common people. This knowledge
can be attained only by

those who have inner vision, who are trained in the intellectual sciences
[= the sciences emanating from the universal intellect] and are given Divine
support. [They have received this] from what the angels have taught them
[or: cast unto them], from the holy spirit by which they were supported and
from that which is contained in the revealed books.!3!

129 This blessing appears throughout the Ikhwanian corpus, especially at the beginning
of their Epistles. For other Isma‘ili writings in which a similar blessing is found, see, for
example, al-Qadi I-Nu‘man, al-Mudhhiba 656, 8o, 83; Stern, Earliest cosmological doc-
trines 15.

130 See Ikhwan al-Safa’, al-Jami‘a i, 38—42. Concerning the term akhbar, see above
nn. 106, 122. On philosophical knowledge as the fruit of ta’yid, see al-Jami‘a i, 430. On the
magical and astrological knowledge of the prophets and their heirs as originating in ta’yid
and the Divine command, see Ikhwan al-Safa’, Rasa’il iv, 3746, 378.

181 Tkhwan al-Safa’, al-Jami‘a i, 109-10 (“Wa-kana hadha l-fasl min al-ilm ghamidan
daqgigan zahiruhu ‘ilm jalil wa-batinuhu sirr nabil mastur wa-khafi la yasilu ilayhi illa ahl
al-basa’ir al-murtadina bi-l-‘ulim al-‘aqliyya [-muwayyadiina bi-l-ta’yidat al-rabbaniyya
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There is no mention here of prophets or imams: it is understood that any
believer might obtain Divine knowledge by means of ta’yid.

Ta’yid is also a central term in the writings of Hamid al-Din al-Kirmani.132
Like his predecessors, al-Kirmani too views the ta’yid as originating in the
higher worlds—according to his own metaphysical system, in the world
of the ten intellects. The ta’yid is indispensable for obtaining prophecy,
and through it the prophets reach the level of “the second perfection”
(al-kamal al-thani), i.e., the transition from the state of spiritual-intellec-
tual potentiality to the one of full actuality. The prophets thus gain Divine
knowledge and are able to establish the religious law for mankind. Like
al-Sijistani and the Ikhwan, al-Kirmani stresses the difference between
ordinary human knowledge, obtained by teaching and learning (ta%im),
and Divine knowledge originating in ¢a’yid. The latter is also given to the
imams, and its effects reach the da‘wa dignitaries.!33 These various mean-
ings and contexts of the term ta’yid resurface in the important work Kanz
al-walad (“The Treasure of the Child”), written by the Yemenite Isma‘ili-
Tayyibi author Ibrahim b. al-Husayn al-Hamid1 (d. 557/162). Kanz al-
walad, which owes much to the writings of the Ikhwan and al-Kirmani,
had a profound influence on the Isma‘ili-Tayyibi tradition.134

Finally, along with the term amr, ta’yid also appears in Shi‘i-Imami
literature. In various Imami traditions, the prophets and their heirs, the
imams, are perceived as being divinely “supported” (muw’ayyadin).135 This
is not surprising: the Imamis and the Isma‘lis share the same early Shi‘i
heritage. However, what sets the Isma‘lis apart is the centrality of the
term ta’yid in their writings and the great emphasis they place on its cos-
mological aspect. This aspect is directly related to the issue of God’s word
and command and is formulated by various Isma‘ili authors in accordance
with the Neoplatonic philosophy—which represents a distinctive Isma‘ili
trait in the Shi‘i world of the 10th to 12th centuries.

mimma laqganahu ilayhim al-mala@’ika wa-ma wyyidu bihi min rith al-qudus wa-ma ja’a ft
l-kutub al-munazzala”; cf. Tamir's edition v, 33, where he has algathu instead of lagqa-
nahu); see also ibid. 332. On the esoteric aspect of knowledge in the thought of the Ikhwan,
in comparison with Ibn al-‘Arab], see Ebstein, Secrecy 319-29, 338—9.

182 Regarding this author, see above n. 30.

133 See al-Kirmani, Rahat al-‘agl 83—4, 89, 93, 1223, 163, 169, 198, 206-8, 217, 266, 268,
298, 329, 342-3, 3546, 361-3, 365-7, 370-2, 380-1, 391, 400-38.

134 For the term ta’yid in Kanz al-walad, see al-Hamidi, Kanz al-walad 3, 42, 47, 57-8, 69,
74, 79-80, 83—4, 88—9, 1045, 157—8, 166—7, 1723, 176, 231-2, 241, 245, 247, 290. On al-Hamidi
and his thought, see Daftary, Isma‘lis 264—5, 269—76; Daftary, Ismaili literature n3. For
ta’yid in the Nizari tradition, see Steigerwald, Divine word 341—2, 346—7.

185 See Krinis, Idea 58, 102—3 and the references given there.
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Traces of the Isma‘fli use of the term ta’yid can be detected in the
works of Ibn al-‘Arabi. As in Isma‘li literature, so too in Ibn al-‘Arab?’s
writings, ta’yid is perceived as directly related to God’s command and as
the source of Divine knowledge granted to the prophets and their heirs,
the friends of God. For example, Ibn al-‘Arabi distinguishes between two
types of Divine spirit: the spirit of life which is breathed into every created
being, called “the spirit of the letter ya’ which is affixed [to God’s name]”
(rah ya’ al-idafa, al-rih al-idafi or al-rah al-ya’), i.e., the spirit which is
affixed to God himself in several Quranic verses (such as Q 15:29); and
the spirit which emanates from the Divine command, “the spirit of the
command” (rih al-amr, al-rah al-amri).}36 The spirit deriving from the
Divine command is bestowed to the prophets and the friends of God as
part of the Divine support, the ta’yid. This spirit descends upon them by
means of the angels and grants them Divine knowledge, “Divine power”
(quwwa ilahiyya) and the ability to perform miracles.!3” The link drawn
by the Isma‘li authors between ta’yid and imdad can also be found in
Ibn al-‘Arabt’s writings.!3® Throughout his writings, Ibn al-‘Arabi addresses
the reader with the Ikhwanian-style blessing: “may Allah support you”
(ayyadaka llah), “may Allah support us both” (ayyadana llah wa-iyyaka),
“may Allah support you with a spirit from Him” (ayyadaka llah bi-rah
minhu), “may Allah support us both with a spirit from Him” (ayyadana
llah wa-iyyaka bi-rih minhu), “may Allah support you with the holy

136 On the Quranic association of rizh with amr, see above n. 14.

187 On the two kinds of spirit mentioned here and ta’yid, see, for example, Ibn al-‘Arabi,
al-Futuhat iii, 124 (chapter 333); and Chittick, Self-disclosure 271-3, 276-9, 320, 342, 369. On
ta’yid and mystical knowledge, mystical experiences, Divine power and miracles, see, for
example, Ibn al-‘Arabi, al-Futihat i, 36 (“khutbat al-kitab”, = ‘Uthman Yahya’s edition i, 44,
46), 158 (chapter 5, “miftah”, = ‘Uthman Yahya’s edition ii, 176), 159 (ibid. “idah”, = ‘Uthman
Yahya'’s edition ii, 1789, 181), 160 (ibid. “waqgi‘a”, = ‘Uthman Yahya’s edition ii, 188), 530
(chapter 69, towards the end of “fasl bal wasl fi I-tashahhud fi l-salat”, = ‘Uthman Yahya’s
edition vi, 325-6), ii, 23 (chapter 73, on the ahbab, = ‘Uthman Yahya’s edition xi, 370), 26
(ibid. “wasl”, = ‘Uthman Yahya’s edition xi, 387-8), 366 (chapter 186), 397 (chapter 198, fas!
7), 476 (chapter 206; cf. i, 888, chapter 72, hadith 27, = ‘Uthman Yahya’s edition xi, 162), 594
(chapter 278), 664 (chapter 295), iii, 492 (chapter 381); Ibn al-‘Arabi, Fusus al-hikam 47-8;
Ibn al-‘Arabi, al-Mabadi’ 137 (“[...] Let him know this by means of support from Allah’s
command [...]", “fa-l-ya‘lam hadha bi-ta’yid min amr allah”). On ta’yid and Divine power in
Isma‘li literature, see, for example, Ikhwan al-Safa’, Rasa’il ii, 127; Ikhwan al-Safa’, al-Jami‘a
ii, 36; see also al-Kirmani, Rahat al-‘aql 83, 371, 424; al-Hamidi, Kanz al-walad 1045, 269.

138 See, for example, Ibn al-‘Arabi, al-Futahat i, 151-2 (the beginning of chapter 5,
“wasl”, = ‘Uthman Yahya’s edition ii, 144-6); Ibn al-‘Arabi, Kitab al-alif 3; Ibn al-‘Arabi,
Kitab al-ya’12.
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spirit” (ayyadaka llah bi-ruh al-qudus), etc.’3® Ibn Masarra too uses a very
similar blessing.140

The Jewish Context

The presence of terms pertaining to God’s word and Divine will (kalima,
kun, amr, irada and ta’yid) in the writings of Ibn Masarra and Ibn
al-‘Arabi, who employ them in the framework of Neoplatonic philosophy
and within the context of cosmogonic and cosmological speculations,
points to a deep affinity between their thought and the Isma‘li tradition.
A distinctive feature of the Isma‘qli Neoplatonic scheme is that God’s
word and Divine will are placed between God and the universal intellect;
this very same feature resurfaces in the writings of Ibn Masarra and Ibn
al-‘Arabi. In so far as this feature is also found in the longer version of
the Theology of Aristotle, it is possible that Ibn Masarra and Ibn al-‘Arabi
were influenced by this work as well, directly or via some other source.
However, given unassailable evidence linking the longer version to the
Isma‘1li Neoplatonic tradition, it is plausible to assume that a link also
exists between the Isma‘ili Neoplatonic tradition and the Neoplatonism of
Ibn Masarra and Ibn al-‘Arabi. Furthermore, various elements in the writ-
ings of these two authors relating to the issue of God’s word and Divine
will—such as the motif of al-haqq al-makhlug bihi and the ontological
root of the friends of God; the concept of Divine writing and the iden-
tification of the Quranic pen and tablet, throne and footstool with the
universal intellect and soul; the religious and historical aspects of amr;
and ta’yid—these and other elements testify to the Isma‘lt impact on the
Andalust mystical-philosophical thought of the 10th to 12th centuries, i.e.,

139 As in the epistles of the Ikhwan, these blessings appear in many of the chapters of
the Futahat, mostly at their beginning. See also Ibn al-‘Arabi, Fusus al-hikam 68, 158; Ibn
al-‘Arabi, ‘Anga’ mughrib 71; and more.

140 See Ibn Masarra, Khawwas al-hurif134, 141-2. Another blessing recurring both in the
epistles of the Ikhwan and in the writings of Ibn al-‘Arabi and Ibn Masarra is related to the
term tawfiq (“success” or “succor” granted by God): “may Allah grant you success/succor”
(waffagaka llah), etc.; see, for example, Ikhwan al-Safa’, Rasa’il i, 157, 182, 275, 389, i, 6, 378,
iii, 268 and more; Ikhwan al-Safa’, al-Jami‘a ii, 349, 354; Ibn Masarra, al-I'tibar 175 (and see
Stroumsa, Ibn Masarra 101); Ibn al-‘Arabi, throughout his Futihat, mostly at the beginning
of various chapters; Ibn al-‘Arabi, Fusus al-hikam 15; Ibn al-‘Arabi, Insha’ al-dawa’ir s, 29,
32 (where the blessing is combined with sadad, “rightness” or “truth”; for this combination
see the references to the Ikhwan in this note). Note that according to al-Sijistani, tawfiq
originates in the universal soul; see al-Sijistani, al-Yanabi* 2, 12, 83; see also Ja‘far b. Manstr
al-Yaman, al-Kashf 113; al-Kirmani, Rahat al-‘agl 403, 409.
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the Neoplatonic-oriented school of thought to which Ibn Masarra and Ibn
al-‘Arabi both belong.

Further evidence of this Isma‘ili impact may be found in the Jewish
intellectual world of North Africa and al-Andalus during the 10th to 12th
centuries. To begin with, such evidence can be adduced from the writ-
ings of Isaac Israeli, the 10th century Jewish Neoplatonic philosopher who
lived in Qayrawan in North Africa. Like the Isma‘ili Neoplatonic tradition,
Israeli’s thought can also be linked to the longer version of the Theology of
Aristotle. Modern scholars differ on the exact nature of this link: according
to Samuel M. Stern, Isaac Israeli and the unknown author/s of the lon-
ger version were both influenced by some common pseudo-Aristotelian
Neoplatonic source which has not come down to us. In contradistinction,
F. W. Zimmermann denies the existence of such an unknown source and
holds that the longer version may have been the source from which Israeli
derived his ideas.!*! Be that as it may, there is no doubt a linkage between
the thought of Isaac Israeli and the longer version of the Theology. More-
over, Israeli was personally connected to the Isma‘ili world—he served in
Qayrawan as the physician of the Caliph-imam ‘Abdallah / ‘Ubaydallah
al-Mahdi, founder of the Fatimi Empire (ruled 297/909-322/934). It seems
that Israeli enjoyed a high status in the Fatimi court not only in his capac-
ity as a doctor but also by virtue of his philosophical activities.!#? It is
evident, then, that a tripartite connection exists between the longer ver-
sion of the Theology, the Isma‘ili Neoplatonic tradition and the writings
of Isaac Israeli. The latter's works contain various elements that evoke the
theory of God’s word and Divine will as formulated in the longer version
and in the Isma‘lli Neoplatonic writings. Israeli, the longer version and the
Isma‘ili Neoplatonists all posit the existence of an intermediate hypostasis
between God and the universal intellect, contrary to the common Neo-
platonic scheme and the shorter version of the Theology. True, the longer
version and the Isma‘ili Neoplatonists identify this hypostasis primarily
with God’s creative word, whereas Israeli places the first matter and form
between God and the universal intellect. In his view, it is the first mat-
ter and form that the intellect is created from. Nevertheless, Israeli, the

141 See Altmann and Stern, Isaac Israeli xxiii, 95-7, 127-9; Stern, Ibn Hasday’s Neo-
platonist; Zimmermann, Origins 129, 190-6; see also Adamson, Arabic Plotinus 24—25; De
Smet, Empedocles Arabus 104—5 and n. 235.

142 See Ha-Israeli, Sefer ha-yesodot 3 (in Hebrew); see also Altmann and Stern, Isaac
Israeli xvii-xxiii. Note that Ibn Masarra too spent time in Qayrawan during this period;
see above in the Introduction, pp. 6-7.



74 CHAPTER ONE

longer version and the Isma‘ili Neoplatonists all emphasize the centrality
of the Divine will and power in the cosmogonic process. Israeli holds that
the Divine will and power create the first matter and form, and while
they do not constitute a real hypostasis, they are conceived of as Divine
forces which are active in the first stages of creation. It seems, then, that
despite the various differences between Israeli’s thought, on the one hand,
and the longer version and Isma‘ili Neoplatonism, on the other, an affinity
exists between all three traditions.!43

Additional evidence of the Isma‘li role in the formation of Andalusi
thought in the context dealt with here is found in the writings of the Jewish
Andalust author Judah Ha-Levi (d. 1141). Shlomo Pines and later Ehud Krinis
both demonstrated a deep affinity between the Isma‘ili notion of amr and
Ha-Levi's al-amr al-ilahi, one of the most important concepts in his Book of
Kuzari}** Similar traces of Isma‘ili notions can perhaps also be seen in the
important role which the concept of amr allah plays in Almohad political-
religious thought.4 Finally, one may also draw a connecting line between
the Neoplatonic thought of the 11th century Andalusi author Solomon Ibn
Gabirol, on the one hand, and the distinctive type of Neoplatonism found
in the longer version of the Theology, the Isma‘ili Neoplatonic tradition and
Isaac Israeli’s writings, on the other. Like Israeli, Ibn Gabirol places the first
matter and form between God and the universal intellect. Unlike Israeli,
Ibn Gabirol holds that the first matter and form, from which the intellect
was created, are universal, that is, they are manifested in every echelon of
creation. Moreover, according to Ibn Gabirol, the Divine will plays a cen-
tral role in creation—not only in its highest levels (= the realm between
God and the first matter and form), but also in the lower worlds.#6 T will

143 On the elements in Israeli’s thought referred to here, see Altmann and Stern, Isaac
Israeli 83—90, 98-103, 111, 119, 154—7, 159—64; see also Fenton, Arabic and Hebrew versions
255-6; and cf. De Smet, Le Verbe-impératif 408-10.

144 See Pines, Shi‘ite terms; Krinis, Idea 164—207. For ta’yid in the Kuzari, see ibid. 57-8.
On ittisal and amr in Ha-Levi’s thought—a combination found in Isma‘ili sources as well—
see Lobel, Ittisal. It is noteworthy that despite his objection to the Neoplatonic theory of
emanation (see Krinis, Idea 164 n. 668), Ha-Levi seems to have been influenced by various
Neoplatonic notions; see ibid. 166—7, 171—2, 192—3; and cf. Ikhwan al-Safa’, Rasa’i i, 148-9.

145 See Pefia, El término, especially pp. 199—200, 209, 218-20. On the Almohads, see
above n. 18 in the Introduction.

146 On Ibn Gabirol's thought, see Schlanger, La Philosophie. Note that like Ikhwan
al-Safa’, Ibn Masarra and Ibn al-‘Arabi, Ibn Gabirol too views creation as an act of Divine
speech and writing, associating the latter with the Divine will; see ibid. 479, 273, 2801,
286-8; see also Liebes, Rabbi Solomon Ibn Gabirol’s use 84 (in Hebrew). It seems that Ibn
Gabirol’s concept of Divine will influenced the 13th century Kabbalist Itshaq b. Latif, in
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add that Ibn Gabirol was acquainted with the Epistles of Ikhwan al-Safa’
and was influenced by them.!#”

It seems to me that these various traditions—the longer version of the
Theology of Aristotle, Isma‘ili Neoplatonism, Isaac Israeli’s thought, and the
writings of Ibn Masarra, Ibn Gabirol, Judah Ha-Levi and Ibn al-‘Arabi—
should all be viewed as variations of one and the same unique type of
Neoplatonism. These variations have essential differences and at the same
time significant similarities that pertain mostly to the metaphysical realm
between God and the universal intellect or to the issue of God's word
and Divine will. If we examine their common features in light of the geo-
graphical (North Africa and al-Andalus) and the chronological context
(the 10th to 12th centuries), we can contend with a fair degree of assur-
ance that the various traditions dealt with here all belong to a common
intellectual world. Each one of these traditions adopted certain elements
from its Neoplatonic heritage, developing, adapting and incorporating
them in an original manner into its own distinctive worldview.18 It is
evident, however, that the Isma‘ilis played a crucial role in forming the
distinctive type of Neoplatonism to which these various traditions belong.
Not only were the Isma‘lis instrumental in passing Neoplatonic materials
from the eastern parts of the Islamic world to the west, but by rework-
ing these materials and adapting them to their own Shi‘i outlook, they
also contributed greatly to the formation of a new and unique Neopla-
tonic tradition, distinct from other Neoplatonic traditions in the Islamic

whose writings the traces of Isma‘ili Neoplatonism can be detected; see Wilensky, ‘First
created being, especially pp. 66—7.

147 See Haneberg, Ueber das Verhiltniss; Schlanger, La Philosophie 94—7; Krinis, Idea
30-1 and n. 126. For the various opinions in modern scholarship concerning the sources of
Ibn Gabirol’s thought, see the discussions and references in Pines, La Longue récension 8,
20; De Smet, Empedocles Arabus 15-20, 95 n. 196; Schlanger, La Philosophie 52—109; Dillon,
Solomon Ibn Gabirol's doctrine 52—6; Liebes, Rabbi Solomon Ibn Gabirol’s use 118 n. 68
(in Hebrew).

148 To this common intellectual world one may also add the Arabic Neoplatonic tra-
dition attributed to Empedocles and other Pre-Socratic philosophers. This tradition is
reflected in various Arabic sources, many of which are Andalusi. Regarding this tradition,
see De Smet, Empedocles Arabus, especially pp. 91—121; Altmann and Stern, Isaac Israeli
162—3. On the links between this tradition and Isma‘ili Neoplatonism, see De Smet, Les
Bibliotheques 490; De Smet, La Doctrine avicennienne 81 and n. 26; Affifi, Mystical philoso-
phy 181—3; Stroumsa and Sviri, Beginnings 207-11; Stroumsa, Review of Empedocles Arabus
96—7. On the problem of the relation between this tradition and Ibn Masarra’s thought,
see above pp. 11-3. On the problem of the relation between this tradition and Ibn Gabirol’s
thought, see the references given in the previous note.
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world of that period.!*® One should bear in mind that, during the 10th
century, Neoplatonic philosophy was widespread among the Isma‘ilis of
North Africa and Egypt and that, during that time, it was even officially
adopted by the Fatimi Empire.]5° Naturally, each one of the traditions
mentioned above was influenced by various sources other than Neopla-
tonic philosophy: Jewish sources (Ibn Gabirol and Judah Ha-Levi), Sufi
sources (Ibn al-‘Arabi), etc.

Ultimately, the links and affinities between the various traditions dis-
cussed here and the significant role played in this respect by the Isma‘ilis
are important not only for understanding the development of Islamic
mystical-philosophical thought in al-Andalus, but perhaps also for fath-
oming the Jewish intellectual world in medieval Spain, including the
emergence of Kabbalah.'>!

149 Cf. Zimmermann, Origins 129: “Presumably, L [the longer version of the Theology,
M.E.] was brought to Egypt, together with the Neoplatonism of the Isma‘ilis of Persia,
under the Fatimids. That would confirm the Isma‘ili connexion of L. The question whether
L was the source or the product of Isma‘ili Neoplatonism remains”; see also Fenton, Arabic
and Hebrew versions 255.

150 See De Smet, Les Bibliothéeques; De Smet, Risala al-mudhhiba; Halm, Kosmologie
135-8; Daftary, Isma‘lis 223-34; see also Zimmermann, Origins 231 n. 123, p. 237 n. 334.
It seems that Neoplatonic writings circulated among the Isma‘ilis in North Africa much
before the official adoption of Neoplatonism by the Fatimi Caliph-imam al-Mu‘izz; see the
reference to De Smet in this note.

151 On the influence of Isaac Israeli on the Kabbalists in the Gerona circle of the 13th
Century, see Altmann and Stern, Isaac Israeli 130-2. Regarding the possibility of Isma‘ili
influences on certain Kabbalistic writings, see Wilensky, First created being’; Goldreich,
Theology (in Hebrew); Idel, Sefirot 270—7 (in Hebrew); cf. Pines, Shi‘ite terms 243-7.
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LETTERS

Letter speculations—be they of the philosophical, religious, hermeneuti-
cal, mystical or magical kind—are a common feature of various literary
traditions in the ancient world and in Late Antiquity. In Judaism, specula-
tions on the letters of the Hebrew alphabet are found in Rabbinic literature
and in the mystical Heichalot (“Palaces”) literature of the Talmudic era, in
the work entitled Otiyot de-rabbi ‘akiva (“The Letters of Rabbi Akiva”) and
in the famous Sefer yetsirah (“The Book of Creation”).! In addition, let-
ters play a major role in Jewish Kabbalah which evolved during medieval
times. Apart from Judaism, letter speculations are also present in Greek
and Hellenistic thought—in the Neopythagorean and Neoplatonic tradi-
tions, in Gnostic writings, in certain Late-Antique Christian works and in
Samaritan sources.?

In Islam, letter speculations are particularly prevalent in mystical litera-
ture, though references to the letters of the Arabic alphabet and to their
sacredness likewise appear in classical Islamic works that do not belong
to the mystical genre.? The great reverence with which the Arabic letters
are treated in Islamic tradition is due, first of all, to the sacredness of the

1 See Weiss, A conceptual examination (in Hebrew); Liebes, Ars poetica (in Hebrew). The
dating of the last two works mentioned above is a matter of dispute between modern-
day scholars, their estimated time of composition ranging from the first century A.D. (Sefer
yetsirah), or from the 5th—6th centuries (Otiyot de-rabbi ‘akiva), to the 8th—gth; see the dis-
cussion and references in Weiss, A conceptual examination 191 nn. 93-7, 248 n. 54. According
to several scholars, Sefer yetsirah was influenced by Islamic-Arabic culture, especially by the
Shi‘i-Isma‘li tradition; see Wasserstrom, Sefer yesira; Wasserstrom, Further thoughts. This
thesis was strongly rejected by Liebes and others; see Liebes, Ars poetica 232—7.

2 See mainly Weiss, A conceptual examination; see also Weiss, The perception (in
Hebrew); Dornseiff, Alphabet; 1del, Kabbalah, index, s.v. “letters”; La Porta and Shulman,
Poetics; Bitton-Ashkelony and Kofsky, Monastic school 107—26; Bitton-Ashkelony, Counsel-
ing. On the Neopythagorean tradition see also below nn. 24, go; on Gnosticism see also
below n. 136.

3 On letter speculations in Islam, see Lory, La Science; Lory, Symbolism; Gril, Sci-
ence; Bowering, Sulami’s treatise; Fahd, La Divination 214—45; Fahd, Huraf; MacDonald,
Simiya’; Massignon, La Philosophie; Massignon, Essay 68—72; Massignon, Passion iii, 92—9;
Canteins, Hidden sciences; Ryding, Alchemical phonology; Schimmel, Primordial dot;
Schimmel, Mystical dimensions 411—25; Schimmel, Secrecy 89-91; Sviri, Words of power
and the references given there in n. 4; Sviri, Kun; Zoran, Magic 40-54 (in Hebrew); Dorn-
seiff, Alphabet 142—5.
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Arabic language itself—the language of the Quran, considered by Mus-
lims to be the speech of God (kalam allah)—and, second, to the presence
of the fawatih in the Quran, ie., the fourteen mysterious Arabic letters
that appear, either isolated or in various combinations, at the beginning
of twenty-nine suras.*

Many discussions of the Arabic letters are found in Isma‘li sources and
in the writings of both Ibn Masarra and Ibn al-‘Arabi. Often treating of
cosmogonic and cosmological issues, these discussions reflect a unique
perception of the letters as building blocks of creation. This perception,
which will be analyzed in detail in what follows, is quite different from the
traditional or mainstream view of medieval Muslim scholars as it is con-
veyed in classical interpretations of the fawatih and in Sufi works which
were composed in the central and eastern parts of the Islamic world prior
to Ibn al-‘Arabr’s time. Certainly, eastern Sufi authors view the Arabic let-
ters and particularly the fawatih as a Divine secret, the decipherment of
which leads the mystic to Divine knowledge and mystical experiences.
Consequently, Sufi authors interpret the Arabic letters, including the
fawatih, in accordance with Sufi ideals and conceptions. However, Sufi
speculations on the letters typically lack the cosmogonic-cosmological
dimension, and they do not reflect any perception of the letters as build-
ing blocks of the universe.?

In Isma‘li literature and in the works of Ibn Masarra and Ibn al-‘Arabi,
letter speculations are far more central than in classical Sufi works. Dis-
cussions of the Arabic letters characterize many Ismafli writings, of
both the philosophical and the more mythical kind. Letters also play an
essential role in the scientific-alchemical theories espoused in the Shi‘i-
Isma‘ili corpus attributed to Jabir b. Hayyan.® Similarly, Ibn Masarra
dedicated an entire work to the letters of the Arabic alphabet, Kitab
khawass al-huraf wa-haqa’iqiha wa-usiliha (“The Book on the Properties
of Letters, their True Essences and Roots”), and Ibn al-‘Arabi devoted to

4 On the fawatih and their various interpretations in Islamic tradition and in modern
scholarship, see Welch, Mysterious letters; Massey, Mysterious letters; and see also the
references given in Béwering, SulamT’s treatise 342 n. 14.

5 For an example of such Sufi speculations, see Bowering, SulamT’s treatise, especially
pp- 356—69. For a more detailed discussion of the differences between the Sufi type of let-
ter speculations and the Shi‘i-Isma‘ili type, see Ebstein and Sviri, So-called Risalat al-hurif,
especially pp. 230—2. Concerning the epistle on letters attributed to Sahl al-Tustari, the gth
century Sufi master, see ibid. and the discussion below on pp. go-1.

6 On this corpus, see above pp. 30—2 of the Introduction; on letters in the Jabirian
corpus, see below pp. 96-101.
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this subject a long and detailed chapter (chapter two) in his magnum
opus, al-Futiuhat al-makkiyya (“The Meccan Revelations”). In fact, different
issues in the second chapter of the Futuhat are based on an earlier work
by Ibn al-‘Arabi, entitled Kitab al-mabadi’ wa-l-ghayat fi ma‘ani -huraf
wa-l-ayat (“The Book of Beginnings and Ends Concerning the Meanings
of the Letters and the Miraculous Signs”). Ibn al-‘Arabi deals with the Ara-
bic letters in other chapters of the Futihat and in additional works of his
as well.”

Letter speculations in the Isma‘li tradition and in the thought of Ibn
Masarra and Ibn al-‘Arabi should be viewed as closely linked to the notion
of the Divine creative speech as analyzed above in chapter 1. Given that
the whole universe is perceived as a product of God’s speech, much sig-
nificance is ascribed to the letters comprising human language, which
in many ways parallels the ‘Divine language’.® Such a radical conception
which views human language as corresponding to the Divine speech
and which perceives letters as the building blocks of creation is quite
exceptional in the landscape of mainstream medieval Islam. Indeed, it
seems that letter speculations were regarded by Islamic orthodoxy as an
undesirable and dangerous occupation, one that is often accompanied by
magical-alchemical practices.® Hence, at least as regards letter specula-
tions, the Isma‘ili authors, Ibn Masarra and Ibn al-‘Arabi can be viewed as
standing in a common position vis-a-vis their orthodox opponents, Shi‘i
and Sunni alike.1°

7 See, for instance, chapter 198 of al-Futuhat al-makkiyya; see also Ibn al-‘Arabi, Kitab
al-mim wa-l-waw wa-l-nun (“The book on the [Letters] Mim, Waw and Nun”); and Ibn
al-‘Arabi, Kitab al-ya’ (“The book on the [Letter] Ya”). For the mention of Kitab al-mabadi’
wa-l-ghayat in the second chapter of the Futuhat, see, for example, al-Futuhat al-makkiyya
i, 95 (chapter 2, the beginning of fas/ 1, = ‘Uthman Yahya’s edition i, 236); see also Ibn
al-‘Arabi, Kitab al-mim 2. On the importance of letters in the thought of Ibn al-‘Arabi, see
also Gril, Science 123 n. 30; Lory, La Science 123. For a general discussion of Ibn Masarra’s
teachings on letters, see Garrido, Science.

8 See also Lory, La Science 13.

9 See, for example, Bowering, Mystical vision 8o; see also the discussion below on
pp- 96—101; and see also Weiss, A conceptual examination 60, 282. The fear of Islamic ortho-
doxy may explain why Ikhwan al-Safa’ (Rasa’il iii, 382) define the fawatih as a secret which
must be kept hidden from the eyes of the common Muslims (“Wa-hiya l-sirr al-maktam
al-ladht la yasluhu an yalamahu kull ahad illa l-khawass min ‘ibad allah al-mukhlisina
[...] wa-dalalna ‘ala annaha sirr al-qur'an wa-la yajizu l-ifsah ‘anha idh lam ya’dhan lana
l-hukama’ wa-l-anbiya’ salawat allah ‘alayhim”).

10 Concerning Shi‘i orthodoxy, one may mention the Ithna Ashari (“Twelver”) Shi‘a
as it evolved from the 10th century (and especially from the second half of that century)
onwards. On the emergence of an orthodox trend among Ithna ‘Ashari scholars during this
period, see below n. 153.
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Common Conceptions Regarding the Letters

The Letters as the Building Blocks of the Universe

The letters of the alphabet play a central role in both Isma‘ili mythical writ-
ings and Isma‘lli Neoplatonic thought.!! In the former, letters are perceived
as the building blocks of the universe: God creates the cosmos by means
of his speech, and constructs the worlds with the letters of the alphabet.
To be sure, such a perception is not an Isma‘li innovation, but rather is
found in various pre-Islamic religious traditions: in Rabbinic literature and
in the Heichalot literature of the Talmudic era, in Sefer yetsirah, in Late-
Antique Christian works and in Gnostic and Samaritan writings.!?
Although the tendency of Isma‘ili Neoplatonic authors is to moderate and
tone down the mythic dimension of the conception dealt with here, nev-
ertheless, their letter speculations do exhibit certain mythic traits.!®> The
combination of Neoplatonic philosophy and mythic motifs is likewise
reflected in the thought of Ibn Masarra and Ibn al-‘Arabi.

In the Isma‘ili myth of Kuni-Qadar,# the letters kaf and nin comprising
kun (the Divine fiat “be!”) are said to form the material from which the
universe is created: “Allah brought all things into being by creating them
from the kaf and the nun”. According to the Isma‘ili myth, the cosmogonic
letters kaf and niun were then joined by the letters waw and ya’, enabling
the creation of Kuni—the supreme spiritual being which, in turn, com-
pletes the creation of the remaining existents.! It is important to note
that in this cosmogonic myth, God is described as having a real voice

I Concerning Isma‘ili mythical writings see above pp. 41-3.

12 See Weiss, A conceptual examination 46-50, 163—231 (in Hebrew); Weiss, Different
traditions (in Hebrew); Weiss, On the matter of language; Liebes, Ars poetica.

13 Mythic motifs are also found in the Jabirian corpus alongside the more scientific type
of letter speculations; see Kraus, Jabir ibn Hayyan ii 235, 265-6. One exceptional case in
this regard is the Isma‘ili author Hamid al-Din al-Kirmani, in whose philosophical thought
the letters of the alphabet were divested of any mythic dimension. This anti-mythic, philo-
sophical stance is no doubt linked to al-Kirmani’s rejection of his predecessors’ theory
concerning God’s creative word; see above pp. 40-1 and below n. 36.

14 See above pp. 41-3.

15 See Stern, Earliest cosmological doctrines 8 (“[...] Wa-kawwana llah jami* al-ashya’
mubda‘a min al-kaf wa-l-nun wa-takawwun wa-mukawwin wa-ka’in thumma llah thumma
bi-l-waw wa-l-ya’ fa-sara sman li-man fawqahu fa-sammahu kani [...]"). The importance of
the letters waw and ya’ probably derives from the Quranic expression fa-yakinu, “and it is”,
in the verse: “If We will something, all We say to it is ‘be!” and it is (innama gawluna li-shay’
idha aradnahu an naqula lahu kun fa-yakinu)” (16:40; and more). In this expression, the
letters waw and ya’ are grouped together with the letters kaf and nin (Os<).



LETTERS 81

(sawt).’® Similarly, in the early Isma‘li work al-Alim wa-l-ghulam," it is
stated that the first thing created by God was light. From this light, three
Divine words emanated (tafarraa, literally: “branched off”) one after
the other: irada (“will”), amr (“command”) and gaw! (“saying”, i.e., the
Divine saying “be!”). From these three words, seven letters emanated: kun

(“be!”, comprised of two letters: ; ) and fa-yakunu (“and it is”, comprised

of five letters: {se3). These cosmogonic words and letters form the basis
for the creation of the universe.!8

According to the early Isma‘ili work Kitab al-kashf'® all twenty-eight
letters of the Arabic alphabet are the building blocks of creation. This view
is expressed in the second part of Kitab al-kashf, dedicated to a discussion
of the Divine throne (‘arsh) and footstool (kursi), by means of which the
universe was created. Between His throne and His footstool, Allah placed
an axis or a pole (qutb),

and when their axis began moving?® towards the footstool’s gate, Allah
transformed them into twenty-eight letters in seven boundaries. He then
called these twenty-eight letters by their names [...]?!

The twenty-eight letters of the Arabic alphabet thus constitute the basis of
all creation. Moreover, according to Kitab al-kashf, God’s actual pronun-
ciation of the letters’ names forms an essential part of His creative act: by
spelling the names of the first seven cosmogonic letters (alif; ba’, ta’, tha’,
Jjim, ha’, kh@’), God is said to have created sixteen letters (a, 1, f, b, a, t, a, th,
a, j, 1, m, h, a, kh, a). The diacritical points of the Arabic letters are likewise

16 Ibid. (“[...] Wa-awga‘a minhu sawtan |[...]").

17 On this work and its author, see above p. 43.

18 See Jafar b. Mansir al-Yaman, al-Alim wa-l-ghulam 14-5: from the seven letters,
“seven things branched off” (“Fa-dhalika thalath kalimat tafarra‘a minha kun harfayni
fa-yakuanu khamsa ahruf fa-dhalika sab‘a ahruf tafarra‘a minha sab‘a ashya™); from the
light mentioned above, air was created (hawa’); from the three words irada, amr and qawl,
the water (ma’), the darkness (zulma) and the light of the heavens and the earth were
produced; and from the last three, vapor (dukhan), mud (hama’) and fire (nar) emerged.
Finally, from the vapor, the seven heavens were created, and from the mud, the seven
layers of earth.

19" On this work see above p. 58 n. 93.

20 Fa-lamma an jarat [sic; see Halm, Kosmologie 41 n. 25] qutbuha. The pronominal
suffix ha in the word qutbuha (“their” in the translation above) seems to refer to the term
hudud mentioned earlier on in the text, i.e. the “boundaries” or “definitions” of all future
existents, located within the Divine throne. Cf. Halm, Kosmologie 41 n. 24.

2l Jafar b. Mansur al-Yaman, al-Kashf 48 (“Fa-lamma an jarat qutbuha ila bab al-kurst
ja‘alaha llah thamaniya wa-‘ishrina harfan fi sab‘a hudud thumma samma llah hadhihi
l-huraf al-thamaniya wa-I-ishrina bi-asma’iha [...]"). For a translation of this text into Ger-
man and a discussion of it, see Halm, Kosmologie 38-44.
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perceived as playing an important role in the Divine creation: the second
series of seven cosmogonic letters produced by God (dal, ra’, sad, ta’, ‘ayn,
fa kaf= 2.0 ¢ b .2, ,3) was followed by six letters which are written
in the same way but with diacritical points (dhal, zay, dad, za’, ghayn, qaf =
X) C 5,02 .5 ,3). It is important to note the significance of the number
seven in this ‘linguistic cosmogony’ of Kitab al-kashf-*?

The mythic conceptions discussed so far have influenced the thought of
the 10th century Isma‘ili Neoplatonic authors Abu Hatim al-Razi and Abu
Ya‘qub al-Sijistani, in whose writings one may detect mythic motifs along-
side Neoplatonic schemes.?3 Al-Razi states that “the first cause, which is
the word [of God], is the matter (hayula) of all the worlds”, i.e,, it is the
matter from which the universe was created or of which it is comprised.
Al-Razi explains that the form of the kalima, situated above the universal
intellect, is kun; the letters kaf and nin con}stitute the kalima’s body while

their vowels (the haraka and the sukin, j ) constitute its spirit.24 It fol-
lows that the universe is created from the Divine kun—ifrom its letters
and vowels.

22 See Ja‘far b. Mansar al-Yaman, al-Kashf 48-50; for similar motifs in another Isma‘ili
text see Halm, Kosmologie 44—5. Speculations on the diacritical marks (the Nigqud) are also
found in Sefer yetsirah; for a comparison between the latter and Kitab al-kashf, see Halm,
Kosmologie 48—9. On the importance of diacritical marks in Jewish Kabbalah, see Zoran,
Magic 47 n. 124 (in Hebrew). In addition, the number seven figures as well in cosmogonic-
cosmological letter speculations in Sefer yetsirah, in the Samaritan Memar marqah (whose
date of composition ranges, according to the various scholarly opinions, from the first to
the gth century) and in the Christian work The Mysteries of the Greek Letters (most likely
dating from the 6th century); see Weiss, A conceptual examination 191-203 (in Hebrew).

23 On these authors see above p. 44.

24 See al-Razi, al-Islah 39 (“[...] Al-llla l-ala [...] wa-hiya ‘inda l-hukama’ kalimat al-bart
Jalla wa-ta‘ala suratuhd kun wa-huma harfani kaf mutaharrika wa-nin sakina fa-l-kaf wa-l-
nun lil-kalima bi-manzilat al-jasad wa-l-haraka wa-l-sukun laha bi-manzilat al-rah [...]"
“[...] Wa-l-lla l-ala l-lati hiya -kalima hiya hayala [-‘awalim kullih@”). A similar analogy is
expressed by Ibn al-‘Arabi, who holds that letters are like matter (mawadd) in relation to
words, whereas the vowels are like the Divine spirit infused into man; see Ibn al-‘Arabi,
al-Futuhat i, 130 (chapter 2, the beginning of fas/ 2, = ‘Uthman Yahya’s edition ii, 51-2).
Interestingly, according to Judah Ha-Levi’s The Kuzari and various Kabbalistic writings,
the body corresponds to the letters and the spirit (or the soul) corresponds to the vowels
and the diacritical marks (the Nigqud). Alternatively, the letters correspond to matter and
the vowels correspond to the form; see Judah Ha-Levi, al-Kitab al-khazari 150 (fourth part,
paragraph c, = Hirschfeld’s translation, p. 178); Scholem, Studies 99—100 (in Hebrew); Aloni,
Ha-otiyot (in Hebrew); Liebes, Prakim 1746 (in Hebrew); Meroz, Or bahir 151 n. 50 (in
Hebrew; I thank Mr. Oded Porat for his help in finding these sources). Notwithstanding the
possibility of an Isma‘li influence in this context on Ibn al-‘Arabi, Ha-Levi and the Kab-
balah, the analogy between the consonants and the body and between the vowels and the
soul is already found in the Hellenistic-Pythagorean tradition; see Kraus, jabir ibn Hayyan
ii, 210; Dornseiff, Alphabet 33.
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An even more radical mythic conception is reflected in a tradition
quoted by Abt Hatim al-Razi in his Kitab al-zina (“The Book of the Orna-
ment”). According to this long and detailed tradition, attributed to the Shi‘i
imam Ja‘far al-Sadiq (d. in 148/765),%% creation originated in the Divine
acts of imagination (tawahhum), will (irada) and volition (mashr’a). These
three acts, in turn, gave rise to the letters:

The object of His imagination, volition and will was the letters. He made
them, powerful and mighty is He, the root of everything, a sign indicating
that which can be grasped and an aid for deciding in difficult matters.

The world as we know it was created by means of the letters and the
words composed of them:

That which the letters grouped together or separated was accomplished by
means of the letters: the creation of heaven or earth, land or sea, sun or
moon, genies, men or angels, celestial spheres, air, or anything else which
was arranged by these letters, according to their grouping together and
separating.26

Like Kitab al-kashf, here too, all the letters of the Arabic alphabet are per-
ceived as building blocks of reality.?” In light of the importance he ascribes
to the notion of Divine creative speech, it is not difficult to understand

25 The fifth imam according to the Ismafli tradition and the sixth according to the
Twelver Shiis.

26 See al-Razi, al-Zina i, 66 (“Kana awwal ma tawahhama llah ‘azza wa-jalla
shay’an mutawahhaman wa-arada muradan wa-sh@’a mash’an fa-kana tawahhumuhu
wa-mashratuhu wa-iradatuhu lil-huraf al-lati ja‘alaha ‘azza wa-jalla aslan li-kull shay’
wa-dalilan ‘ala kull mudrak wa-fasilan li-kull mushkil”), 67 (“Wa-ma jama‘athu l-huraf aw
faraqathu fa-huwa maful bi-l-huraf min khalq sama’ aw ard aw barr aw bahr aw shams aw
qgamar aw jinn aw ins aw malak aw falak aw hawa’ aw ghayr dhalika fi tadbir tilka [-huraf
haythu jama‘at aw faraqat”). This tradition is translated into French by Vajda, Les Lettres,
and into German by Halm, Kosmologie 50-1. On tawahhum, irada and mashi’a as hypos-
tatic beings situated above Kunt in the myth of Kuni-Qadar, see above p. 43. Note that in
Twelver sources, this tradition is attributed to the eighth imam “Ali 1-Rida (d. 203/818); see
Ibn Babawayhi, ‘Uyiin akhbar al-rida ii, 154—5; Ibn Babawayhi, al-Tawhid 435—7; al-Majlisi,
Bihar al-anwar x, 314-s5, lvii, 50-1; Ibn Shu‘ba l-Harrani, Tuhaf al-uqul 424—5. In most of
these sources, the term tawahhum is substituted by the less anthropomorphic and more
philosophical term ibda“ (“creation [ex nihilo]"). This may indicate that al-Raz1’s version is
earlier than the Twelver one.

27 According to the tradition quoted by al-Razi, the twenty-eight letters of the Arabic
alphabet include the twenty-two letters of the Hebrew and Syriac languages, and are also
joined by an additional five letters representing all other human languages. Thus, the cos-
mogonic letters—thirty three in number—are the basis for all the languages of the world;
see al-Razi, al-Zina i, 66; cf. Ibn Babawayhi, Uyan akhbar al-rida ii, 154; Ibn Babawayhi,
al-Tawhid 436; al-Majlisi, Bihar al-anwar lvii, 54; and see also Kraus, Jabir ibn Hayyan ii, 245
n. 2; Amir-Moezzi, Persian; Rubin, Language; Weiss, Medieval Muslim discussions.
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why al-Razi endeavors to defend the tradition discussed here against
those who criticize it for its blunt anthropomorphism. Although al-Razi
justifies the use of the term tawahhum in this tradition by distinguishing
between human and Divine imagination, nevertheless, he does not call
into question the main conception conveyed by this tradition—namely,
that the letters articulated by God are the building blocks of creation.?8
Letter speculations occupy a prominent place in the writings of the
Isma‘ili Neoplatonic philosopher Abu Ya‘qub al-Sijistani. The mythic
dimension in the latter’s treatment of the letters is somewhat mitigated:
in accordance with Neoplatonic philosophy, al-Sijistani is careful not to
attribute any anthropomorphic traits to God,?? and does not ordinarily
perceive the letters as existing on a cosmological level. He rather views
the letters as signs indicating (dalil/dalila ‘ald), paralleling or correspond-
ing to (mugabil/muqabila, yuwazi/tuwazi, bi-iza’) the various cosmological
and terrestrial beings of the universe. This is evident in the first chapter of
his Kitab al-yanabr* (“The Book of Wellsprings”). According to al-Sijistani,3°
the letters comprising the name Allah (alif, lam, lam and ha@’) indicate and
correspond to the four “spiritual wellsprings” (al-yanabi* al-rahaniyya), i.e.,
the universal intellect, the universal soul, the natig (“the speaker prophet”)
and the asas (“the foundation”, the natig’s legatee),3! as well as the four
“natural wellsprings” (al-yanabi* al-tabiiyya), i.e., the four elements (fire,
air, water and earth), and the four “pegs” (awtad) into which the zodiac
is divided. Al-Sijistan1 further claims that the letters ‘ayn, ha’, kha’ and
ha’ parallel or are similar to (nagir) the four “spiritual wellsprings”: just
as the points of articulation (makharij) of these four letters are situated
in the rearmost parts of the human vocal tract, so too the four “spiritual
wellsprings” are closest to the kalima—God’s creative word—in terms of

28 See al-Razi, al-Zina i, 67. In other traditions which are attributed either to Ja‘far
al-Sadiq or to Muhammad al-Baqir (the fourth imam according to the Isma‘ilis, the fifth
according to the Twelvers, d. circa 114/732), letters are described as the first thing to have
been created by God; see Ja‘far b. Mansar al-Yaman, al-Kashf 9o (“Awwal ma khalaqa llah
huraf al-mujam”); al-Mahmudi (ed.), al-Usul al-sitta ‘ashar 284 (“Inni la-a‘lamu awwal
shay’ khuliga qala wa-ma huwa gala [-huraf™).

29 See, for example, Al-Sijistani, al-Iftikhar 101-2, where the author stresses the fact that
God did not articulate the letters kaf and nun (kun) during creation, since unlike humans,
He has no voice.

80 Al-Sijistani, al-Yanabi* 8-15.

81 On the natiq see above p. 49 n. 60; on the asas see Daftary, Isma s, index, s.v. “asas”.



LETTERS 85

their ability to receive its Divine flow.32 Hence, despite the fact that he
does not view the letters as concrete building blocks of reality, al-Sijistani
does perceive them as signs indicating and paralleling the very structure
of the universe, in accordance with Neoplatonic cosmology.

A more mythic conception of letters is reflected in al-Sijistant’s discus-
sion of “the seven supreme letters” (al-huraf al-ulwiyya l-saba, i.e., the
letters kuni-gadar), a theme that will be dealt with in more detail later
on in this chapter.3® According to al-Sijistani, since the numerical value
of the letters comprising kun is 70 (kaf + niun = 20 + 50), which corre-
sponds to the number seven, one may conclude that “through His com-
mand, which is called will, Allah desired to manifest the seven supreme
letters, by means of which he gave rise to the spiritual forms”. These seven
letters correspond to the seven planets, the seven nutaqa’ (“the speaker
prophets”), the seven organs of the human body, etc.—all of which are
a product of God’s will.3* Although at times al-Sijistani treats the theme
of “the seven supreme letters” in a less mythic and more philosophical
manner,3’ it is evident that in his view, these seven letters do exist on a
cosmological level, albeit in a spiritual form.36

82 See al-Sijistani, al-Yanabi‘14 (“Wa-inna ab‘ad al-huraf makhrajan min al-badan hiya
-‘ayn wa-l-ha’ wa-l-kha’ wa-l-ha@’ kadhalika ab‘ad al-hudud ghawran wa-aqrabuha qubilan
min al-kalima l-usal al-arba‘a fa-I-‘ayn minha nagir al-sabiq [. . .| wa-l-ha’ minha nagir al-talt
[...] wa-l-kha’ minha nazir al-natiq [...] wa-l-ha’ minha nazir al-asas [...]"). See also ibid.
90—2, where the letters comprising the word kalima are said to parallel or to be similar to
(nagir) the four “spiritual wellsprings”. In addition, see ibid. 18, where the letters kaf, lam,
mim and nin (= the letters of kun and the two letters located between them according to
the alphabetical order) likewise correspond to (‘ala) these four wellsprings. On the letters
of the shahada (the Islamic declaration of faith) and the four “spiritual wellsprings”, see
ibid. 70—3. For additional examples of the use of the expressions bi-iza’, yuwazi/tuwazi,
dalala ‘ala and ‘ala in order to designate the correspondences between the letters and vari-
ous cosmological beings, see ibid. 72, 92—4; al-Sijistani, al-Iftikhar 124-5. For the expression
kinaya ‘an (“alluding to”) in this context, see ibid. 106—7.

33 See pp. 13—4.

84 Al-Sijistani, al-Yanabi18 (“Fa-ka’annahu yunbi’uka anna amr allah al-ladht yugalu
lahu irada innama arada llah an yughira bihi -huraf al-ulwiyya l-sab‘a l-latt biha ansha’a
l[-suwar al-rihaniyya”). On the seven organs of the human body, see also ibid. 58, 80 and
below p. 193.

35 See, for example, al-Iftikhar 124-5, where the pair kuni-qadar is said to indicate the
universal soul and universal intellect respectively, as well as other spiritual and physical
beings which populate the universe. Cf. al-Razi, al-Islah 205-6.

86 Al-Kirmani too addressed the motif of “the seven supreme letters” in his philosophi-
cal oeuvre. However, by interpreting “the seven supreme letters” as merely designating
the lower seven intellects, al-Kirmani divested this motif of its mythic dimension. See
al-Kirmani, Rahat al-‘aql 104, 121, 132, 139, 147; al-Kirmani, al-Riyad 79, 105, Walker, Hamid
al-Din al-Kirmant 96; Halm, Kosmologie 66; and see also above n. 13.
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The combination of mythic and philosophical-Neoplatonic motifs is
also characteristic of the writings of Ibn Masarra and Ibn al-‘Arabi. In
his Kitab khawass al-huraf (“The Book on the Properties of Letters”), Ibn
Masarra perceives the letters of the Arabic alphabet in much the same
way as al-Sijistani, i.e., as signs indicating the structure of the universe,
in accordance with Neoplatonic philosophy. For example, in referring to
the letters alif-lam-mim, which form one of the clusters of the fawatih, Ibn
Masarra explains that

those who possess knowledge of the hidden discourse said that a-[-m is the
great name of Allah. The alif points to (ishara ila) the essence of Allah, may
He be exalted, since it is [written] separately without being attached [to
other letters]. This is the primeval, eternal name which cannot be inter-
preted by anything more than ‘He’. And given that the /am is the only letter
that accompanies the alif and is attached to it, it indicates (kanat dalla ‘ala)
the first veil and the concealed hiddenness. This is the name by which Allah
has named Himself. And since in the view of men, there is nothing after
Divinity which is greater than domination, leadership and the power over
things, mim is the permanent name. This is why [God], powerful is He, said:
‘He knows the hidden and the manifest’ [see, for example, Q 13:9], for all
things are two: external and inner (zahir wa-batin), and He has knowledge
that encompasses both the inner and the external. That which encompasses
the inner is unique to Him: it is His preserved tablet and His concealed
name—the [am. That which encompasses the external, the universal body,
is the greater soul [= the universal soul]. The latter constitutes the dominion
and is that to which He, may His memory be exalted, alluded (kana ‘anha)
by means of the mim. The perfect knowledge of Allah rests in the knowledge
of these three names which the letters indicate (dallat) [...]3"

Ibn Masarra perceives the letters as indicating or alluding to the structure
of reality, in accordance with Neoplatonic philosophy: the Divine essence

87 See Ibn Masarra, Khawass al-huraf 143-4 (“Qala ahl al-ilm bi-l-kalam al-batint inna
a l m huwa ism allah al-a’zam wa-inna l-alif ishara ila dhat allah ta‘ala li-nfirad al-alif ‘an
al-ittisal wa-huwa l-ism al-qadim al-azali l-ladhi la yufassaru bi-akthar min huwa wa-lamma
kanat al-lam tashabu l-alif wa-tattasilu biha min bayni sa’ir al-huraf kanat dalla ‘ala l-hijab
al-awwal wa-l-ghayb al-maknun wa-huwa l-ism al-ladhi tasamma lah bihi wa-lamma lam
yakun ba‘d al-ulihiyya fi nagar al-khalq azam min al-malika [read: al-mamlaka] wa-I-
tara”us wa-l-qudra ‘ala l-ashya’ wa-kanat al-mim al-ism al-thabit wa-li-dhalika qala ‘azza
min qa’il ‘alim al-ghayb wa-l-shahada li-anna jami* al-ashya’ shay’ani zahir wa-batin wa-
lahu ‘ilm muhit bi--batin wa-l-zahir fa-l-muhit bi-l-batin huwa [-ladht nfarada bihi wa-huwa
lawhuhu [-mahfiz wa-smuhu l-maknin wa-huwa [-lam wa-l-muhit bi-l-zahir al-ladhi huwa
Jism al-kull fa-hiya [-nafs al-kubra wa-hiya l-mulk wa-hiya l-lati kana ‘anha ta‘ala dhikruhu
bi-l-mim fa-kamal ma'‘rifatihi fi ma‘rifat hadhihi [-thalatha l-asma’ al-lati dallat al-huraf
‘alayha [...]"). Concerning the reading “sle.JV" instead of “SCeJV, cf. Garrido-Clemente,
Edicién critica del K. Jawass al-huraf 7o.
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is indicated by the alif, the universal intellect by the /@m, and the univer-
sal soul by the mim.38 The terminology he employs in this context (ishara
ila, dalla ‘ala, kana ‘an) is familiar to us from al-SijistanT’s writings.3°

Two themes in particular in this passage from Ibn Masarra’s Khawass
al-huraf bear a resemblance to Isma‘qli speculations. First, Ibn Masarra
identifies the universal intellect with the name Allah and “the first veil”.40
Similarly, in the myth of Kiini-Qadar, the Divine names are perceived as
a veil which, on the one hand, separates God’s essence from the created
beings and, on the other, functions as the only possible means of gain-
ing knowledge of God. In fact, God, to whom nothing can be attributed,
is called “the creator of all created beings” (bari’ al-baraya), whereas the
name Allah designates Kuni, and al-Rahman (“the All-Merciful”) desig-
nates Qadar.* In Isma‘li philosophy, Kiini was replaced by the universal
intellect (or by the first intellect, according to al-Kirmani and his Tayyib1
followers). The latter was thus identified with the name Allah and was
perceived as the first veil in the series of cosmic veils that separate God
from man.*2 Second, Ibn Masarra associates the universal intellect and
soul with the pair batin-zahir; similar speculations are found in Isma‘li
writings.3

38 On the lam as indicating the universal intellect, see also Ibn Masarra, Khawass
al-huraf 151, where Ibn Masarra states that the /am alludes to God’s tablet, which is the
throne and the “model” (mithal) according to which the existents were created. The throne
and the model are identified with the universal intellect (see Ibn Masarra, al-I‘itibar 184-5;
Ibn Masarra, Khawass al-hurif 149, 152).

39 See above n. 32; see also Ibn Masarra, Khawass al-huraf 136—7, 146, 151, 154-5, 157,
159—60, 164; and see also Garrido, Science 53—4.

40 See also his interpretation of the cluster a-l-m-s in Khawass al-hurif 146—51.

41 See Stern, Earliest cosmological doctrines 7, 10—2. Note in particular the blessing
tabaraka wa-ta‘ala which is conferred on Kuni, ibid. 9. See also Ibn Masarra’s interpreta-
tion of the basmala (the formula bi-smi llah al-rahman al-rahim, “in the name of Allah, the
All-Merciful and the Compassionate”), in his Khawass al-huriaf132—3 (“Wa-min al-ulithiyya
ma‘a l-rahman ma‘a [-rahim ta‘lamu anna [-‘aql al-kullt mustaghriq fi [-nafs al-kulliyya wa-
anna l-nafs al-kulliyya mustaghriqa fi juththat al-‘alam [...]"). According to this interpreta-
tion, Allah designates the universal intellect and al-Rahman designates the universal soul,
just as in the myth of Kuni-Qadar, the two supreme beings following bari’ al-baraya are
called Allah and al-Rahman.

42 See, for example, al-Kirmani, Rahat al-‘Agl 64, 87-8; al-Kirmani, al-Mudra 56-7;
al-Hamidi, Kanz al-walad 44, 68, 79, 98, 157; see also (Pseudo?) Ikhwan al-Safa’, Jami‘at
al-jami‘a 338; and Halm, Kosmologie 88—9. Note that al-Sijistani too links the name Allah
with the universal intellect: as explained above (see p. 84), according to al-Sijistany, the let-
ters of Allah indicate the universal intellect and soul as well as their terrestrial equivalents,
the natig and the asas. See also al-Daylami, Qawa‘id ‘aqa’id al Muhammad 53-4.

43 See, for example, Ikhwan al-Saf&’, al-Jami‘a ii, 7-8, 11. Note, however, that the Ikhwan
define the intellect as zahir and the soul as batin, since the powers of the soul, which are
active in this world, are hidden and unseen. One may add that in Twelver sources (see
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Neoplatonic notions appear in other passages as well in Ibn Massara’s
Khawass al-huraf** As in the writings of Abt Hatim al-Razi and Abu
Ya‘qub al-Sijistani, this work of Ibn Masarra too abounds with mythic
motifs. Two of these motifs in particular merit a close examination: the
kun and the haba’ (literally, “dust”, see below). According to one concep-
tion conveyed by Ibn Masarra, the letters composing kun (kaf and nun),
or, alternatively, the letters of the haba’ (that is, all the letters of the Ara-
bic alphabet), are the building blocks of creation. According to another
conception expressed by Ibn Masarra, the fawatih are the building blocks
of creation. An example of the first conception is found in Ibn Masarra’s
explanation of the letters k-h-y--s, which form one of the clusters of the
fawatih:

Some say that the meaning of kaf is that it is the kaf of kun, the word which
is the cause of all being [...]

The [letter] ha’ comes after kun [which is indicated by the letter kaf in
the cluster k-h-y-s], since it is the dust (haba’): these are the letters articu-
lated by Allah before creation. From them were composed the inner matters
which are uncompounded spiritual powers (wa-minha ta’allafat al-umir
al-batina wa-hiya qiwa mufrada nafsaniyya). This is why the speaking fac-
ulty is one level above the letters [i.e. kaf'is above Aa’ in the cluster k-h-y-*s],
for when you want to express a certain meaning, you compose speech from
the letters, cover the speech with a spirit, and then it appears to the sense
of hearing [...]

Further on, Ibn Masarra explains that

the Creator, may He be exalted, willed things at first. Then He ren-
dered them firm and sound, arranging them in their various levels and
giving them their forms; and He finally manifested this by means of His
command. The command is a speaking faculty, composed letters, a delim-
ited spirit and indicated knowledge.*

Amir-Moezzi, La Préexistence 112—3) as well as in the Isma‘ili Kitab al-kashf (42—3, 48),
the ‘arsh (God’s throne) is linked to the batin while the kursi (His footstool) is linked
to the gahir. In Isma‘li Neoplatonic philosophy and in Ibn Masarra’s thought, the ‘arsh
is identified with the universal intellect and the kursi with the universal soul (see above
p- 50 n. 64, p. 52).

4+ See, for example, Khawass al-hurif 146—51 (on the letters a-l-m-s), 162—6 (“al-qawl fI
tartib hadhihi I-suwar”).

45 See Ibn Masarra, Khawass al-hurif 153 (‘Al-gawl ‘ala khy's amma hadhihi fa-gila
inna mana l-kaf hiya kaf al-kun wa-hiya l-kalima [-lati hiya ‘llat al-kawn kullihi [...]"
“Wa-l-h@’ ba‘d al-kun li-annaha hiya l-haba® wa-hiya [-huraf al-lati nataqa llah biha min
qabli l-khalqg wa-minha ta’allafat al-umar al-batina wa-hiya qiwa mufrada nafsaniyya
wa-li|dhalika)] sarat al-quwwa [-natiqa fi [-martaba fawqa [-huraf fa-idha aradta [-ta‘bir ‘an
al-ma‘ant allafta min al-huraf kalaman wa-kasathu [read: wa-kasawtahu) rahan fa-zahara
lil-sam* [...]"), 154 (“[...] Li-anna [-bari ta‘ala arada l-ashya’ awwalan fa-ahkamaha
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The mythic dimension in Ibn Masarra’s explanation is quite evident: God
creates the world through the articulation of the letters which form the
basis of the universe. This mythic dimension and the emphasis on kun
and its letters is common to both Ibn Masarra and the Isma‘li authors.

According to the second conception mentioned above, the fawatih are
the building blocks of the universe:

Those who possess knowledge of the hidden realm have stated that the let-
ters at the beginning of the siras are the root of all things. From them Allah
manifested His knowledge and from them are the prophets. Indeed, Sahl b.
‘Abdallah al-Tustarl has said that the letters are the dust: they are the root
of things at the beginning of their creation. From them the command was
composed and the dominion appeared.

According to Ibn Masarra, God rendered the number of the letters twenty-
eight: fourteen “manifest” (zahira) and fourteen “hidden” (batina). The
hidden letters are the fawatih, and their secret was given to the Prophet
Muhammad; they are therefore not only the source of creation but also
the source of prophetic knowledge.*® Elsewhere, Ibn Masarra links the
fourteen fawatih to the fourteen “roots of things” (usu! al-ashya’) from
which all beings were created: the pen and the tablet (galam and lawh,
both identified by Ibn Masarra with the universal intellect), the kun and
the letter sad (identified with the universal soul), air (hawa’), the cloud
(‘ama’) which is the dust (haba’), wind (rih), the atmospheric air ( jaww),
water, fire, light, darkness (zulma) and clay (¢in).#” This list of primordial

wa-rattabaha wa-sawwaraha thumma aghara dhalika bi-amrihi wa-l-amr quwwa natiqga
wa-huraf mw’allafa wa-rih mahsira wa-ilm madlal ‘alayhi”). See also ibid. 141, 155, 161; on
“the speaking faculty” see below n. 103.

46 See Ibn Masarra, Khawass al-hurif 135 (“Za‘ama ahl al-ilm bi-l-batin anna [-huraf
al-latt fi mabadi’ al-suwar annaha asl li-jami* al-ashya@’ wa-minha aghara llah ilmahu wa-
anna minha l-anbiya@’ wa-qad qala sahl bnu ‘abdillah al-tustart inna l-huraf hiya l-haba’
wa-hiya asl al-ashy@’ fi awwal khilqatiha wa-minha ta’allafa l-amr wa-zahara -mulk |...]"%
“[...] Li-annaha haw! ma‘a [read: jawami| imihi wa-tadbirihi wa-munbi’a ‘an iradatihi
wa-dalla ‘ala hikmatihi wa-kull harf minha aya min ayatihi wa-sifa min sifatihi fa-man ahata
bi-ma‘rifatiha fa-qad ittala‘a ‘ala ma‘na min al-nubuwwa’). Concerning the reading “xs!s>"
instead of “xs Js>", cf. Garrido-Clemente, Edicién critica del K. Jawass al-hurif 63, who
reads ‘114 52",

47 See Ibn Masarra, Khawass al-hurif 155-6. Cf. Garrido-Clemente, Edicion critica del
K. Jawass al-hurif 79: the author prefers the reading “Lg\ss Lally” (“and the cloud and the
dust”) instead of “LglsnysLslly” (“and the cloud which is the dust”), thus totaling four-
teen “roots of things” rather than thirteen. On the identification of the pen-tablet with the
universal intellect and the kun-sad with the universal soul, see also Khawass al-huruf 154.
Note that the letter sad mentioned above signifies “the place” (makan) where all beings
were created. On the cosmogonic role of “the cloud” in Hadith literature, see above p. 55
n. 82; on the cosmogonic role of the throne, water and air in the Quran, in Hadith literature
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entities brings to mind a similar list in al-‘Alim wa-l-ghulam which is like-
wise linked to the theme of cosmogonic letters.*8

Ibn Masarra attributes his speculations on kun and the haba’ to Sahl
al-Tustarl, the famous Sufi master (d. in 283/896). However, this attri-
bution seems to be erroneous: the statements regarding kun and the
haba’ in Ibn Masarra’s work do not tally with the teachings of Sahl as
reflected in classical Sufi sources. Moreover, although the term haba’ does
appear in the Quran (see Q 25:23; 56:6) and in certain sayings ascribed to
Sahl in Sufi works, it lacks the cosmogonic-cosmological context in which
it is employed by Ibn Masarra.*® The cosmogonic-cosmological dimen-
sion of haba’ is found rather in Kitab al-tasrif, a Neoplatonic work which
belongs to the Shi‘i-Isma‘ili corpus attributed to Jabir b. Hayyan.5° In this
work, the haba’ signifies the matter (hayuld) or substance ( jawhar) situ-
ated below (or encircled by) the universal soul. According to the cosmo-
logical scheme of Kitab al-tasrif, the haba’ is followed by the four natures/
qualities (heat, cold, dryness and humidity); following the latter are the
various celestial spheres, the spheres of the four elements (fire, air, water
and earth) and the sub-lunar world. In the Jabirian corpus, the haba’ (or
the matter/substance) is defined as “the root of all things” (as! al-ashya’
kullih@).* Now, as mentioned above, Ibn Masarra holds that the haba’,
which he identifies with the cosmogonic letters, is “the root of things” (as!
al-ashy@’); from the letters or haba’ “were composed the inner matters
which are uncompounded spiritual powers (wa-minha ta’allafat al-umur
al-batina wa-hiya qiwa mufrada nafsaniyya)’.>? In the Jabirian corpus,
the term mufradat signifies the four natures which follow the haba’53
As we shall see below, according to the Jabirian view, the natures cor-
respond to the letters of the alphabet—just as all things in the sub-lunar
world are composed of natures, so too words are composed of letters.
Consequently, the letters indicate the natures. The similarity between Ibn

and in Isma‘ili mythical writings, see the references in Ebstein and Sviri, So-called Risalat
al-huraf 250.

48 See above n. 18.

49 See Ebstein and Sviri, So-called Risalat al-huraf, especially pp. 221—4.

50 On this corpus see above pp. 30—2. Kitab al-tasrif deals with issues such as cosmol-
ogy, the four natures, “the science of balance” and “the balance of the letters” (on these
terms see below pp. 96—7). The title of this work is translated by Kraus as “le livre de la
Transmutation; ou de la Morphologie”; see Kraus, Jabir ibn Hayyan i, 98. On the term tasrif
see Kraus, Jabir ibn Hayyan ii, index, s.v. “tasrif”.

51 See Kraus, Jabir ibn Hayyan ii, 10 n. 3, 142, 152, 153 n. 2, 154 1. 6, 170 n. 3.

52 See above pp. 88—9.

53 See Kraus, Jabir ibn Hayyan ii, 157 n. 4, 166, 173 nn. 1-2.



LETTERS g1

Masarra’s notion of the haba’ and that of the Jabirian authors is strik-
ing: both endow the haba’ with a cosmological dimension, and link it—
directly (Ibn Masarra) or indirectly (the Jabirian authors)—to the letters
of the alphabet. Notwithstanding the essential differences in this context
between Ibn Masarra and the Jabirian authors—the latter do not identify
the haba’ itself with the letters, nor do they perceive the letters as play-
ing a cosmogonic-cosmological role—it seems that Ibn Masarra’s specu-
lations on the haba’ and those found in the Jabriain corpus are closely
related.

Further evidence for the Shi‘i-Isma‘li provenance of the term haba’ in
its cosmogonic-cosmological context is found in Ibn al-‘Arabi’s al-Futuhat
al-makkiyya. As in the Jabirian corpus, Ibn al-‘Arabi too views the haba’
as situated below the universal soul, or more precisely: below nature
(tabi‘a) which is located beneath the universal soul. In various passages,
Ibn al-‘Arabi states that the term haba’ originates in a tradition which
goes back to ‘Ali b. Abi Talib, and in one passage he claims that this term
was mentioned by ‘Ali b. Abi Talib, Sahl b. ‘Abdallah (al-Tustar1) and other
men who were granted mystical unveilings.5* It should be noted, how-
ever, that Ibn al-‘Arabi links the haba’ situated below the universal soul
with al-haqiqa l-kulliyya | hagigat al-haqa’iq (“the universal true essence” /
“the true essence of all true essences”), which, according to Ibn al-‘Arab1’s
metaphysical system, functions as an intermediary between God and
creation. Alternatively, he links the haba’ with nafas al-rahman (“the
breath of the All-Merciful”), which is identical to the ‘ama’ (“cloud”) and
is located above the universal intellect. According to Ibn al-‘Arabi, nafas
al-rahman | the ‘ama’ receives the various forms of the created universe
and manifests itself through them, in the same way that the aba’, which
is a substance (jawhar) or matter (hayula), receives the diverse forms of
nature and manifests itself through them. At times, Ibn al-‘Arabi explicitly
employs the term haba’ in order to designate the ‘ama’® It is possible

54 See Ibn al-‘Arabi, al-Futuhat i, 169 (chapter 6, = ‘Uthman Yahya’s edition ii, 226; and
cf. ibid. 201, chapter 13, = ‘Uthman Yahya’s edition ii, 349-50), 172 (chapter 7, = ‘Uthman
Yahya's edition ii, 236), ii, 424-6 (chapter 198, fas/ 14).

55 See, in addition to the references given in the previous note, Ibn al-‘Arabi, al-Futuhat
i, 122 (chapter 2, “ma‘ifat alif al-lam al”, = ‘Uthman Yahya'’s edition i, 331-3), 167 (the begin-
ning of chapter 6, = ‘Uthman Yahya’s edition ii, 220), 192 (chapter 11, = i, 316), ii, 389 (chap-
ter 198), 662—3 (chapter 295); Ibn al-‘Arabi, al-Tadbirat 168; Ibn al-‘Arabi, Fusis al-hikam
144, 219; see also al-Futuhat iv, 229 (chapter 558, “hadrat al-raf'a”); and cf. Asin Palacios,
Mystical philosophy 125—7. In these passages, Ibn al-‘Arabi also employs the terms jawhar,
al-jawhar al-haba’, al-jawhar al-hayulant or al-hayila l-kull in order to signify the haba’.
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that this identification of the haba’ with the ‘ama’ is influenced by Ibn
Masarra’s Kitab khawass al-huraf.56 Be that as it may, the basic meaning of
the term haba’ in Ibn al-‘Arabi’s writings seems to derive from the Jabirian
corpus. The ascription of this term to ‘Ali (among others) strengthens the
hypothesis concerning its Shi‘i-Isma‘ili origin.

Ibn al-‘Arabi’s conceptions regarding the letters of the Arabic alphabet
likewise bear resemblance to Shi‘i-Isma‘li notions. Like the Isma‘ili Neo-
platonists examined above and Ibn Masarra, Ibn al-‘Arabi combines in his
treatment of the letters mythic themes with Neoplatonic schemes. This is
clearly reflected in chapters 2 and 198 of his al-Futuhat al-makkiyya. Chap-
ter 2 will be analyzed below, since it deals, inter alia, with the relationship
between letters and the four natures; chapter 198, dedicated to the con-
cept of nafas al-rahman, will be discussed here. As we have seen in the
previous chapter,>” Ibn al-‘Arabi perceives Divine creation as correspond-
ing to human speech which consists of breathing, the pronunciation of
letters according to the various points of articulation (makharij) and the
assembling of the letters into words (= the existents). Letters are therefore
the basic elements or building blocks of reality. The mythic dimension
of this conception is evident not only in the attribution of breathing and
speaking to God but also in the literary manner in which Ibn al-‘Arabi
chooses to describe the act of Divine creation:

We say: the breath itself is the cloud, for the expression ‘the breath of he
who breathes’ does not mean that this breath is like wind, but rather that it
is like vapor. This is the true essence of any given breath. From [the breath]
came the cloud, just like a cloud is formed from the vapor which originates
in the humidity of the [four] elements: the [vapor] ascends and rises, and,
at first, the cloud emerges from it. Then, subsequently, it becomes thicker,
the air carries it and the wind drives it. Hence, it is not the air itself but the
vapor itself. This is why it is said, concerning the cloud in which our Lord
was situated before creation, that it was a cloud above which and below
which no air was found.>® He [the Prophet Muhammad, to whom this tradi-

The use of the terms jawhar and hayula for haba’ is familiar from the Jabirian corpus; see
the references to Kraus above in n. 51.

56 See above n. 47: it is possible that Ibn Masarra himself identified the ~aba’ with the
‘ama’, in which case Ibn al-‘Arabi may have been influenced by him in this regard. Alter-
natively, if the identification between the two terms originated with some later copyist
of Kitab khawass al-huraf, it is possible that this copyist was influenced by Ibn al-‘Arabi’s

writings.
57 See especially pp. 53—7.
58 Qr, “[...] above which and below which [only] air was found”. On this mythic tradi-

tion, see above p. 55 n. 82.
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tion regarding the cloud is attributed] stated that the [cloud] has an upper
aspect, which means that the Truth was in it, and a lower aspect, which
means that the world was in it. Thus, there was nothing there except the
breath of the Truth and within it the air. Then, both stormy and moder-
ate winds blew—these are the strong letters [i.e., alif; ba’, ta’, jim, dal, ta’,
qaf, kaf ] and the lax letters [tha’, ha’, kha’, dhal, zay, sin, shin, sad, dad, z@’,
ghayn, fa’, ha’]. From this breath, sounds of thunder appeared like the vocal
letters [alif, hamza, ba’, jim, dal, dhal, r@’, zay, dad, ta’, za’, ‘ayn, ghayn, qaf,
lam, mim, nan, waw, ya’], and a light breeze—these are the non-vocal letters
[ta@’, tha’, ha’, kha’, sin, shin, sad, fa’, kaf, ha’]. Then the layers (al-tibaq) of the
celestial spheres appeared, like the emphatic letters [al-huriaf al-mutbaga:
sad, dad, ta’, za’] in the breath of a human being who intends to speak. In
the Divine sciences, this is ‘if We will [something], [all] We say to it is ‘be!”
[see, for example, Q 16:40]. So, the emphatic letters in the Divine breath are
the existence of the heavens in seven layers [...]>°

The mythic elements in this passage are quite striking: the Divine breath
is accompanied by storms, winds and thunders; the natural phenomena
and the beings that are created during this process are all a product of
the Divine letters, articulated by God Himself. To be sure, the thunders
are “like the vocal letters”, and the celestial spheres are “like the emphatic
letters”—in other words, the Divine creation corresponds to human
speech, but is not identical to it. Similarly, the mythic tradition concerning
the primordial Divine cloud is here also given an allegorical interpretation:
God and the world were in some way united before creation. However,
the phrasing of the passage discussed here indicates that Ibn al-‘Arabi did
not interpret the idea of Divine creative speech in a strictly allegorical
sense, and that he deliberately chose not to eliminate the mythic dimen-
sion inherent in the notion of letters as the building blocks of reality.

59 Ibn al-‘Arabi, al-Futuhat ii, 386 (the beginning of chapter 198: “[...] Fa-quina ‘ayn al-
nafas huwa [-‘ama’ fa-inna nafas al-mutanaffis al-maqsud bi-l-ibara ‘anhu ma yatanazzalu
mangzilat al-rith wa-innama yatanazzalu manzilat al-bukhar fa-l-nafas hadha haqigatuhu
haythu kana fa-kana ‘anhu [-‘ama’ kama yahduthu [-‘ama’ ‘an bukhar rutubat al-arkan
fayas‘adu wa-ya'li fa-yazharu minhu [-‘ama@ awwalan thumma ba‘da dhalika yakthufu
wa-l-hawa’ yahmiluhu wa-l-rth tasuquhu fa-ma huwa ‘ayn al-hawa’ wa-innama huwa ‘ayn
al-bukhar wa-li-dhalika ja’a fi sifat al-‘ama’ al-ladht kana fihi rabbuna qabla khalq al-khalg
annahu ‘ama ma fawqgahu hawa’ wa-ma tahtahu hawa’ fa-dhakara anna lahu l-fawg wa-
huwa kawn al-haqq fihi wa-l-taht wa-huwa kawn al-‘alam fihi fa-lam yakun thamma ghayr
nafas al-haqq fa-fihi yakinu [-hawa’ wa-jarat al-riyah ma bayna za‘za“ wa-rukha’ wa-hiya
l-huraf al-shadida wa-l-rikhwa wa-zahara ‘an hadha [-nafas aswat al-ruad ka-l-huraf
al-majhira wa-hubub al-nasim wa-hiya [-huraf al-mahmiisa wa-zaharat al-tibaq fi l-aflak
ka-l-huraf al-mutbaga min tanaffus al-insan bi-l-gaw! idha qasadahu wa-huwa fi l-ilahiyyat
idha aradnahu an naqula lahu kun fa-l-huraf al-mutbaqa fi -nafas al-ilahi wujud sab*
samawat tibaqan wa-kull mawjud fi [-‘alam ‘ala jihat al-intibaq”).
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The emphasis on articulation in the context of cosmogonic or cosmo-
logical letters is common to Ibn al-‘Arabi’s teachings and to al-Sijistani’s
thought. As explained above,5° al-Sijistani holds that the order of the let-
ters, according to their articulation points (makharif), corresponds to the
hierarchal structure of the universe, in line with Neoplatonic cosmology.
The various existents in this universe all derive, in varying degrees, from
God’s creative word—the kalima, which is situated above the universal
intellect. Ibn al-‘Arabi too views the hierarchal structure of the universe as
corresponding to the order of the alphabetical letters, according to their
different points of articulation. Although al-Sijistani refers in this context
only to the letters ‘ayn, ha’, kha’ and ha’, and to the universal intellect,
the universal soul, the natig and the asas, the basic principle is the same
as that reflected in chapter 198 of Ibn al-‘Arabi’s Futihat. Thus, according
to Ibn al-‘Arabi, the first created being to emerge out of nafas al-rahman
or the ‘ama’ was the universal intellect; from the latter, the universal soul
emanated; and from the universal soul, in turn, the remaining levels of the
cosmic hierarchy came into being, all in accordance with Neoplatonic cos-
mology. Every one of these levels—twenty-eight in number—corresponds
to a certain letter of the Arabic alphabet, as well as to a specific Divine
name and to one of the twenty eight lunar mansions (manazil).5! It is
important to remember that in Ibn al-‘Arabi’s mystical-metaphysical
worldview, creation is a product of the Divine names, a locus for their
manifestation.5? Hence, every level of the cosmic hierarchy is produced
by a certain Divine name (see table 1).63

60 See p. 84.

61 This term appears already in the Quran; see Q 10:5; 36:39. On the letters and the lunar
mansions, see also below pp. 103-8.

62 See Chittick, Sufi path 8-1, 16, 33-58, 94—6; Elmore, Four texts.

63 See Ibn al-‘Arabi, al-Futahat ii, 389 (chapter 198). Note that the order of the letters in
this chapter, according to their modes of articulation, is almost identical to the order of the
letters as found in Futzhat i, 109-19 (= ‘Uthman Yahya’s edition i, 295-323). Ibn Masarra
too sees a basic correspondence between the order of the letters, according to their points
of articulation (makharij), and the hierarchal structure of the universe, in accordance
with Neoplatonic cosmology; see Ibn Masarra, Khawass al-hurif 139—41 (on the letters ha@’,
hamza, alif, waw and ya’); and cf. Ibn al-‘Arab1’s discussion of the letters alif, waw and ya’
in al-Futahat ii, 385-6 (the beginning of chapter 198).
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Table 1.
The
. Its Creative i The Corresponding
The Created Being Divine Name Corresponding Lunar Mansion
Letter

1. The Universal al-Badi (The Originator of hamza al-Sharatan
Intellect Creation)*

2. The Universal al-Ba‘ith (He Who Causes ha al-Butayn
Soul Emanation/Resurrection)?

3. Nature (fabi'a) al-Batin (The Hidden) ‘ayn al-Thurayya

4. Hab@ al-Akhir (The Last) ha al-Dabaran

5. The Universal al-Zahir (The Manifest) ghayn al-Hak‘a | Maysan
Body (al-jism al-kull)

6. The Form (al-shakl) al-Hakim (The Wise) kha@ al-Tahiyya |

al-Hana
7. The Throne al-Muhit (The All- qaf al-Dhira“
Encompassing)

8. The Footstool al-Shakur (The Grateful )6 kaf al-Nathra

9. The Zodiac al-Ghant Jjim al-Tarf
(al-falak al-atlas) (The Self-Sufficient)

10. The Sphere of the al-Muqgaddir (He Who shin al-Jabha
Fixed Stars ( falak al- Decrees/Allots)
kawakib al-thabita)

11. The First Heaven al-Rabb (The Lord) ya al-Kharatan

12. The Second Heaven  al-Alim (The All-Knower) dad al-Sarfa

13. The Third Heaven al-Qahir (He Who lam al-Awwa

Subdues)
14. The Fourth Heaven al-Nur (The Light) niun al-Simak al-azal

64 The Divine names al-badi* and al-ba‘ith are based, in this cosmological context, on
Neoplatonic terminology. The term ibda“ (from the same root as badr), signifying Divine
creation ex nihilo, appeared as early as the gth century in the circle of al-Kindi, and is
very common in Isma‘li Neoplatonic writings. Ibda“ typically refers to the creation of the
universal intellect by God, whereas inbi‘ath designates the emanation of the universal soul
from the universal intellect. Inbi‘ath also carries an eschatological connotation: to be resur-
rected. See Altmann and Stern, Isaac Israeli 68—74; Walker, Early philosophical Shiism 41,
53, 57, 76, 82—6; Blumenthal, On the theories. Ibn al-‘Arabi makes the same distinction as
the Isma‘ili authors between ibda“ (pertaining to the universal intellect) and inbi‘ath (the
universal soul); see, for example, al-Futuhat i, 140 (chapter 3, = ‘Uthman Yahya’s edition ii,
97), ii, 279 (chapter 167), 414—22 (chapter 198, fas/ 1—2), 662 (chapter 295), iii, 387 (chapter
369, wasl 19).

65 See the previous note.

66 ILe., He who rewards or forgives much.
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cont.
The
) Its Creative . The Corresponding
The Created Being Divine Name Corresponding Lunar Mansion
Letter
15. The Fifth Heaven al-Musawwir ra’ al-Ghafr
(The Giver of Forms)
16. The Sixth Heaven al-Muhst ta’ al-Zubana
(The Enumerator)®?
17. The Seventh Heaven  al-Matin (The Strong) dal al-Tklil
18. The Sphere al-Qabid (The Taker of ta’ al-Qalb
(kurra) of Fire Souls / The Withholder)
19. The Sphere of Air al-Hayy (The Living) zay al-Shawla
20. The Sphere of Water al-Muhyt sin al-Na‘@im
(The Giver of Life)
21. The Sphere of Earth al-Mumit sad al-Balda
(He Who Causes Death)
22. Minerals al-Aziz (The Mighty) 2@ Sa‘d al-dhabih
23. Plants al-Razzaq (The Provider) tha’ Sa‘d bula“
24. Animals al-Mudhill dhal Sa‘d al-suud
(He Who Abases)
25. Angels al-Qawi (The Powerful) f@ Sa‘d al-akhbiya
26. Genies al-Latif ba Fargh al-dalw
(The Benevolent) al-muqaddam
27. Human Beings al-Jami* mim Fargh al-dalw
(The Gatherer)58 al-muwakhkhar
28. The Level Raft al-darajat waw al-Rish@
(al-martaba) = (The Exalted One in

the Goal (al-ghaya) Respect of Degrees)

Ibn al-‘Arabl’s speculations on the letters also entail a somewhat more
‘scientific’ aspect, related to the connection between letters and the four
natures. This aspect too links him to the Shi‘i-Isma‘l tradition.

The Letters and the Four Natures

Letters play a significant role in the scientific-alchemical theories of the
ShiT-Isma‘ili corpus attributed to Jabir b. Hayyan.®® In various works that

67 Or, He who counts everything, that is, nothing escapes Him.
68 Le. He who gathers all created beings on the day of resurrection.
69 On this corpus see above in the Introduction pp. 30—2.
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belong to this corpus, the treatment of the letters forms an integral part
of “the science of the balance” (iUm al-mizan), and is consequently called
“the balance of the letters” (mizan al-huraf). “The science of the balance”
is based on the assumption that all existent things in the sub-lunar world
can be measured and quantified by discovering the exact ratio between
the four natures or qualities of which they are composed (heat, cold,
humidity and dryness). This science constitutes the basis of alchemy,
since, according to the Jabirian theory, changing the ratio between the
four natures enables one to manipulate matter. “The balance of the let-
ters” assumes a correspondence between the letters and the four natures:
words are composed of letters in the same way that existent things are
composed of natures. Moreover, the letters indicate the quantitative and
qualitative structure of the objects signified by the words which the letters
comprise. Hence, in order to discover the inner structure of any existent
thing—i.e., the ratio between its four natures—one must analyze the let-
ters that comprise the name signifying that very thing. “The science of
the balance” and “the balance of the letters” derive from various Greek
and Hellenistic conceptions, mainly those originating in the Platonic and
Pythagorean traditions.”®

The Jabirian linkage of the letters to the four natures resurfaces in the
writings of Ibn al-‘Arabl. In the second chapter of his Futiuhat—the main
chapter in this work dealing with the subject of letters—Ibn al-‘Arabi
presents different classifications of the Arabic letters. The first classi-
fication is based on the tripartite connection between the letters, the
four natures and the celestial spheres (aflak). Thus, the simple letters of
the alphabet™ are divided into four “levels” (maratib), according to the
number of spheres from which each letter emanates. Each letter is fur-
ther characterized by two of the four natures, which also emanate from
the motions of the spheres. In addition, every one of the four categories
of existents—Divinity, human beings, genies and angels—is linked to one
of the four levels.”? The terms which Ibn al-‘Arabi employs in order to

70 See Kraus, Jabir ibn Hayyan ii, 187—-270; Lory, Alchimie 130—50. Note that in Greek, the
word stoicheion signifies, inter alia, both “letter” and “element”; see Weiss, A conceptual
examination 39, 216-8; Bitton-Ashkelony, Counseling 188—go.

' Basa@’it al-hurif, i.e. the letters that compose the name of any given letter. For exam-
ple, the basa’it of the letter ‘ayn (05 #\ .0r(¢) = () are ya@’, nan, alif, hamza and waw.

72 For instance, “the ninth level” is linked to the genies and includes the letters ‘ayn
(whose nature is cold and dryness), ghayn (cold and dryness), sin (heat and dryness) and
shin (heat and dryness). Every one of these letters is produced from the motion of nine
celestial spheres. In addition, the spheres from which the letters ‘ayn and ghayn are pro-
duced also function as the source of cold and dryness, whereas the spheres from which
sin and shin are produced function as the source of heat and dryness. The genies likewise
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signify the four natures (al-‘anasir al-uwal) or the simple letters (basa’it)
likewise denote the natures in the Jabirian corpus.”® In addition, in Ibn
al-‘Arabi’s works, the term imtizaj signifies the merging of the natures into
four pairs from which the four elements are formed (heat + dryness
fire, heat + humidity = air, cold + humidity = water, cold + dryness
earth). Similarly, in the Jabirian corpus, imtizaj denotes the merging of the
natures with one another as well as their merging with the haba” which
precedes them in the cosmic hierarchy.” Moreover, in various other dis-
cussions of the letters found in his works, Ibn al-‘Arabi explicitly mentions
Jabir b. Hayyan or “the disciple of Ja‘far al-Sadiq”.”> Notwithstanding his
disagreements with Jabir on different issues (see below), it is clear that
Ibn al-‘Arabi was influenced by Jabirian concepts related to the connec-
tion between the four natures and the letters.”

There are, however, essential differences in this context between Ibn
al-‘Arabi and the Jabirian corpus. To begin with, according to the first
classification of the letters presented in the second chapter of the Futuhat,
the Arabic letters, like the natures, emanate from the celestial spheres,
and hence are perceived as concrete building blocks of reality. In contra-
distinction, according to the Jabirian theory, the letters do not exist on

come from the spheres of this ninth level. See Ibn al-‘Arabi, al-Futahat i, 945 (chapter 2,
fasl1, = ‘Uthman Yahya’s edition i, 232-8). For a general analysis of chapter 2 of the Futuhat
and for translations of selected sections from it, see Gril, Science; see also Lory, La Science
115-36; Lory, Symbolism.

73 See Kraus, Jabir ibn Hayyan ii, 147 n. 7, 165 n. 6, 173 n. 2, 179 n. 3. For the expression
al-‘anasir al-uwal in Ibn al-‘ArabT’s writings, see al-Futihat i, 95 (chapter 2, fasl 1, = ‘Uthman
Yahya's edition i, 234—5). Ibn al-‘Arabi also refers to the letters as mufradat (“uncom-
pounded units”) and to the words composed of them as the product of tarkib (“composi-
tion”); see ibid. i, 130 (chapter 2, fas! 2, = ‘Uthman Yahya’s edition ii, 53—4), ii, 386 (chapter
198), iii, 507 (chapter 384). In the Jabirian corpus (and presumably in al-Nasafl’s thought
as well, see Halm, Kosmologie 224), the term mufradat signifies the natures and the term
murakkabat signifies the elements composed of them; see above n. 53.

74 See Ibn al-‘Arabi, al-Futuhat i, 98 (chapter 2, fas/ 1, = ‘Uthman Yahya’s edition i,
246-7), ii, 386 (chapter 198); Kraus, Jabir ibn Hayyan ii, 167-8. On the importance of the
term mizaj in the Jabirian corpus, see ibid. 31 and n. 5; and see also Walker, Early philo-
sophical Shiism 58-9.

75 See Ibn al-‘Arabi, al-Futahat i, 250 (chapter 26, = ‘Uthman Yahya'’s edition iii, 204);
Ibn al-‘Arabi, Kitab al-mim 4—6; Ibn al-‘Arabi, ‘Uglat al-mustawfiz 67 (see also Kraus, Jabir
ibn Hayyan ii, 244 n. n1); Ibn al-‘Arabi, al-Tajalliyyat 41 (see also Kraus, Jabir ibn Hayyan ii,
266 n. 1; Pseudo al-Majriti, Ghayat al-hakim 7); and Gril, Science 124, 128-30.

76 See also Ibn al-‘Arabi, al-Futuhat i, 98-9 (chapter 2, fasl 1, = ‘Uthman Yahya's edi-
tion 1, 248, 250); and see also Gril, Science 203 nn. 200-1; Kraus, Jabir ibn Hayyan ii, 326—7;
Sezgin, Geschichte iii, 71, 86.
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a cosmological level, although they do indicate the four natures.”” Sec-
ond, from one passage in chapter 2 of the Futihat, one may infer that the
four natures do not exist on their own cosmological level, but are rather
found only as components of the four elements—in contradistinction
to the Jabirian theory and contrary to what Ibn al-‘Arabi himself says in
other passages in his work.”® Third, the classification of the letters and
the four natures which appears at the beginning of the second chapter of
the Futuhat is considerably different from the Jabirian classification.” In
chapter 26 of the Futuhat, Ibn al-‘Arabi overtly criticizes the Jabirian clas-
sification.8? Moreover, throughout the second chapter of the Futahat, Tbn
al-‘Arabi presents additional classifications of the letters that are signifi-
cantly different from the first one found at the beginning of this chapter.
One such classification is semi-scientific like the first one—that is, the
letters are linked to the spheres and to the four elements (not to the four
natures)—yet is different in its details.8! The other classifications are not
at all ‘scientific’: the letters are not linked to the spheres, the natures or the
elements, but are rather divided according to varying criteria.8? In some
of these classifications, a different conception of the letters is conveyed:
they are perceived as populating other worlds, parallel to the world known
to us.83 Finally, Ibn al-‘Arabi’s division of the letters into the different

77 According to the Jabirian view, language is not an accidental product (‘arad) of
human convention (wad, istilah), but is rather a substance (jawhar) created naturally by
the soul. Consequently, language is in harmony with nature, and, therefore, the letters
indicate the four natures; see Kraus, Jabir ibn Hayyan ii, 256—7; Lory, Alchimie 139—42.

78 See Ibn al-‘Arabi, al-Futahat i, 98 (chapter 2, fas/ 1, = ‘Uthman Yahya's edition
i, 248—9); Kraus, Jabir ibn Hayyan ii, 135-85. In the first classification of the letters in
the second chapter of the Futuhat, the natures are said to emanate from the celestial
spheres, and hence are perceived as existing on a separate cosmological level, before their
merging into the four elements.

7 Compare Ibn al-‘Arabi, al-Futahat i, 94-5 (chapter 2, fas/ 1, = ‘Uthman Yahya's edi-
tion i, 232-5), 109-19 (= ‘Uthman Yahya'’s edition i, 295-323) to Kraus, Jabir ibn Hayyan
ii, 223-36.

80 See Ibn al-‘Arabi, al-Futuhat i, 250 (chapter 26, = ‘Uthman Yahya’s edition iii,
204-5).

81 See ibid. 98—9 (chapter 2, fas/ 1, = ‘Uthman Yahya’s edition i, 249-50).

82 See ibid. 99—102 (chapter 2, fas/ 1, = ‘Uthman Yahya's edition i, 253-63), 109-19
(= ‘Uthman Yahya's edition i, 295-323); see also Ibn al-‘Arabi’s explanations of these
classifications on pp. 124-30 (= i, 341-61).

83 See ibid. 101 (chapter 2, fasl 1, = ‘Uthman Yahya'’s edition i, 260—61): “Know [...] that
the letters form one nation among many. [God] addresses them and imposes on them
[commandments and prohibitions], and among them are messengers of their kind [...]"
“They are divided into [different] classes like those in the known world”; “[The letters]
form [different] worlds: every world has a messenger of its kind and a religious legal
code (shari‘a) to which it is subjugated” (“Ilam [...] anna l-huraf umma min al-umam
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classes and categories seems somewhat arbitrary, contrary to the Jabirian
division which is based on the order of the Arabic alphabet.8*

Ibn al-‘Arab1 was no doubt aware of these differences between his theo-
ries regarding the letters and those expounded in the Jabirian corpus. This
may be the main reason why he emphasizes throughout the second chap-
ter of the Futuhat that his knowledge on this subject is of Divine origin,
deriving solely from mystical unveilings.8% Ibn al-‘Arabi thus challenges
the religious-scientific authority of Jabir b. Hayyan, seeking to appropriate
this authority for himself. One should bear in mind that according to the
Jabirian corpus, the source of Jabir’s esoteric knowledge is the Shi‘i imam
Ja‘far al-Sadiq, the alleged teacher of Jabir.86 In other words, whereas in
the Shi‘i worldview, the imam—being a member of the Prophet’s family—
is the ultimate source of Divine knowledge, Ibn al-‘Arabi holds that any
human being, regardless of his genealogical descent, is capable of attain-
ing Divine knowledge, depending on his religious-spiritual efforts and pri-
marily on his election by God.

The various classifications of the letters in the second chapter of the
Futithat are accompanied by mystical-philosophical speculations on dif-
ferent issues such as God’s transcendence as opposed to His manifested
aspect, the rapport between God and man, the relation between Divine
unity and the plurality in the created world, and so forth. The content
of these speculations, which naturally abound with Sufi motifs, is very
typical of Ibn al-‘ArabT’s thought in general.8” The subject of letters thus

mukhatabuna wa-mukallafina wa-fihim rusul min jinsihim |[...]"; “Wa-hum ‘ala agsam
ka-agsam al-‘alam al-ma‘raf fi l-‘urf”; “Fa-ha@’ul@’i ‘awalim wa-li-kull ‘alam rasul min jinsi-
him wa-lahum shari‘a ta‘abbadu biha [...]"). Cf. ibid. 123 (= ‘Uthman Yahya’s edition i,
335); and Ibn al-‘Arabi, Kitab al-mim 1. This perception of the letters brings to mind the
Islamic notion of genies: the world of the genies parallels the world of man, comprising
of believers, heretics, etc.

84 See the references above in n. 79.

85 See Ibn al-‘Arabi, al-Futuhat i, 94 (chapter 2, fas/1, = ‘Uthman Yahya'’s edition i, 232),
99-100 (= ‘Uthman Yahya'’s edition i, 253, 255-6), 102 (= i, 264-5), 108 (= i, 293—4), 15-6
(=1, 312-3).

86 See Kraus, Jabir ibn Hayyan i, xxv—xxvii; Lory, Alchimie 59-62. Note, however,
that Ibn al-‘Arabi is careful not to criticize Ja‘far al-Sadiq himself; see, for example, Kitab
al-mim 5-6.

87 See, for example, Ibn al-‘Arabi, al-Futuhat i, 95-7 (chapter 2, fas/1, = ‘Uthman Yahya'’s
edition i, 237-43), 99 (= ‘Uthman Yahya’s edition i, 253—4), 102-8 (= i, 266—-94), 120-3 (= i,
325-34). See also the polar opposites of raja*-khawf (“hope”-“fear”), bast-gabd (“expansion”-
“contraction”) and jamal-jjlal (“beauty’-“exaltedness”) in the poem on the letter kafin ibid.
1m-2 (= i, 303). In addition, note the division of the letters into two opposite groups: those
pertaining to Divine mercy and those pertaining to Divine power and subjugation (gahr),
in ibid. 124-5 (= i, 341-3). See also Ibn al-‘Arabi, Kitab al-mim 8-16. On the opposing attri-
butes of God and the polar mystical states, see Sviri, Between fear and hope.
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serves Ibn al-‘Arabl as a means of expressing his mystical-philosophical
theories—contrary to the practical-alchemical objective of the Jabirian
“balance of the letters”. On the other hand, Ibn al-‘Arabi also views the
letters as a practical tool which enables the mystic or friend of God to
attain both spiritual-mystical goals and magical powers.88 This is a natural
outcome of Ibn al-‘Arabi’s perception of the letters as building blocks of
reality: since the letters are found in every level of the universe, they have
the potential power to influence all existents. In general, however, ITbn
al-‘Arabi is quite careful not to delve too deeply into the magical aspect
of letter speculations, and consequently he does not reveal all his theo-
retical and practical knowledge in this regard.8 Ibn al-‘Arabl’s caution
here stems from a number of reasons: first, the knowledge of the practical-
magical powers of the letters is secret, and is suitable only for the true
friends of God, not for ordinary men. Second, the magical practice related
to letter speculations might draw criticism from orthodox circles and
may even lead to punitive measures. Third, the manipulation of reality
by means of the letters can lead to impertinence and arrogance vis-a-vis
God; the true mystic should rather observe the appropriate “etiquette” or
“courtesy” (adab) in his intimate relationship with his Lord.

Despite the various differences between Ibn al-‘Arabi and the Jabirian
authors, it is clear that the former was acquainted with and influenced by
Jabirian conceptions regarding the letters and the natures. However, it is
also evident that Ibn al-‘Arabi succeeded in adapting these conceptions to
his own unique worldview, thereby creating a new type of letter specula-
tions distinct from that found in the Jabirian corpus.

88 On the mystical experiences and Divine knowledge that can be attained by means
of the letters, see, for example, Ibn al-‘Arabi, al-Futithat i, 129 (chapter 2, fas/ 1, = ‘Uthman
Yahya's edition i, 357-8); Ibn al-‘Arabi, al-Mabadi’, especially pp. 141-61.

89 For evidence of Ibn al-‘Arabi’s knowledge in this domain, see, for example, Ibn
al-‘Arabi, Kitab al-mim 7-8; Ibn al-‘Arabi, al-Futuhat i, 223-6 (chapter 20, = ‘Uthman
Yahya's edition iii, 88-99), 234 (chapter 22, “manzil lam al-alif”, = ‘Uthman Yahya'’s edition
iii, 133-7), 249—51 (chapter 26, = iii, 201-8), ii, 390 (chapter 198, on the power of the letter
waw); and cf. Gril, Science 123—4. Note also the expression sultanuhu fi or zuhur sultanihi
i (“the rule/power of the [letter] is manifested in-") recurring on pp. 109-19 in the second
chapter of the Futuhat (= ‘Uthman Yahya's edition i, 295-323). This expression implies
that the letters influence the various dimensions of reality; see also Kitab al-ya’ 3—4. The
magical-practical aspect of the letters is especially evident in the work attributed to Ibn
al-‘Arabi entitled al-Igd al-manzum fi ma tahwihi l-huraf min al-khawass wa-l-ulam (“The
Necklace Concerning the Properties and Knowledge Inherent in the Letters”). This work
is a manual for the magical-astrological use of the Arabic letters, based on the connection
between the letters, the natures, the lunar mansions, the zodiac and the stars. It is not
clear, however, whether or not Ibn al-‘Arabi is the real author of this work; this question
demands further research.
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The Notion of Parallel Worlds and the Letters

The notion of parallel worlds, according to which creation is comprised
of various corresponding dimensions, is of paramount importance in both
the Isma‘fli tradition and the thought of Ibn Masarra and Ibn al-‘Arabi.
This notion will be analyzed in detail in chapter 5 of this study; here I will
refer to the relation between letters and the idea of parallel worlds.

In Isma‘qli literature and in the writings of Ibn Masarra and Ibn
al-‘Arabi, the letters of the alphabet are perceived as corresponding to the
various worlds of which the universe is comprised. This notion is already
found in Hellenistic literature, especially in Pythagorean and Neoplatonic
sources.?0 In the Isma‘li myth of Kini-Qadar, the seven letters kuni-qadar
correspond to the seven Cherubs and, by implication, to the seven heav-
ens, the seven layers of the earth and the seven seas; the twelve signs
of the zodiac correspond to the twelve “spiritual beings” (al-riuhaniyya).%!
Similarly, in the Isma‘li work al- Alim wa-l-ghulam, the seven letters of kun
and fa-yakiin (O5 + j ) are the source of the seven primordial beings—
air, water, darkness, light, vapor, mud and fire.? In addition, the num-
ber of letters composing the cosmogonic words iradat amr bi-qawl (“the
will of a command by means of a saying [‘bel’]”, Jsi; »!851,) amounts to
twelve. Hence, the twelve signs of the zodiac and the seven heavens, as
well as the twelve regions of the world (termed jaza’ir, literally: “islands”,
singular: jazira) and the seven seas, are all evidence or signs (shawahid,
ayat) indicating the cosmogonic words and letters. The seven heavens
are also the external-manifest aspect (z@hir) and the symbol (mathal)
pointing to the seven nutaqa’, who are the inner-hidden aspect (batin)
and the object which is symbolized (mamthul). Equally, the seven layers
of the earth indicate the seven imams, the twelve signs of the zodiac indi-
cate the twelve “chiefs” (nugaba’, i.e. the supporters of each natig), and
the twelve regions of the world indicate the twelve “proofs” (hujaj, singu-
lar: hujja) who are subordinate to each one of the imams.

Similar motifs are also found in Isma‘qli Neoplatonic writings. For
instance, al-Sijistani views the letters as corresponding to the various

90 See Kraus, Jabir ibn Hayyan ii, 199—223, especially pp. 207-14.

91 Stern, Earliest cosmological doctrines 9. On the seven Cherubs and the twelve spiri-
tual beings see above pp. 41-3.

92 See above n. 18.

93 See Jafar b. Mansiir al-Yaman, al-Alim wa-l-ghulam 15, 17. On the nugaba’ and the
hujaj see above chapter 1 nn. 60, 118. On the term jazira see Daftary, Isma‘lis, index, s.v.
“jazira”; Stern, Cairo as the centre 248—9.



LETTERS 103

cosmological beings known from Neoplatonic philosophy as well as to
the religious leaders of mankind and the organs of the human body.?* In
a similar vein, Ibn al-‘Arabi perceives the letters as paralleling the vari-
ous Neoplatonic cosmological entities, the Divine names and the lunar
mansions.®® The link between the letters and the lunar mansions likewise
appears in Kitab khawass al-hurif of Ibn Masarra and in the Epistles of
Ikhwan al-Safa’. This common motif merits a close examination.
Asmentioned above,% in his Kitab khawass al-hurif, Ibn Masarra defines
the fourteen mysterious letters found at the beginning of twenty-nine
suras (the fawatih) as “the root of all things”. He describes them as “hid-
den” (batina), as opposed to the remaining fourteen letters of the Arabic
alphabet which are “manifest” (zahira). Ibn Masarra further claims that

they [those who possess knowledge of the hidden realm] also said that
the number of these letters [the fawatih] is the same as that of the lunar
mansions. If you contemplate (wa-in i‘tabarta) the lunar mansions, you will
discover that they too consist of fourteen mansions that are manifest and
fourteen that are hidden. You will also discover that the days of the month
correspond to the moon as it grows and diminishes.

According to Ibn Masarra, the twenty-eight letters of the Arabic alphabet
correspond to the twenty-eight lunar mansions: just as there are fourteen
hidden letters and fourteen manifest ones, so too there are fourteen hid-
den mansions and fourteen manifest ones. Moreover, by contemplating
(i‘tibar) the lunar mansions, man may gain knowledge or evidence (istidlal,
dala’il) of cosmogonic and eschatological matters, since the changes in
the moon’s condition throughout the month indicate the creation of the
universe, its growth and development, and, finally, its decay and demise.%”

94 See above pp. 84-5; and see the table in al-Sijistani, al-Yanabi1s.

95 See above, pp. 94-6.

96 See p. 89.

97 See Ibn Masarra, Khawass al-hurif 135-6 (“Wa-qalu aydan inna hadhihi l-ahruf
al-madhkura ‘ala ‘adad manazil al-qamar wa-in itabarta manazil al-qamar tajidha
kadhalika arba‘a ‘ashar minha zahira wa-arba‘a ‘ashar minha batina wa-kadhalika tajidu
ayyam al-shahr fi muwafagat al-qamar laha fi ziyadatihi wa-nuqsanihi wa-idha qarrabta
ba‘d hadhihi l-dala’il ila ba‘d wa-am‘anta [-nazar min jihat al-itibar istadlalta min dhalika
‘ala muddat al-dunya wa-kadhalika in nazarta ila -qamar wagqt istihlalihi wa-ntiqalihi
ila l-manazil wa-qat'ihi lil-buraj intahayta min dhalika ila kayfiyyat mabda’ al-ashya’
wa-khurijiha min al-imkan wa-ziyadatiha wa-numuwwiha wa-kamaliha wa-ba‘da dhalika
naqsiha wa-nhitatiha wa-qabd al-rah ‘anha wa-ruju‘ihi min al-asfal ila -a‘la wa-stigrarihi
‘inda aslihi wa-mawdi mabda’ihi thumma i‘adatiha tara ukhra wa-qabd al-rih wa-giyam
al-ashya’ bihi kama bada’aha awwal marra”). See also ibid. 143.
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Like the moon at the end of the month, the demise of the world at the end
of time constitutes a return to the beginning:

When the [universal] soul, turning towards the [universal] intellect, will
stop reinforcing (imdad) this body [of the world] with the benefits that it
derived (istafadathu) from the light of the intellect—then the whole affair
will come to an end, the knowledge of everything will return to it/Him [the
universal intellect, or God] and the world will be destroyed and will cease
to exist.%8

To this intricate network of parallel worlds—the letters, the lunar man-
sions and the universe as a whole—Ibn Masarra adds the microcosm, i.e.,
man. The human rational/speaking soul (al-nafs al-natiqa) corresponds
to the moon, whereas the human intellect corresponds to the sun. Just as
the moon draws (yastamiddu) its light from the sun, so too the rational/
speaking soul draws its light from the intellect. The knowledge produced
from this light is expressed by means of the twenty-eight letters of the
Arabic alphabet, which, as mentioned above, correspond to the lunar
mansions. “This proves”, Ibn Masarra concludes, “that the small world [the
microcosm] is part of the big world [the macrocosm]”.9° The letters, then,
parallel the lunar mansions; the lunar mansions indicate cosmogonic and
eschatological processes; and, finally, man’s intellect and soul parallel the
sun and the moon, and, by implication, the universal intellect and soul.
The terms imdad, istimdad and istifada (or their derivatives) are quite
typical of Isma‘ili Neoplatonic writings; their origins are found in the early
Arabic Neoplatonic tradition which evolved in the gth century.l°® The
comparison between the universal intellect and soul, on the one hand,
and the sun and moon, on the other, appears already in Plotinus’s Enne-
ads and resurfaces in Isma‘ili Neoplatonic literature. Similarly, in the myth

98 Ibid. 142 (“[...] Wa-dhalika idha tarakat al-nafs al-imdad li-hadha l-jism bi-ma
stafadathu min nur al-‘aql wa-aqbalat ‘ala [-‘aql inqabada l-amr kulluhu wa-raja‘a ilm kull
shay’ ilayhi wa-fasuda [-‘alam wa-tamma amr al-dunya”). The perception of the end of time
as a return to the source or to the beginning appears already in the Quran; see, for exam-
ple, Q 10:4, 34; 21:104; 30:11; 36:79. This perception is quite prominent in Isma‘li thought,
and merits a separate discussion.

99 Ibn Masarra, Khawass al-hurif 142—3 (“Wa-kadhalika ja‘ala ta‘ala smuhu al-nafs
al-natiga ka-l-gamar wa-ja‘ala [-‘aql ka-l-shams fa-hadhihi [-nafs al-natiqa l-lati fi l-insan
tastamiddu min nur al-‘aql kama yastamiddu [-qamar min diya’ al-shams wa-yazharu
dhalika [-ilm al-ladht stafadathu bi-thamaniya wa-‘ishrina harfan ‘ala ‘adad manazil al-
qgamar wa-kadhalika yu‘abbiru l-insan ‘amma fi damirihi bi-thamaniya wa-‘ishrina harfan
wa-fi hadha dalil ‘ala anna [-‘alam al-saghir juz’ min al-‘alam al-kabir [...]").

100 See above p. 49 n. 59; see also below pp. 153—4 and the references in the following
note.
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of Kuni-Qadar, Kuni corresponds to the sun whereas Qadar corresponds
to the moon.!! The eschatological scenario described by Ibn Masarra, in
accordance with Neoplatonic cosmology—the universal soul detaches
itself from the world and returns to its source, the universal intellect—
appears also in the Epistles of the Ikhwan, where it is termed “the bigger
resurrection” (al-qiyama l-kubra), as opposed to “the smaller resurrection”
(al-giyama [-sughra) which is man’s death. This conception is based on
the notion of parallel worlds: since the world is “a big human being” (insan
kabir), its demise occurs in the same manner as that of any man—its soul
disengages from its body.!92 Furthermore, the correspondence between
the letters, the lunar mansions, the moon-sun and the soul-intellect is also
found in the Epistles of the Ikhwan, in a wording very similar to that of
Ibn Masarra’s. The Ikhwan state that the spiritual powers (rithaniyyat)
of the seven planets are similar to the seven spiritual faculties of man,
that is, the five senses, the speaking faculty (al-quwwa [-natiqa) and the
faculty of the intellect (al-quwwa [-‘aqila). More precisely, the five senses
resemble the five planets, whereas the faculties of speech and intellect
resemble the moon and the sun respectively:

This is because the moon receives its light from the sun, as it moves through
its twenty-eight mansions. Equally, the speaking [faculty] receives from the
faculty of the intellect the meanings of the existents and the true essences
behind the objects of sight. It then provides information concerning the lat-
ter by means of the twenty-eight letters of the alphabet.

101 For Plotinus see Enneads v, 208-11 (= Ennead v, 6, 4); cf. Badaw1 (ed.), al-Shaykh
al-yiinani 186 (on this Neoplatonic source see Rosenthal, A$-Shayh al-Yinani and Adam-
son, Arabic Plotinus 7); and see also Altmann and Stern, Isaac Israeli 160 n. 1. For Isma‘li lit-
erature, see, for example, Stern, Earliest cosmological doctrines 14; Ikhwan al-Safa’, Rasa’il
ii, 462; al-Sijistani, Tuhfat al-mustajibin 149—-50; al-Kirmani, al-Riyad 63. Certain motifs in
the myth of Kani-Qadar bear a resemblance to Ibn Masarra’s speculations analyzed above.
For example, the sun and the moon are perceived as the zahir indicating the batin, i.e. the
hypostases Kani and Qadar. From the zahir, one may gain knowledge or evidence (istidlal)
concerning the batin. Moreover, according to the Isma‘ili myth, Kunt reinforces Qadar
with “[spiritual] substance” (madda—from the same root as imdad). This is quite similar
to the description of the relationship between the sun/intellect and the moon/soul in the
writings of Ibn Masarra and the Isma‘ili Neoplatonists. For the use of the terms imdad,
istimdad and istifada with reference to the sun and the moon, see also Ikhwan al-Safa’,
al-Jami‘a i, 533—4; al-Kirmani, Rahat al-‘aql 188-9; al-Hamidi, Kanz al-walad 181.

102 See, for example, Ikhwan al-Safa’, Rasa’il ii, 49-50, 88, iii, 333—4, 354—5. Note that
in the latter passage, the Ikhwan quote from Q 21:104, which belongs to the same group
of verses referred to by Ibn Masarra (see above in nn. 97-8). Similar to Ibn Masarra,
the Tkhwan also employ in this passage the derivatives of the terms igbal ‘ala (“turning
towards”), ifada and istifada, in order to describe the relationship between the universal
intellect and soul.
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This is quite similar to Ibn Masarra’s speculations on the correspondence
between the rational/speaking soul and the intellect, on the one hand, and
the moon and the sun, on the other. Both the Ikhwan and Ibn Masarra
emphasize the importance of the twenty-eight letters of the Arabic alpha-
bet and their correspondence with the lunar mansions.103

Like Ibn Masarra, the Ikhwan explain the enigmatic fawatih by refer-
ring to the lunar mansions, and they too stress the importance of human
“contemplation” (itibar).1%* According to the Ikhwan,

whoever wants to know the secret of these letters at the beginning of the
suras—why they are fourteen out of the sum total of twenty-eight letters—
must contemplate (yatabira) the existent things whose number is twenty-
eight, for he will find that they are divided into two groups wherever they
are found. Among these: the number of the joints in both hands of a human
being is twenty-eight—fourteen in the right hand and fourteen in the left
hand. Their number corresponds to that of the twenty-eight vertebrae of the
human back bone: fourteen [are located] in the lower part of the spine and
fourteen in the upper part.

Similarly, the twenty-eight letters of the Arabic language—“the most
perfect and eloquent language”—are divided into two groups of fourteen
letters each: one group consists of the letters with which the definite arti-
cle lam is contracted and one group consists of the letters with which this

103 Tkhwan al-Safa’, Rasa’il iv, 232—3 (“Wa-l-qiwa l-khams tushbihu -kawakib al-khamsa
wa-hatani l-quwwatani ani l-natiqa wa-l-‘aqila mushabihatani lil-shams wa-l-qamar
wa-dhalika anna [-gamar min al-shams ya’khudhu niarahu bi-jarayanihi fi manazilihi
l-thamani wa-l-ishrina kadhalika [-natiga min al-quwwa [-‘agila ta’khudhu ma‘ant
l-mawjudat wa-haqa’iq al-mar’iyyat fa-tukhbiru ‘anha bi-thamaniya wa-ishrina harfan
min huraf al-mujjam”). Note that in ibid. ii, 464—5, and Ikhwan al-Safa’, al-Jami‘a i, 585—
8, the term al-quwwa [-‘agila is replaced by al-‘aql, and the verb fa-tukhbiru is replaced
by the verb fa-tu‘abbiru—in a wording very similar to that found in Ibn Masarra’s work
(see above n. 99). According to Wolfson, the term “the speaking faculty”, as referring to one
of man’s mental faculties (“the inner senses”, al-hawass al-batina), is typically Ikhwanian;
see Wolfson, Internal senses 77-82; see also Ikhwan al-Safa’, Rasa’il ii, 4145, iii, 195, 2446,
iv, 57; Ikhwan al-Safa’, al-Jami‘a i, 50610, ii, 29. In addition to Wolfson’s philological
explanations of this term, I would also propose to view it as related to nutq (“speaking”,
“rationality”), an important concept in the Isma1li tradition. In Isma‘ili thought, the natig
is assigned the role of formulating the shari‘a. Hence, nutq signifies both the rational-
intellectual activity of the prophet (in accordance with the Aristotelian definition of
man as a rational animal) and the prophet’s ability to express Divine truths in human
language, in the form of the shari‘a. Nutq is likewise connected to the idea of God’s
creative speech—a central notion in Isma‘ili thought (see above chapter 1). Accordingly,
the prophetic speech is perceived as paralleling the Divine speech; see, for example,
al-Jami‘a i, 507-8 (“[...] Wa-huwa l-nutq al-ilaht ‘ala l-hagiga [...]"). Finally, note that Ibn
Masarra too employs the term al-quwwa [-ndtiqa, see Khawdass al-hurif153—4.

104 For a more detailed examination of the term i‘tibar, see below pp. 212—29.
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letter is not contracted; or, alternatively, one group consists of the letters
thathave diacritical points and one group consists of the letters thatlack dia-
critical points.1°% The lunar mansions are likewise divided into two groups
of fourteen mansions each: fourteen “in the northern signs of the zodiac”
and fourteen “in the southern ones”. Hence, all existent things whose
number is twenty-eight are divided into two groups of fourteen each.

This is the reason why out of the sum total of twenty-eight letters, He [Allah]
has presented [at the beginning of twenty-nine Quranic siras] fourteen let-
ters and not the other fourteen, given that to the former a different rule
applies than to the latter. These fourteen [= the fawatih] are a concealed
secret, the knowledge of which is not fit for every one—only for the unique
ones from among Allah’s servants, the sincere ones.

The correspondence between man’s anatomy, the letters of the Arabic
alphabet and the lunar mansions is not accidental: the Ikhwan claim that
by establishing twenty-eight letters, the “wise philosopher” who invented
the Arabic script had in fact emulated the wisdom of the Creator.1%¢ Thus,
the twenty-eight letters of the Arabic alphabet, and the fourteen fawatih in
particular, are the key to understanding God’s creation. Both the Ikhwan
and Ibn Masarra are of the opinion that an in-depth contemplation of
these letters and of the corresponding microcosmic-macrocosmic systems
inevitably leads one to a full understanding of the universe.

However, there is an essential difference between the Ikhwanian
perception of the fawatih and that of Ibn Masarra. In contradistinction to

105 Note that the Ikhwan enumerate fifteen letters with diacritical points and thirteen
without.

106 See Ikhwan al-Safa’, Rasa’il iii, 380—2 (“Wa-hakadha yanbaght li-man yuridu an
ya'rifa sirr hadhihi l-huraf al-latt hiya fi awa@’il al-suwar lima kana minha araba‘a ‘ashar min
Jjumlat thamaniya wa-‘ishrina harfan an ya‘tabira [-mawjudat al-lati ‘adaduha thamaniya
wa-‘ishrina fa-innahu yajiduha tangasimu qismayni haythu ma wajada fa-min dhalika
thamaniya wa-‘ishruna ‘adad mafasil al-yadayni lil-insan fa-innaha fi l-yad al-yumna arba‘a
‘ashar wa-arba‘a ‘ashar fi l-yad al-yusra wa-inna ‘adadaha mutabiq li-‘adad thamanin
wa-‘ishrina kharaza hiya fi ‘amud zahr al-insan minha arba“ ‘ashra fi asfal al-sulb wa-arba“
‘ashra fi a'lahu”; “Wa-hakadha hukm al-hakim al-wadi® lil-khatt al-‘arabt fa-innahu qtafa
ft wad‘hi l-khatt al-‘arabi hikmat al-bart fa-innahu kana hakiman faylasufan |...] wa-
min al-lati ‘adaduha thamaniya wa-‘ishruna hiya manazil al-qamar fi l-falak fa-inna
‘adadaha thamaniya wa-‘ishrana minha fi l-buraj al-shimaliyya arba‘a ‘ashar wa-fi l-buraj
al-janubiyya arba‘a ‘ashar |...] fa-li-hadhihi [-illa awrada min jumlat al-thamaniya wa-l-
‘ishrina harfan hurif al-jummal arba‘a ‘ashar harfan wa-lam yurid al-arba‘a ‘ashar al-ukhra
li-anna li-hadhihi hukman laysa li-dhalika wa-hiya l-sirr al-maktam al-ladhi la yasluhu an
yalamahu kull ahad illa l-khawass min ‘ibad allah al-mukhlisina”); see also ibid. i, 217, iii,
143—4; and al-Daylami, Qawa id ‘aqa’id al Muhammad 68; Canteins, Hidden sciences 453—4,
456-8.
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the latter, the Ikhwan do not view the letters (including the fawatih) as
building blocks of reality. Rather, the letters are the product of a human
invention, albeit a Divinely-inspired invention which corresponds to the
harmonious structure of the universe. Ibn Masarra’s perception of the let-
ters as building blocks of creation is shared by Ibn al-‘Arabi, who likewise
links the fawatih to the lunar mansions. According to Ibn al-‘Arabi,

He [God] has set the number of [lunar] mansions at twenty-eight owing to
the letters of the merciful breath. We only say this because people believe
that the number of the twenty-eight letters was determined in accordance
with the [lunar] mansions. However, in our opinion, the opposite is true: it
is in accordance with these letters that the number of mansions was deter-
mined.10?

It seems that Ibn al-‘Arabi is criticizing the Ikhwanian view on this mat-
ter: the Arabic language and its letters are not a product of a human
invention, designed according to the structure of the universe; on the
contrary: the structure of the universe was designed in accordance with
the twenty-eight cosmogonic-cosmological letters! From this perspective,
both Ibn Masarra and Ibn al-‘Arabi are closer to Isma‘ili mythical thought
than to the more scientific outlook expressed in the Epistles of the Ikhwan
and in the Jabirian corpus.

The Letters and the Friends of God

As we shall see in chapter 3 of this study, the idea of walaya (“friendship
with God”) and the image of the awliya’ (“the friends of God”) are central
themes—perhaps the most central ones—in Isma‘ili literature and in the
writings of Ibn al-‘Arabi. The Isma‘ili authors and Ibn al-‘Arabi perceive
the letters of the alphabet as signs indicating the friends of God; the letters
thus serve them as a means of emphasizing the high status of the awliya’
and elucidating their important role in human religiosity and in the spiri-
tual wellbeing of the universe at large. Moreover, the letters themselves
are viewed as a spiritual means of communication between the friends of

107 Tbn al-‘Arabi, al-Futuhat ii, 432 (chapter 198, the beginning of fas! 20: “Wa-ja‘alaha
thamaniya wa-‘ishrina manzila min ajli hurif al-nafas al-rahmani wa-innama quina dhalika
li-anna [-nas yatakhayyaliina anna l-huraf al-thamaniya wa-l-ishrina min al-manazil hukm
hadha l-‘adad laha wa- indana bi-l-‘aks bal ‘an hadhihi l-huriaf kana hukm ‘adad al-manazil”).
On the fawatih and the lunar mansions see also ibid. i, 102 (chapter 2, fas/ 1, = ‘Uthman
Yahya's edition i, 266—7); and see also ibid. 378 (chapter 62, = iv, 395-6).
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God and the upper, Divine worlds, ultimately linking the awliya’ to the
creative word of God, the kalima.

The Letters as Signs Indicating the Friends of God

The notion of the letters as signs alluding to the friends of God is quite
characteristic of Isma‘li literature. A few examples will suffice to illustrate
this point. According to Kitab al-kashf;'°8 the first series of seven cosmog-
onic letters

indicates the seven nutaga’. The other seven [cosmogonic] letters indicate
the seven imams, since these letters include [all other] letters and thus
complete them, and the imams likewise are responsible for completing the
affairs of the nutaga-messengers, may Allah’s prayers be upon them all.109

Similarly, in al-‘Alim wa-l-ghulam,"° the twelve signs of the zodiac and the
seven heavens as well as the twelve regions of the world and the seven
seas indicate both the cosmogonic letters and the hierarchy of the friends
of God—the seven nutaqa’, the seven imams, the twelve nugaba’ and the
twelve hujaj.

Al-Sijistani also views the letters as signs indicating the friends of God.
In his Kitab al-yanabi;™! various letters are said to indicate the univer-
sal intellect and soul and their terrestrial equivalents—the natiq and the
asas. In one passage in this work, al-Sijistani explains that according to the
numerical order of the Arabic alphabet,12 the letter kaf (of the Divine fiat
kun) is preceded by the letter ya’, while the letter nin (of kun) is followed
by the letter sin. The numerical value of ya’ (10) and sin (60) is seventy—
a number which corresponds to the seven atimma’ (i.e. the seven imams,
literally: “those who complete”, singular: mutimm). However, according to
the standard order of the Arabic alphabet, kafis preceded by gaf and nun
is followed by waw. The letter gaf equals a hundred, which corresponds to
the number one, and waw equals six—altogether seven. This number indi-
cates the seven khulafa’ (“deputies” or “successors”, singular: khalifa), that

108 See above pp. 81-2.

109 Ja‘far b. Mansur al-Yaman, al-kashf 50 (“Fa-l-sab‘a l-ula min al-huraf dalala “ala
l-nutaga’ al-sab‘a wa-l-sab‘a l-akhira min al-huraf dalala “ala l-a’imma l-sab‘a li-annaha
jami‘a li-tamam al-huraf wa-l-a’imma q&@’imuna bi-tamam umur al-rusul al-nutaqa’ salawat
allah ‘alayhim ajma‘ina”).

110 See above pp. 81, 102.

11 See above pp. 84-5.

12 Huraf al-jummal, which broadly corresponds to the order of the Hebrew alphabet.
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is, the Fatim1 Caliphs, who come after the atimma’!3 In his work entitled
al-Iftikhar, al-Sijistani writes that the four letters kuni correspond to the
universal soul, which is responsible for establishing the religious leader-
ship in each historical cycle (dawr): the natig, his asas, the imam and the
latter’s hujja. These four figures are thus indicated by the four letters of
kuni** Similar speculations appear in other Isma‘ili works as well.1>

Ibn al-‘Arabi too links the letters of the Arabic alphabet to the hierarchy
of the friends of God. However, Ibn al-‘Arabi views the letters not only as
signs indicating the friends of God but also as live entities which populate
a world of their own. In fact, the world of letters has its own awliya’ hierar-
chy: “Among [the letters] there is a pole [qutb, the highest-ranking friend
of God], just as there is one among us—the alif [...]". Below the level of
the alif-pole are the weak letters waw and ya’, which are considered to
be the two imams; then come the four “pegs” (awtad)—the alif, waw, ya’
and nun, which signify the case endings (‘alamat al-irab); and, finally,
the seven “substitutes” (abdal, singular: badal)—the alif which signifies
the dual in the nominative (0! ), the waw which signifies the plural in the
nominative (0y_), the ya’ signifying the plural and the dual in the accusa-
tive and genitive ((y_), the nin signifying the plural form of the verb (0 )
and the ta’, the kaf and the ha’ of the pronouns. Ibn al-‘Arabi defines the
pronouns as “substitutes” since they replace other letters which indicate
explicit names.!'6 Ibn al-‘ArabT’s discussion is somewhat more sophisti-
cated and complex than the Isma‘ili speculations on the letters and the
hierarchy of the awliya’. Elaborating on the phonetic and grammatical
aspects of the letters, Ibn al-‘Arabi draws a fuller and more interesting
comparison between the world of letters and the hierarchy of the friends
of God. This comparison gives life and vitality to the world of letters, and,

13 See al-Sijistani, al-Yanabi18—9. On the Fatimi concept of khulafa’ and its espousal by
al-Sijistani, see Daftary, Ismalis 164—6, 208, 226-8; Walker, Early philosophical Shiism 21.

14 See al-Sijistani, al-Iftikhar 124-s5.

15 See, for example, Ibn Hawshab (Mansur al-Yaman), al-Rushd wa-l-hidaya 189—9o,
197—202, 207-8, 211; Halm, Kosmologie 44-8; al-Hamidi, Kanz al-walad 27-8; see also
al-Daylami, Qawa‘id ‘aqa’id al Muhammad 52-5, 67-71.

16 See Ibn al-‘Arabi, al-Futuhat i, 123 (chapter 2, fas/ 1, = ‘Uthman Yahya’s edition i, 335—
6: “[...] Fa-minhum al-qutb kama minna wa-huwa l-alif [. . .]"; “Wa-l-imamani l-waw wa-l-ya@’
al-mutallatani -ladhani huma harfa [-madd wa-I-lin la [-sahihatani wa-l-awtad arba‘a l-alif
wa-l-waw wa-l-ya’ wa-l-nin al-ladhina hum ‘alamat al-i‘rab wa-l-abdal sab‘a l-alif wa-l-waw
wa-l-ya@’ wa-l-niun wa-ta’ al-damir wa-kafuhu wa-ha’uhu fa-l-alif alif rajulani wa-l-waw waw
al-‘umaruna wa-l-ya@’ ya’ al-‘umarina/al- umarayni wa-l-nin nun yafaliuna”). On the qutb,
the two imams, the four awtad and the seven abdal, see below p. 130 n. 25.
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at the same time, enriches our understanding of the status and functions
of the awliya’ 1\

The Neoplatonic aspect of the linkage between the letters and the
friends of God is of special interest for the current discussion. In Isma‘ilt
literature and in the writings of Ibn Masarra and Ibn al-‘Arabi, the univer-
sal intellect (or the first intellect) is at times perceived as corresponding
to the letter alif"® In the Isma‘ili Neoplatonic tradition, the natig—the
highest-ranking friend of God—is the terrestrial equivalent of the uni-
versal intellect; the latter functions as the natig’s spiritual source. Hence,
there is a tripartite correspondence between the first letter of the alphabet
(alif), the first created being (the universal intellect), and its representa-
tive on earth—the most eminent human being, “the speaker prophet”.19
This tripartite correspondence is also found in the Epistles of Ikhwan
al-Safa’. However, the Ikhwan often replace the figure of the natig with the
figure of the ideal human being, i.e. any man (not necessarily a prophet
or imam) who fully realizes his rational/speaking soul (al-nafs al-natiga).

17 On the letters as indicating the hierarchy of the friends of God, see also Ibn al-‘Arabi,
al-Mabadi’ 108-11; Ibn al-‘Arabi, al-Futuhat i, 237-8 (chapter 22, = ‘Uthman Yahya’s edition
iii, 147-8).

118 To be more exact, in Isma‘ili sources, the intellect corresponds to the alif, whereas in
the writings of Ibn masarra and Ibn al-‘Arabi, who do not consider the alif and hamza as
one letter, the intellect corresponds to the hamza. See al-Sijistani, al-Yanabi* 9; al-Hamidi,
Kanz al-walad 27; al-Daylami, Qawa‘id ‘aqa’id al Muhammad 55; Ibn al-‘Arabi, al-Futuhat i,
105 (chapter 2, fas/ 1, = ‘Uthman Yahya’s edition i, 277), ii, 415 (chapter 198, fas/ 11). On the
alif and hamza, see ibid. ii, 385 (the beginning of chapter 198: “[...] Kana [-nafas bi-l-harf
al-hawt khassatan wa-ma huwa ‘indana min al-huraf [...]"); Ibn al-‘Arabi, Kitab al-mim 4
(“[...] Wa-‘indana l-alif laysat min al-huraf wa-‘inda jabir bni hayyan anna l-alif nisf harfwa-
l-hamza [-nisf al-akhar fa-l-alif wa-l-hamza harf wa-qad bayyanna hadha kathiran fi ghayr
hadha l-mawdi). As regards Ibn Masarra, see Khawass al-hurifi4o (“[...] Wa-dhalika anna
-ha’ ishara ila -dhat wa-hiya kharija min al-sadr wa-taltha l-hamza wa-hiya ishara ila l-aza-
liyya [read: al-irada] |...] fa-idha natagta bi-l-hamza [wa-|akhadhta biha makhraj al-‘adl
wa-huwa l-wasat hadatha min dhalika l-alif al-ladht huwa mithal al-takwin ay khatt al-‘alam
bi-jumlatihi wa-kanat lil-alif fi nafsiha thalath maratib nafs natiga wa-nafs hayawaniyya
wa-nafs nabatiyya fa-qgila inna l-hamsza hiya l-‘aql wa-hiya l-irada wa-inna [-alif hiya [-nafs
al-natiqga wa-l-waw hiya l-nafs al-hayawaniyya wa-l-ya’ hiya l-nabatiyya |. . .]"). According to
the first opinion mentioned by Ibn Masarra, the hamza alludes to the Divine will, whereas
the alif is the mithal (i.e., the universal intellect, see above n. 38). According to the second
opinion, the hamza is the universal intellect and will, whereas the alif is the rational/
speaking soul. In other passages, Ibn Masarra identifies the alif with the mithal and the
Divine will (see Khawass al-huraf 136—7, 166). One may conclude that according to Ibn
Masarra: 1. The hamza and alif are not the same letter; 2. At times the alif is identified
with the universal intellect and at other times the hamza; 3. The alif is also linked to the
rational/speaking soul.

19 On the relationship between the universal intellect and the natig, see below pp. 151—
6. See also Ibn Hawshab (Mansar al-Yaman), al-Rushd wa-l-hidaya 190, 198 (where the alif
is said to indicate the natig); and see also al-Daylami, Qawa‘id ‘aqa’id al Muhammad 68.
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Man’s supreme status in creation and the connection between him and
his higher, spiritual source is symbolized by the letter alif:

The first letter is the straight line which is the alif (1), and the second [letter]
is the ba’ (<). Facing it in the upper world is the preceding one which is the
[universal] intellect, and the following one which is the [universal] soul [...]

According to the Ikhwan,

the human form is like the straight line, whereas the animal form is like
the curved line, for the plants and animals are situated below the level of
man.!20

In a similar vein, according to Ibn al-‘Arabi, the pole—the ideal human
being—corresponds to the letter alif, and the universal intellect corre-
sponds to the hamza.l?! Ibn Masarra too links the intellect with the letter
alif and the figure of man. According to him, the rational/speaking soul,
which corresponds to the alif, derives from the intellect, which likewise
corresponds to the alif; or, alternatively, to the hamza.1?2 Both the Ikhwan
and Ibn Masarra see a resemblance between the graphic shape of the alif
and the physical form of man: like the alif and in contradistinction to
the plants and animals, man stands erect, hence his supreme status in
creation.!?3

120 See Ikhwan al-Safa’, Rasa’il iii, 144 (“Fa-awwal al-huraf huwa [-khatt al-mustaqim
al-ladht huwa l-alif wa-l-thant [-b&* wa-bi-iza@’ihi fi [-‘alam al-ulwr l-sabiq wa-huwa [-‘aql
wa-l-tamm [read: wa-l-talt] huwa [-nafs [...]"), 145 (“[...] Wa-suarat al-insan shibh al-khatt
al-mustaqim wa-surat al-hayawanat shibh al-khatt al-mugawwas wa-l-nabat wa-l-hayawan
murattabani taht al-insan [...]"). On the correspondence between the rational/speaking
soul and the universal intellect, see below pp. 154-6.

121 See Ibn al-‘Arabi, al-Futuhat i, 123 (chapter 2, fasl 1, = ‘Uthman Yahya’s edition i,
335), ii, 415 (chapter 198, fasl 11). On the letter alif as indicating both man, in his capac-
ity as “God’s vicegerent on earth” (khalifa), and the universal intellect, see Ibn al-‘Arabi,
al-Mabadi’ 49—52.

122 See the references above in n. 18. On the rational/speaking soul as deriving from the
intellect, see Khawass al-huruf 142—3.

123 See Ikhwan al-Safa’, Ras@’il iii, 144—5; Ikhwan al-Safa’, al-Jami‘a i, 241, 358, 385, 4967,
ii, 13; Ibn Masarra, Khawass al-huriif 140; see also Ibn al-‘Arabi, al-Futuhat i, 176 (chapter 7, =
‘Uthman Yahya’s edition ii, 252), ii, 385 (chapter 198, on the difference between alif, waw
and ya’). Note also the term al-qama [-alifiyya (“|he who possesses] the alif-like posture”)
in al-Hamidi, Kanz al-walad 55,102, 105, 117, 148, 153, 155, 159, 185, 190, 262, 275, 2908300, 310.
Speculations on the graphic shape of the alif and its correspondence with man’s upright
posture are also found in early Sufi sources (see Bowering, Sulami’s treatise 355, 357,
364; see also Lory, La Science 45-6). However, these speculations lack the philosophical-
Neoplatonic aspect which is so central to the Isma‘ili and Andalusi writings discussed
here.



LETTERS 113

The Letters as a Means of Communication between the Upper Worlds and
the Friends of God

In certain early Isma‘li works, the seven cosmogonic letters of kuni-gadar
are perceived as the ontological root of the prophets and the imams and as
the source for their spiritual power and knowledge. For instance, accord-
ing to Kitab al-fatarat (“The Book of Intervals”)—presumably compiled in
Fatimi North Africa, around the middle of the 4th/10th century, or during
the third quarter of that century—the letters kuni-gadar are the source
of the nutaqa’, the awsiya’ (the “legatees” of the nutaga’, the “founda-
tions”), the imams and the heads of the subordinate da‘wa organization.12#
After Allah had created Kini (four letters, 3 ; ) and Qadar (three letters,
,98), the letters of the seven nutaga’ emanated from them:

The letter of Adam, then the letter of Noah, then the letter of Abraham, then
the letter of Moses, then the letter of Jesus, then the letter of Muhammad
and, finally, the letter of the g@’im [= the messianic figure].12

An additional series of seven letters was then created from Kuni and
Qadar—the letters of the six awsiya’ and the Aujja of the ga’im; next, six
more letters were created for each series of imams following each natig;
and subsequently, the letters of the hujaj (plural of Aujja) and of the
remaining ranks of the da‘wa hierarchy were then created. Finally, from
Kini and Qadar emerged “the letters of all created beings—males and
females, young ones and elders—who will live in this world until the day
of resurrection”.126

The mythic notion of “the seven supreme letters” (al-huraf al-‘ulwiyya
[-sab‘a) was also espoused by the Isma‘ili Neoplatonic authors Abat Hatim

124 On the Isma‘ili da‘wa, see below p. 129 n. 21.

125 On the ga’im see Daftary, Isma‘ilis, index, s.v. “Qa’im”.

126 “Fq-lamma abda‘a llah al-qalam wa-khalaga l-lawh jarat minhuma huraf al-nutaqa’
harf adam thumma harf nih thumma harf ibrahim thumma harf misa thumma harf Tsa
thumma harf muhammad thumma harf al-ga@’im [...] thumma hadatha minhuma sab‘a
ahruf harfwast adamwa-harfwasinih [ . .. wa-harfwasi muhammadwa-harf hujjat al-ga’im
salawat allah ‘alayhim thumma hadatha minhuma sitta ahruf li-a’immat adam thumma sit-
ta huraf li-a’immat nah [...] thumma hadatha sitta wa-tis una harfan li-hujaj muhammad
wa-a’immatihi wa-arba‘a wa-‘ishriuna harfan li-hujaj dhawi masasihim wa-ma’dhunihim
wa-du‘atihim |...] thumma hadatha minhuma ba‘d huraf jami* al-khalg wa-ma yakinu fi
l-dunya min al-dhukar wa-l-inath min al-sighar wa-l-kibar ila yawm al-giyama”; see Halm,
Kosmologie 62—4, 219—20. On the dating of this work and its attribution to Ja‘far b. Mansar
al-Yaman (on whom see above p. 43), see ibid. 31, 62, 136—7, 172. See also the passage from
Kitab khaza’in al-adilla (“The Book of the Treasures of Proofs”) in ibid. 215-6, where it
is stated that every one of the seven nutaqa’ “draws his [spiritual] substance (istimdad
maddatihi)” from his supreme letter.
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al-Razi and Abt Ya‘qub al-Sijistani (and presumably by al-Nasafi as well),
who adapted it to their Neoplatonic philosophy. According to al-Razi and
al-Sijistani, these seven letters—i.e., the letters kuni-qadar—constitute a
spiritual flow which emanates from the creative word of God (the kalima)
and reaches, via the universal intellect and soul, the seven nutaga’. Each
natiq receives one letter which is reflected in his prophecy and in the
shari‘a formulated by him. The imams likewise benefit from the letter
which is specific to their historical cycle, since the letter which is granted
to the natiq and constitutes his share (nasib, hazz) of God’s creative word
is also distributed among his heirs. Thus, the presence of the Divine word
among human beings is permanently insured. On the other hand, as his-
tory progresses, the spiritual power of the natigs and their heirs increases,
for in every historical cycle, one more Divine letter is added to the ‘spir-
itual reservoir’ of mankind. This process reaches its climax in the final
cycle with the advent of the seventh natig, the ga’im, who receives the last
letter and thereby completes the series of seven Divine letters. It is then
that the end of time occurs.'?”

The Neoplatonic interpretation of the motif of “the seven supreme let-
ters” may be linked to another idea attributed to al-Sijistani, according to
which the seven nutaga’ form different parts (ajza’) of the universal soul.
The transition from one natig to the next entails a shift from one part of
the universal soul to another, while the seventh natiqg comprises all the
preceding parts. This conception is clearly cyclical: first, in accordance
with the Isma‘ili worldview, the last and seventh imam of each historical
cycle becomes the natig of the next cycle. Second, in the last and sev-
enth cycle, human history returns to its point of origin. This process cor-
responds to the vertical return of the various levels of creation to their
Divine source. The eschatological climax is reached when the universal
soul unites with the universal intellect situated above it.128

Such a cyclical worldview, in which sacred history is perceived as the
continuous unfolding and manifestation of God’s word through a sequence

127 See Ja‘far b. Mansur al-Yaman, Sara@’ir wa-asrar al-nutaqa’ 21; al-Sijistani, al-Iftikhar
123-37, 143—4, 223; al-Sijistani, al-Yanabi‘ 1, 14, 18, 71; al-Sijistani, Tuhfat al-mustajibin 146,
148, 151, 153; al-Razi, al-Islah 91-2, 199, 2012, 2047, 2101, 253, 256, 318; al-Kirmani, al-Riyad
204 (perhaps read hazz instead of khatt); see also Halm, Kosmologie 53-66, 215-6; Walker,
Cosmic hierarchies 26—7.

128 See al-Hamidi, Kanz al-walad 234, 248-9, 253, 25864, where the author quotes from
al-Sijistant's lost work, Kitab al-bishara/al-bisharat, “The Book of Good Tiding/s”; on this
work see Walker, Early philosophical Shiism 20. On the cyclical-eschatological perception
of history described here, see also Ebstein, Secrecy 322-6.
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of prophets and their heirs, is also reflected in the mystical thought of
Ibn al-‘Arabi. In his important and well-known work Fusus al-hikam (“The
Ring-Gems of the Wisdoms”), Ibn al-‘Arabi portrays human sacred his-
tory as comprising of twenty-seven prophets—the first one being Adam
and the last one Muhammad. The spiritual uniqueness and heritage of
every prophet are defined as a kalima, that is, as a particular embodi-
ment of God’s word.'?? In addition, each of the twenty-seven prophets is
assigned a specific Divine wisdom (hikma) which reflects a certain spiri-
tual aspect unique to him. For instance, the chapter dealing with Adam
is entitled “The Ring-Gem of the Divine Wisdom in Adam’s Word” ( fass
hikma ilahiyya fi kalima adamiyya). Moreover, as is clear from the title
of the work, the prophets are perceived as precious gems set on a ring
or a signet whose shape is naturally round. These precious gems are the
Divine words embodied in the twenty-seven prophets.!3° The number
twenty-seven is of course quite meaningful: the Arabic alphabet includes
twenty-eight letters, hence the connection between God’s word, the
letters and the prophets.’3! Who, then, embodies the twenty-eighth letter,
the last gem in the circular ring of sacred history? It is conceivable that
Ibn al-‘Arabi viewed himself—*“the seal of the Muhammadan friendship
with God”—as the one who is meant to complete this ring, bringing his-
tory back to its point of origin.!32

However, in contradistinction to the Isma‘ili perception,'®3 in Ibn
al-‘Arabt’s view, the true protagonist of the Divine-human drama is man in

129 The link between the prophets and the Divine word is also connected to Ibn al-‘ArabT’s
perception of created beings in general as the words of God. See above pp. 53—7; see also
Fusus al-hikam 142 (“Fa-l-mawjudat kulluha kalimat allah al-lati la tanfadu fa-innaha ‘an
kun wa-kun kalimat allah”).

180 See also Fusis al-hikam 58: “The ring-gem of every wisdom is the word to which it
is ascribed” (“Fa-fass kull hikma l-kalima [-latt tunsabu ilayha”). On the historical continu-
ity between the different prophets and their heirs, see, for example, ibid. 175: “[...] Allah
called him [John] yahya [literally: “he lives/will live”], that is, the memory of Zachary will
remain alive through him [...] Adam’s memory remained alive through Seth, the memory
of Noah remained alive through Shem and thus the [remaining] prophets [...]" (“[...]
Fa-inna llah sammahu yahya ay yahya bihi dhikr zakariyya |[...] fa-inna adam hayiya dhi-
kruhu bi-shith wa-nuhan hayiya dhikruhu bi-sam wa-kadhalika l-anbiya’ [...]"). See also
above p. 64 n. 14. Note that in the Isma‘li tradition, Seth and Shem are considered the
legatees (awsiya’) or the hujaj of Adam and Noah respectively; see Halm, Kosmologie 18-37;
Daftary, Isma‘lis 132.

181 On the correspondence between the twenty-eight letters of the alphabet and the
twenty-eight Divine words that comprise creation, see also Ibn al-‘Arabi, al-Futuhat ii, 389
(chapter 198).

182 On the seal of the friends of God see above p. 64 n. 114.

133 But not the Ikhwanian one; see below pp. 179-88.
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general, not just the prophets and their heirs, the friends of God. The lat-
ter are historical expressions or manifestations of the figure of the perfect
man, who embodies the Divine word and its twenty-eight letters. In one
passage, Ibn al-‘Arabi explains that the letter waw is the last letter in the
Arabic alphabet in terms of its articulation point, and therefore includes
the magical powers of all preceding letters. Similarly, the perfect man

has the power of every existent in the world. He has all the levels and con-
sequently is the only one who was given the form [i.e., he was the only
one who was created according to God’s form]. He unites the Divine true
essences, which are the [Divine] names, with the true essences of the world,
for he is the last existent: the merciful breath reached his existence only
after it had gathered with it the power of the levels of the whole world [...]

Man, according to Ibn al-‘Arabi,

is the most perfect existent, just like the waw is the most perfect letter [...]
everything other than man is created except for man, who is both a created
being and a God [khalq wa-haqq]. The perfect man is truly the truth by
means of which—that is, because of which—the world was created [...]'3*

As explained above,'35 according to Ibn al-‘Arabi, “the breath of the All-
Merciful” is identical to “the truth by means of which the world was cre-
ated”, and consequently, the creative word of God is the ontological root
of the perfect man. The latter, in his capacity as an intermediary between
God and creation, truly embodies the Divine word and its letters.

Common Techniques

The hermeneutical techniques employed by Ibn Masarra, Ibn al-‘Arabi
and the Isma‘li authors in their discussions of the letters are diverse and

134 See Ibn al-‘Arabi, al-Futuhat ii, 390 (chapter 198, “[...] Fa-fi l-insan quwwat kull
mawjud fi l-alam fa-lahu jami‘ al-maratib wa-li-hadha khtussa wahdahu bi-l-sura fa-jama‘a
bayna l-haqa’iq al-ilahiyya wa-hiya l-asma’ wa-bayna haqa’iq al-‘alam fa-innahu akhir
mawjud fa-ma ntaha li-wujudihi [-nafas al-rahmani hatta ja’a ma‘ahu bi-quwwat maratib
al-‘alam kullihi [...]"; “[...] Fa-kana l-insan akmal al-mawjudat wa-l-waw akmal al-huraf
wa-kadha hiya fi [-‘amal ‘inda man ya‘rifu [-‘amal bi-l-huraf fa-kull ma siwa l-insan khalg illa
l-insan fa-innahu khalq wa-haqq fa-l-insan al-kamil huwa ‘ala l-haqgiqa l-haqq al-makhlig
bihi ay al-makhliq bi-sababihi [-‘alam |[...] fa-l-ghaya huwa l-amr al-makhliq bi-sababihi
ma taqaddama min asbab zuhurihi wa-huwa l-insan al-kamil”). On the perfect man see
below chapter 4.

185 See above p. 55.
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numerous. A full survey of them would fall beyond the scope of this study.
I will therefore present only two techniques which are common to Isma‘ilt
literature and to the writings of Ibn Masarra and Ibn al-‘Arabi.

The first hermeneutical technique concerns the names of the letters,
and is found in Gnostic writings and in other Non-Islamic sources as well.136
According to Kitab al-kashf'37 after creating the first series of seven cos-
mogonic letters, God articulated their names, and, as a result, sixteen let-
ters came into being. In addition, following the Divine pronunciation of
the names of the letters sin and shin (s/sh, i, n, y, a, >, n, u, n), which
designate the kursi (footstool) and the ‘arsh (throne) respectively, the nun
was produced, and from the latter (n, u, n), the waw appeared. Hence, the
Divine articulation of the letters’ names is perceived as an essential ele-
ment in the process of creation. From a hermeneutical point of view, this
technique enables Kitab al-kashf to maintain the centrality of the number
seven, and, at the same time, to include all the twenty-eight letters of the
Arabic alphabet in its cosmogonic narrative.!3® Al-Sijistani too employs
a similar hermeneutical technique. In his work al-Iftikhar, al-Sijistani
explains that from “the seven supreme letters” (= kini-gadar), five addi-
tional letters (alif, fa’, lam, mim and ya’) were produced (or “born”, yataw-
waladu), in the following manner: kaf, waw, nun, ya’, qaf, dal, ra’ - alif, fa’,
lam » mim — ya’. These five letters correspond to the five usus (singular
asas), i.e. the legatees of the prophets Noah, Abraham, Moses, Jesus and
Muhammad. In the same manner, from each one of “the seven supreme
letters”, six additional letters are produced (with the exception of the
nun, from which seven letters are produced); these constitute the “share”
(gisma) of the six imams who follow each and every natig.'3°

The names of the letters likewise figure in Ibn al-‘ArabT’s writings. For
example, the first classification of the Arabic letters at the beginning of
the second chapter of the Futuhat deals with the simple letters (basa’it

136 The names of the letters play a significant role in the cosmogonic speculations of
Marcus the Valentinian; see Halm, Kosmologie 49-50; Weiss, A conceptual examination
47. Similarly, speculations on the names of the letters also appear in the Jewish Otiyot
de-rabbi ‘akiva and in the Christian The Mysteries of the Greek Letters; see ibid. 55-6, 88,
270; see also Dornseiff, Alphabet 26-8.

187 See above pp. 81-2.

138 Note that the letter 4a’ is not included in the various groups of letters referred to by
Kitab al-kashf, since, according to Kitab al-kashf, this letter designates Allah.

139 See al-Sijistani, al-Iftikhar 128-30, and the editor’s commentary on pp. 337-8. See
also al-Daylami, Qawa‘id ‘aqa’id al Muhammad 69—7o.
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al-huraf), i.e. the letters that comprise the names of the alphabetical let-
ters. In this classification, the simple letters correspond to the four natures,
whereas in another classification presented in the second chapter of the
Futuhat, the alphabetical letters correspond to the four elements. Thus,
the letters of the alphabet are comprised of simple letters just as the ele-
ments are comprised of the natures.14°

The second hermeneutical technique, common to Ibn Massara, Ibn
al-‘Arabi and the Ismafli authors, concerns the graphical shape of the
letters. To be sure, references to the graphical shape of the letters are also
found in Sufi literaturel4! as well as in non-Islamic sources.¥2 However,
one theme in particular is unique to Isma‘ili literature and to the writings
of Ibn Massara and Ibn al-‘Arabi: the shape of the letters kaf and nun—
the letters comprising kun (; ), the Divine fiat “be!”. The graphical differ-
ence between the kaf and the nitn—the former turns upward (£}), whereas
the latter turns downward (0)—forms the basis for the speculations
on this matter. Ikhwan al-Safa’ explain that the kun is composed of two
letters, since

the kaf is attached to the upper side, which is the first face [al-wajh al-
awwal = the sun], whereas the nun descends to the lower side, which is the
second face [al-wajh al-thani = the moon]. The [word kun] has two sides:
one which draws and one which reinforces. In the same way, the second
face draws from the first [face] which has perfect lights and shines brightly,
until it [the second face] becomes full [...] then it begins to reinforce [with
light, or spiritual substance] those who are situated below it in the world of
generation and corruption.3

According to the Ikhwan, the location of the moon between the sun and
the sub-lunar world corresponds to that of the universal soul which is
situated between the universal intellect and the lower, corporeal worlds.
Both the universal soul and moon receive the Divine flow which emanates
from above, and then channel this flow downwards to the worlds situated

140 See above nn. 71, 81; and see also Ibn al-‘Arabi, al-Mabadi’ 76-97, 149.

141 See the reference to Béwering above in n. 123.

142 For speculations on the graphical shapes of the letters in Greek sources, Rabbinical
literature of the Talmudic era and in the Christian The Mysteries of the Greek Letters, see
Weiss, A conceptual examination 232—80; see also Dornseiff, Alphabet 20-5, 30.

143 See Ikhwan al-Safa’, al-Jami‘a i, 533 (“Fa-li-dhalika sarat kalimat kun mabniyya ‘ala
harfayni fa-l-kaf muttasila bi-l-uluww wa-huwa l-wajh al-awwal wa-l-nun munhatta ila
asfal wa-huwa l-wajh al-thant wa-hiya dhat tarafayni taraf yastamiddu wa-taraf yumiddu
kadhalika l-wajh al-thaniyastamiddu min al-awwal al-tamma anwaruhu al-mud?’ ishraquhu
hatta yamtali‘a [...] thumma yabda’u yumiddu man dunahu fi ‘alam al-kawn wa-l-fasad
[...]"; cf. Tamir’s edition v, 133—4).
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below them. This state of cosmological affairs is reflected in the graphical
shape of the kaf and nan. Similarly, Ibn Masarra views the graphical shape
of these two letters as indicating cosmogonic-cosmological matters:

When it [the kin] came into existence, the niin was the lower one, for it is
the end of motion and being, whereas the kaf was the upper one, for it
is the place where the movement begins and the command [appears].1*4

Ibn al-‘Arabi likewise links the nun to the lower aspect of reality, to “the
realm of man” (al-hadra l-insaniyya). Graphically speaking, the niin has
a wide ‘stomach’ written below the line (0), and therefore it is “lower”
(sufliyya), like creation. However, according to Ibn al-‘Arabi, a more
sophisticated graphical analysis reveals that the nian contains three hid-
den letters which belong to “the Divine realm” (al-hadra l-ilahiyya): alif,
zay and lam. These three letters comprise the word azal, i.e., God’s “eter-
nity” with respect to the past or His “ancientness”. These graphical spec-
ulations allow Ibn al-‘Arabi to discuss the mutual relationship between
man and God, or between the manifest aspect of reality (creation) and
its hidden aspect (the Creator). Similar speculations on the nun of kun
are found in Ibn al-‘Arab?’s Kitab al-mim wa-l-waw wa-l-nun. In addition,
in one passage in the second chapter of the Futuhat, Ibn al-‘Arabi states
that the alif, which is graphically hidden in the nun, signifies the Divine
command (al-amr), the kun.*> Finally, in his Kitab al-ya’, Ibn al-‘Arabi
links the kaf of kun to the Creator and its nin to creation.1*6

Additional hermeneutical techniques employed by Ibn Masarra, Ibn
al-‘Arabi and the Isma‘li authors are also found in other Islamic sources,
including Sufi ones.4” However, to the best of my knowledge, both

144 Tbn Masarra, Khawass al-huraf 161-2 (“Wa-lamma qama kana l-nar [read: al-nun|
asfal wa-huwa nihayat al-haraka wa-l-kawn wa-sara l-kaf a‘la wa-huwa mawdi mundafa“
al-haraka wa-l-amr”). For a discussion of the letters kaf and nin in a cosmogonic context,
see also al-Sijistani, al-Yanabi 91; for other speculations on the graphical shapes of letters,
see ibid. 9-10, 92.

145 See Ibn al-‘Arabi, al-Futihat i, 96 (chapter 2, fasl/ 1, = ‘Uthman Yahya's edition i,
237-41), 122 (“ma‘rifat alif al-lam”, = i, 331); see also ibid. 103 (= i, 270-1), 154 (chapter 5,
“wasl: qawluhu l-rahman [...]", = ii, 159-60); Ibn al-‘Arabi, Kitab al-mim 12; and see also
Gril, Science 148—9. Cf. the analysis of the nun in Ibn Hawshab (Manstr al-Yaman), al-
Rushd wa-I-hidaya 190.

146 Tbn al-‘Arabi, Kitab al-ya’ 8. For other references to the graphical shapes of the
letters, see, for example, Ibn al-‘Arabi, al-Futuhat i, 98-9 (chapter 2, fas/ 1, = ‘Uthman
Yahya's edition i, 249-50), 11 (the poems on the letters kha” and gaf, = i, 301-2), 120
(“ma‘rifat lam alif”, = i, 325-7); Ibn al-‘Arabi, al-Mabadi’ 129—40; Ibn al-‘Arabi, Kitab al-mim
5-6, 10; Ibn al-‘Arabj, Kitab al-ya’ 1.

147 For instance, the hermeneutical technique which views the letters as acronyms or
abbreviations of words appears in early Islamic interpretations of the fawatih and in Sufi
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techniques analyzed here, and especially the specific contexts in which
they are employed (cosmogonic-cosmological speculations inspired by
Neoplatonic philosophy, and the motif of kun) are unique to Isma‘l lit-
erature and to the writings of Ibn Masarra and Ibn al-‘Arabi.

Conclusion: Letter Speculations in Islam—between
Sufism and the Shi‘i-Isma‘ili Tradition

Two main conclusions may be drawn on the basis of the discussion in
this chapter. First, in order to fully understand the various conceptions of
Ibn Masarra and Ibn al-‘Arabi regarding the letters of the Arabic alphabet,
one must refer, inter alia, to Isma‘li sources. Several crucial aspects—the
centrality of letter speculations to their thought; the perception of letters
as building blocks of creation, and the combination of mythic motifs with
Neoplatonic schemes; the linkage of the letters to the four natures; the
connection between the letters and the notion of parallel worlds; the let-
ters and the friends of God; and the hermeneutical techniques employed
by our authors in the specific contexts analyzed above—these aspects all
point to a deep affinity between the Isma‘l tradition and the thought
of Ibn Masarra and Ibn al-‘Arabi. Second, from a typological perspective,
the letter speculations that are found in Isma‘ili sources and in the writ-
ings of Ibn Masarra and Ibn al-‘Arabi are significantly different from those
reflected in classical Sufi works that were compiled prior to Ibn al-‘Arabi’s
time. This difference is mainly apparent in cosmogonic-cosmological dis-
cussions and in the perception of the letters as building blocks of real-
ity, two elements which are shared by Ibn Masarra, Ibn al-‘Arabi and the
Isma‘ili authors. Hence, despite various Sufi influences on Ibn al-‘Arabi as
regards ‘the science of the letters’,'#8 and notwithstanding his profound
originality, his discussions of the letters and those of Ibn Masarra should
be viewed as closer in nature to the Isma‘li type of letter speculations
than to the Sufi type.149

works as well. See al-Tabarl, Jami‘ al-bayan i, 1302 (on Q 2:1); Béwering, SulamT’s treatise
356-65; Nwyia, Le Tafsir mystique 1889, 230; Ibn Masarra, Khawass al-hurif 141-2, 145-6,
151, 153—4, 1589, 161; Ibn al-‘Arabi, al-Futihat i, n5 (on the letter sad, = ‘Uthman Yahya’s
edition i, 313); Ikhwan al-Safa’, Rasa’l iii, 379; al-Sijistani, al-Yanabi‘ 14-5, 91—2.

148 See Gril, Science 136, 139—42. On the letter speculations of al-Hallaj, which probably
influenced Ibn al-‘Arabi’s thought, see Bowering, SulamT’s treatise 350-5.

149 See also Corbin, History 76; and cf. Gril, Science 146.
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Certainly, Isma‘ili letter speculations have a rich ‘pre-history’, deriv-
ing from various pre-Islamic traditions and especially from the early Shi‘i
world as it developed in the 8th and gth centuries. In Islamic literature, and
particularly in Shi‘i sources, ‘the science of the letters’ is often ascribed to
the Shi‘i imams, especially to Ja‘far al-Sadiq. Although the latter, no doubt,
contributed much to the development of esotericism and mysticism in
Islam, it seems to me that there is no conclusive evidence as to his actual
role in the history of letter speculations in Islam. For instance, the hadith
in al-Raz1’s al-Zina analyzed above is attributed in Isma‘ili sources to Ja‘far
al-Sadiq, whereas in Twelver sources it is ascribed to ‘Al 1-Rida.!> More-
over, one should bear in mind that the esoteric knowledge contained in
the Jabirian corpus is also attributed to Ja‘far al-Sadiq, the alleged teacher
of Jabir b. Hayyan. One may conclude that in the early Shi‘i-Isma‘ili world,
the tendency was to attribute the various occult sciences, namely alchemy
and the science of letters, to Ja‘far al-Sadiq, perhaps in an attempt to
legitimize these ‘unorthodox’ practices.!®' Nonetheless, it is clear that
letter speculations—notably of the mythic, cosmognoic-cosmological
kind—were indeed prevalent among early Shi‘i circles.152 ‘The science of
the letters’ was later taken on and developed by the Isma‘ili authors, much

150 See above n. 26.

151 Note that Ja‘far al-Sadiq and various other imams (notably ‘Ali b. Abi Talib) are
said to have possessed the knowledge of jafi, that is, divination or predicting the future
by means of the letters and their numerical value. In my opinion, the relation between
Jjafr and letter speculations of the type described in this chapter has yet to be defined in
a satisfying manner; there is much confusion in modern scholarship regarding this issue,
and scholars seem to mix or confuse these two ‘genres’. On jafr and Ja‘far al-Sadiq in the
context dealt with here, see Hajji Khalifa, Kashf al-zunin i, 591-2; Vajda, Les Lettres 119 n. 1;
Kraus, Jabir ibn Hayyan ii, 262—6; Kraus, Jabir ibn Hayyan i, xxv—xxvii; Lory, La Science 40;
Fahd, Djafr; Fahd, La Divination 216 n. 5, 219-30; Wasserstrom, Sefer yesira 16—20; Taylor,
Ja‘far al-Sadiq; Massignon, Passion i, 201-3, i, 80, iii, 92—9; Massignon, Essay 138—42; Nwyia,
Le Tafsir mystique; Nwyia, Exégeése 156—207; Bowering, Major sources, especially pp. 52—6;
Amir-Moezzi, Divine guide 95, 107, 113, 211 n. 522, 217 n. 577; Kohlberg, Authoritative
scriptures 299-300; De Smet, Ja‘far al-Sadeq.

152 Mughira b. Sa‘ld (executed in 119/736) serves as a good example of this; see Was-
serstrom, Moving finger, 16; Lory, La Science 49-50, 62—5. Letter speculations also figure
prominently in the work entitled Umm al-kitab (“The Mother of the Book”), the earliest
layer of which probably originated in the 8th—gth centuries among ghulat circles (on the
ghulat, see above p. 1 n. 38 of the Introduction). In this gnostic work, the knowledge
related to the letters is attributed to the imam Muhammad al-Baqir. See Ivanow, Notes;
Halm, Kosmologie 142—68; Halm, Die islamische Gnosis 13—-98; Daftary, Umm al-kitab; Daft-
ary, Isma‘lis 93—5; Filippani-Ronconi, The soteriological cosmology; Radtke, Iranian and
Gnostic elements; Kraus, Jabir ibn Hayyan ii, 263 n. 8; Madelung, Isma‘iliyya 203, 206.
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more so than by the Twelver scholars who lived and were active in the
10th century onwards.!53

153 From the 10th century (and especially from the second half of that century) onwards,
under the rule of the Buwayhis, a rational, theological and legal tendency developed among
Twelver scholars, which was marked by an anti-mythic and anti-esoteric attitude. This atti-
tude seems to have led to the suppression of letter speculations in the Twelver world, at
least in comparison with the Isma‘li world. Letter speculations resurface in the writings
of Twelver scholars who lived in later periods such as Haydar Amuli (the 14th century).
The latter was greatly influenced by Ibn al-‘ArabT’s teachings, which were, in turn, close
(as this study attempts to show) to the Isma‘ili tradition. The mutual influences in later
generations between Sufi mysticism (especially as it was developed by Ibn al-‘Arabi) and
Shi‘i-Isma‘lli mysticism, in the context of letter speculations, is likewise reflected in the
movement of the Hurufiyya (“Those who deal with letters”). On these matters see Corbin,
Science; Corbin, En Islam iranien iii, 149—213; Amir-Moezzi, Divine guide 5—28, 130, 137-8;
Daftary, Isma‘lis 420—2 and the references given there; Bausani, Hurafiyya; Gril, Science
101 n. 63, 198 n. 148; Lory, La Science 50-1, 54—7; and the articles by Mir-Kasimov cited in
the bibliography to this study.
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THE FRIENDS OF GOD

Walaya or wilaya, “friendship with God”, is one of the most important
concepts in Islamic mysticism.! The religious phenomenon associated
with this concept has its origins in the pre-Islamic heritage: in many
respects, the figure of the Muslim wali, “friend of God”, parallels that of the
holy man or saint known from various Late-Antique traditions.2 However,
sainthood in Islam has several distinctive features that set it apart from
similar phenomena in other religions. Two of these features in particular
are worth mentioning: the one concerns the relationship between walaya
and prophecy; the other pertains to the issue of Muhammad’s heirs or
successors. According to the prevalent view in Islam, which can be found
already in the Quran,® Muhammad is “the seal of the prophets” (khatam
al-nabiyyin), that is to say, he is the last prophet sent by God to mankind.
Naturally, such a strict view, which excludes the possibility of prophetic
missions in the generations following Muhammad’s death, does not tally
with the basic human need for charismatic religious figures who can func-
tion as mediators between man and God. The notion of walaya provided
Islamic mysticism with an ideal solution to this problem: on the one hand,
the awliya’, “the friends of God”, are perceived as mediators between man
and the Divine, much like the prophets themselves; on the other hand, the
awliya’ are not considered to be prophets in the true sense of the word. As
the famous hadith states, “the learned ones are the heirs of the prophets”

1 On walaya/wilaya in general, see Radtke, Wali; Radtke, Saint; Izzi Dien and Walker,
Wilaya; Landolt, Walayah; Corbin, En Islam iranien iv, index, s.v. “waldyat”; Amir-Moezzi,
Notes; Amir-Moezzi, Divine guide 159 n. 151; Al-Geyoushi, Al-Tirmidhi’s theory 17-8; Chod-
kiewicz, Seal of the saints 17-46; Elmore, Islamic sainthood 109-62; Gramlich, Wunder
58—60; Karamustafa, Walaya 64—70; Cornell, Realm, especially pp. xvii—xliv (in the Intro-
duction); Fenton, Hierarchy and the references given there in notes 5-9. On the veneration
of saints in Islam, see also Goldziher, Muslim studies ii, 253—341; Chodkiewicz, Seal of the
saints 7-15. On the question of the correct pronunciation of this term—walaya or wilaya—
see the studies by Chodkiewicz, Landolt and Cornell referred to in this note.

2 On the holy man or saint of Late Antiquity, see the references to the studies of Peter
Brown given in the bibliography; see also Elm, Introduction; and the discussions and refer-
ences in Bitton-Ashkelony, Encountering the sacred 14—7 n. 58-62, 66—70; Harvey, Asceti-
cism 4—21 (the Introduction).

3 See Q 33:40.
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(al-‘ulama’ warathat al-anbiya’). Whereas according to a widespread opin-
ion, “the learned ones” mentioned in this tradition are none other than
the religious scholars who are responsible for interpreting the canonical
texts and ruling on religious-legal matters, both the Shi‘i tradition and
Sunni mysticism maintain that the friends of God, who possess Divine
knowledge, are the true heirs of the prophets.* Yet who are these friends
of God? The answer to this question embodies the diverging opinions of
the Shi‘is and the Sunni mystics.

Indeed, the concept of friendship with God and the figure of the friends
of God are the main axis around which both the Shi‘i tradition and Sunni
mysticism revolve.® In the Shi‘i tradition, ‘Al1 b. Ab1 Talib (Muhammad’s
cousin and son-in-law) and his descendants are defined as awliya’, and
are also called a’imma (singular imam), “leaders”.® In contradistinction,
Sunni mysticism holds that any believer—regardless of his physical
lineage—may become a friend of God. This depends upon his personal
virtues, his ethical, religious and mystical accomplishments, and, above
all, upon his election by God. In both the Shi‘i tradition and Sunni mysti-
cism, the discussions of walaya and the awliya’ are based on the Quran
and on early hadiths which treat of those chosen individuals who, due
to their high spiritual degree and proximity to God, are superior to the
majority of mankind. Shi‘i speculations on walaya and the awliya’ pre-
sumably began in the 2nd/8th century, mainly in the circles of the imams
Muhammad al-Baqgir and Ja‘far al-Sadiq. On the Sunni side, speculations
on these issues began, as far as we know, only in the 3rd/gth century,
and are found in the teachings of Sunni mystics such as Sahl al-Tustar1
(died in 283/896), al-Junayd (died in 298/910), and especially al-Hakim
al-Tirmidhi.” It follows, therefore, that one cannot discuss the concept of
walaya in Islamic mysticism without referring to its development in the
Shi‘i tradition.

4 See Amir-Moezzi, Divine guide, index, s.v. “mirath” and “wérith, waratha”; Corbin, En
Islam iranien i, 251-71; Chodkiewicz, Seal of the saints 74-88.

5 See, concerning Sufism, the pertinent words of Chodkiewicz (Seal of the saints 13):
“Sufism and sainthood are inseparable. In the absence of saints there is no Sufism: it is
born of their sainthood, nourished by it, and led to reproduce it”.

6 Note that in the Shi‘i parlance, the Shi‘i believers, i.e., the followers of the imams, are
also called awliya’. In this sense, walaya should be translated as “loyalty” and “devotion
[to the imams]”; see the references to Amir-Moezzi’s studies above in n. 1; and see also
Kohlberg, Evolution.

7 For the relevant traditions attributed to Muhammad al-Baqir and Ja‘far al-Sadig,
see the references to Amir-Moezzi’s studies throughout this chapter. On al-Junayd in the
context dealt with here, see Karamustafa, Walaya; and on al-Tustarl and al-Tirmidhi, see
below pp. 129-32, 144-5.
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In this chapter I will analyze several aspects of walaya, in an attempt
to underscore certain affinities between the Isma‘ili tradition and the
thought of Ibn al-‘Arabi. As I hope to show, awareness of the Isma‘li dis-
cussions of walaya is important for a true comprehension and appreciation
of Ibn al-‘Arabi’s teachings on this subject.

The Hierarchy of the Friends of God

One of the most characteristic features of the discussions concerning
walaya in Islamic mysticism is the hierarchal perception of the awliya’s
world. According to this perception, the friends of God, who form a reli-
gious elite superior to all other human groups, are themselves positioned
in varying degrees and ranks in accordance with their religious-spiritual
virtues and their proximity to God. The notion of a hierarchy of righteous
men is already found in several pre-Islamic religious traditions, and is like-
wise reflected in various early hadiths.® These hadiths, in turn, served as a
source of inspiration for the Shi‘i as well as the Sunni-mystical treatment
of walaya.

From the Hadith to Ibn al-‘Arabi

In various hadiths, whose origins most likely go back to the first two centu-
ries of Islam, the righteous believers are portrayed as forming a hierarchal
‘society’ of their own. A fine example of this notion can be found in the
introduction to the well-known work by Abti Nu‘aym Ahmad b. ‘Abdallah
al-Isfahani (lived in the 1oth-uith centuries), entitled Hilyat al-awliya’
(“The Ornament of the Friends of God”). This work is relatively late, but
its introduction contains different traditions in which early motifs are
found.® In one such tradition, attributed to the Prophet Muhammad, it
is stated that

8 For example, the idea expressed in several hadiths, and, later on, in various mystical
teachings (see the discussion below), according to which the continuing existence of the
world depends upon a fixed number of righteous men who live in every generation, is
already found in Rabbinical literature of the Talmudic era. See The Babylonian Talmud,
Yoma 38:b and Hagigah 12:b; Ginzberg, Legends i, 2503, v, 239 n. 164; Schwarzbaum,
Lamed vav tsadigim (in Hebrew); Scholem, Lamed vav tsadiqgim (in Hebrew); Scholem,
Elements 219—20, 227 (in Hebrew); Liebes, Ha-mashiah shel ha-zohar, especially pp. 118—28
(in Hebrew); Sviri, Emergence. For a general comparison in this matter between Jewish
and Islamic mysticism, see Fenton, Hierarchy.

9 On the hierarchy of the awliya’ as an early theme in Islam, see also Massignon, Essay
92; Chodkiewicz, Seal of the saints 89-92; Chabbi, Abdal; cf. Radtke and O’Kane, Concept of
sainthood 7; Radtke, Concept of Wilaya 483, 494—5.
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Allah, powerful and mighty is He, has among mankind three hundred
[men] whose hearts are like the heart of Adam, peace be upon him; forty
whose hearts are like the heart of Moses, peace be upon him; seven whose
hearts are like the heart of Abraham, peace be upon him; five whose hearts
are like the heart of Gabriel, peace be upon him; three whose hearts are like
the heart of Michael, peace be upon him; and one whose heart is like the
heart of Israfil, peace be upon him.

According to this tradition, the number of those who belong to each
category remains fixed at all times: when Israfil’s equivalent (the “one”)
dies, he is substituted by one of the three who are positioned below him
(abdala llah ‘azza wa-jalla makanahu min al-thalatha); when one of the
three dies, he is replaced by one of the five, and so on. The tradition fur-
ther defines the role of those who belong to this hierarchal system:

Through them [i.e., as a result of their prayers and supplications], Allah
grants life and brings about death, He makes the rain come down, He causes
the plants to grow and averts disasters.!

In other, similar traditions, the classification of the friends of God is less
sophisticated, and only a small number of hierarchal degrees are enumer-
ated. For instance, in another hadith quoted in the introduction to Hilyat
al-awliy@’, it is said that

the best among my nation (khiyar ummati), in every generation, are five
hundred, while the substitutes (abdal) are forty. Neither number is [ever]
reduced: whenever someone [from among the forty] dies, Allah, powerful
and mighty is He, replaces him with one of the five hundred (abdala llah
‘azza wa-jalla min al-khamsimi’a makanahu [...])"

In other sources, the number of categories or ranks, the number of those
who belong to them, and the terminology used to designate them all vary
from one tradition to the other. Thus, in various traditions, one may find

10 See al-Isfahani, Hilyat al-awliya’i, 9 (“Inna li-llah ‘azza wa-jalla fi I-khalg thalathami’a
qulubuhum ‘ala qalb adam ‘alayhi l-salam wa-li-llah ta‘ala fi [-khalq arbaana qulibuhum
‘ala galb musa ‘alayhi l-salam wa-li-llah ta‘ala fi [-khalg sab‘a qulibuhum ‘ala galb ibrahim
‘alayhi l-salam wa-li-llah ta‘ala fi l-khalg khamsa qulibuhum ‘ala qalb jibril ‘alayhi l-salam
wa-li-llah ta‘ala fi l-khalg thalatha qulibuhum ‘ala qalb mika’il ‘alayhi l-salam wa-li-llah
ta‘ala fi l-khalg wahid qalbuhu ‘ala qalb israfil ‘alayhi [-salam fa-idha mata l-wahid abdala
llah ‘azza wa-jalla makanahu min al-thalatha wa-idha mata min al-thalatha abdala llah
ta‘ala makanahu min al-khamsa |...] fihim [read: fa-bihim] yuhyt wa-yumitu wa-yumtiru
wa-yunbitu wa-yadfa‘u [-bala’ [...]"). See also al-Suyuti, al-Khabar al-dall 58-60.

1 Al-Isfahani, Hilyat al-awliya’ i, 8 (“Khiyar ummati fi kull garn khamsumi’a wa-l-abdal
arba‘tna fa-la l-khamsumi’a yanqusina wa-la l-arba‘ana kullama mata rajul abdala llah
‘azza wa-jalla min al-khamsimi’a makanahu wa-adkhala min al-arba‘ma makanahum

[.])
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different terms such as awliya’, abdal or budala’, ‘ibad (“God’s servants”),
khiyar, khawass (“the unique ones”), ahibba’ (“the beloved ones”), atqiya’
(“the God-fearing ones”), akhfiya’ (“the hidden ones”), abriya’ (“the inno-
cent ones”) and more. Often, no name is given at all, and only the number
of the righteous ones, their traits and their spiritual-religious functions are
mentioned.1?

The term abdal or budala’, “substitutes”, which is quite common in the
hadiths referred to here, merits special attention. In several traditions, in
hadith exegesis and in Sufi literature, various explanations for this term
are provided. According to one widespread opinion, the abdal or budala’
are called thus because their number remains fixed at all times: when one
of them dies, he is substituted by someone else who belongs to a lower
rank in the hierarchy of the friends of God.!* However, the original mean-
ing of this term may have been related to the role of the awliya’ in the
post-prophetic age: the friends of God are conceived of as substitutes for
the prophets, as their successors in their function as mediators between
man and God."* One hadith explains that

when prophecy disappeared—and the [prophets], after all, were the pegs
of the earth [awtad al-ard, i.e., the pegs on which the earth rests]—Allah
replaced them [akhlafa llah makanahum, or, according to another version:
abdala llah ta‘ala makanahum] with forty men from among the nation of
Muhammad, may Allah’s blessing and prayers be upon him, who are called
‘the substitutes’. Not one among them dies before Allah, powerful and
mighty is He, establishes in his place someone who succeeds him. They are
the pegs of the earth: the hearts of thirty of them share the certitude of
Abraham [...]

On the basis of the names provided in its list of transmitters (the isnad),
one may conclude that this hadith was produced during the first half of
the 8th century, or perhaps even earlier than that.!>

12 For the relevant traditions, see Ibn Abi I-Dunya, al-Awliya’ 9—49; al-Tirmidhi, Nawadir
al-usul i, 383-6 (asl 51), 567—70 (asl 103), 618—23 (asl 123), ii, 41-52 (as/ 162); al-Isfahani,
Hilyat al-awliya@’ i, 4—17; Ibn ‘Asakir, Ta’rikh madinat dimashq i, 289—-304; al-Yafi‘l, Rawd
al-rayahin 1-36 (“al-fasl al-awwal min al-muqaddima”); al-Suyat, al-Khabar al-dall 41-78;
see also Ibn al-‘Arabi, Hilyat al-abdal, the editor’s Introduction 6—7.

18 See, for example, Ibn Durayd, Jamharat al-lugha 300; and see also the references
given in the previous note. On the abdal or budala’, see also Goldziher, Abdal; Chabbi,
Abdal; Fliugel, Scha‘rani 38—40; Blochet, Etudes 49-111; Moosa, Extremist Shiites 110—9;
Cook, Studies 1545, 1612 (see especially n. 121), 164, 205; Chodkiewicz, Seal of the saints
103—4; Sviri, Emergence; Sviri, Self 196.

14 See also Fliigel, Scha‘réni 40.

15 See Ibn Abi I-Dunya, al-Awliya’ 27 (“Lamma dhahabat al-nubuwwa wa-kanu awtad
al-ard akhlafa llah makanahum arba‘ina rajulan min ummat muhammad salla llah ‘alayhi
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The early theme of an awliya’ hierarchy was further developed, albeit
in different ways, in both the Shi‘ tradition and Sunni mysticism. The
identity of the awliya, who are responsible for safeguarding the prophetic
heritage, is perhaps the main bone of contention between the Shi‘is and
the Sunni mystics. As mentioned above, whereas according to Sunni mys-
ticism, all Muslims can potentially belong to the awliya’ hierarchy, the
Shi‘is maintain that only ‘All and his biological descendants enjoy this
privilege. This is why in various Shi‘i sources, the abdal are identified with
the imams and/or with their close followers.16

Shi‘i and Sunni-mystical speculations on the hierarchy of the awliya’
began gaining momentum during the gth century. In the Shi‘i world, such
speculations are particularly characteristic of the so-called ghulat and the
various Isma‘li factions.!” Hierarchal schemes of the awliya’s world fig-
ure in the Jabirian corpus as well as in the Epistles of Ikhwan al-Safa’. In
the former, the hierarchy of the friends of God includes fifty-five “figures”
(ashkhas), headed by the prophet and the imam. Various appellations
given to these figures—najib (“noble”), naqgib (“chief”), etc.—originate in
the Hadith literature discussed above, and, consequently, are also found in
Sunni mystical sources. Other appellations—such as sabig and tali (“the
preceding one” and “the following one”), asas (“foundation”), bab (“gate”),
yatim (“orphan”), natig and samit (“the speaker” and “the silent one”)—are

wa-sallama yuqalu lahum al-abdal la yamutu [-rajul minhum hatta yunshi'a llah ‘azza
wa-jalla makanahu akhar yakhlufuhu wa-hum awtad al-ard qulub thalathina minhum
‘ala mithli yagin ibrahim [...]”; Sufyan b. ‘Uyayna on the authority of Abu I-Zinad); cf.
al-Tirmidhi, Nawadir al-usul i, 383 (on the authority of Abu l-Darda’). In the version
quoted by al-Tirmidhi, the phrase akhlafa llah makanahum is replaced by abdala llah
ta‘ala makanahum, and it is also stated that the abdal are “the deputies/successors of the
prophets” (khulafa’ min al-anbiya’). See also al-Suyuti, al-Khabar al-dall 17 (the editors’
Introduction), 63—4, 67-8, 70; al-Majlisi, Bihar al-anwar xxvii, 48. On Sufyan b. ‘Uyayna
(107/725-196/811), see Spectorsky, Sufyan b. ‘Uyayna; on Aba 1-Zinad (died circa 130/748,
at the age of approximately 66), see Ibn Hajar al-‘Asqalani, Tahdhib al-tahdhib v, 182—3;
and on Abu I-Darda’ (died around 32/652), who, according to the prevalent opinion, was
a sahabi, see Jeffery, Abu al-Darda’.

16 See, for example, Ibn Hawshab, al-Rushd wa-l-hidaya 200; Ja‘far b. Mansar al-
Yaman, al-Kashf 133; al-Haft wa-l-azgilla 16—7; al-Hamidi, Kanz al-walad 208; al-Maijlisj,
Bihar al-anwar xxvii, 48, xxxiv 212—3. According to several early traditions, the abdal reside
in Umayyad Syria, and appear during the eschatological events as a pro-Shi‘i group in sup-
port of the mahdr (“the rightly guided one”, i.e., the messianic figure). See the reference
to Cook’s study above in n. 13; see also Moosa, Extremist Shiites 112—3; al-Suyuti, al-Khabar
al-dall 4551, 64; al-Majlisi, Bihar al-anwar liii, 83—4.

17 See Amir-Moezzi, Divine guide 235 n. 715; Kraus, Jabir ibn Hayyan i, liii; Halm, Kosmol-
ogie 153-6, 158, 160. On the hierarchy of the awliya’ in Nusayri texts and in Umm al-kitab,
see Kraus, Les Dignitaires 85 n. 1-2, 5-6, 86 n. 1, 5-6; Bar-Asher and Kofsky, Nusayri- Alawt
religion, index, s.v. “bab” and “yatim”. On the term ghulat, see above p. 11 n. 38.
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distinctly Shi‘i-Isma‘ili.!® In the Epistles of Ikhwan al-Safa’, different hier-
archies of righteous men are found alongside the hierarchy of the seven
nutaqa’ and their followers, familiar from Isma‘li literature.’® One such
hierarchy comprises of four thousand mu’minun, ta’ibun and mukhlisun
(“[true] believers”, “those who have repented”, “sincere believers”), who,
in turn, include four hundred zahidin, ‘arifun and muhaqqigiun (“ascetics”,
“those who possess Divine knowledge”, “those who have arrived at the
truth”). These four hundred have among them forty salihin (“righteous
ones”) who adhere to “the religion of Abraham” (millat ibrahim) and who
further include four abdal. The Ikhwan explain that when a certain per-
son belonging to one of these categories passes away, he is replaced by
someone from an inferior category. The main elements in this scheme are
obviously derived from the Hadith literature, which, as mentioned above,
is common to Sunni mysticism as well. However, the emphasis which
the Ikhwan place on the number four (4-40-400-4000) is unique to the
Ikhwanian worldview, influenced as it is by the Pythagorean tradition.20
In addition to the Jabirian corpus and the Ikhwan’s Epistles, the hierar-
chal notion described here plays a central role in most (if not in all) the
Isma‘li writings dating from the 10th century onwards. The hierarchy of
God'’s friends—the prophets, their legatees (awsiya’), the imams, and the
various ranks of the da‘wa organization which is responsible for propagat-
ing the Isma‘ili teachings and calling or summoning people to the Isma‘ili
cause—is the main focus of many medieval Isma‘li works.2!

In the Sunni world, speculations on the hierarchy of the friends of
God appear in the teachings of various Sufi masters who lived during the
gth—1oth centuries, such as Dha 1-Nun al-Misr1 (died circa 246/861), Sahl
al-Tustarl, Aba Bakr Muhammad b. ‘Al I-Kattani (died in 322/933), and
above all, in the writings of al-Hakim al-Tirmidh1.?? In these speculations,
various motifs from the aforementioned Hadith literature are combined

18 See Kraus, Jabir ibn Hayyan i, liii-liv; Kraus, Les dignitaires; Lory, Alchimie 70-89. On
the Jabirian corpus see above pp. 30—2.

19 On the seven nutaga’ and their followers, see Ikhwan al-Safa’, al-Jami‘a i, 629-30,
669-73, ii, 138—54, 212. On the term natig, see above p. 49 n. 6o.

20 See Ikhwan al-Safa’, Rasa’il i, 3767, ii, 375. Regarding the Pythagorean influence on
the Tkhwan, see below p. 194 n. 26.

21 See Daftary, Isma‘ilis, index, s.v. “da‘wa” and “hierarchy”; Madelung, Imamat; Halm,
Kosmologie 18—37; Halm, Fatimids 56—70; Hamdani, Evolution; Madelung, Isma‘liyya 203b.
On the importance of the da‘wa organization for the Isma‘ili worldview, see also Walker,
Early philosophical Shiism 29, 129.

22 Dha I-Nun: see al-Isfahani, Hilyat al-awliya’ i, 12—5. Sahl al-Tustarl: Bowering, Mys-
tical vision 231—41. Al-Kattant: al-Suyuti, al-Khabar al-dall 69. Al-Tirmidhi: Al-Geyoushi,
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with Sufi or Sunni-mystical conceptions.?? At times, the Sunni discussions
of the awliya’ hierarchy exhibit Shi‘i themes, or themes that are typical of
the Shi‘i discourse on the imams and their superior status.?* From the gth—
10th centuries onwards, and up to Ibn al-‘Arabi’s time, the hierarchy of the
friends of God in Sunni-mystical sources remained more or less the same.
Thus, the hierarchy described in the famous work by Abu 1-Hasan ‘Ali b.
‘Uthman al-Hujwirl (the 11th century), Kashf al-mahjib (“The Unveiling of
the Veiled”), is not much different from the hierarchies that figure in the
teachings of al-Kattani and Ibn al-‘Arabi. Notwithstanding the differences
in details between the various hierarchal schemes of these mystics—
namely, in the names of the categories and in the number of persons
belonging to them—their general outlines are essentially the same.25
Despite the resemblances in these matters between Ibn al-‘Arabi’s
teachings and those of his predecessors, many themes concerning the

Al-Tirmidhi’s theory; Radtke, Concept of Wilaya; Radtke, A forerunner; Sviri, Emergence;
Takeshita, Ibn ‘Arabi’s theory 131-5.

23 For instance, according to Sahl al-Tustari, the abdal are thus named because they
substitute or replace their mystical states (ahwal), that is, they constantly pass from one
state to another (a mystical level known in Sufi parlance as talwin, “variegation”). In con-
tradistinction, the awtad (“Pegs”) enjoy mystical stability and are therefore positioned in a
higher rank (tamkin, “steadiness”). See Bowering, Mystical vision 237.

24 See, for instance, al-Isfahani, Hilyat al-awliya’ i, 12—3: according to Dha I-Nan, the
abdal are “Allah’s proofs/arguments against His created beings” (hujaj allah ta‘ala ‘ala
khalgihi); on the Shi‘i term hujja see above p. 66 n. 118. Similarly, Sahl al-Tustarl is said to
have claimed for himself the title of hujjat allah, thus positioning himself above all other
men; see Bowering, Mystical vision 637, 237; Elmore, Islamic sainthood 137. Al-Tirmidhi
too defines the wali, siddig (“the truly veracious”) and khatm al-awliya’ (“the seal of the
friends of God”) as hujjat allah. Finally, the term muhaddathun (“those with whom the
angels converse”), which, in al-Tirmidhi’s writings, designates one of the highest ranks
in the hierarchy of the friends of God, is likewise an important Shii term. See Al-Gey-
oushi, Al-Tirmidh's theory 24-5; Takeshita, Ibn ‘Arabi’s theory 134—5, 148. On the term
muhaddathin, especially in Shi‘i sources, see Kohlberg, Term ‘Muhaddath’; Amir-Moezzi,
Divine guide 70-1; and in Ibn al-‘Arabi’s works, see al-Futuhat ii, 23—4, 78-9, 85 (chapter
73, = ‘Uthman Yahya’s edition xi, 374-8, xii, 320-9, 335-50); see also Friedmann, Prophecy
continuous, index, s.v. “muhaddathiun”.

25 Al-Kattant: three hundred nugaba’ (“chiefs”), seventy nujaba’ (“noble ones”), forty
budal@’, seven akhyar (“excellent ones”), four ‘umud/‘amad (“the poles [of the tent]”, “col-
umns”) and one ghawth (“succor’; see al-Suyuti, al-Khabar al-dall 69). Al-Hujwirl: three
hundred akhyar, forty abdal, seven abrar (“pious ones”), four awtad, three nugaba’ and one
qutb (“pole”, “axis”) or ghawth (see al-Hujwiri, Kashf al-mahjub, Nicholson’s translation 214;
Blochet, Etudes 529-31). Ibn al-‘Arabi: forty Rajabiyyiin (“the men of the month of Rajab”),
one hawari (the hawariyyan are Jesus’s apostles in the Quran), eight nujaba’ and twelve
nugaba’ (sic, in this order), seven abdal, four awtad, two imams and one qutb or ghawth
(see Chodkiewicz, Seal of the saints 89-115; Corbin, Creative imagination 45 n. 15). See also
Bowering, Mystical vision 237: according to Sahl al-Tustari, there are one thousand and five
hundred siddigin, who include forty budala’ and seven awtad.
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hierarchy of the awliya’ in Ibn al-‘Arab1’s writings have no parallels in ear-
lier Sufi sources, or, for that matter, in the works of al-Hakim al-Tirmidhi,
the gth century Sunni mystic from whom Ibn al-‘Arabi derived many of
his notions regarding walaya and the awliya’. For example, in chapter sev-
enty three of Ibn al-‘Arabt’s Futihat—the main chapter in this magnum
opus dedicated to the hierarchy of the awliya—there are many additional
categories and classifications of righteous men that are not found in ear-
lier Sunni-mystical works.26 Moreover, several of the conceptual contexts
in which Ibn al-‘Arabi discusses the hierarchy of the awliya’ point to dif-
ferent sources of inspiration, other than the Sufi tradition. These contexts
include the notion of parallel worlds; the perception of the whole uni-
verse as a hierarchal system; the Neoplatonic context; and the connection
between the letters of the alphabet and the hierarchy of the friends of
God. These contexts are all found in Isma‘li literature.2” One should also
bear in mind that the concept of walaya and the hierarchy of the awliya’
occupy a central place in the writings of al-Hakim al-Tirmidhi, much more
so than in classical Sufi works written between the gth century and the
rise of Ibn al-‘Arabi. In contradistinction to these works, al-Tirmidht’s
teachings on walaya form part of a general theosophical system, in which
the Divine world as well as cosmogonic and cosmological issues are all
treated together—much like Isma‘li literature and the writings of Ibn
al-‘Arabi, who, contrary to most classical Sufi authors in the east, was
indeed inspired by al-Tirmidhi.?8 From this perspective, both al-Tirmidhi
and Ibn al-‘Arabi are typologically closer to the Isma‘li tradition than to
the Sufi one. The fact that from the gth to the 12th century, the Sufi world
in the East generally chose to ignore the teachings of al-Tirmidhi, and the
fact that it was Ibn al-‘Arabi in the West who renewed the Sunni-mystical
interest in al-Tirmidhyi, testify to the essential difference between classi-
cal Sufism and the mystical thought of Ibn al-‘Arabi. This difference is
perhaps due to the Isma‘li impact on the Andalusi intellectual world, the
world from which Ibn al-‘Arabi emerged.

The affinities between Ibn al-‘Arabi and the Isma‘ili tradition, in the
context dealt with here, did not go unnoticed by various scholars in

26 See the references to Chodkiewicz in the previous note; see also Takeshita, Ibn
‘Arabi’s theory 128-31.

27 See the discussions below in this chapter; see also above pp. 108-16.

28 On these matters, see al-Hujwirl, Kashf al-mahjib, Nicholson’s translation 210;
Al-Geyoushi, Al-TirmidhT's theory 18, 59-61; Chodkiewicz, Seal of the saints, index, s.v.
“Tirmidhi, (al-Hakim)”; Radtke, A forerunner; Radtke, Concept of Wilaya 487, 496; Radtke,
Wali; Radtke and O’Kane, Concept of sainthood 5-9.
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medieval as well as in modern times. Henry Corbin, for instance—much
like Ibn Khaldin, hundreds of years before him—rviewed the hierarchy
of the awliya’ as essentially a Shi‘i-Isma‘ili notion. Other scholars, such
as Michel Chodkiewicz, have rejected this view as being too ‘pro-Shi’.29
However, it is perhaps possible to find a middle way between these
opposing opinions, one that would acknowledge, on the one hand, the
importance of the Shi‘i-Isma‘li world in the formation of the hierarchal
notion in Islam, and, on the other, would not view Sunni mysticism as
an unoriginal tradition, utterly influenced by Shi‘i-Isma‘lli thought. As is
clear from the discussion in this chapter, various sources all played their
part in the development of the hierarchal idea in Islam—the pre-Islamic
heritage, early Islamic hadiths, eastern, classical Sufi writings, the works of
al-Tirmidhi and, last but not least, the Shi‘i-Isma‘ili tradition. Ibn al-‘Arabi1
may be regarded as the climactic point in this process, as the confluence
of all these diverse trends and traditions. To be sure, Ibn al-‘Arabi was not
only influenced by these different sources, but was also extremely inno-
vative in the way in which he blended them together into a new theory
of walaya and awliya’. This theory was to influence both Sunni and Shi‘i
mystics in subsequent generations.3°

The Hierarchy of the Awliya’ and the Notion of Parallel Worlds

The notion of parallel worlds is one of the most prominent themes in
Isma‘li literature. According to the Isma‘ili worldview, the hierarchy of
the awliya>—comprising of the nutaqa’, awsiya’, imams, and the vari-
ous ranks of the da‘wa organization—corresponds to the universe at
large. Whether this universe is described according to Neoplatonic phi-
losophy or in accordance with a more mythic cosmology, the parallels
drawn between the hierarchy of the awliya’ and that of the cosmos serve
to enhance the supreme status of God’s friends and to emphasize their
central role as mediators between man and God. The awliya’ are per-
ceived as embodying the figure of the perfect man, who encompasses

29 See Ibn Khaldan, al-Mugaddima iii, 1108-9 (translated into English by Rosenthal, Ibn
Khaldin iii, 92—4); Corbin, En Islam iranien i, 92, nu8—27; Corbin, Creative imagination 16,
45; Corbin, History 29; al-Shaybi, al-Sila i, 225-6, 229, 379-80, 407, 485-95; Chodkiewicz,
Seal of the saints 98 n. 4, 137, 145 n. 47; and see also the discussions and references in de
Jong, Al-Kutb; Chabbi, Abdal; Schaeder, Islamische Lehre 240-1; Affifi, Mystical philosophy
89; Massignon, Essay 92; Elmore, Islamic sainthood 179-82. On Chodkiewicz and Corbin,
see also above p. 20 n. 59.

30 On this later influence, see Chodkiewicz, Seal of the saints 10, 15, 49 n. 4; Corbin,
Science; Blochet, Etudes 49-111; and above p-1n. 2.
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within himself all the different worlds, spiritual and corporeal alike. These
notions are also shared by Ibn al-‘Arabi.

Isma‘li writings contain many speculations on the correspondences
between the hierarchy of the friends of God, the celestial bodies and
the geographical structure of the sub-lunar world. The link between the
friends of God and the geographical structure of the world is already
drawn in early hadiths, in which different groups of awliya’ are said to
reside in specific regions of the Islamic world.3! Like other motifs in
early Islamic traditions which treat of the awliya’, this motif too has its
origins in pre-Islamic sources.3? However, in Islam, detailed analogies
between the awliya’ hierarchy, the celestial bodies and the geographical
regions of the world are typically found in Isma‘li writings. For instance,
in the 10th century Isma‘ili work al-‘Alim wa-l-ghulam,® it is stated that
the imam corresponds to the sun; the Aujja (“proof”) of the imam or his
bab (“gate”) corresponds to the moon; and the du‘at (the members of
the da‘wa organization) correspond to the stars. In addition, the seven
nutaqa’ correspond to the seven heavens; the seven imams correspond to
the seven layers of the earth; the twelve supporters or nugaba’ (“chiefs”)
of each natiq (“the speaker prophet”) correspond to the twelve signs of
the zodiac; and the twelve hujaj (plural of Aujja) of every imam are in
charge of the da‘wa in the twelve geographical regions of the world (the
Jjaza’ir, plural of jazira, literally: “island”).34 In a similar vein, al-Kirmani
(d. after 411/1020) explains that the seven nutaqa’ parallel the seven celes-
tial spheres of the seven planets, whereas the six imams in each histori-
cal cycle parallel the six small spheres which belong to each one of the
seven big spheres. To the aforementioned correspondences found in
al-‘Alim wa-l-ghulam, al-Kirmani adds the correspondences between the
seven awsiya’lusus (“legatees”/“foundations”) and the seven geographical
districts of the world (agalim, plural of iglim).35 Ikhwan al-Safa’ likewise

81 See, for example, Ibn Abi I-Dunya, al-Awliya’ 30; Ibn Durayd, Jamharat al-lugha 300;
al-Tirmidhi, Nawadir al-usal i, 383, 385 (asl 51); Ibn ‘Asakir, Ta’rtkh madinat dimashgq i,
289-304; al-Yafil, Rawd al-rayahin 18—9; al-Suyuti, al-Khabar al-dall 45-54, 60—2, 679, 71;
see also Kraus, Jabir ibn Hayyan ii, 222—3 (concerning Nusayr1 literature).

82 See, for example, The Jerusalem Talmud, ‘Avodah zarah 9:a (chapter 2:1); Schwarz-
baum, Lamed vav tsadiqim 84—6, 93 (in Hebrew); Scholem, Lamed vav tsadiqgim 200 (in
Hebrew); Fenton, Hierarchy 15.

33 On this work see above p. 43.

34 See Ja‘far b. Mansir al-Yaman, al-Alim wa-l-ghulam 16—7. On the term hujja, see
above p. 66 n. 118; on the term jazira, see above p. 102 n. 93.

35 See al-Kirmani, Rahat al-‘aql 187, 242-3, 423 (on al-Kirmani see above pp. 40-1). On
the seven agalim in medieval Arabic geography, see Miquel, Iklim; Ibn al-‘Arabi, Hilyat
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emphasize the correspondence between the seven planets and the twelve
signs of the zodiac, the seven days of the week and the twelve months
of the year, the seven agalim and the twelve jaza@’ir, the seven spiritual
faculties of man (= the five senses, the speaking faculty and the faculty
of the intellect) and the twelve orifices in the human body, and, finally,
the seven nutaqa’ (termed sab‘a ashkhas fadila, “seven virtuous figures”)
and the twelve supporters of each natig.36 Isma‘ili literature abounds with
such speculations. One should note the great importance attributed by
the Isma‘lt authors to the numbers seven and twelve.37

Very similar speculations are found in the works of Ibn al-‘Arabi.
According to the latter, the qutb (“pole”) corresponds to the sun; the four
awtad (“pegs”) correspond to the four corners of the kaba;38 the seven
abdal correspond to the seven agalim or to the seven planets; the twelve
nuqaba’ correspond to the twelve signs of the zodiac; and the eight
nujaba’ (“noble ones”) correspond to the eight planets and the eight celes-
tial spheres which are situated below the ninth, encompassing sphere. Ibn
al-‘Arabi further explains that the seven abdal are appointed by God to
safeguard the seven agalim, and that they benefit from the spiritual pow-
ers (rihaniyyat) emanating from the seven planets and seven heavens. The
seven abdal also derive their spiritual powers from the seven pre-Islamic
prophets Adam, Jesus, Joseph, Idris, Aaron, Moses and Abraham, who
are stationed in the seven heavens. In each day of the week, a different
celestial sphere, planet and prophet exercise their particular spiritual
influence on one of the seven abdal.3® Obviously, the connection between

al-abdal, the editor’s Introduction 8—g.

36 Tkhwan al-Safa’, Ras@’il iv, 232—3; Ikhwan al-Safa’, al-Jami‘a i, 624-34, ii, 260—4, 585-8;
cf. al-Hamidi, Kanz al-walad 276; al-Sijistani, Tuhfat al-mustajibin 153.

87 On the importance of these numbers in cosmological-astrological speculations in
Isma‘li literature as well as in the Babylonian, Persian, Greek, Hellenistic, and Gnostic
traditions, see Halm, Kosmologie 91-100; see also Dornseiff, Alphabet 325, 57-60, 81-91;
Blochet, Etudes 51 1. 1, 85 n. 4; Schaeder, Islamische Lehre 204-5, 218. The cosmological
importance of the numbers seven and twelve is also evident in the Jewish mystical work
Sefer yetsirah; see Liebes, Ars poetica 16—22, 76—7, 209—11 (in Hebrew); Weiss, A conceptual
examination 196, 199—201 (in Hebrew); and see also Fenton, Hierarchy 15-6, 32 n. 36.

38 This motif also figures in Isma‘ili literature; see, for instance, Ibn Hawshab, al-Rushd
wa-l-hidaya 203 (where the four senior nugaba’ are said to correspond to the four corners
of the ka‘ba); al-Qadi I-Nu‘man, al-Mudhhiba 70 (Abraham, Ishmael, Muhammad and the
qa’im correspond to the four corners of the ka‘ba).

39 See Ibn al-‘Arabi, al-Futahat i, 37 (“Khutbat al-kitab”, = ‘Uthman Yahya’s edition i,
52—3), 20810 (chapter 15, = ‘Uthman Yahya’s edition ii, 376-84), 237-8 (chapter 22, = iii,
147-8), ii, 9—11 (chapter 73, = xi, 274-83); Ibn al-‘Arabi, Hilyat al-abdal, the editor’s Intro-
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the seven prophets and the seven heavens is based on the famous tradition
concerning Muhammad’s ascension to the heavens (the miraj). According
to various hadiths, contained in the canonical compilations and in other
sources as well, Muhammad encountered a different prophet in each one
of the seven heavens which he visited. However, the link between the
friends of God, the seven agalim, the heavens, the planets and the days of
the week is typically Isma‘li.*® Moreover, Ibn al-‘Arabi defines the fourth
celestial sphere, i.e., the sphere of the sun, as the “millstone” (raha) and
“pole” (qutb) of all the other celestial spheres, and as “the heart of the
world and the heart of the heavens”. “The station of Idris’s spiritual power”
(magam ruhaniyyat idris) is located within this fourth sphere. In addition
to being a prophet, Idris himself is a pole, that is, the one who stands
at the summit of the awliya’ hierarchy.*! Now, the concept of rahaniyyat
(plural of rihaniyya) and the connection between this concept and the
seven planets; the significance of the sun; the correspondence between
the sun, the human heart and the highest-ranking friend of God; and the
link between rahaniyyat and Idris, who is identified with Hermes—these
themes are also found in the Epistles of Ikhwan al-Safa’.#2

duction 8-13; Blochet, Etudes 51-2, 58 n. 2; Corbin, Creative imagination 45 n. 15; Chodkie-
wicz, Seal of the saints 93, 97, 100 n. 22, 106.

40 For the correspondence between the nutaqa’, the seven days of the week and
the seven planets, see, for example, al-Sijistani, al-Iftikhar 143-5; al-Qadi I-Nu‘man, al-
Mudhhiba 44; see also Ikhwan al-Safa’, Rasa’il iii, 315-20; and Marquet, Imamat 75-9.

4 See Ibn al-‘Arabi, Fusus al-hikam 75 (“Wa-a‘la l-amkina l-makan al-ladhi tadiru
‘alayhi raha ‘alam al-aflak wa-huwa falak al-shams wa-fihi magam rahaniyyat idris ‘alayhi
l-salam [...] fa-min haythu huwa qutb al-aflak huwa rafi‘ al-makan”); idem, al-Futuhat ii,
437 (chapter 198, fasl 24: “[...] Al-sama’ al-rabi‘a wa-hiya qalb al-‘alam wa-qalb al-samawat
[...] wa-askana fiha qutb al-arwah al-insaniyya wa-huwa idris ‘alayhi l-salam”); and see
also Chodkiewicz, Seal of the saints 94. On the qutb see above n. 25. Note that in various
Arabic sources influenced by the Hermetic tradition, including Shi‘i-Isma‘li works such
as the Epistles of Ikhwan al-Saf2’, Idris-Enoch is identified with Hermes; see the references
above in p. 32 n. 94 and in the following note.

42 See Ikhwan al-Saf@’, Rasa@’il ii, 145, 477, iv, 214—5, 443, 445; Ikhwan al-Saf@’, al-Jami‘a i,
519—20, ii, 111-20, 254—9 (Where the ga’im is said to parallel the sun and the heart); see also
Marquet, Imamat 66, 94 n. 61, 109, 111; Marquet, La philosophie des IThwin as-Safa: 'Tmam
et la société 137. On the significance of the sun in the Epistles of the Ikhwan, and on the
Platonic, Neoplatonic and Hermetic roots of this motif, see De Smet, Le Soleil. On the sun
as the center, the heart and the pole, see also al-Kirmani, Rahat al-‘ag/156. On the connec-
tion between the heart and the friends of God, see ibid. 160-1, 2956, 343—4, 415; al-Hamidsi,
Kanz al-walad 254, 257; cf. Ibn al-‘Arabi, ‘Anga’ mughrib 62; and Krinis, Idea 19—20 (in
Hebrew). For a discussion of the term rahaniyyat and its origins in Hellenistic theurgy and
magic—including pagan Neoplatonism—see Pines, On the term Ruhaniyot (in Hebrew).
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The Universal and Divine Aspects of the Hierarchal Worldview

In the Isma‘li tradition and in the thought of Ibn al-‘Arabi, the universe
at large—rather than the world of the awliya’ alone—is conceived of as
a hierarchal system. This universal aspect of the hierarchal worldview is
reflected in the important Isma‘ili term hudid (“boundaries”, singular:
hadd), which signifies both the spiritual entities in the upper worlds—
namely, Kini-Qadar and the other celestial beings in Isma‘ili mythical
writings, or the universal intellect and soul in Isma‘lli Neoplatonism—as
well as their equivalents in the lower, corporeal world, i.e., the nutaga’,
awsiya’, imams and the various ranks of the da‘wa organization. Hadd lit-
erally means “definition”, “border”; according to the Isma‘li perception,
created beings, by their very nature and in contradistinction to God, are
defined and delimited. Hence, every created being has its own hadd—its
ontological boundaries and its vertical rank in the universal hierarchy.*3
Neoplatonic philosophy, which gained much popularity in the Isma‘ili
world from the 10th century onwards, served to reinforce this universal
aspect of the hierarchal worldview, since according to Neoplatonic cos-
mology, the different echelons of the universe all emanate from “the One”
in a hierarchal-vertical manner. Another term which signifies both the
human-social and the universal aspects of the hierarchal perception is
martaba (“level”, plural: maratib), a fundamental concept in Isma‘l lit-
erature as well as in Ibn al-‘Arabl’s writings. In Isma‘ili works, the terms
hudud and maratib belong to the same semantic field and are often
synonymous.**

Numerous examples of the Isma‘lli usage of the term martaba and its
derivatives can be found in the Epistles of Ikhwan al-Safa’. According to
the Tkhwan, the universal intellect is hierarchically situated (murattab)
below God’s command (amr allah), or, more precisely, it is encircled
or encompassed by the Divine command. Similarly, the universal soul
is hierarchically situated below the universal intellect or is encircled by

43 See Halm, Kosmologie, index, s.v. “hadd, hudid” and “hudad al-gusmaniya,
ar-rahaniya”; Daftary, Ismailis, index, s.v. hudd”; De Smet, Mizan 251 n. 10; Corbin, Divine
epiphany; Hamdani, Evolution 87. See also Stern, Earliest cosmological doctrines 8-9; and
Ikhwan al-Safa’, al-Jami‘a i, 24 (“[...] Wa-kull yantahi ila hadd lahu mahdid |...]").

44 See, for example, Ibn Hawshab, al-Rushd wa-l-hidaya 189, 198; Ja‘far b. Mansar al-
Yaman, al-Kashf 17, 125, 1314, 143—4, 149, 155-6; Ikhwan al-Safa’, al-Jami‘a i, 624-s5;
al-Sijistani, Tuhfat al-mustajibin 152—3; al-Sijistani, al-Iftikhar 94, 127, 130, 148, 170; al-
Kirmani, Rahat al-‘aql 205-15, 223—6; al-Hamidi, Kanz al-walad 163—204; Lewis, An Ismaili
interpretation 700, 701. The Isma‘ili authors and Ibn al-‘Arabi also employ the term rutba
(plural: rutab), which seems to be identical in meaning to the term martaba.
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it. Each of the remaining cosmic beings, spiritual and corporeal alike,
is equally positioned in its proper hierarchal level—below the preced-
ing being or encircled by it. This universal hierarchy corresponds to the
numbers from one to ten: God corresponds to the number one; the uni-
versal intellect corresponds to the number two; the universal soul cor-
responds to the number three; prime matter (al-hayula) corresponds to
the number four; and so on. The sub-lunar world too is structured in a
hierarchal fashion: the martaba of the minerals is situated below the mar-
taba of the plants; the martaba of the plants is situated below the martaba
of the animals; the martaba of the animals is situated below the mar-
taba of man; and the latter is situated below the martaba of the angels.
Each one of these maratib is further subdivided into additional levels. For
example, according to one classification of the Ikhwan, the human level
is divided into the following categories: the simple men; the craftsmen
and artisans; the rulers; the kings; and, finally, at the uppermost level,
the prophets, their heirs and their followers. The differences between
these diverse human classes correspond to the differences between inani-
mate beings, plants, animals, human beings and angels. The levels of the
various souls in the sub-lunar world—from the vegetative soul, to the
simple human soul, to the prophet’s soul—correspond to the hierarchy
of the numbers mentioned above.*

Similar speculations appear in the writings of Ibn Masarra and Ibn
al-‘Arabi. Both share the Isma‘li-Ikhwanian worldview which perceives
human society and the universe at large as hierarchal systems.*¢ More-
over, Ikhwan al-Safa’ and Ibn al-‘Arabi maintain that the hierarchal struc-
ture of creation originates in the Divine world itself—more precisely, in
its manifest and creative aspect, i.e., in the Divine word and command

45 See Ikhwan al-Saf&’, Rasa’il i, 311-3, 318-31, ii, 150-1, 166—72, iii, 127, 129, 178-82, 2249,
246, 348-9, 353, 359, 368-9, 371, 377, iv, 76, 169-77, 199201, 212-31, 237-8, 276-82, 374-81;
Ikhwan al-Safa’, al-Jami‘a ii, 16-8. On the hierarchal worldview of the Ikhwan, see also
Marquet, Imamat, esp. pp. 103—39; Marquet, La philosophie des Ihwan al-Safa: de Dieu a
l’homme 393-8; Netton, Muslim Neoplatonists 33, 35—-7; Nasr, An introduction 44—74. On
the hierarchal worldview in other Isma‘li sources, see Corbin, Divine epiphany; Walker,
Early philosophical Shiism, index, s.v. “hierarchy”; Walker, Cosmic hierarchies; Hamdani,
Evolution.

46 For Ibn Masarra, see, for example, Ibn Masarra, Khawass al-hurif 146-50; Ibn
Masarra, al-I'tibar 183, 185 (where the term hudiid is used in a cosmological context similar
to that which is found in Isma‘li literature). For Ibn al-‘Arabi, see the discussion below
and Chittick, Self-disclosure 289. The writings of yet another Andalusi author—the Jewish
Judah Ha-Levi (d. 1141; see above p. 74)—likewise exhibit a hierarchal worldview which is
quite similar to that of the Isma‘li tradition; see Pines, Shi‘ite terms 178—92, 203, 217; Krinis,
Idea 66-7, 101-21; and see also Berman, Judaeo-Arabic thought 41—2.
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(kalima, amr). As explained above,*? the Ikhwan identify this hypostasis,
located between God and the universal intellect, with the Divine knowl-
edge, which functions as the source for the universal hierarchy or the
various levels (maratib) of the cosmos. Divine knowledge is also the onto-
logical root of mankind’s religious leadership and is defined as the goal of
creation. It seems that according to the Ikhwan, during the first stages of
creation, the hierarchal structure of human society and of the universe at
large exists in a state of mere potentiality, as a Divine ‘plan’ waiting to be
executed. This ‘plan’ emanates from the hypostasis of Divine knowledge
down to the universal intellect, and from the intellect it reaches the uni-
versal soul which is responsible for implementing it in the lower, corpo-
real worlds.#® Similarly, Ibn al-‘Arabi views nafas al-rahman—"“the breath
of the All-Merciful”, located above the universal intellect—as the source
of the different levels of the universe (maratib) and as the Divine root of
the perfect man, the goal of creation. According to Ibn al-‘Arabj, all cre-
ated beings exist eternally as the objects of God’s knowledge, as “immu-
table entities” (a‘yan thabita) which are organized in a hierarchal order
even before they are brought into existence.*® The letters that emanate
from “the breath of the All-Merciful”, and which function as the building
blocks of creation, are likewise divided into hierarchal levels (maratib).5°
Finally, the Divine names—which, in Ibn al-‘Arabi’s thought, bring about
the creation of the world—are hierarchically organized according to their
varying ranks (maratib, rutab): some are “lords” (arbab), some are “gate-
keepers” (sadana), others are “leaders” (a’imma) and so on. This hierarchy
in the Divine world is the source of the hierarchy in creation.?!

47 See above pp. 45-51.

48 See Ikhwan al-Safa’, Rasa’l iii, 88-9 (“[...] Fa-awwal dhalika [-tartib al-awwal al-
murattab kana fi l-nafs awwalan bi-l-quwwa wa-l-umar al-‘aqliyya [-ma‘qila wa-hiya surat
a’yan basa’it al-murakkabat wa-l-mawjudat bi-l-tartib”); see also ibid. i, 404 (“[...] Al-ashya’
kulluha a‘yan ghayriyyat murattaba fi l-wujid ka-tartib al-‘adad |...]"), iii, 236 (“Fa-gad
bana bi-hadha l-mithal anna [-mawjudat kullaha suwar ghayriyyat wa-hiya a‘yan al-ashya’
wa-annahd mutataliyat fi l-hudiith wa-l-baqa’ ka-tatali - ‘adad min al-wahid |. . .]"), 348-349,
iv, 200-1, 203, 409; Ikhwan al-Safa’, al-Jami‘a i, 24, 2701, ii, 16-8, 312—3, 319; see also Mar-
quet, Imamat 107; al-Sijistani, al-Iftikhar 32—3.

49 See Ibn al-‘Arabi, al-Futuhat ii, 279 (chapter 167), 394 (chapter 198, fasl 1), iv, 212
(chapter 558, “hadrat al-khalq wa-l-amr”: “[...] Wa-innama l-a’yan al-mumkinat al-thabita
fi hal al-‘adam murattaba kama waqa‘at wa-taqa‘u fi l-wujad tartiban zamaniyyan”). In the
last sentence quoted here from chapter 558, the use of the terms a‘yan and tartib brings to
mind the Ikhwanian phraseology; see the quotations in the previous note.

50 See above p. 97.

51 See, for example, Ibn al-‘Arabi, al-Futuhat i, 35 (“Khutbat al-kitab”, = ‘Uthman Yahya'’s
edition i, 42), 145-8 (chapter 4, = ‘Uthman Yahya’s edition ii, 119—31); Ibn al-‘Arabi, Insha’
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The Divine origin of the human and cosmic hierarchies may explain why
both Ibn al-‘Arabi and the Isma‘ili authors attach such great importance
to the observance of the hierarchal order: any deviation from this order
is conceived of as a transgression against the Divine will itself. Accord-
ingly, Isma‘ili tradition views Iblis’s disobedience of the Divine command
to bow down before Adam (see Q 2:34) as a rejection of the Divinely-
ordained hierarchy in the world. In a similar vein, Ikhwan al-Safa’ inter-
pret Adam’s sin as a premature and illicit attempt to obtain for himself a
higher rank in the religious hierarchy.5? In fact, acknowledging the hier-
archal structure of the universe and of human society forms the crux of
the Isma‘il faith itself. In the Isma‘ili worldview, every created being—in
the spiritual and corporeal worlds alike—is, on the one hand, superior
to those beings that are situated below it ( fadil), and, on the other hand,
inferior to those located above it (mafdil). As a result, the primary reli-
gious obligation of man is to acquire knowledge of the various hierarchal
levels found above and beneath him and to accept his own proper rank
in this hierarchy.>® Moreover, acknowledging the human and universal
hierarchies is the basis for the belief in the unity of God (tawhid), and, in
effect, is equal to it; the propagation of this notion among men is the main

al-dawa@’ir 32-8; Ibn al-‘Arabi, ‘Anga’ mughrib 33-6; Ibn al-‘Arabi, Fusus al-hikam 153.
The hierarchal perception described here is especially evident in Ibn al-‘Arabi’s myth
of the Divine creative names; see Elmore, Four texts; see also Chittick, Sufi path 47-58.
On the term martaba in Ibn al-‘Arab’s writings, see also ibid. index, s.v. “martaba”; and
Chodkiewicz, Seal of the saints 89.

52 See Stern, Earliest cosmological doctrines 10, 1—4; Ja‘far b. Mansar al-Yaman, Sara’ir
wa-asrar al-nutaqa’ 21; Ebstein, Secrecy 322—6. Note that in Twelver sources, Adam’s sin
is often interpreted as a denial of walaya and of the imams’ high status; see De Smet,
Adam 189; Amir-Moezzi, Notes 734; Amir-Moezzi, La Préexistence 118 n. 34; Amir-Moezzi,
Divine guide 163 n. 184; Kohlberg, Some Shi1 views 55-7; Bar-Asher, Scripture 134—5, 185.
The Isma‘ili-Tayyibi author Ibrahim al-Hamidi (on whom see above p. 70) describes the
emergence of the world of the ten intellects along similar lines: the third intellect, having
refused to acknowledge the superior rank of the preceding intellect, falls down to the bot-
tom of the Divine world and is henceforth situated below the other nine intellects. The
restoration of the Divine world to its initial state becomes the responsibility of the Isma‘ili
believers themselves: through their faith and religious deeds, and especially through their
acknowledgement of the various hudud, the fallen intellect (= the tenth intellect) is able to
eventually return to its original rank in the Divine hierarchy. See al-Hamidi, Kanz al-walad
66-133, 157 ft., 295—297; Daftary, Isma‘ilis 269—276. On the Gnostic roots of this myth, see
Halm, Kosmologie 75-90, 117-8.

53 On the principal of tafdil/tafadul, see, for example, Ja‘far b. Mansur al-Yaman, al-Alim
wa-l-ghulam 8-9, 16, 79-81; Ja‘far b. Mansur al-Yaman, al-Kashf 142—4; al-Qadi I-Nu‘man,
Da‘@im al-islam 9—11; al-Sijistani, al-Iftikhar 140—-1; al-Kirmani, Rahat al-‘aql 299, 434.
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objective of the Isma‘ili da wa.5* To be sure, acknowledging the high status
of the imams and maintaining loyalty to them (walaya) are also perceived
by the Twelver Shi‘is as the most important religious duty incumbent on
man and as a prerequisite for spiritual salvation. The principal of tafdil/
tafadul, rooted in the Quran,55 is likewise shared by the Twelver authors,
who hold that the prophets and imams stand above all other human
beings.%6 However, in the Isma‘ili tradition, this hierarchal notion receives
an unprecedented emphasis and is also extended to the universe at large,
very often in the framework of Neoplatonic cosmology.

Man’s obligation to observe the Divinely-ordained hierarchy in the world
is also evident in Ibn al-‘Arabr’s writings. Like the Isma‘ili authors, Ibn
al-‘Arabi too views the universe in general and human society in particu-
lar as hierarchically structured: “the whole world”, he states, “[ comprises
of] those who are superior (fadil) and those who are inferior (mafdul)”.5?
In referring to the spiritual influence of certain geographical spaces and
holy sites on the mystic, Ibn al-‘Arabi explains that

in the same way that spiritual stations differ in their superiority over one
another (tatafadalu), so too physical stations differ in their superiority over
one another; otherwise, would not a clod of clay be similar to a stone? This
is indeed the case with one who is subject to a mystical state. However,
the perfect one who has reached stability distinguishes between the two
just as God has distinguished between them [...] For the wise one who has
arrived [at the Truth] is he who grants everything what it deserves (fa--
hakim al-wasil man a‘ta kull dhi haqq haggahu).58

54 See, for instance, Stern, Earliest cosmological doctrines 1; al-Sijistani, Tuhfat
al-mustajibin 154; al-Qadi I-Nu‘man, al-Mudhhiba 60; al-Kirmani, Rahat al-‘aql 15, 18, 25,
103—4, 121, 134-75, 143, 186; al-Kirmani, al-Riyad 49, 83, 159—60; al-Hamidi, Kanz al-walad
23—4, 26, 29, 75, 163, 279; Marquet, Imamat 60, 92—4.

55 See, for instance, Q 2:47, 253; 4:34, 95; 16:71; 17:55.

56 See Bar-Asher, Scripture 196—9; Krinis, Idea 102—3, 115-6 (in Hebrew).

57 Ibn al-‘Arabi, al-Futahat iii, 443 (chapter 373: “[...] Fa-l-‘alam kulluhu fadil mafdul”);
see also ibid. ii, 23 (chapter 73, on the ahbab, = ‘Uthman Yahya’s edition xi, 369; and see
also ‘Uthman Yahya’s edition, chapter 54, iv, 263-6), 254 (chapter 158); Ibn al-‘Arabi, Fusis
al-hikam 132; Chittick, Sufi path 12—4, 47-52, 336, 363.

58 See Ibn al-‘Arabi, al-Futuhat i, 146 (chapter 4: “Fa-kama tatafadalu [-manazil
al-rahaniyya kadhalika tatafadalu [-manazil al-jismaniyya wa-illa fa-hal al-durr [read:
al-madar]| mithlu l-hajar illa ‘inda sahib al-hal wa-amma [-mukammal/l-mukmal sahib
al-magam fa-innahu yumayyizu baynahuma kama mayyaza baynahuma l-haqq |...] fa-l-
hakim al-wasil man a‘ta kull dhi haqq hagqahu [...]", = ‘Uthman Yahya's edition ii, 120,
where 4l (“a clod of clay”) appears instead of ,J! (“pearls”)). See also Ibn al-‘Arabi,
Fusus al-hikam 219 (“Fa-tamayyazat al-a‘yan bi-l-maratib fa-a‘ta kull dhi haqq haqqahu kull
‘arif”; on a‘yan and maratib see above nn. 48-9). On hakim (“wise one”), hukama’ (“wise
ones”) and hikma (“wisdom”) in the writings of Ibn al-‘Arabi, see Rosenthal, Ibn ‘Arabi 13-6
and the discussion below.
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Whereas the ordinary mystic, who is subjected to varying mystical states,
views the hierarchal structure of reality as a mere illusion, the perfect
mystic, who has attained mystical stability, acknowledges both the hier-
archal nature of creation and the Divine unity which permeates it. He is
thus able to grant every created being “what it deserves”; that is, he is able
to acknowledge its proper rank in the universal and human hierarchies.
According to Ibn al-‘Arabi, this correct mystical vision of reality is charac-
teristic of the attitude of the malamiyya, “those who adhere to the path of
blame”.59 The latter, who are superior even to the Sufis, are

the wise ones who skillfully place every matter in its proper place (wadau
l-umir mawadi‘aha). They confirm the [cosmic] means in their spaces, and
remove them from the places whence they should be removed. They do not
neglect anything in the hierarchal order which Allah has established among
His created beings |...]

Acknowledging the hierarchy in the universe is thus essential for under-
standing the true nature of Divine creation. Conversely, focusing exclu-
sively on the hierarchal structure of the world while disregarding the
Divine presence, which bestows unity on all created phenomena, likewise
leads to a distorted perception of reality.5°

The expressions “to grant everything what it deserves” and “to place
every matter in its proper place” and the principal reflected in them
are recurring themes in the writings of Ibn al-‘Arab1.6! Although these

59 On the malamiyya or malamatiyya see Sviri, Hakim Tirmidhi.

60 See Ibn al-‘Arabi, al-Futuhat ii, 19 (chapter 73: “Fa-minhum radiya lah ‘anhum
al-malamiyya [. . .| wa-hum al-hukama’ al-ladhina wada‘u l-umur mawadi‘aha wa-ahkamuha
wa-aqarrii l-asbab fi amakiniha wa-nafawha fi -mawadic al-lati yanbaght an tunfa ‘anha
wa-la akhallii bi-shay’ mimma rattabahu llah fi khalgihi ‘ala hasab ma rattabihu |...] fa-
innahu man rafa‘a l-sabab fi [-mawdi‘ al-ladhi wada‘ahu fihi wadi‘uhu wa-huwa [-haqq fa-
qad safuha wadi‘ahu wa-jahila gadrahu wa-man i‘tamada ‘alayhi fa-gad ashraka wa-alhada
wa-ila ard al-tabi‘a akhlada fa-l-malamatiyya qarrarat al-asbab wa-lam ta‘tamid ‘alayha”, =
‘Uthman Yahya's edition xi, 340-1). See also ibid. i, 308—9 (chapter 42, = ‘Uthman Yahya’s edi-
tion iv, 57—61), iii, 36 (chapter 309, “Qad a‘lamahum allah bi-l-mawatin wa-ma tastahigquhu
min al-a'mal wa-l-ahwal wa-hum yu‘amiluna kull mawtin bi-ma yastahiqquhu [...]"; “[...]
Yada‘ana l-asbab mawadi‘aha wa-ya‘rifuna hikmataha |...]"), 37 (“Wa-‘lam anna l-hakim
min al-ibad huwa [-ladhi yunazzilu kull shay’ manzilatahu wa-la yata‘adda bihi martaba-
tahu wa-yutt kull dhi haqq haqqahu |...]"); see also Chodkiewicz, Seal of the saints 110.
The expression in the last sentence quoted here from chapter 309 of the Futahat, wa-la
yata‘adda bihi martabatahu, or similar expressions, are quite typical of Isma‘ili phraseol-
ogy; see, for example, Ikhwan al-Safa’, Rasa’il iv, 200, 203; al-Sijistani, Tuhfat al-mustajibin
146. See also Ibn al-‘Arabi, al-Futuhat ii, 13 (chapter 73, = ‘Uthman Yahya's edition xi, 305);
and Ibn Masarra, al-I‘tibar 183.

61 See also Chittick, Suft path 174—9.
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expressions are based on certain hadiths,%? the distinct context in which
Ibn al-‘Arabi employs them—that is, man’s obligation to acknowledge the
proper hierarchal rank of every created being in the universe—is absent
from these hadiths. This context is rather found in Isma‘l literature,
above all in the Epistles of Ikhwan al-Safa’. The latter explain that Adam
was given complete dominion over all existents in nature so that he may
benefit from them and “place every one of them in its proper place, giv-
ing it the share it deserves (wa-yada‘a kull shay’ minha fi mawdi‘ihi wa-
yuwaffiyahu qgistahu). In this way, the harmonious order is observed and
perfection is attained”. Like Ibn al-‘Arabj, the Ikhwan perceive the “plac-
ing of every matter in its proper place” as characteristic of the wise man
(al-hakim), who in so doing emulates Divine creation and Divine wisdom.
For instance, the Ikhwan claim that in contradistinction to various schools
in the history of human thought who preferred a certain number to all
other numbers in their religious-philosophical system, the Pythagoreans
attached importance to all the numbers from one to ten. These numbers
correspond to the hierarchal structure of the universe:

The wise Pythagoreans granted everything what it deserves ( fa-a‘taw kull
dhi haqq haqqahu), for they said: existents are [organized] according to
the nature of the numbers [...] This is the approach of our brothers, may
Allah support them, who maintain that things should be placed in their
proper places and organized in their proper hierarchal ranks, in accordance
with the natural course and the Divine harmonious order.%3

The Shi‘i-Isma‘qli perspective is clearly evident in Kitab al-kashf, where
the Sunnis are criticized for “placing the [Divine] names and miraculous

62 See al-Bukhari, Sahih i, 457-8 (Kitab al-sawm / bab man aqsama ‘ala akhihi li-yuftira
fi I-tatawwu, hadith 1968), iv, 102 (Kitab al-adab / bab sun‘ al-ta‘am wa-l-takalluf lil-dayf,
hadith 6139); Ahmad b. Hanbal, al-Musnad ii, 203—4 (Musnad al-zubayr b. al-“Awwam,
hadith 1434), xiii, 456—7 (Hadith ‘amr b. kharija, hadiths 17594, 17596-17597); al-Tabari,
Jami‘ al-bayan vi, 241 (on Q 9:75—77); al-Ghazali, Ihya’ ‘ulum al-din i, 51 (a tradition attrib-
uted to Jesus).

63 See Ikhwan al-Saf’, Rasa’il iii, 141 (“[...] Wa-yada‘a kull shay’ minha fi mawdiihi
wa-yuwaffiyahu qistahu min hifz al-nizam wa-buligh al-tamam”), 199—200 (“Fa-amma
l-hukama’ al-fithaghuriyyuna fa-a‘taw kull dhi haqq haqqahu idh gali inna [-mawjadat
bi-hasab tabi‘at al-‘adad [...] wa-hadha madhhab ikhwanina ayyadahum allah wa-bi-hasab
ra’yihim fi wad‘ al-ashya@’ mawadi‘aha wa-tartibihim haqq maratibiha ‘ala l-majra [-tabit
wa-l-nigam al-ilahi”). See also ibid. iv, 204, 237, 462; Ikhwan al-Safa’, al-Jami‘a i, n15-7, 136,
138, 140-1, 143—4, 4712, 529, ii, 333. Note that according to the Ikhwan, “placing everything
in its proper place” also means to keep Divine truths secret, since by disclosing Divine
secrets to the uninitiated, one “places them in their improper places” (see Ebstein, Secrecy
322-6). This esoteric aspect is based on a tradition which is attributed to Jesus; see the
reference to al-Ghazali above in n. 62.
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signs (ayat) in their improper places”—in other words, they do not
acknowledge the proper rank of the imams in the human-social hierarchy.
Finally, al-Sijistani states that the natiqg and the asas (“foundation”, the
prophet’s legatee) have the intellectual-spiritual ability to “place every-
thing in its proper place”.64

The Divine Origin of the Friends of God and their Supreme Source

In the Shi‘i tradition and in Sunni mysticism, the ability of the awliya’ to
function as mediators between God and man is due to their unique rela-
tionship with the Divine world. This relationship is not restricted to the
framework of human history, but is rather conceived of as having existed
even before creation. Consequently, the friends of God are distinct from
the ordinary human beings in their very essence, deriving as they do from
the Divine world itself.

This notion is found in various early hadiths where it is expressed in a
rather mythical language. These hadiths form the basis for both the Shi‘i
and Sunni-mystical discussions concerning the Divine roots of the awliya’,
though the mythical treatment of this theme is particularly evident in Shi‘i
sources. In the Isma‘ili tradition, the relationship between the awliya’ and
the upper, Divine realm was interpreted in a unique way, in accordance
with Neoplatonic philosophy. A very similar interpretation, likewise
inspired by Neoplatonism, is found in the writings of Ibn al-‘Arabi.

The Mythical Foundation in the Hadith

In various traditions contained in Hadith literature, the Prophet
Muhammad is presented as the terrestrial-historical manifestation of a
primordial being, or a being that had already existed before the creation
of the world. This being is typically described as a light (nir muhammad,
“the light of Muhammad”) which was formed by God—according to
several traditions, from the Divine light itself—and was then passed on
from Adam, via his chosen descendants and the prophets known from

64 See Ja‘far b. Mansur al-Yaman, Kitab al-kashf 45 (“[...] Yakhuduna fi asma’ihi
wa-ayatihi bi-ghayr ‘ilm fa-yada‘unaha fi ghayr mawdi‘iha wa-yanharifina ‘anhawa-dhalika
anna llah amarahum an yattakhidhi aqwaman awliya’ wa-a’imma [-ladhina a‘tahum
allah min al-fadl [...]"); al-Sijistani, al-Yanabi* 71, 95; al-Sijistani, al-Iftikhar 119. For the
hierarchal-cosmological aspect of the two expressions discussed here, see also al-Kirmani,
Rahat al-‘agl no-1.
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sacred human history, to Muhammad. The passage of the Divine-prophetic
light from father to son, and from one generation to the next, is portrayed
as a physical process which involves the transmission of the male semen
into the female womb.%5 In a number of traditions, Muhammad, in his
existence prior to creation, is depicted as a cosmogonic and cosmological
being—a “pearl”, in the mythic wording of several hadiths—from which
all other prophets, or all other existents, were created.56 In Shi‘i literature,
these themes are also ascribed to ‘Al1, his wife Fatima and their descen-
dants, the imams. Thus, various Shi‘i hadiths maintain that these figures
were produced from the Divine light itself, directly or through the light of
Muhammad. Prior to creation, Muhammad, ‘Ali, Fatima and the imams
were “spirits” (arwah), “shadows” (azilla) or “silhouettes” of light (ashbah).
These beings are further linked to the Divine throne (‘arsh): they are said
to have circumambulated the throne before Adam was created, or to have
had their names inscribed on it. Certain traditions state that from the light
of Muhammad and his family, the whole world was created. The Divine
light was then transmitted from one prophet to the next and from one
imam to the following one, either by physical means (semen) or in a spiri-
tual manner (wasiyya, “legacy”).67 It is noteworthy that in certain Sunni
hadiths, the three “rightly guided” Caliphs who ruled after Muhammad—
Abu Bakr, ‘Umar and ‘Uthman—are likewise perceived as having Divine
primordial roots. For example, one tradition states that their names are
written on the Divine throne. These traditions were most likely formed
in response to the Shi‘i speculations on the Divine primordial origins of
the imams.58

The concept of nur muhammad seems to have been adopted and
developed by the gth century Sufi master Sahl al-Tustarl. According to
the teachings attributed to the latter, the light of Muhammad was cre-
ated by God from the Divine light itself, prior to the creation of the world.
Muhammad’s light is not only the cosmogonic root of all existents, but

65 See Rubin, Pre-Existence 67-104.

66 See ibid. 95, 97-8, 1m1—7. The motif of nur muhammad has its roots in diverse pre-
Islamic sources—most significantly, in the Zoroastrian, Manichean, and Gnostic traditions;
see the discussions and references in Goldziher, Neuplatonische und gnostische Elemente
324-44; Schaeder, Islamische Lehre 204-5, 212—5, 217-8, 239; Rubin, Pre-Existence 98 n. 84,
100 n. 98, 105 n. 5; Rubin, Nar Muhammadi; Chodkiewicz, Seal of the saints 64—5; Schimmel,
And Muhammad is His messenger 130 and n. 34; Zoran, Magic 54 and n. 164 (in Hebrew).

67 See Rubin, Pre-Existence 65-7, 98-114; Amir-Moezzi, Divine guide 29-59; Amir-
Moezzi, La Préexistence.

68 See Rubin, Pre-Existence 107, 113.
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is also the spiritual source of the prophets and friends of God. Accord-
ingly, the relationship between God and Muhammad prior to creation
is described by al-Tustari in Sufi terminology: mukashafa (“mystical
unveiling”), mushahada (“mystical vision”), mahabba (“love”) and so
forth. Another concept in the teachings attributed to al-Tustarl which is
closely linked to that of nar muhammad is qalb muhammad (“the heart
of Muhammad”). “The heart of Muhammad”, containing all the Divine
truths which were revealed to Muhammad before creation, is the arche-
type and source of prophecy and friendship with God.®® The Divine roots
of the prophets and the friends of God, and the events that took place
before creation, occupy an important place in the teachings attributed
to al-Tustarl. Their mythic formulation seems to set al-Tustari apart from
other gth century Sufi masters.” Although al-Tustarl was apparently
inspired by the early hadiths treating of nur muhammad, his preoccupa-
tion with this theme can be understood as a Sunni-mystical response to
the Shi‘i speculations on the Divine roots of the imams.

References to the primordial being of Muhammad are also found in
the teachings of both al-Hakim al-Tirmidht and the well-known al-Hallaj
(executed in 309/922).”' However, there is no doubt that in the history
of Sunni mysticism, the motif of nur muhammad was developed in the
most elaborate and profound way by Ibn al-‘Arabi. In the writings of
the latter, the mythic theme of nir muhammad is reflected in the concept
of al-haqiqa [-muhammadiyya, “the true essence of Muhammad”. Accord-
ing to Ibn al-‘Arabj, al-haqiqa [-muhammadiyya was, in effect, the first being
to emerge out of the Divine light; from al-haqiga [-muhammadiyya and by
means of it, all other beings were created. Al-Hagqiqa [-muhammadiyya like-
wise functions as the spiritual source of all the prophets and the friends of
God throughout history, and is thus the root of “the perfect man” (al-insan
al-kamil).”? These notions are clearly derived from the aforementioned

69 See Bowering, Mystical vision 14565, 231—2, 238—9; Rubin, Pre-Existence 113—4.

70 See the statements of ‘Umar b. Wasil, al-Tustart’s disciple, quoted in Béwering, Mystical
vision 148-9. In addition, compare the speculations on nar muhammad which are attrib-
uted to al-Tustari to al-Ghazali’s conservative interpretation of the hadith “I [Muhammad]
was already a prophet when Adam was still between water and clay [i.e., when the cre-
ation of Adam had not yet been completed]” (“Kuntu nabiyyan wa-adam bayna -ma’ wa-l-
tin”), in Chodkiewicz, Seal of the saints 61 n. 3; see also Rubin, Nar Muhammadi.

71 See Radtke, Concept of Wilaya 491; Chodkiewicz, Seal of the saints 66; Schimmel, And
Muhammad is His messenger 125—6; Takeshita, Ibn ‘Arabt’s theory 145-6.

72 See Chodkiewicz, Seal of the saints 60—73. Regarding the influence of Ibn al-‘Arabf’s
concept of al-hagiqa [-muhammadiyya on subsequent generations of Muslim mystics, see
Schimmel, And Muhammad is His messenger 127, 129, 132—4, 137-8.
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hadiths dealing with nar muhammad,” and perhaps also from the teach-
ings attributed to al-Tustarl. However, other elements in Ibn al-‘Arabi’s
treatment of the awliya”s Divine roots—namely, the connection he draws
between the awliya’ and God’s names, and the Neoplatonic context of his
speculations—point to additional sources of inspiration, that is, the Shi‘i-
Isma‘ili tradition.”

The Awliya’ and the Names of God

In early Shi‘i traditions which are found in both Twelver and Isma‘l
sources, the imams are perceived as the names of God. This notion, which
was analyzed by Amir-Moezzi,” is based on two main principles. Accord-
ing to the first principle, which is shared by Islamic theology in general,
God’s hidden essence cannot be attained by man; it is only through His
names and attributes, as revealed in the Quran and in the Hadith, that man
may gain knowledge of God. According to the second principle, which
is unique to the Shi‘i worldview, worshipping God can only be accom-
plished by worshipping the imams (ibada)—in other words, by knowing
or acknowledging them (mafifa), by maintaining devotion to and loy-
alty towards them (walaya), and by loving them (mahabba).”® Hence the
radical correspondence drawn in Shi‘i literature between the imams and
God’s names: God can only be known by His names—that is, by means
of the imams, through whom the Divine, hidden essence becomes mani-
fested in creation.

Several traditions reflecting this perception are found in Kitab al-kashf.
In one tradition, which is attributed to the imam Ja‘far al-Sadiq and which
likewise appears in Twelver sources, it is stated that

Allah created veils from the light of His face, and gave each one of these a
name from among His names. He is ‘the Praised One’ (al-hamd)—and it
is with this name that His Prophet [Muhammad], peace be upon him, is
named; He is ‘the Supreme One’ (al-‘ali)—and the leader of the believers
is ‘Al;; ‘He has the most beautiful names’ [wa-lahu [-asma’ al-husna; see, for
example, Q 20:8; 59:24]—from here He derived the name of al-Hasan and

78 See, for example, the mythic motif of the cosmogonic pearl in Ibn al-‘Arabi, al-Futuhat
i, 37 (“Khutbat al-kitab”, = ‘Uthman Yahya’s edition i, 48—9).

7 On the affinity between the Shi‘i-Isma‘qli tradition and Ibn al-‘Arabi’s thought as
regards al-haqiqa [-muhammadiyya, see al-Shaybi, al-Sila i, 405-6, 478-85; Nasr, Shi‘ism
m1 and n. 17.

75 See the references below in n. 78.

76 See, for example, Ibn Babawayhi, al-Tawhid 152 (“Bi-‘ibadatina ‘ubida llah wa-lawla
nahnu ma ‘ubida llah”); see also Amir-Moezzi, Remarques 97 and n. 35.
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al-Husayn; and ‘He is the creator (fatir) of the heavens and the earth’ [see,
for example, Q 6:14]—from here he derived the name of Fatima. Having
created them, He placed them on the right side of the throne.

According to this tradition, the members of the Prophet’s family (ah! al-
bayt) originate in the Divine world itself: they are created from the very
light of God’s face; they are directly linked to God’s names, thus form-
ing a veil between the Divine essence and creation; and they are situ-
ated on the right side of God’s throne. The tradition quoted here goes on
to explain that the names which God had revealed to Adam, and which
granted him superiority over the angels (see Q 2:30—34), are none other
than God’s names, in other words, the names of the imams. This is the
reason why Iblis, who refused to bow down before Adam, is perceived as
the prototype for the Shi‘a’s enemies throughout history: these enemies
deny the Divine origin of the imams and their supreme status.”” Another
tradition in Kitab al-kashf states that every messenger and imam, in every
generation, is

the name of Allah, by means of which Allah is invoked in that particular
generation. Allah, powerful and mighty is He, said: ‘Allah has the most
beautiful names, so invoke Him by means of them [Q 7:180], that is to say,
Allah has the imams, who guide [men] towards the right path, and the
messengers whom He has chosen. Therefore, seek His proximity by obey-
ing them [...] For they are His gates and the means by which His created
beings [reach] Him.

The nutaqa’ and the imams are thus a veil which, on the one hand, stands
between the Divine essence and creation, and, on the other, functions as a
gate and a means of access to God. The friends of God are the mediators
par excellence between God and man—not only in terms of their reli-
gious mission in the framework of human history, but also in terms of
their ontological nature, a human-Divine nature which bridges the gap
between the Creator and the created.”®

77 Ja‘far b. Mansur al-Yaman, al-Kashf 35 (“Wa-‘an abt ‘bdillah ‘alayhi l-salam annahu
qala inna llah khalaga hujuban min niar wajhihi wa-samma kull wahid minhum isman min
asma’ihi fa-huwa l-hamd musamma bihi nabiyyuhu ‘alayhi l-salam wa-huwa [-‘ali wa-amir
al-mw’minina ‘ali wa-lahu l-asma® al-husna shtaqqa minha sma al-hasan wa-l-husayn
wa-huwa fatir al-samawat wa-l-ard ishtagga minha sma fatima fa-lamma khalagahum
agamahum ‘an yamin al-‘arsh”), 36—37.

78 Ja‘far b. Mansur al-Yaman, al-Kashf 108 (“[...] Wa-taqaddasat asma’uhu [...] bayan
qawlihi fi l-asma@’ annahum al-hudat ilayhi wa-l-dalala ‘alayhi min al-nutaqa’ wa-l-a’imma
‘alayhim al-salam”), 109 (“Fa-kull ga@’im fi ‘asrihi huwa smu llah al-ladht yud‘a bihi fi dhalika
-‘asr kama qala llah ‘azza wa-jalla wa-li-llah al-asma’ al-husna fa-d‘uhu biha ya‘ni li-llah
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In a certain sense, God needs His friends in order to reveal Himself
to the created beings. “Were it not for Allah”, Ja‘far al-Sadiq is reported to
have said, “we would not have been known; and were it not for us [the
imams], Allah would not have been known”.”® This idea brings to mind
Ibn al-‘Arab?’s notion of the reciprocal relationship between God and cre-
ation and especially between God and the perfect man: on the one hand,
the universe and the perfect man are created by God, and therefore, their
existence is dependent upon Him; on the other hand, God needs creation
and the perfect man in order to be known, in order to reveal Himself.
This mutual dependence is best expressed in the tradition of “the hidden
treasure” (kanz), of which Ibn al-‘Arabi is particularly fond. In this hadith,
God states that

I was a hidden and unknown treasure, yet I wished to be known. So I
created the created beings: I made myself known to them, and they came
to know me.80

Moreover, as in the Shi‘i-Isma‘li tradition, in Ibn al-‘Arab?’s thought too
the friends of God correspond to His names; more precisely, it is by means
of God’s friends and in their very beings that the Divine names and attri-
butes are manifested. This is particularly true of the perfect man, who,
according to Ibn al-‘Arabi, manifests all of God’s names and attributes in
a perfect and well-balanced manner. Like the Shi‘i imam, Ibn al-‘Arabi’s
perfect man functions as a veil which separates the Divine essence from
creation, and, at the same time, mediates between the two. The entity of
the perfect man, in Ibn al-‘Arabi’s own words,

al-a’imma l-hudat wa-l-rusul al-ladhina khtarahum wa-taqarrabu ilayhi bi-ta‘atihim
wa-tlubii mardatahu wa-ma ‘indahu bihim fa-hum abwabuhu wa-asbab khalqihi ilayhi”),
18, 149-50; see also Ja‘far b. Mansar al-Yaman, Sara’ir wa-asrar al-nutaqa’ 22—3; al-Qadi
I-Nu‘man, al-Mudhhiba 28-38; al-Hamidi, Kanz al-walad 5, 25, 173, 205-10, 220-1; al-Razi,
al-Islah 282; al-Daylami, Qawa‘id ‘aqa’id al Muhammad 1, 55, Madelung, Fatimids 52. For
similar traditions and themes in Twelver sources, see Rubin, Pre-Existence 99, 107, 13 and
n. 9; Amir-Moezzi, Remarques 89-90, 94-8, 105-8; Amir-Moezzi, La Préexistence 111-2,
126-7; Amir-Moezzi, Notes 730—2; Amir-Moezzi, Divine guide 30-1, 44-6; Kohlberg, Some
Shi1 views 55. On Fatima in the context dealt with here, see also Halm, Kosmologie 151.
On God’s names as a veil which hides His essence and, at the same time, serves as the
only means of attaining knowledge of the Divine, see also Stern, Earliest cosmological
doctrines 7, 10-11.

7 Ibn Babawayhi, al-Tawhid 290 (“Lawla llah ma ‘urifna wa-lawla nahnu ma ‘urifa
llah”); see also Amir-Moezzi, Remarques 97 n. 33.

80 See, for example, Ibn al-‘Arabi, al-Futuhat ii, 229 (chapter 146: “Kuntu kanzan lam
uraf fa-ahbabtu an u‘rafa fa-khalagtu l-khalq wa-ta‘arraftu ilayhim fa-‘arafuni’); see also
Chittick, Sufi path 391 n. 14.
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was the aim of Allah [in creating] the world. He is the true vicegerent, he
is the locus in which the Divine names are manifested and he comprises
within himself the true essences of the whole world [...]

Within this noble compendium [of the macrocosm], that is, within the
perfect man, [God] has brought into existence all the Divine names as well
as the true essences of that which is found outside of him in the big world

[..]8

These notions of Ibn al-‘Arabi are quite unique and radical in compari-
son with other mystical-Sufi teachings that were developed prior to Ibn
al-‘Arabi’s time. Although in Sufi thought the mystic is indeed required
to emulate the attributes of God (al-takhallug bi-akhlaq allah), neverthe-
less, this is mostly an ethical-spiritual obligation, not an ontological state-
ment concerning the essential nature of God’s friends; the latter are not
perceived as an indispensable means for the Divine self-manifestation in
creation.8?

In contradistinction to the Shi‘i-Isma‘li perception, Ibn al-‘Arabi views
the perfect man in general—regardless of his physical genealogy—as
an ontological embodiment of God’s names. Ibn al-‘Arabi also sees in
the created universe as a whole a locus of manifestation for the Divine
names.83 Ibn al-‘Arabr’s outlook is thus both universal (all of creation) and
humanistic (the perfect man in general).8* The Shi‘i-Isma‘ili worldview,
on the other hand, is less universal and more sectarian: the imams alone
correspond to God’s names, and, consequently, only their followers, the
Shi‘i believers, enjoy a special relationship with the Divine world.

However, a universal-humanistic approach, similar to that of Ibn
al-‘Arabi, can be detected in the Epistles of Ikhwan al-Safa’. To be sure, the
Ikhwan seem to have espoused the Shi‘i-Isma‘ili idea of a correspondence
between the Divine names and the friends of God. This idea is interpreted

81 See Ibn al-‘Arabi, al-Futuhat i, 176 (chapter 7, = ‘Uthman Yahya's edition ii, 252:
“[...] Alimna qat‘an anna l-insan huwa l-‘ayn al-maqsuda li-llah min al-‘alam wa-annahu
l-khalifa hagqan wa-annahu mahall guhur al-asma’ al-ilahiyya wa-huwa l-jami‘ li-haqa’iq
al-‘alam kullihi [...]"); Ibn al-‘Arabi, Fusus al-hikam 199 (“Fa-awjada fi hadha l-mukhtasar
al-sharif al-ladht huwa l-insan al-kamil jami® al-asma’ al-ilahiyya wa-haqa’iq ma kharaja
‘anhu fi [-‘alam al-kabir al-munfasil [...]"). See also Ibn al-‘Arabi, ‘Anqa’ mughrib 41 (“[...]
Fa-anta sifati fihim wa-asma |[...]"); Chittick, Sufi path 27-30, 366-72, 375-6; Chittick,
Imaginal worlds 203, 28—9, 36—7, 146—9. On the perfect man as a veil, see al-Futuhat ii, 348
(chapter 178); Chittick, Sufi path 329.

82 Compare, for instance, Ibn al-‘ArabT’s view in this context with that of al-Ghazali in
Takeshita, Ibn ‘Arabt’s theory 31—9, 170-1.

83 See Chittick, Sufi path 8-1, 16, 33—58, 94—6; Chittick, Imaginal worlds 32—3; Elmore,
Four texts.

84 On the terms ‘universal’ and ‘humanistic’ see below chapter 4, especially pp. 179-88.
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by the Ikhwan in the framework of Neoplatonic philosophy. According to
the Ikhwan, “the complete words and the great names” (kalimat al-tamam
wa-l-asma’ al-‘izam) were inscribed by the cosmic pen (galam), i.e., the
universal intellect, on the cosmic tablet (lawh), i.e., the universal soul.
These “great names” are the names which Allah taught to Adam, and “the
complete words” are those by means of which Adam sought God’s forgive-
ness after he had sinned (see Q 2:37).85 In a similar vein, the Ikhwan state
that the names of “the rational/speaking figures” (al-ashkhas al-natiqa),
who are responsible for enunciating the Divine law (namaus), are writ-
ten on “the preserved tablet” (al-lawh al-mahfiz) in seven lines—a clear
allusion to the seven nutaqa’, “the speaker prophets” known from the
Isma‘qli tradition. The Ikhwan explain that these are “the great names”
that God had taught to Adam and the angels, the names through which
Adam’s repentance was accepted. Furthermore, in terms of their ontologi-
cal roots, these figures function as the source of creation—in the words
of the Tkhwan, “these seven inscribed [names] contain the whole of cre-
ation”—and, consequently, they guarantee the continuing existence of all
created beings.8¢ Hence, the mythic Shi‘i-Isma‘ili idea, according to which
the friends of God are but a terrestrial-historical manifestation of a Divine
cosmogonic-cosmological being, is interpreted by the Ikhwan in a Neopla-
tonic-philosophical manner: the Divine roots of God’s friends are located
within the upper worlds of the universal intellect and soul.

As mentioned above, in the Epistles of the Ikhwan one may also iden-
tify a more universal approach, one which focuses on the universe at large

85 See Ikhwan al-Safa’, al-Jami‘a i, 25 (“[Fa-‘arshuhu huwa] l-galam al-jart bi-amrihi
fa-khatta fi l-lawh al-karim sutir al-masht'a wa-ahruf al-irada wa-qaw! al-haqq wa-wa‘d
al-sidq wa-kalimat al-tamam wa-l-asma’ al-izam fa-talagga adam min rabbihi kalimat
fa-taba ‘alayhi wa-‘allamahu l-asma’ kullaha”; the addition in the square brackets is based
on Tamir's edition v, 12); see also ibid. 537-8 (“[...] Al-kalimat al-lati talaggaha adam
yaquliina innaha kanat maktiba bi-nur al-qudra fi lawh al-‘arsh al-karim wa-innahu ulhima
gira’ataha wa-l-tawassul ila rabbihi biha wa-innahu sa’ala l-iqala ba‘da l-tawba |...]"). For
the correspondence between God’s names and the friends of God, see also ibid. 651 (“Wa-
minhum t@’ifa gad alhadat fi asma’ allah wa-‘adalat ‘an awliya’ihi”); for the identification of
“the complete words” with God’s friends, see ibid. 118. On Adam see above n. 52. Regarding
the writing of the names on the tablet, cf. Ibn al-‘Arab], al-Futihat i, 37 (“Khutbat al-kitab”,
= Uthman Yahya’s edition i, 48: “[...] Fa-kana awwal ism katabahu dhalika [-qalam al-asma
duna ghayrihi min al-asma’ inni uridu an akhluga min ajlika ya muhammad al-‘alam
al-ladht huwa mulkuka [...]"); and see also above pp. 51 n. 66, 57 n. go.

86 See Ikhwan al-Saf2’, al-Jami‘a ii, 312—3, 319—21 (see ibid. 321: “[...] Al-asma’ al-‘izam
al-lati talagqaha adam wa-tawassala biha wa-kanat al-wasila baynahu wa-bayna llah
subhanahu fi l-tawba ‘alayhi wa-hadhihi [-sab‘a [-mastara hawiya li-jami® al-khilqga wa-bi-
hasab amakiniha fi suturiha yakinu bad’uha wa-guhuruha |...]"), 324-5.
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rather than on the figures of the prophets and their heirs. In a discussion
of theirs concerning the Divine attributes (sifat), the Ikhwan emphasize
the close links between all created beings and the attributes of God: “these
attributes”, the Ikhwan explain,

are found among His existents. They are inscribed on His earth and in His
heavens; they are His miraculous signs that are written ‘in the horizons and
in the souls’ [see Q 41:53].87

Since the universal intellect was created by God Himself, through His
command and word (amr Allah, kalima), it follows that the intellect and
all the existents emanating from it have their share in the Divine attri-
butes: they all have life (hayat), power or ability (qudra), knowledge (ilm)
and so forth. Naturally, the correspondence between the attributes of the
created beings and those of God is relative and limited. Accordingly, the
Ikhwan stress that God has attributes that are unique to Him, such as His
eternal existence without beginning (gadim azalt) or His act of creation
ex nihilo (mubdi‘). In addition, the attributes of the created beings are
partial (juz’yya) and include opposing qualities—for instance, life and
death, knowledge and ignorance, power and inability. God, in contradis-
tinction, is beyond these opposites. Finally, the created beings differ from
one another in respect of their attributes—the Prophet’s knowledge,
to give one example, is obviously not the same as that of the common
man—whereas God’s attributes are unqualified and absolute. Neverthe-
less, the Ikhwan clearly maintain that all created beings share, to some
extent, the Divine attributes.88

The Neoplatonic Context

In the Isma‘li tradition, the issue dealt with here, that is, the Divine ori-
gin of the friends of God, was also given a more philosophical interpreta-
tion, in the framework of Neoplatonic cosmology. According to Isma‘ili
Neoplatonism, the worlds of the universal intellect and soul are the

87 See Ikhwan al-Safa’, Rasa’il iv, 210 (“[...] Wa-lahu l-asma’ al-husna |[...] fa-hadhihi
l-sifat al-muhayyira li-dhawt [-albab wa-l-‘uqul fi matrifat al-bart minha subhanahu bi-
annahu la yashrakuhu fiha ahad siwahu wa-fi'lihi l-ladhi fa‘alahu bi-dhatihi wa-awjadahu
bi-kalimatihi mawjuda fi mawjudatihi mastura fi ardihi wa-samawatihi wa-hiya ayatuhu
l-maktaba fi l-afaq wa-l-anfus [...]"). On the concept of “the miraculous signs”, see below
pp. 212—29.

88 See Ikhwan al-Safa’, Rasa’il iv, 206—-10.
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supreme source of the prophets and their heirs, functioning as a channel
through which Divine powers and knowledge reach the religious leaders
of mankind. Similarly, according to Ibn al-‘Arabi, the universal intellect is
the spiritual source of the friends of God: the aforementioned al-hagiga
l-muhammadiyya (see above) is explicitly identified by Ibn al-‘Arabi with
the universal intellect.8 It is noteworthy that in addition to the various
traditions which view Muhammad’s light as the first being created by God,
there are other hadiths which state that the first created entity was the
[human] intellect (‘agl) or the cosmic pen (galam).?° These traditions pre-
sumably inspired Ibn al-‘Arabi to identify his al-haqgiqa -muhammadiyya
with the Neoplatonic universal intellect as well as with the Quranic pen.
However, one should bear in mind that the identification of the universal
intellect with the cosmic pen appears already in Isma‘li literature.?!

The affinity between the Isma‘ili Neoplatonists and Ibn al-‘Arabi
in the context referred to here is particularly evident in their discussions
of the relationship between the universal intellect and the highest-ranking
friend of God—the natiq (“speaker prophet”) in the Isma‘li tradition, and
the qutb (“pole”) in Ibn al-‘Arabi’s thought. According to the Isma‘ili Neo-
platonic authors, the natig corresponds to the universal intellect, which

89 See, for example, Ibn al-‘Arabi, al-Futuhat i, 140 (chapter 3, = ‘Uthman Yahya’s edition
ii, 97: “Wa-kadhalika [-maful al-ibda ‘7 l-ladht huwa [-haqiqa [-muhammadiyya ‘indana wa-l-
‘aql al-awwal ‘inda ghayrina wa-huwa [-qalam al-a‘la l-ladht abda‘ahu llah ta‘ala min ghayr
shay’ [...]"), 169 (chapter 6, = ‘Uthman Yahya’s edition ii, 227: “[...] Hagiqat muhammad
salla llah ‘alayhi wa-sallama [-musammat bi-l-aql [...]"), iii, 430 (chapter 371, fasl 9: “[...]
Al-galam al-ilaht [...] wa-huwa [-‘aql al-awwal [...] wa-huwa l-haqiga [-muhammadiyya
wa-l-haqq al-makhlig bihi wa-l-‘adl ‘inda ahl al-lat@’if wa-l-isharat wa-huwa [-rih al-qudusi
l-kull “inda ahl al-kushuaf wa-l-talwihat”); see also Affifi, Mystical philosophy 71, 74, 90, 186;
Lory, La Science 117,133. On the universal intellect (or al-haqgiga [-muhammadiyya) as al-rith
al-qudust -kull or al-rah al-kulli (“the universal holy spirit” or “the universal spirit”), see
also Ibn al-‘Arabi, al-Futuhat ii, 389 (chapter 198: “Kadhalika naqulu fi [-‘aql al-awwal ‘aglan
li-ma‘nan yukhalifu [-ma‘na l-ladhi li-ajlihi nusammihi galaman yukhalifu -ma‘na [-ladhi li-
ajlihi nusammihi rihan yukhalifu [-ma‘na l-ladhi li-ajlihi nusammihi galban”); Ibn al-‘Arabi,
‘Anqga’ mughrib 40; Afhifi, Mystical philosophy 75 and n. 3; Chittick, Self-disclosure 271—3. For
the identification of the universal intellect with rah or rah al-qudus in Isma‘ili literature,
see Ikhwan al-Safa’, Rasa’il iii, 238; Ikhwan al-Safa’, al-Jami‘a ii, 9, 139; Walker, Early philo-
sophical Shiism 117; Makarim, ‘Al-amr al-ilahT, 9. Note that the term al-‘aql al-awwal (“the
first intellect”), which Ibn al-‘Arabi often employs in order to signify the universal intellect,
likewise appears in the writings of the Ikhwan with reference to the universal intellect; see
al-Jami‘a i, 273, i, 5, 139.

90 See the discussions and references in Goldziher, Neuplatonische und gnostische
Elemente 318—24; Rubin, Pre-Existence 115-6 and n. 23; Chodkiewicz, Seal of the saints 63
n. 13, 68 n. 28; Wensinck, Muslim creed, index, s.v. “Pen”.

91 See above p. 50 n. 64.
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functions as the natiq’s supreme spiritual source. Al-Sijistani, for instance,
declares that the natiq is the “deputy” or “vicegerent” (khalifa) of the
universal intellect in the physical-corporeal world.%? At times, the asas or
wast (the “foundation” or “legatee” of the natiq) and the imams are said to
correspond to the universal soul (or to the second intellect, according to
al-Kirmani's philosophical system). The connection between the universal
intellect and the natiq is signified in Isma‘ili literature by the term ta’yid
(“support”)®3 and by the derivatives of the Arabic root m.d.d. Madda (plu-
ral: mawadd) denotes “continuous increase” and “[spiritual] substance”;

» oo« ” o«

imdad (“increasing”, “succoring”, “reinforcing”) is the active bestowal of

», «

this madda, while istimdad (“requesting succor”; “drawing”, “deriving”) is
the passive reception of it.9# A typical example of the Isma‘ili use of these
terms is found in Ja‘far b. Mansur al-Yaman'’s Sar@’ir wa-asrar al-nutaqa’
(“The Mysteries and Secrets of the Speaker-Prophets”). In this work, it is
explained that in contradistinction to the common believers and the ordi-
nary da'wa members who are in constant need of human guides (= the
prophets and their heirs),

none of the nutaga’, may Allah’s prayers and blessings be upon them, have
ever received the ta’yid from any human form, nor did the mawadd become
attached to them by means of any physical being; they did not have any
spiritual father or mother. The ta’yid from the universal intellect and soul
only became attached to them through the three [cosmic-angelic] means
mentioned in the book [the Quran], the three spiritual boundaries [...] that
is, through al-Jadd, al-Fath and al-Khayal, who are named Gabriel, Michael
and Israfil.%

According to this and other, similar passages, Divine powers and knowl-
edge continuously flow throughout the universe. These spiritual powers

92 See the reference to Walker below in n. g6.

93 See above pp. 64-72.

94 On imdad see also above p. 49 n. 59.

5 See Jaffar b. Mansur al-Yaman, Sar@’ir wa-asrar al-nutaqa’ 22—6 (ibid. 24: “Wa-inna
Jjami‘ al-nutaga’ salla llah ‘alayhim wa-sallama lam ya’khudhi [-ta’yid min sura bashariyya
wa-la ttasalat bihim al-mawadd min al-khilqa l-jasadaniyya wa-la kana lahum ab wa-la umm
[t l-hadd al-rauhant wa-innama sabab ittisal al-ta’yid bihim min al-‘aql wa-l-nafs bi-l-wasa’it
al-thalatha -madhkiira fi [-kitab wa-hum al-hudid al-thalatha [-madhkira fi [-kitab wa-hum
al-hudud al-rahaniyya [...] wa-hum al-jadd wa-l-fath wa-l-khayal al-musammawna bi-israfil
wa-mika’il wa-jibra’il”). On al-Jadd, al-Fath and al-Khayal, which are situated beneath the
universal soul, see Halm, Kosmologie 67-74, 133—5; al-Sijistani, al-Iftikhar 16—22. On Sara@’ir
wa-asrar al-nutaqa’ (comprising, in fact, of two separate works: Sara@’ir al-nutaqa’ and
asrar al-nutaqa’), see Daftary, Ismaili literature 122.

©



154 CHAPTER THREE

and knowledge emanate from the Divine world itself—more precisely,
from God’s command (amr) and creative word (kalima)—and, via the
universal intellect and soul, as well as the three cosmic-angelic beings
situated below them (al-Jadd, al-Fath and al-Khayal), they reach the natiq
in the sub-lunar world. The natig transfers these powers and knowledge
to his legatee and to the imams that follow; from the imams, they pass
down to the members of the Isma‘lli da'wa, and from the latter they are
transmitted to the common believers. Each link in this universal chain, or
rather each level in this cosmic hierarchy, receives the Divine flow from
the rank situated above it (istimdad) and transmits it to the rank located
below it (imdad). Both the universal intellect and the natig play a key role
in this cosmic process: the Divine flow depends on them both—that is,
on the universal intellect in the spiritual world, and on the natig in the
physical-corporeal one.%

In the Epistles of Ikhwan al-Safa’, the same relationship is also envisaged
between the universal intellect and man in general, that is, the perfect
man who fully realizes his “human form” (surat al-insan) and his “rational/
speaking soul” (al-nafs al-natiqa). The human rational/speaking soul
forms a part of the universal soul and of the universal intellect too (nafs
Jjuz’iyya, ‘aqljuz’). According to the Ikhwan, man’s supreme status and his
central role in creation as God’s vicegerent on earth (khalifa) derive from
his special relationship with the universal intellect.9”

96 On the relationship between the universal intellect and natig, and for various exam-
ples of the use of the root m.d.d. and its derivatives in Isma‘ili literature, see al-Sijistani,
al-Yanabi‘ 815, 57, 72, 75, 91, 94; al-Sijistani, al-Iftikhar 77, 79, 152, 207, 209, 214; al-Kirmani,
al-Riyad 60, 701, 82—3, 89—90, 95, 162; al-Kirmani, Rahat al-‘aql 64-8, 79, 94, 100, 102, 112,
1234, 186, 188—9, 362, 378; al-Hamidi, Kanz al-walad 5, 55, 57-8, 69, 157-8, 176, 181, 228, 230,
269, 279, 290; Ikhwan al-Safa’, Rasa@’il i, 146—7, 312, iii, 185-6, 189—90, 296—7, iv, 136, 2001,
209, 223-5, 330, 396; Ikhwan al-Safa’, al-Jami‘a i, 528-37, 5402, 625, 635-6, 658, ii, 5, 140,
148; Ja‘far b. Mansar al-Yaman, al-Kashf 4, 55, 61, 165; al-Qadi I-Nu‘man, al-Mudhhiba 28, 34,
49-50, 52—6, 60, 84; Stern, Earliest cosmological doctrines 10, 14-6; Halm, Kosmologie 215;
al-Daylami, Qawa‘id ‘aqa’id al Muhammad 68; Lewis, An Ismaili interpretation 699, 702;
see also Walker, Early philosophical Shiism 117 and n. 31; Marquet, La philosophie des Ihwin
as-Safd: 'Imam et la société 134—7; Pines, Shi‘ite terms 176 n. 84; Pines, La Longue récen-
sion 12 n. 5; De Smet, Le Verbe-impératif 404 n. 51, 405 n. 53; De Smet, Les Epftres 59—60.

97 For the correspondence between “the human form” and the universal intellect, see
Ikhwan al-Safa’, Rasa’il iii, 144—5. For the correspondence between “the rational/speaking
soul” and the universal intellect, and for the expressions nafs juz’iyya and ‘aql juz’s, see
Ikhwan al-Safa’, al-Jami‘a ii, 12—3. Elsewhere, man’s individual intellect is said to corre-
spond to the universal intellect, whereas his soul is said to correspond to the universal
soul; see ibid. 33—4. On the natiq and his relationship with the universal intellect, see ibid.
248-9.
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A similar humanistic approach is reflected in the writings of Ibn
al-‘Arabi, who maintains that the qu¢b corresponds to the universal intel-
lect; the latter serves as the spiritual source from which the pole draws
his madda.®® The qutb, who does not necessarily belong to the Prophet’s
family (at least not in the physical-biological sense), represents the perfect
man in general:

He [man] corresponds to the first intellect and is connected to it [...] cre-
ation reached the human genus, at which point the circle was completed.
Man became attached to the [first] intellect, in the same manner as the end
of the circle is attached to its beginning; and so, a circle ensued.

The existence of the world depends upon this “human form”, upon God’s
vicegerent on earth:

[Allah], glory be to Him, has established this human form with a straight
movement [= in an upright position], like the form of a tent’s pole [ ‘amad],
for the sake of this sky’s dome. [Allah], glory be to Him, ‘holds the sky lest
it fall’ [see Q 35:41] because of him [man]. Hence we have defined man as
a [tent’s] pole [...].9°

98 See, for example, Ibn al-‘Arabi, al-Futihat i, 139 (the beginning of chapter 3, = ‘Uthman
Yahya's edition ii, 91), 204-5 (chapter 14), ii, 661—2 (chapter 295: “[...] Al-qutb al-ladhi
huwa l-imam |[...] yakanu maddatuhu min al-‘aql al-awwal”); Ibn al-‘Arabi, al-Mabadi’ 52
(“[...] Ka-hagiqat muhammad salla llah ‘alayhi wa-sallama [-qa’ima bi-l-amr min wara’
al-ghayb al-ladhi minha maddat al-khulafa® wa-l-a’imma wa-l-aqtab wa-l-qa’imina bi-amr
allah ta‘ala”). On the universal intellect as the source of imdad, see also al-Futuhat ii, 415
(chapter 198, fas/ 11); cf. Ibn al-‘Arabi, al-Tadbirat 122. See also al-Futuhat ii, 279 (towards
the end of chapter 167), where it is said that the universal intellect is the source of “the
knowledge pertaining to the friendship with God” (Um al-walaya). On the similarities
between Ibn al-‘Arabl’s thought and the Isma‘ili tradition in the context dealt with here,
see also Affifi, Mystical philosophy 745, 88—90, 188; de Jong, Al-Kutb 544; Corbin, En Islam
iranien i, 253.

99 Ibn al-‘Arabi, al-Futuhat i, 176 (chapter 7, = ‘Uthman Yahya’s edition ii, 251-2: “[...]
Fa-huwa nagir al-‘aql al-awwal wa-bihi rtabata |...] wa-ntaha l-khalg ila l-jins al-insani
fa-kamulat al-da’ira wa-ttasala l-insan bi-l-‘aql kama yattasilu akhir al-da’ira bi-awwaliha
fa-kanat da’ira [...]"; “Wa-agama subhanahu hadhihi [-sira l-insaniyya bi-l-haraka
[-mustagima surat al-‘amad al-ladhi lil-khayma fa-ja‘alahu li-qubbat hadhihi [-samawat fa-
huwa subhanahu yumsikuha an tazula bi-sababihi fa-‘abbarna ‘anhu bi-l-‘amad |...]"); see
also ibid. 170 (chapter 6, = ‘Uthman Yahya’s edition ii, 231: “Fa-l-haqiga [-muhammadiyya
[...] nagiruha@ min al-insan al-latifa wa-l-rih al-qudusi”); and Ibn al-‘Arabi, al-Tadbirat
211. For a very similar Ikhwanian use of the term nazir (“corresponds” in the translation
above), see al-Jami‘a ii, 33—4. Note that in several Neoplatonic Isma‘ili sources, the various
worlds are likewise described as circles; see Ikhwan al-Safa’, Rasa’il iv, 198—249; Kraus, Jabir
ibn Hayyan ii, 135-85; al-Sijistani, al-Yanabi* 59 (“[...] Wa-katabna fi hadhihi -da’ira ‘inda
nuqtat al-markaz al-‘aql fi mugabalat al-insan |...]").
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According to Ibn al-‘Arabi, the Divine flow, which he signifies by the use
of the terms imdad-istimdad, also exists among other ranks of the awliya’
hierarchy, and influences the spiritual and physical wellbeing of human
beings in general.l%° The link between imdad and ta’yid likewise appears
in Ibn al-‘Arabr’s writings.!o!

Finally, it is significant that similar conceptions are also reflected in the
works of Ibn Masarra. The latter maintains that the rational/speaking soul
draws (tastamiddu, from istimdad) its spiritual-intellectual power from
the light of the intellect, i.e., from the individual human intellect and, by
implication, from the universal intellect.102

100 See, for example, Ibn al-‘Arabi, al-Tadbirat 112; Ibn al-‘Arabi, al-Futuhat i, 105 (chap-
ter 2, fasl 1, = ‘Uthman Yahya’s edition i, 277-81), 151-2 (chapter 5, the “wasl” at the begin-
ning of the chapter, = ‘Uthman Yahya’s edition ii, 144-5), 2045 (chapter 14), 208 (chapter
15, = ii, 377), ii, 15 (chapter 73, “rijal al-hayba wa-l-jalal”, = xi, 316), 16 (“rijal al-imdad al-
ilahi wa-l-kawni”, = xi, 322), 24, 415 (chapter 198, fasl 11), 465 (chapter 198, fas!/ 50); Ibn
al-‘Arabi, Fusus al-hikam 47, 65-6, 163; Ibn al-‘Arabi, Anga’ mughrib 42—3, 48, 51, 57-9;
Ibn al-‘Arabi, Kitab al-mim 14—s.

101 See above p. 71 n. 138.

102 See Ibn Masarra, Khawass al-hurif 142-3 (“[...] Fa-hadhihi [-nafs al-natiqa l-lati f
l-insan tastamiddu min nar al-aql [...]").



CHAPTER FOUR

THE PERFECT MAN:
FROM SHI‘I SECTARIANISM TO UNIVERSAL HUMANISM

The notion of human perfection and the concept of “the perfect man”
(al-insan al-kamil) play a central role in both the Isma‘l tradition and
in the thought of Ibn al-‘Arabi. This theme, which is closely linked to the
broader subject of walaya and awliya’, has its roots in the pre-Islamic
heritage, including the Zoroastrian, Manichean and Gnostic traditions.!
In Islam, the term al-insan al-kamil is most frequently associated with
the teachings of Ibn al-‘Arabl. However, this and similar terms appear
already in the Epistles of Ikhwan al-Safa’.2 Thus, contrary to a prevalent
opinion among modern scholars,? it seems that Ibn al-‘Arabi was not the
first mystic to coin the term al-insan al-kamil, nor was he the first one
to develop the various ideas pertaining to it. Rather, it appears that the
Isma‘li authors, and above all Ikhwan al-Safa’, should be credited with
systematically developing the concept of the perfect man in its mystical-
philosophical context.*

Discussions dedicated to the subject of human perfection are quite
common in Isma‘li literature. In al-Kirmant’s philosophical oeuvre, for
instance, human perfection (tamam, kamal) occupies a central place.
According to al-Kirmani, perfection—more precisely, “the second perfec-
tion” (al-kamal al-thani), to be distinguished from “the first perfection”

1 See Arnaldez, Al-Insan al-kamil; Schaeder, Islamische Lehre; Béwering, Ensan-e
Kamel; see also the references in Amir-Moezzi, Remarques 89—90 n. 1-2; and cf. Massi-
gnon, L'Homme parfait, esp. pp. 288, 292—5.

2 See, for example, Ikhwan al-Safa’, al-Jami‘a i, 475-6, 51, 610, 668; Ikhwan al-Safa’,
Rasa’il iii, 1956, 371, iv, 198; see also al-Sijistani, al-Yanabi* 50; and the statements attrib-
uted to the Isma‘li author al-Mu’ayyad fi 1-Din al-Shirazi (died in 470/1078), quoted in
Landolt, Walayah 320. For the term al-insan al-kamil in the writings of Ibn al-‘Arabi, see
the references given throughout this chapter and in Takeshita, Ibn ‘Arabi’s theory 49.

8 See, for example, Nicholson, Studies 77, 154; Takeshita, Ibn ‘Arabt’s theory 49; Bower-
ing, Ensan-e Kamel 457.

4 See also Schaeder, Islamische Lehre, especially pp. 218—45; Affifi, Mystical philosophy
188 (cf. ibid. 77); al-Shaybi, al-Sila i, 492—4. On the significant role of the Shi‘ tradition in
the development of the concept of the perfect man in Islam, see Amir-Moezzi, Remarques
89—90. See also Ivry, Ismafli theology 276-7 n. 20, 282—3, regarding the possible Shi‘i-
Isma‘ili background of the terms kamil and kamil fadil found in Maimonides’s The Guide
of the Perplexed.
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(al-kamalal-awwal) which pertains to man’s corporeal-physical existence—
implies the realization of the intellectual-spiritual potential inherent in
the human soul. From this perspective, man is required to actualize the
full potential of his rational/speaking soul (al-nafs al-natiga), by perform-
ing ethical-religious deeds (‘ammal) and by acquiring Divine, religious-
philosophical knowledge (ilm). Yet this goal can only be achieved through
the spiritual guidance of God’s friends—the prophets, their legatees and
the imams—who embody in their very beings the ideal figure of the per-
fect man. These ideas of al-Kirmani were later espoused by al-Hamidi and
other Isma‘li-Tayyib1 authors. Notwithstanding the influence of al-Farabi’s
philosophy on al-Kirmani, the principal elements in the latter’s percep-
tion of human perfection are already found in the Epistles of the Ikhwan.>

To be sure, the terms tamam and kamal and the distinction between
the “first” and the “second perfection” are also found in various Arabic
philosophical works, dating from the gth century onwards to the time of
Ibn Rushd (Averroes). Naturally, these themes are rooted in Greek and
Hellenistic philosophy as well as in the thought of Late Antiquity. The
notion that the achievement of human perfection is only possible when
man fully realizes his innate potential by means of both practical-ethical
deeds and philosophical knowledge is shared by different Muslim philoso-
phers, such as al-Farabi, Ibn Sina (Avicenna), Ibn Bajja (Avempace) and
Ibn Rushd.® Hence, the Isma‘ili discussions of human perfection cannot be
detached from the general philosophical discourse in the medieval world
of Islam. The Isma‘li treatment of human perfection is, however, distinct
from other Islamic approaches to this subject in two interrelated ways.
First, the context in which the Isma‘li authors deal with human perfec-
tion is walaya: the awliya®—the prophets, their legatees and the imams—
are perceived as the only human beings who truly embody the figure of the
perfect man. Moreover, it is only through them that the believers are able
to actualize their own personal potential. Contrary to the philosophical

5 See al-Kirmani, Rahat al-‘aql 15-7, 33—4, 61-2, 74, 76-84, 99-100, 112-3, 134, 1578, 188,
300—60; al-Kirmani, al-Riyad 58-9, 79-80, 89—90, 128; al-Hamidi, Kanz al-walad 55, 176,
228, 275-6, 279-80; Ikhwan al-Safa’, Rasa’il iii, 5-6, 30; Ikhwan al-Saf2’, al-Jami‘a i, 101-3,
518, 559—62, ii, 63—4; see also Walker, Hamid al-Din al-Kirmani 16. On al-Hamidi see above
p- 70.

6 See De Smet, Perfectio prima; Alon, Al-Farabi’s philosophical lexicon i, 17, 36, 82, 275,
419—21; Pines, Limitations; see also Adamson, Arabic Plotinus 49-54, 957, 119—24; Wis-
novsky, Avicenna 96-105; Badawi (ed.), Theology of Aristotle (the shorter version) 54-5,
99-100, 110-1, 134-5, 13940, 147; al-Khayr al-mahd 6-8, 20, 23, 25; al-Kindi, FT [-nafs
274-5.
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point of view, the Isma‘li authors, in general, do not maintain that
man alone is capable of attaining perfection; he is dependent upon
the “instruction” or “teaching” (ta?im) of God’s friends. Although the
attitude of Ikhwan al-Safa’, as we shall see in what follows, is situated
between the universal-humanistic approach of the philosophers and the
sectarian perspective of the Shi‘i tradition, nevertheless, their discus-
sions of human perfection derive from the Shi‘i-Isma‘ili notions of walaya
and the ideal human being. Second, according to the Isma‘li worldview,
human perfection does not merely amount to extraordinary ethical, spiri-
tual and philosophical achievements. Rather, ontologically speaking, the
perfect man is rooted in the Divine world itself and is linked to cosmo-
gonic or primordial events;? in cosmological terms, the perfect man cor-
responds in numerous ways to the universe and to the different worlds
that comprise it;® and, finally, as regards eschatology, the perfect man
is the key for the salvation of the individual and of creation at large.?
It is evident, then, that in addition to various philosophical motifs, the
Isma‘li discussions of human perfection also contain mythic, esoteric,
mystical and eschatological-messianic elements. One may say that,
whereas the philosophical discourse in this context is focused on human
perfection per se—on its qualities or characteristics, and the means of
achieving it—the Isma‘li discourse centers on the figure of the perfect
man himself, that is, on his ontological essence; his relationship with God,
the universe and mankind; his role in cosmogonic events; and his mission
in the framework of human history and in the eschatological future.

As will become apparent throughout this chapter, Ibn al-‘Arabi’s dis-
course concerning the perfect man is very similar to that of the Isma‘ilis,
more so than to the philosophical discourse, or, for that matter, the
Sufi discourse. In fact, it seems to me inaccurate to characterize Ibn
al-‘Arabi’s concept of the perfect man as being simply or essentially a ‘Suf’
concept.l® Although Ibn al-‘Arabi belongs to the Sufi tradition and was
greatly inspired by it, and notwithstanding the Sufi and other Sunni-
mystical elements in his discussions of the perfect man,"! his treatment

7 See above pp. 143-56 and below pp. 160—2.

8 See above pp. 169—72.

9 See, for example, below pp. 173, 175.

10" Cf. Nicholson, Studies 77—-81; Takeshita, Ibn ‘Arabi’s theory 170-1 (and see especially
the title of the third chapter there).

11 See, for instance, Ibn al-‘Arabi, Fusus al-hikam 195-6; Takeshita, Ibn ‘Arabi’s theory
13-8; Chittick, Sufi path 28-30; Chittick, Imaginal worlds 23—9, 168—70; Atfifi, Mystical phi-
losophy 80-1; and the references to Bowering’s articles in the following note.
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of this issue goes far beyond the ethical-psychological and unio-mystical
aspects that are so characteristic of classical Sufism, at least as it evolved
prior to Ibn al-‘Arabi’s time. Furthermore, as far as I know, no such term
as al-insan al-kamil can be found in most Sufi teachings or sources predat-
ing the rise of Ibn al-‘Arabi, nor are there any discussions in these sources
concerning human perfection in the mystical-philosophical context that
will be presented here.? Ibn al-‘Arabi is thus the first Sunni mystic to
have dealt with these matters in a systematic way. It was under the influ-
ence of his teachings, and primarily via the 14th-15th century work by
‘Abd al-Karim al-Jili, al-Insan al-kamil fi ma‘rifat al-awakhir wa-l-awa’il
(“The Perfect Man in the Knowledge of the Beginnings and the Ends”)—a
work deeply influenced by Ibn al-‘Arab1’s thought—that the term al-insan
al-kamil, as well as the various notions pertaining to it, entered the Sunni-
mystical tradition.!®

The Neoplatonic Background

In order to fully understand the concept of the perfect man as it devel-
oped in both the Isma‘li tradition and Ibn al-‘Arabi’s thought, one must
first turn to early Arabic Neoplatonic sources. According to the Theology
of Aristotle* man in the corporeal world, called “the man of the senses”
or “the lower man” (al-insan al-hissi, al-insan al-sufli), is but an “image”
(sanam) of “the intellectual man” (al-insan al-‘aqlt), i.e., the man who
exists in the world of the universal intellect. The latter is also termed
“the first and real man” (al-insan al-awwal al-haqq) or “the supreme man”
(al-insan al-ala), and is perceived as the ideal ‘model’ or ‘prototype’ for
the corporeal man. Although the corporeal man is similar to the supreme
man and is attached (muttasil) to him, the supreme man, naturally, is
entirely spiritual and is far nobler than the physical man; he is, in the
words of the Theology of Aristotle, “complete and perfect (tamm kamil)”.
Similarly, within the universal soul resides “the second man” or “the man
of the soul” (al-insan al-thani, al-insan al-nafsant), who is the ideal figure
of the corporeal man in terms of his soul. Hence, the corporeal-terrestrial

12 Cf. Bowering, SulamT’s treatise 353; Bowering, Ensan-e Kamel.

13 On al-Jili see Nicholson, Studies 77-161; Takeshita, Ibn ‘Arabt’s theory 49; Ritter,
al-Djili; see also Schaeder, Islamische Lehre 239, 241, 245-61.

14 On this work, see above pp. 36—40.
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man is defined as “the third man” (al-insan al-thalith), who is comprised
of both an intellect and a soul.!®

This Neoplatonic notion of an upper-spiritual man, who is the ideal fig-
ure of the lower-corporeal man, was further developed by Ikhwan al-Safa’,
who sought to adapt it to the Shi‘i concept of walaya and to the distinct
Neoplatonic scheme which characterizes the longer version of the The-
ology and Isma‘li Neoplatonic writings.!® In their al-Risala l-jami‘a, the
Ikhwan refer to “the man of knowledge and the figure of religion” (al-insan
al-ilmi wa-l-shakhs al-dint), who is also called “the universal perfect man”
(al-insan al-kullt [-kamil). This man is the supreme ontological root of the
terrestrial perfect man, and is linked to the Divine knowledge (‘i/m) and to
God’s creative word and command (kalima, amr), situated above the uni-
versal intellect. Contrary to the shorter version of the Theology of Aristotle,
the Ikhwan raise the supreme perfect man above the universal intellect
and place him on the threshold of the Divine world itself. According to
the Ikhwan, “the man of knowledge and the figure of religion” manifests
himself in the sub-lunar world in the figures of the seven nutaga’ (“the
speaker prophets”) and their heirs.!” As might be recalled,'® Ibn al-‘Arabi
too places the creative Divine speech (nafas al-rahman, “the breath of
the All-Merciful”) above the universal intellect, and, like the Ikhwan, he
defines this supreme hypostasis as al-haqq al-makhlug bihi (“the truth
by means of which [the world] was created”), identifying it with the
perfect man.1®

Both the Ikhwan and Ibn al-‘Arabi perceive the perfect man, in terms of
his ontological being, as directly connected to the Divine world, or at least

15 See Badawi (ed.), Theology of Aristotle (the shorter version) 69 (“Wa-aqulu inna
l-insan al-hissi innama huwa sanam al-insan al-‘aqli wa-l-insan al-‘aqli rizhant wa-jami
a‘da’ihi rahaniyya [...]"), 139 (“[...] Wa-l-insan fi l-‘alam al-ala tamm kamil |...]"), 144
(“[...] Fa-kadhalika hadha l-insan al-hisst huwa sanam li-dhalika l-insan al-awwal al-haqq
[...]"),145-6 (“[...] Wa-l-insan al-‘aqli yufidu bi-narihi ‘ala l-insan al-thant wa-huwa l-insan
al-ladhi fi [-alam al-a‘la [-nafsani wa-l-insan al-thani yushriqu niruhu ‘ala l-insan al-thalith
wa-huwa l-ladht fi [-alam al-jismant l-asfal fa-in kana hadha hakadha ‘ala ma wasafna
qulna inna fi l-insan al-jismant l-insan al-nafsant wa-l-insan al-‘aqli wa-lastu ant annahu
huwa huma lakinnt a‘ni bihi annahu muttasil bihima li-annahu sanam lahuma wa-dhalika
annahu yafalu ba‘d afal al-insan al-‘aqli wa-ba‘d afail al-insan al-nafst [...]"); cf. Plotinus,
Enneads vi, 314-7 (= Ennead vi, 4, 14), vii, 93-107 (= vi, 7, 3-6); and Schaeder, Islamische
Lehre 221-6. Note that Philo of Alexandria too discusses the corporeal-terrestrial man vis-
a-vis his spiritual-celestial counterpart or form; see Winston, Logos 25.

16 On this scheme see above pp. 36-51

17" See above pp. 49—50.

18 See above pp. 53-7.

19 See especially Ikhwan al-Safa’, al-Jami‘a i, 608—34; Ibn al-‘Arabi, al-Futahat ii, 386, 390
(chapter 198), iii, 430 (chapter 371, fas! 9).
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to its manifest, creative dimension. This notion is formulated by these
authors in Neoplatonic terms and in accordance with the unique Neopla-
tonic scheme known from the longer version of the Theology of Aristotle
and from Isma‘ili literature.2°

The Essence of Human Perfection

In the Ismafli tradition and in the thought of Ibn al-‘Arabi, human per-
fection is not merely an intellectual, spiritual and moral perfection, as
in various medieval Arabic philosophical works, nor is it simply an ethi-
cal, psychological and mystical perfection, as in certain Sufi teachings.
Rather, human perfection is an ontological state, total and comprehensive
in its nature, deriving as it does from the Divine origins of the perfect man
as well as from his central position in the universe. The perfect man—that
is, the natiqg, his legatee and the imams in the Ismafli tradition, or the
ideal man in general, regardless of his physical genealogy, in Ibn al-‘Arab1’s
thought—is conceived of as an entity which comprises or unites within
itself all the different worlds: the Divine world in its manifest-creative
aspect, the upper-spiritual worlds and the lower-corporeal ones. The
Divine aspect of the perfect man is apparent in the Divine names which
he manifests?! and in the image of God in which he was created;?? the
created aspect of the perfect man is evident in his role as a microcosm.
Consequently, the perfect man functions as a link which bridges the gap
between Divinity and creation, and is thus the mediator par excellence
between God and man.23

The Arabic Root j.m."

In both Isma‘li literature and the writings of Ibn al-‘Arabi, the perfect man
is perceived as an all-inclusive entity, which comprises or unites within
itself the different worlds. “In the [perfect] man”, Ibn al-‘Arabi states,

20 Further evidence of the Neoplatonic background of the concept of the perfect man
may be found in the work Kitab al-amad ‘ala [-abad (“On the Afterlife”, according to Row-
son’s translation), composed by the Neoplatonic philosopher Abt I-Hasan Muhammad
b. Yusuf al-‘Amiri (died in 381/992); see Rowson, A Muslim philosopher 108 (“Bal bi-hadha
yujadu ‘ishq al-insan al-kamil lil-husn al-batin ashadd min ‘ishq al-insan al-naqis lil-husn
al-zahir [...]").

21 See above pp. 146-51.

22 See below pp. 165-8.

23 See pp. 172-5.
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there is the power of every existent in the world. He has all the levels ( jami*
al-maratib) and consequently is the only one who was given the form
[i.e., the only one who was created according to God’s form]. He unites
(fa-jama‘a) the Divine true essences, which are the [Divine] names, with
the true essences of the world, for he is the last existent [...]

Man is “the most perfect existent [...] everything other than man is cre-
ated except for man, who is both a created being and a God”.2* The use of
the derivatives of the root j.m.. in this context appears in other passages
as well in the works of Ibn al-‘Arabi. The entity of the perfect man

was the aim of Allah [in creating] the world. He is the true vicegerent
(khalifa), he is the locus in which the Divine names are manifested and he
comprises within himself ( jami‘) the true essences of the whole world [...]

Within this noble compendium [of the macrocosm, al-mukhtasar al-
sharif ], that is, within the perfect man, [God] has brought into existence all
(jami) the Divine names as well as the true essences of that which is found
outside of him in the big world [...]?%

In his renowned work Fusus al-hikam, Ibn al-‘Arabi explains that

all the names in the Divine forms were manifested within this human entity.
The latter thus obtained the encompassing and comprehensive degree (rut-
bat al-ihata wa-l-jam") by this existence. [Through man], Allah’s argument
(hujja) against the angels was established.26

According to Ibn al-‘Arabi, the great virtue of Adam—the prototype of
the perfect man in general—was his jam %yya, i.e., his God-given ability to
comprise or unite within himself ( jami‘, majmu°) all the Divine names and

24 Tbn al-‘Arabi, al-Futuhat ii, 390 (chapter 198: (“Fa-fi l-insan quwwat kull mawjud fi
-‘alam fa-lahu jami® al-maratib wa-li-hadha khtussa wahdahu bi-l-sura fa-jama‘a bayna
l-haqa’iq al-ilahiyya wa-hiya l-asma’ wa-bayna haqa’iq al-‘alam fa-innahu akhir mawjad
[...]s “Fa-kana l-insan akmal al-mawjudat |...] fa-kull ma siwa l-insan khalq illa l-insan
fa-innahu khalq wa-haqq |...]").

25 Tbn al-‘Arabi, al-Futuhat i, 176 (chapter 7, = ‘Uthman Yahya'’s edition ii, 252 : “[...]
Alimna qat‘an anna l-insan huwa [-‘ayn al-maqsuda li-llah min al-‘alam wa-annahu
l-khalifa haggan wa-annahu mahall zuhar al-asma’ al-ilahiyya wa-huwa l-jami‘ li-haqa’iq
al-‘alam kullihi”); Tbn al-‘Arabi, Fusus al-hikam 199 (“Fa-awjada fi hadha [-mukhtasar
al-sharif al-ladht huwa l-insan al-kamil jami‘ al-asma’ al-ilahiyya wa-haqa’iq ma kharaja
‘anhu fi -‘alam al-kabir al-munfasil [...]"); see also Ibn al-‘Arabi, Insha’ al-dawd@’ir 21-2;
Ibn al-‘Arabi, Anga’ mughrib 5, 39, 45; Chodkiewicz, Seal of the saints 70-1; Takeshita, Ibn
‘Arabi’s theory 53—73. Note also the importance which Ibn al-‘Arabi attaches to the hadith
which states that Muhammad was given “the comprehensive words” (jawami‘ al-kalim);
see, for example, Chittick, Sufi path 104 and n. 17, 239.

26 Ibn al-‘Arabi, Fusis al-hikam 5o (“[...] Fa-zahara jami ma fi l-suwar al-ilahiyya min
al-asma’ fi hadhihi [-nash’a l-insaniyya fa-hazat rutbat al-ihata wa-l-jam* bi-hadha l-wujud
wa-bihi gamat al-hujja li-llah ta‘ala ‘ala [-mal@’ika”). For a similar use of the root j.m., see
also ibid. 48. On the term hujja see above p. 66 n. n8.
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true essences of creation. In his inner-hidden aspect (batin), Adam was
created in the image of God, that is, he embodied all the Divine names; in
his external-manifest aspect (za@hir), he comprised the true essences of the
created universe. This is the reason why Ibn al-‘Arabi defines Adam (or
the perfect man) as both a God (haqq) and a created being (khalg), since
he unites within himself the creator with the created. This virtue of Adam
was overlooked by the angels and was vehemently rejected by Iblis.?? As
in the Shi‘i-Isma‘l tradition,?® Ibn al-‘Arabi too perceives the misappre-
hension of the angels regarding Adam’s superiority and the unwillingness
of Iblis to bow down to him as a refusal to acknowledge the supreme
status of the perfect man who embodies God’s names.

A similar use of the root jm.. is found in Isma‘li literature. “Man’s
form”, Ikhwan al-Safa’ state, “comprises the forms of all the worlds (wa-
hiya [-majmu‘ fiha suwar al-‘alamina jami‘an)”. In man, who is composed
of both a physical body and a spiritual soul, “were assembled together
(ijtama‘a) all the essences of the existents ( jami‘ ma‘ant [-mawjudat)—the
simple ones [al-bas@’it, i.e., the spiritual existents] as well as the com-
posed ones [wa-l-murakkabat, i.e., the corporeal existents]”. According
to the Ikhwan, the qualities of all created beings are found in man, who
contains within himself everything that exists in the macrocosm. Man
is “the whole which encompasses everything (al-kull al-muhit bi-I-jami*)”.29
The Shi‘i-Isma‘qli context of these themes is evident in al-Kirmant's writ-
ings. Al-Kirmani explains that all the virtues can be found in the person-
alities of those who have achieved full human perfection (“the second
perfection”), i.e., the prophets, their legatees, the imams and their close
followers. These perfect human beings are referred to as a majma“ lil-
fada@’il, “a locus in which all virtues are assembled”. These are not merely
religious or ethical virtues, but rather Divine powers and knowledge ema-
nating from the upper, spiritual worlds. Furthermore, al-Kirmani describes

27 See Ibn al-‘Arabi, Fusus al-hikam 50, 54—6; see also Takeshita, Ibn ‘Arabl’s theory
50—3. For the term majma‘ in relation to the perfect man, see, for example, Ibn al-‘Arabi,
al-Futuhat iii, 289 (chapter 361).

28 See above p. 147.

29 Ikhwan al-Safa’, Rasa’il ii, 473, 475, iii, 188 (“Wa-qad ijtama‘a fi tarkib al-insan jami
ma‘ant [-mawjadat min al-bas@’it wa-l-murakkabat al-lati taqaddama dhikruha li-anna
l-insan murakkab min jasad ghaltz jismani wa-min naf$ basita ruhaniyya [...]"), iv,12 (“[...]
Li-anna surat al-insan [...] wa-hiya [-majmu‘ ftha suwar al-‘alamina jami‘an [...]"); Ikhwan
al-Safa’, al-Jami‘a i, 240, 475-6, 482, 575 (“[...] Wa-anna fihi ma‘ani l-mawjudat kulliha fa-
huwa l-kull al-muhit bi-l-jami* [...]"; cf. Tamir’s edition v, 144, where he reads ﬂ( instead
of ﬂ\), 579 . For the use of the root j.m.". in similar contexts, see also al-Razi, al-Islah 211-6;
al-Qadi I-Nu‘man, al-Mudhhiba 53; al-Kirmani, Rahat al-‘aql 298.
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the natiq as comprising within himself ( jami‘) “the prophetic virtues and
the lights of the kingdom”, that is, the Divine lights flowing from the world
of the ten intellects. In a similar vein, the natiq is said to comprise within
himself all the forms that emanate from this supreme world.3? Finally,
al-Kirmani states that the human soul, having attained its final perfec-
tion, “comprises within itself all the levels (maratib), all the multiplicity
(kathra), all the forms; it becomes one form for all the [different] forms”.3!

Thus, by employing the derivatives of the Arabic root j.m."., both the
Isma‘ili authors and Ibn al-‘Arabi portray the perfect man as a compre-
hensive entity, in an ontological as well as in an epistemological sense:
the perfect man contains within himself all the different worlds, spiritual
and physical alike; accordingly, his intellectual-mystical apprehension is
all-encompassing.

‘Ala Suratihi

The idea according to which man, or the world at large, were created in
the image of God is an ancient theme in the history of human thought. It
appears in different formulations and in various sources: in the Bible (see
Genesis 1: 26—27), in the Dialogues of Plato, in the Enneads of Plotinus and
in many Jewish, Christian and Gnostic writings.3? In Islamic literature,
this theme is echoed in the well-known tradition which is contained in
the canonical Hadith compilations: “Allah created Adam according to His
form (khalaqa llah adam ‘ala suratihi)”. In another version, which does
not appear in the canonical compilations, it is stated that man was cre-
ated “according to the form of the All-Merciful (‘ala sarat al-rahman)”.33

30 See al-Kirmani, Rahat al-‘aql 612 (“Wa-lamma kana mawjudan min anfus al-
bashar man kharaja ila -fi'l mithl al-anbiya® wa-l-awsiya’ wa-l-a’imma ‘alayhim al-salam
wa-tabi‘thim bi-naylihim al-kamalayni wa-stifa’ihim al-sa‘adatayni wa-masirihim majma‘an
lil-fada’il sifran min al-radh@’il tamman |...]"), 124 (“Fa-hakamna min maqam al-natiq
ft hadha [-alam wa-kawnihi ‘aglan tamman s@’isan li-man dunahu jami‘an lil-fad@’il al-
nabawiyya wa-l-anwar al-malakatiyya [...]"), 187 (“Wa-kawn al-natiq jami‘an li-jami‘ suwar
al-mawjudat al-‘aqliyya -sabiqa fi -wujad ‘alayhi [...]"); see also ibid. 127-9, 145, 152, 159,
162, 167, 431

81 Ibid. 336 (“[...] Fa-takunu jami‘a lil-maratib kulliha wa-lil-kathra kulliha wa-lil-suwar
kulliha fa-takunu sura lil-suwar kullih@"); see also ibid. 64, 134—7, 298, 338, 380, 425.

32 See Plato, Timaeus 50—7, 252—3 (= 29-31, 92); Plotinus, Enneads v, 58-61 (= Ennead
v, 2, 1). For Jewish, Christian and Gnostic sources, see the discussions and references in
Takeshita, Ibn ‘Arabi’s theory 9—15; Amir-Moezzi, Remarques 89 n. 1; Lorberbaum, Image
of God (in Hebrew); Kister, Some early Jewish and Christian exegetical problems; Winston,
Logos 25.

33 See, for example, al-Bukhari, Sahih iv, 122 (Kitab al-ist‘dhan / bab bad’ al-salam,
hadith 6227: “Khalaga llah adam ‘ala suaratihi taluhu sittana dhira‘an |...]"); Ahmad b.
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Both in Sunni and Shi‘i sources, this hadith was given different interpre-
tations, in an attempt to eliminate its blunt anthropomorphism: Adam,
according to these interpretations, was not at all created in the image of
God, neither in a physical nor in a spiritual sense.34

Contrary to this mainstream, conservative approach, Ibn al-‘Arabi, who
is quite fond of the ‘ala suratihi tradition, chose to emphasize the close
relationship between man and God as reflected in this hadith. According
to Ibn al-‘Arabi, the true meaning of this tradition is that Adam—the pro-
totype of the perfect man—embodied all the Divine names:

What is [the meaning of] the [Prophet’s] saying, ‘[Allah] created Adam
according to His form’? The answer: know that any form which one pictures
[in his mind, yatasawwaruhu] is the same as one’s own self; it is nothing
else, for it is not extrinsic to him. The form of the world must be pictured by
God according to what its entity manifests. The [perfect] man, who is Adam,
is comprised of the whole world. He is the small man, the compendium of
the big world [...] Allah has arranged within him all that is found outside
of him, save for Allah. Furthermore, to each and every part of him was con-
nected the true essence of the Divine name which caused it to appear and
from which it became manifested; all the Divine names were connected to
him, with no exception. Thus, Adam emerged according to the form of the
name Allah, for this name contains all the Divine names [...]

Despite man’s small physique,

he comprises within himself all the true essences of the big world. This is the
reason why the wise men call the world ‘a big man’ [...] Knowledge is pic-
turing the form of the object which is known; knowledge is also one of the
essential attributes of the knower; His knowledge is His form, and according
to it Adam was created. Hence, Allah created Adam according to His form.35

Hanbal, al-Musnad viii, 219—20 (Musnad Aba Hurayra / Sahifat Hamam b. Munabbih,
hadith 8156); al-Haythami, Majma“ al-zawa’id viii, 106 (“Qala rasul allah salla llah ‘alayhi
wa-sallama la taqbahu [-wajh fa-inna bna adam khuliga ‘ala surat al-rahman tabaraka
wa-ta‘ala”); see also the references in Chittick, Sufi path 399 n. 4.

34 See Gimaret, Dieu a l'image de 'homme 123—36; Takeshita, Ibn Arabi’s theory 15-7
n. 21, 29 n. 58; Amir-Moezzi, Remarques 100 n. 45; see also Ibn Qutayba, Ta'wil mukhtalif
al-hadith 217-21.

35 Tbn al-‘Arabi, al-Futuhat ii, 121 (chapter 73, question 143, = ‘Uthman Yahya’s edi-
tion xiii, 125-7: “Ma qawluhu khalaga adam ‘ala suratihi l-jawab ilam annahu kull ma
yatasawwaruhu l-mutasawwir fa-huwa ‘aynuhu la ghayruhu fa-innahu laysa bi-kharij ‘anhu
wa-la budda lil-‘adlam an yakina mutasawwaran lil-haqq ‘ala ma yughiru ‘aynuhu wa-l-
insan al-ladht huwa adam ‘ibara ‘an majmu‘ al-‘alam fa-innahu l-insan al-saghir wa-huwa
[-mukhtasar min al-‘alam al-kabir [...] fa-rattaba llah fihi jami* ma kharaja ‘anhu mimma
siwa llah fa-rtabatat bi-kull juz’ minhu haqigat al-ism al-ilahi [-latt abrazathu wa-zahara
‘anha fa-rtabatat bihi l-asma’ al-ilahiyya kulluha lam yashudhdha ‘anhu minha shay’
fa-kharaja adam ‘ala sarat al-ism allah idh kana hadha l-ism yatadammanu jami al-asma’
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In this passage, Ibn al-‘Arabi interprets the tradition of ‘ala suratihi by
referring to the motif of the Divine names and the notion of parallel
worlds.36 In Ibn al-‘Arabi’s view, all beings are created according to God’s
knowledge. This implies a certain unity between God and the created
beings, since the latter exist eternally as objects of the Divine knowledge,
as “immutable entities” (a ‘yan thabita). From a different perspective, cre-
ation is generated by the Divine names, which are in need of the world
in order to realize the full potential inherent in them. Man, the micro-
cosm, corresponds to the universe at large, the macrocosm; both man
and the universe are the eternal objects of Divine knowledge and serve
as the locus in which the Divine names manifest themselves. However,
man is also an all-encompassing entity which comprises within itself the
Divine names as well as the true essences of the created universe. Hence,
a close, tripartite relationship exists between God, the universe and man.
This relationship is the key to understanding the ‘ala suratihi tradition.

In his interpretation of this tradition, Ibn al-‘Arabi seems to have been
influenced, at least to a certain extent, by earlier Sufi teachings. Thus, both
Abu Bakr Dulaf b. Jahdar al-Shibli (died in 334/945) and the famous Abu
Hamid Muhammad b. Muhammad al-Ghazali (died in 505/1111) draw a
link between the ‘ala suratihi tradition and the motif of the Divine names.
In their view, the phrase “according to His form” means that man was
created according to God’s names and attributes. However, al-Shibli and
al-Ghazali are not as radical in their approach as Ibn al-‘Arabi: they do not
perceive man, in his ontological being, as an indispensable means for God'’s
self-disclosure, for the manifestation of His names. In fact, al-Ghazali is
quite careful to emphasize that the affinity between the attributes of God
and those of man is only true in a figurative sense.3” It seems, therefore,
that in his interpretation of the ‘ala suratihi tradition, Ibn al-‘Arabi was
inspired by other teachings as well.

al-ilahiyya [...]"; “[...] Kadhalika l-insan wa-in saghura jirmuhu ‘an jirm al-‘alam fa-innahu
yajma‘u jami haqa’iq al-‘alam al-kabir wa-li-hadha yusammi [-‘uqala’ al-‘alam insanan
kabiran [...] wa-l-im tasawwur al-ma‘lam wa-l-ilm min sifat al-alim al-dhatiyya fa-ilmuhu
suratuhu wa-‘alayha khuliga adam fa-adam khalagahu llah “ala suratihi”); see also ibid. 385
(chapter 198); Chittick, Sufi path 16—7, 274-8; Chittick, Imaginal worlds 31-8; Takeshita, Ibn
Arabr’s theory 50—73; Athfi, Mystical philosophy 78.

36 On the motif of the Divine names, see above pp. 146-51; on the notion of parallel
worlds, see below chapter 5.

87 See Takeshita, Ibn ‘Arabi’s theory 15-49, 171; cf. Gimaret, Dieu a l'image de 'homme
131-2.
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As explained above,3® according to various Shii-Isma‘ili traditions,
the imams are the names of God. In a certain sense, then, the imams
alone are created in the image of God, although, to the best of my knowl-
edge, no such claim is made in Shi‘i literature.3® However, the link between
the ‘ala suratihi tradition and the motif of God’s names is indeed found
in the Epistles of Ikhwan al-Safa’, in a passage to which I have referred
above.*? The Ikhwan state that the universal intellect, which is closer to
God than all other created beings, is “the act of the Creator, may He be
exalted, which He performed with His own essence; it is the book which
He wrote with His own hands [...]". Given that

he who performs an act gives this act, which is unique to him, his very own
form and pattern (saratahu wa-mithalahu), and likewise supports it with
[his own] power [...] it follows that the [universal] intellect is an object
for the command of God, powerful and mighty is He, and a place for His
power. Indeed, it is mentioned in one of the revealed books that Allah cre-
ated Adam according to His form and pattern [...]"

The Ikhwan further explain that the universal intellect as well as the other
existents emanating from it all have their share in God’s attributes. As
will be recalled,*? according to the Ikhwan, the natig and the perfect man
in general correspond to the universal intellect. It seems, then, that in
the eyes of the Ikhwan, the universal intellect, his terrestrial equivalent
(= the perfect man, the microcosm) and creation at large (the macrocosm)
are all created in God’s image, that is, they all partake in his names and
attributes.*3

38 See above pp. 146-51.
See also Amir-Moezzi, Remarques 100 n. 45.
40 See above p. 151.
See Ikhwan al-Safa’, Rasa’il iv, 206 (“Wa-lamma kana [-‘agl huwa aqrab al-ashya’ min
barihi [...] wajaba an yakiana huwa fil al-bari ta‘ala [-ladhi fa‘alahu bi-dhatihi wa-kitabuhu
l-ladht katabahu bi-yadihi [...]"; “Wa-lamma kana [-fail yu'ti fi'lahu l-khass bihi suratahu
wa-mithalahu wa-ywayyiduhu bi-l-qudra |...] sara [-‘aql mawdi‘an li-amr allah ‘azza wa-
Jjalla wa-makanan li-qudratihi wa-qad ja’a fi ba‘d al-kutub al-munazzala anna llah khalaga
adam ‘ala suratihi wa-mithalihi [...]"). Cf. Plotinus, Enneads v, 58—61 (= Ennead v, 2, 1); and
also Takeshita, Ibn ‘Arabt’s theory g1—2.

42 See above p. 154.

48 Cf. Marquet, La philosophie des IThwan al-Safa: de Dieu a homme 291-2. For other
Isma‘li-Neoplatonic interpretations of the ala suratihi tradition which likewise refer to
the figure of the perfect man, see al-Hamidi, Kanz al-walad 248-9; al-Kirmani, Rahat al-‘aq!
145-6; Walker, Hamid al-Din al-Kirmani 102.
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The Perfect Man as a Microcosm

The notion of parallel worlds and the correspondence between the micro-
cosm (man) and the macrocosm (the universe) will be dealt with in detail
in chapter 5 of this study. Here I wish to discuss the relation between
these themes and the concept of the perfect man.

According to Ikhwan al-Safa’, man, the microcosm (literally: “the small
world”, al-‘alam al-saghir), is the compendium or précis (mukhtasar) of
the universe, the macrocosm (literally: “the big world”, al-‘alam al-kabir,
or “the big man”, al-insan al-kabir). Alternatively, man is a résumé of “the
preserved tablet” (al-lawh al-mahfuz), which is identified by the Ikhwan
with the universal soul. The Ikhwan explain that God

created man in the best and most accurate way [fi ahsan tagwim, see
Q 95:4], giving him the most perfect form. He made his form a mirror for
his soul, so that the form of the big world would be reflected in it. For when
the Creator, mighty is He, wanted to reveal to the human soul the treasures
of His knowledge and cause the soul to witness the whole world, He knew
that the world was too wide and big and that man has not the capacity to
wander around the world in order to see it all [...] Therefore, He thought
it wise to create for the soul a small world, which is a compendium of the
big world. He formed in [this] small world everything that exists in the big
world, placing the latter’s pattern in front of the [soul] [...]**

In this passage and elsewhere in the Ikhwan’s Epistles, the perception of
man as a microcosm is linked to the idea of Divine writing: man is the
compendium or précis of the universe and of the preserved tablet, on
which God has inscribed creation by means of the cosmic pen, ie., the
universal intellect. The Ikhwan explicitly state that man himself, like the
universal intellect and all created beings, is a book (kitab, daftar) written
by God Himself.45

44 Tkhwan al-Safa’, Rasa’il ii, 460 (“[...] Wa-yuqalu innahu mukhtasar min al-lawh
al-mahfuz”), 462 (“[...] Li-anna l-bari ta‘ala khalaga l-insan fi ahsan tagwim wa-sawwarahu
akmal sura wa-ja‘ala suratahu miraa li-nafsihi li-yatara’a fiha sarat al-‘alam al-kabir
wa-dhalika anna [-bart jalla jalaluhu lamma arada an yutli‘a [-nafs al-insaniyya ‘ala
khaza’in ‘ulimihi wa-yushhidaha [-‘alam bi-asrihi ‘alima anna [-‘alam wasi‘ kabir wa-laysa fi
taqat al-insan an yadura fi l-‘alam hatta yushahidahu kullahu li-gisar ‘amrihi wa-tal ‘umran
al-‘alam fa-ra’a min al-hikma an yakhluga laha ‘alaman saghiran mukhtasaran min al-‘alam
al-kabir wa-sawwara fi [-‘alam al-saghir jami ma fi l-‘alam al-kabir wa-maththalahu bayna
yadayha [...]"); see also Schaeder, Islamische Lehre 226-7.

45 See, for example, Ikhwan al-Safa’, Rasa’il ii, 460, 475, iv, 12, 42, 167-8, 213, 427-8;
Ikhwan al-Safa’, al-Jami‘a i, 240, 480, 496—7. On the universal intellect as a book, see above
n. 41. On the motif of the book in general, see below pp. 212—29.
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Ibn al-‘Arabi too maintains that man is the compendium (mukhtasar)
of the universe, of “the big man”. His explanation of this idea is identical
to that of the Tkhwan: the world is too large for man to encompass in a
physical manner, hence the need for a microcosmic entity that comprises
within it all of creation.*¢ Moreover, both the Ikhwan and Ibn al-‘Arabi
view the perfect man (the microcosm) and the universe (the macrocosm)
as the product of God’s creative speech and of God’s creative writing.#”
According to Ibn al-‘Arabi,

Allah, may He be exalted, knew Himself and consequently knew the world.
Hence, [the world] emerged according to the [Divine] form. Allah created
the [perfect] man as a noble compendium, in which He assembled together
(jama‘a) the essences of the big world. He made him into a copy compris-
ing of (nuskha jami‘a) that which exists in the big world and the names in
the Divine realm. It is in relation to him that the Messenger of God, may
Allah’s prayers and blessings be upon him, said: ‘Allah created Adam accord-
ing to His form’. This is why we say that the world emerged according to the
[Divine] form.

The terms mukhtasar and nuskha appear in other passages as well in Ibn
al-‘Arabi’s writings.#® In the same way that the Ikhwan view the universal
intellect, creation at large and the perfect man as books written by God,
so too Ibn al-‘Arabi perceives Muhammad or al-haqgiqa [-muhammadiyya,
which he identifies with the universal intellect,*® as a copy of God. Adam,

46 See, for example, Ibn al-‘Arabi, al-Futahat ii, 121 (chapter 73, question 143, = ‘Uthman
Yahya’s edition xiii, 126).

47 On the world as a product of Divine speech and writing, see above pp. 45-57; see
also Lory, La Science 38—9, 117—20, 127-8, 134. On the perfect man as a Divine book and a
Divine word (kalima), see Ikhwan al-Safa’, al-Jami‘a i, 496—7; Ikhwan al-Safa’, Rasa’il i, 360;
Marquet, Imamat 128-9; Ibn al-‘Arabi, ‘Uglat al-mustawfiz 94 (“(...] Fa-ja‘ala nuskha min
al-‘alam kullihi fa-ma min hagqiqa fi [-‘alam illa wa-hiya fi l-insan fa-huwa l-kalima l-jami‘a
wa-huwa [-mukhtasar al-sharif [...]"); Ibn al-‘Arabi, al-Futihat i, 188 (chapter 10, = ‘Uthman
Yahya's edition ii, 300: “[...] Lakinna l-insan huwa [-kalima l-jami‘a wa-nuskhat al-‘alam
[...]"), 276 (chapter 34, in the poem), 280; Ibn al-‘Arabi, Fusus al-hikam 50; Chodkiewicz,
Seal of the saints 701 and n. 39, 19—20.

48 See Ibn al-‘Arabi, Uglat al-mustawfiz 45 (“Bab al-kamal al-insant amma ba‘d fa-inna
llah ta‘ala ‘alima nafsahu fa-‘alima [-‘alam fa-li-dhalika kharaja ‘ala [-sura wa-khalaga
llah al-insan mukhtasaran sharifan jama‘a fihi ma‘ant [-‘alam al-kabir wa-ja‘alahu nuskha
jami‘a lima fi [-alam al-kabir wa-lima fi l-hadra l-ilahiyya min al-asma’ wa-qala fihi rasul
allah salla llah ‘alayhi wa-sallama inna llah khalaga adam ‘ala suratihi fa-li-dhalika quina
kharaja l-‘alam ‘ala l-sura”); see also Ibn al-‘Arabi, al-Futuhat ii, 121 (chapter 73, question
143, = ‘Uthman Yahya’s edition xiii, 125-7), 385 (the beginning of chapter 198); Ibn al-‘Arabi,
Fusus al-hikam 199; Ibn al-‘Arabi, Insha’ al-daw@’ir 21—2. On the perfect man as a micro-
cosm, see also Chittick, Imaginal worlds 31-8; Affifi, Mystical philosophy 82.

49 See above p. 152.
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in turn, is a copy of Muhammad, and the perfect man is a copy of both
Muhammad and Adam.5°

It seems that in the history of Islamic mysticism, the notion that the
ideal man is a Divine book originated in the Shi‘i milieu. In Shii tradi-
tions, the imam is called “the speaking Quran” (al-Qur’an al-natig), in con-
tradistinction to the written text of the Quran itself, which is termed “the
silent imam” (al-imam al-samit). To be sure, the idea according to which
the friends of God alone are qualified and able to interpret the holy book,
thus causing it to ‘speak’, is reflected in the Hadith literature.5! As men-
tioned in the previous chapter, this literature forms the basis for both the
Shi‘i and the Sunni-mystical discussions of walaya and the awliya’. How-
ever, the explicit identification of the awliya’ with the holy book is found
in Shii sources.5? In early Isma‘ili literature as well, the natig, his lega-
tee or the imam are identified with the Quran.5® Hence, the Tkhwanian
notion of the perfect man as a Divine book seems to be based on an early
Shi‘i theme. As we shall see in what follows, the Ikhwan interpreted this
and other Shi‘i-Isma‘li themes in a humanistic-universal way: the perfect
man in general—whatever his lineage—is conceived of as a Divine book
and a holy microcosm. This very notion resurfaces in the writings of Ibn
al-‘Arabi.

These ideas—that is to say, the concept of Divine writing and the
perception of the perfect man as a book and a microcosm—are likewise
found in some of al-Ghazalr’s more esoteric works,5* with which Ibn
al-‘Arabi may have been acquainted. However, there is no doubt that the

50 See Ibn al-‘Arabi, ‘Anqa’ mughrib 38 (“Wa-kana muhammad salla llah ‘alayhi wa-
sallama nuskha min al-haqq bi-l-i'lam wa-kana adam nuskha minhu ‘ala l-tamam wa-kunna
nahnu nuskha minhuma ‘alayhima l-salam wa-kana [-‘alam asfaluhu wa-a‘lahu nuskha
minna wa-ntahat al-aqlam ghayr anna fi nuskhatina min kitabay adam wa-muhammad sirr
sharif wa-ma‘na latif [...]"); see also ibid. 42 (“[...] Fa-l-insan al-kitab al-jami‘|...]").

51 See, for instance, Ibn Abi I-Dunya, al-Awliya’ 15 (“Bihim gama [-kitab wa-bihi gamu
wa-bihim nataqa l-kitab wa-bihi nataqu wa-bihim ‘ulima l-kitab wa-bihi ‘ulima |...]").

52 See Amir-Moezzi, Notes 729 and the references given there in n. 50; Amir-Moezzi,
Divine guide 79; Amir-Moezzi, Remarques 106, 108 n. 93; Amir-Moezzi, Le Coran silencieux
1017, 115; Ayoub, Speaking Qur’an, especially pp. 178-83; Lory, La Science 63—5. See also the
discussion of the terms umm al-kitab and liyyin in Amir-Moezzi, Divine guide 29, 389,
167 n. 198; Amir-Moezzi, La Préexistence 110 n. 5, 114, 122—5.

53 See Ja‘far b. Mansur al-Yaman, al-Kashf 20-1 (“[...] Wa-l-kitab al-mubin amir
al-mw’minina ‘alt bnu abt talib salawat allah ‘alayhi [...]"), 50-1, 131 (“Wa-min al-bayan ft
qawl allah ‘azza wa-jalla minhu ayat muhkamat hunna umm al-kitab anna [-kitab mimma
yusamma bihi l-natiq wa-l-ayat mimma yusamma bihi l-a’imma |...]"), 163 (“[...] Al-imam
wa-huwa [-kitab [...]"), 168, 171.

54 See Takeshita, Ibn ‘Arabt’s theory 29-30, 42—4, 47-8.
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ideas analyzed here are far more central to the Isma‘ili worldview and to
the thought of Ibn al-‘Arabi than to al-Ghazali’s teachings. Moreover, it is
quite plausible that al-Ghazali himself was influenced by Ikhwan al-Safa’
in this context, notwithstanding his criticism of the Isma‘li tradition.5>

Cosmic Mediation

The concept of the awliya’ as mediators between God and men is an early
theme in Islam, and it is reflected in various hadiths treating of God'’s
friends.>¢ In Isma‘li literature and above all in the Epistles of Ikhwan
al-Safa’, the ideal man is perceived as a bridge, as a mediating entity stand-
ing between the spiritual and the corporeal worlds. In addition to being a
microcosm which unites within itself the different dimensions of reality,
the mediating role of the perfect man derives from his unique position in
the cosmic hierarchy. Although these notions are also familiar from other
philosophical and religious traditions,?” their distinctive formulation in
the Epistles of the Ikhwan and in the writings of Ibn al-‘Arabi is particu-
larly relevant to the current discussion.

According to the Ikhwan, when viewed in relation to other levels in
the universal hierarchy, the level of man is the last to be found among
the corporeal existents, and the first one to be found among the spiritual
beings:

[...] In truth, the human form, in its very nature, is the choice part of
this world; it is its fruit and its best portion. Yet it is also the turbid part
of that world—i.e., the upper world—and its refuse. The fact that [man]
is the last of the corporeal essences indicates that he is the first one among
the spiritual essences, that is, if he receives the flow from the [upper world]
and adheres to it [...] He is like a line bordering each of the two worlds (ka-l-
hadd al-mutakhim li-kila [-‘alamayni), like a root uniting both perfections. If
he accepts the instructions of those who possess Divine knowledge, follows
those who guide, obeys His creator and knows Him as he should—then he
obtains both kinds of happiness and acquires the two ranks: that of human
perfection and virtuous nature [or, according to another version: virtuous

55 See Mitha, Al-Ghazali. For possible Isma‘ili influences on al-Ghazali, see below p. 191
n. 14.

56 On these hadiths, see above pp. 123-32.

57 See Conger, Theories 22, 24, 30—2, 41, 79, 128; Allers, Microcosmus 321-2, 355, 3612,
379-80, 384, 390-1; Armstrong, Architecture 101.
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philosophy] in this world, and that of the angelic form and the proximity to
God on the rungs of paradise [...] in the world to come.>8

The definition of man as a borderline (hadd mutakhim), or, alternatively,
as a mediating entity (wasita), appears in other passages as well in the
Rasa’il. Moreover, in their Epistles, the Ikhwan identify the perfect man
with the sirat, i.e., the right path (al-sirat al-mustagim, see Q 1:6 and more),
and also the bridge which, according to Islamic eschatology, extends over
hell. In the Ikhwan’s worldview, the perfect man functions as a bridge
that leads from hell, that is: the physical-corporeal world, to paradise, that
is: the upper, spiritual worlds.>® It seems that here too, the Ikhwan were
inspired by early Shi‘i traditions in which the imam is identified with the
sirat.60

The notion that man is the last among the corporeal beings and the
first among the spiritual ones is closely linked to the concept of martaba
(hierarchal “level”), which, as explained above,5! plays a central role in the
thought of the Ikhwan. The Ikhwan explain that

since the last level (martaba) among humans is attached to the first level
among angels, and the last level among animals is attached to the first
level among humans, it follows that man is comprised of both worlds, and
stands between the two.62

58 Tkhwan al-Safa’, al-Jami‘a i, 566—7 (“Fasl fi anna l-insan mukhtasar min al-‘alamayni
l-rahant wa-l-jismant i‘lam ayyuha l-akh [...] anna l-sura l-insaniyya muhayya’a majbula
min sus huwa fi l-haqiqa khulasat hadha [-‘alam wa-thamaratuhu wa-zubdatuhu wa-kadar
dhalika [-‘alam a‘ni [-a‘la wa-nuqayatuhu [or read: wa-nufayatuhu] wa-anna kawnahu akhir
al-ma‘ani l-jismaniyya dalil ‘ala annahu awwal al-ma‘ani l-rahaniyya idha qabila l-fayd
minhu wa-ta‘allaga bihi |...] fa-huwa ka-l-hadd al-mutakhim li-kila [-‘alamayni wa-ka-l-
asl al-jami lil-kamalayni fa-in qabila wasaya [-arifina wa-ttaba‘a al-murshidina wa-ata‘a
bariyahu wa-‘arafahu haqq matifatihi nala l-sa‘adatayni wa-hasalat lahu [-manzilatani
mangzilat al-insaniyya l-kamila wa-l-tabi‘a l-fadila fi l-dunya wa-sarat al-mala’ika wa-jiwar
al-rahman fi darajat al-jinan [...] fi l-akhira”); for the alternate reading 4.4\ instead of
4a.blly, see Tamir's edition v, 142).

59 See, for example, Ikhwan al-Safa’, al-Jami‘a i, 241, 480, 497, 570, 614—5; Ikhwan al-Safa’,
Rasa’il iv, 12, 138, 211, 237. For the notion according to which the sub-lunar world is hell,
whereas the world of the celestial spheres is paradise, see, for example, ibid. iii, 63, 296.
On the term sirat, see Monnot, Sirat.

60 See Amir-Moezzi, Divine guide 45; Amir-Moezzi, Remarques 95. For Isma‘ili sources,
see, for instance, Ja‘far b. Mansuar al-Yaman, al-Kashf 109, 19 (“[...] Wa-l-sirat al-mustaqim
fil-batin yusamma bihi l-imam ‘alayhi [-salam [...]"); and see also al-Hamidi, Kanz al-walad
148, 152, 212, 282, 299.

61 See above pp. 136-8.

62 Tkhwan al-Safa’, al-Jami‘a i, 342 (“Wa-lamma kana akhir martabat al-insan muttasilan
bi-awwal martabat al-mal@’ika wa-akhir martabat al-hayawan muttasilan bi-awwal martabat
al-insan wajaba an yakuna l-insan majmii‘an min al-‘alamayni mutawassitan baynahuma”).



174 CHAPTER FOUR

One should bear in mind that according to Neoplatonic philosophy, the
process of emanation entails the gradual descent of the various cosmic
levels whereby all existents move farther and farther away from their
source, the One. Accordingly, man’s salvation depends upon an opposite,
upward process: he must disengage himself from his corporeal-physical
chains and attempt to perform a mystical-intellectual ascension through
the levels of the universal hierarchy, with the ultimate aim of returning
to the world of the universal soul and intellect and perhaps even unit-
ing with the One.5® Man’s position in the cosmic hierarchy is therefore
unique: he marks both the end of the descent into the corporeal world
and the beginning of the ascent to the spiritual realm. According to the
Ikhwan, it is this unique position which enables the perfect man to func-
tion as a mediating link between the physical and spiritual worlds.

Very similar notions are found in the writings of Ibn al-‘Arabi. Accord-
ing to the latter, man’s supreme status in creation is due to the fact that
in terms of the universal hierarchy, he is the last created being, compris-
ing within himself all preceding levels (maratib).6* Man is “the last exis-
tent in terms of the physical senses, and the first existent in terms of the
soul”, in other words, he is the last among the physical beings and the first
among the spiritual ones.5% As a result of his unique position in the cosmic
hierarchy,

man has two perfect relations (dhu nisbatayni kamilatayni): a relation
through which he enters the Divine realm, and a relation through which he
enters the realm of [created] being. Hence it is said that man is a servant,
in the sense that religious obligations are imposed on him, and in the sense
that, like the world, he too came into being after nonbeing. Yet it is also
said that man is a Lord, in the sense that he is God’s vicegerent on earth
(khalifa), he [was created according to God’s] form and [was fashioned
in] the best and most accurate way (ahsan taqgwim). He is like an isthmus
(barzakh) between the world and God, uniting creation with God; he is the
dividing line (al-khatt al-fasil) between the Divine realm and the realm of
the universe, like the dividing line between the shadow and the sun. This is

For the concept of martaba in this context, see also ibid. 276-81, 341, 486; Ikhwan al-Safa’,
Rasa’il ii, 150—1, 166-72, 378, iii, 127-31, 2249, 359, 368-70, iv, 237-8, 276-82.

63 See below pp. 221-9.

64 See Ibn al-‘Arabi, al-Futuhat ii, 390 (chapter 198).

65 Tbn al-‘Arabi, Anqa’ mughrib 39 (“[...] Fa-innahu akhir mawjad hissan wa-awwal
mawjud nafsan [...]").
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his true essence; he is absolutely perfect, in being both created and eternal
without beginning.66

The affinity between Ibn al-‘Arabi and the Ikhwan is evident not only in
their perception of man as a borderline which both separates and unites
the spiritual and corporeal worlds (hadd mutakhim, khatt fasil), but also
in the eschatological role which they assign to the perfect man. Just as
the Ikhwan identify the perfect man with the sirat, so too Ibn al-‘Arabi
identifies him with the barzakh, a Quranic term designating an isthmus,
a partition or a barrier (see Q 25:53; 55:20). In Islamic tradition, this term
received an eschatological meaning (see also Q 23:100): according to dif-
ferent commentators, barzakh signifies that which separates life in this
world from the afterlife, for instance, the interval between death and res-
urrection, or the physical tomb in which the dead person lies.6” Thus, the
Ikhwan and Ibn al-‘Arab1 perceive the perfect man not only as an entity
which mediates between the spiritual and corporeal realms or between
the Divine and created dimensions, but also as a being which bridges the
gap between this world and the world to come.

Khalifa

In Isma‘li literature and in the works of Ibn al-‘Arabi, the perfect man is
defined as a khalifa, that is, as the terrestrial vicegerent or deputy of God.
The numerous religious, political and historical implications of the term
khalifa fall beyond the scope of this chapter.68 I shall limit myself here to

66 Tbn al-‘Arabi, Insha’ al-dawa’ir 22 (“Wa-l-insan dhu nisbatayni kamilatayni nisba yad-
khulu biha ila [-hadra l-ilahiyya wa-nisba yadkhulu biha ila [-hadra [-kiyaniyya fa-yugalu fihi
‘abd min haythu annahu mukallaf wa-lam yakun thumma kana ka-l-‘alam wa-yugalu fihi
rabb min haythu annahu khalifa wa-min haythu [-sira wa-min haythu ahsan taqwim fa-ka-
annahu barzakh bayna l-‘alam wa-l-haqgq wa-jami* li-khalg wa-haqq wa-huwa l-khatt al-fasil
bayna l-hadra l-ilahiyya wa-l-kawniyya ka-l-khatt al-fasil bayna [-zill wa-l-shams wa-hadhihi
haqiqatuhu fa-lahu l-kamal al-mutlaq fi [-hudath wa-l-gidam [...]"). Regarding the use of
the term nisba (“relation” in the translation above), in the context of the perfect man and
his role as a mediating link between the spiritual and physical worlds, cf. al-Kirmani, Rahat
al-‘agl n2 (“[...] Kawn al-natiq fi dar al-jism dhi nisbatayni nisba ila ‘alam al-quds bi-kawn
sharafihi l-ladhi huwa [-kamal al-thant minhu wa-hiya l-ashraf wa-nisba ila ‘alam al-tabi‘a
bi-kawn dhatihi fi wujadihi l-ladht huwa l-kamal al-awwal minhu |...]"), 233 (“[...] Kawn
al-natiq jami‘an li-nisbatayni [...]"), 234.

67 See Zaki, Barzakh; Carra de Vaux, Barzakh. On barzakh in Ibn al-‘Arabr’s thought,
see Bashier, Ibn al-‘Arabr’s Barzakh; Chodkiewicz, Seal of the saints, index, s.v. “Barzakh”;
Chittick, Sufi path, index, s.v. “barzakh”.

68 On some of these implications, see Crone and Hinds, God’s caliph.
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discussing the significance of this term in relation to the concept of the
perfect man.

According to the Isma‘li authors and Ibn al-‘Arabi, the perfect man is
given by God complete authority over all created beings in the sub-lunar
world. This authority entails above all religious-spiritual and magical pow-
ers, yet it is also reflected in the political sphere. The notion that man has
the God-given right to dominate creation originates in the Bible, where
man, formed in the image of God, is granted the prerogative of control-
ling nature and doing with it as he pleases.®® This idea is likewise found in
the Quran, and is reflected in the term khalifa (see Q 2:30). In the Isma‘ili
worldview and in Ibn al-‘Arab1’s thought, khilafa (the function or office of
a khalifa) is explained and legitimized by referring to the various onto-
logical traits of the perfect man: his all-encompassing and microcosmic
being; his Divine roots; and his role as a mediating link between the dif-
ferent worlds—these traits are the source of the perfect man’s khilafa. The
Ikhwan, for example, declare that

[...] the upright posture is the most noble physical form among the animals;
it is created in the best and most accurate way (wa-ahsan taqwim ft -khilga)
and it occupies the highest rank in terms of its level. The structure of the
human body is a compendium of the world within the preserved tablet.
[Man] is the bridge which extends between paradise and hell; he is the just
scales which Allah, glory be to Him, has placed among His created beings;
he is the book which Allah has written with His own hands, His handiwork
which He Himself has crafted and His word which He has created with His
own essence. The human soul is Allah’s vicegerent on earth (khalifat allah ft
ardihi): it manages (mudabbira) His lower world for a certain period of time,
and then, after passing to the upper world, [man] becomes an ornament of
the latter, retaining his existential essence for eternity.”®

In a similar vein, having explained that man, created in the image of God,
is the compendium of the macrocosm, a “copy” which comprises within it
the whole universe as well as all of the Divine names, Ibn al-‘Arabi states
that “since the perfect man is [created] according to the perfect [Divine]

69 See Genesis 1:26-8.

70 See Ikhwan al-Safa’, al-Jami‘a i, 496-7 (“[...] Wa-anna ntisab al-qama ajall ashkal
al-hayawan wa-ahsan tagwim fi l-khilga wa-a‘la daraja fi l-rutba wa-anna binyat jasad
al-insan mukhtasara min al-‘alam al-ladhi fi l-lawh al-mahfaz wa-annahu l-sirat al-mamdad
bayna l-janna wa-l-nar wa-annahu l-mizan al-qist al-ladhi wada‘ahu llah subhanahu bayna
khalgihi wa-annahu [-kitab al-ladht katabahu bi-yadihi wa-san‘atuhu [-lati sana‘aha bi-
nafsihi wa-kalimatuhu l-latt abda‘aha bi-dhatihi wa-anna [-nafs al-insaniyya khalifat allah
fi ardihi mudabbira li-‘alamihi l-sufli mudda min al-zaman fa-idha ntaqala sara zina lil-
‘alam al-‘ulwi wa-hafizan li-dhatihi -wujadi ‘ala l-abad”); see also ibid. 241-2, 474-80, 568.
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form, he is worthy of being Allah’s vicegerent [on earth] and His deputy
in the world”.”*

In addition to the religious-spiritual and magical aspects of khilafa,2
the perfect man also enjoys political power. From the Shi‘i-Isma‘li point
of view, the claim that the prophet’s heir, the imam, is the only true khalifa
(along with the prophet himself), is both a religious assertion—he is God’s
vicegerent and deputy, embodying as he does the figure of the ideal man—
and a political statement: the imam is the only one who is worthy of
leading the Islamic community. Hence, the title khalifa signifies “God’s
vicegerent on earth” (khalifat allah ‘ala l-ard) and, at the same time, “the
successor of God’s Messenger” (khalifat rasul allah), that is, his heir as
leader of the Islamic community.”3

This political aspect resurfaces in Ibn al-‘Arabi’s writings:

Know that the required perfection, for which man was created, is none
other than khilafa [...] This is a more specific station than that of being a
messenger, for not every messenger is a khalifa. The rank of a messenger
amounts specifically to the deliverance [of the Divine message] [...] The
[messenger| does not have the authority to pass his own judgment against
those who disobey him, but can only issue judgments from Allah, or based
on what Allah has specifically shown him. If Allah allows him to pass his
own judgment among those to whom he was sent, then this is an appoint-
ment as a khalifa, [this is] khilafa and the messenger is the khalifa. Not
everyone who is sent [by God] is given authority to judge. If he is given the
sword and he executes the deed, it is then that he has perfection, manifest-
ing himself through the power of the Divine names: he bestows and he with-
holds, he elevates and abases, he gives life and brings about death, he causes
both harm and benefit. He manifests himself through the opposite names,
together with prophecy—there is no other way. However, if he passes his
own judgment without prophecy, then he is a king, not a khalifa. The latter
is only he whom God has appointed to this office over His servants, not he

7 Ibn al-‘Arabi, ‘Uglat al-mustawfiz 45 (“Wa-li-kawn al-insan al-kamil ‘ala l-sara [-kamila
sahhat lahu l-khilafa wa-[-niyaba ‘an allah ta‘ala fi [-‘alam”); see also ibid. 94; Ibn al-‘Arabi,
Fusus al-hikam 48-56; Takeshita, Ibn ‘Arabt’s theory 17, 28, 50; Affifi, Mystical philosophy
78, 188.

72 On the magical knowledge and powers resulting from khilafa, see, for example,
Ikhwan al-Saf?’, Rasa@’il iv, 374—80.

73 See Crone and Hinds, God’s caliph; and cf. the discussion of the terms khalifa ‘an
allah | khalifat allah and khalifa ‘an rasal allah | khalifat rasul allah in Ibn al-‘Arabi, Fusus
al-hikam 162—3. On the prophet and imam as khalifas, see, for example, Kohlberg, From
Imamiyya to Ithna-‘Ashariyya 526 and n. 34; Amir-Moezzi, Divine guide 45, 56; Amir-
Moezzi, Remarques 95; Hamdani, Evolution 91; Ja‘far b. Mansiir al-Yaman, al-Alim wa-[-
ghulam 16, 28, 32, 58, 92; al-Sijistani, al-Iftikhar 74, 121, 129, 148-9, 1567, 171, 175; al-Kirmani,
al-Riyad 189; and more.
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whom the people introduce, swear allegiance to and promote for their own
sake and over themselves. This is the rank of perfection. Men are allowed
to try and attain the station of perfection, but not prophecy. Hence, khilafa
can be acquired, not prophecy.”

According to Ibn al-‘Arabi, the highest degree of human perfection is
embodied in the figure of the prophet who is both a messenger and a
khalifa, in other words, the prophet who delivers a new Divine law
(shari‘a) to mankind and, at the same time, is given political power, by
means of which he enforces the Divine law. This political aspect is what
transforms an ‘ordinary’ messenger into a truly perfect man, a khalifa.
The political authority of the khalifa is divinely sanctioned, and, what
is more, it derives from the power of God’s own names. The latter are
divided into two groups: those pertaining to the merciful attributes of
God (bestowing, elevating, giving life, causing benefit), and those related
to His wrathful attributes (withholding, abasing, bringing about death,
causing harm).”> Hence, a political leader who is not a prophet—even
if he enjoys the support of his subjects—is merely a king: his actions do
not manifest the Divine names, and, as a result, they are not sanctioned
by God. On the other hand, even those who are not prophets—that is,
the awliya’, the friends of God—may become khalifas, or perfect men
who function as God’s terrestrial vicegerents. Thus, Ibn al-‘Arabr’s figure
of the prophet-messenger-khalifa corresponds to the Isma‘li natig, who
enjoys prophetic powers as well as religious-legal and political authority;
while Ibn al-‘Arabi’s wali corresponds to the Isma‘ili imam, who, though

7 Ibn al-‘Arabi, al-Futuhat ii, 269 (chapter 167, “wasl fi fasl”: “Ilam anna [-kamal
al-matlab al-ladht khuliqa lahu l-insan innama hiya l-khilafa [...] wa-huwa magam akhass
min al-risala fi l-rusul li-annahu ma kull rasul khalifa fa-inna darajat al-risala innama
hiya l-tabligh khassatan |...] wa-laysa lahu [-tahakkum fi [-mukhalif innama lahu tashri
al-hukm ‘an allah aw bi-ma arahu llah khassatan fa-idha a‘tahu llah al-tahakkum fiman
ursila ilayhim fa-dhalika huwa [-istikhlaf wa-l-khilafa wa-l-rasil al-khalifa fa-ma kull man
ursila hukkima fa-idha u‘tiya l-sayf wa-amda l-fi'l hina’idhin yakanu lahu l-kamal fa-yazharu
bi-sultan al-asma’ al-ilahiyya fa-yuti wa-yamna‘u wa-yufizzu wa-yudhillu wa-yuhyr
wa-yumitu wa-yadurru wa-yanfa‘u wa-yagharu bi-asma’ al-tagabul ma‘a l-nubuwwa la
budda min dhalika fa-in zahara bi-l-tahakkum min ghayr nubuwwa fa-huwa malik wa-laysa
[-nas wa-baya‘uhu wa-qaddamuhu li-anfusihim wa-‘ala anfusihim fa-hadhihi hiya darajat
al-kamal wa-lil-nufs ta‘ammul mashra‘fi tahsil magam al-kamal wa-laysa lahum ta‘ammul
[ tahsil al-nubuwwa fa-l-khilafa qad takinu muktasaba wa-l-nubuwwa ghayr muktasaba

75 On the opposing Divine names, see Sviri, Between fear and hope.
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neither a prophet nor (necessarily) a political figure, is regarded as a per-
fect human being and a khalifa.”®

The Identity of the Perfect Man

Who, then, is the perfect man? In theory, the answer to this question is
rather simple: according to the Isma‘l tradition, only the prophet and
the imams are perfect men, whereas in Ibn al-‘ArabT’s thought, it is the
perfect man in general—the ideal friend of God, regardless of his lin-
eal descent. However, within the Shi‘i-Isma‘lli tradition itself, different
approaches to this issue can be found. Above all, it is Ikhwan al-Safa” who
seem to have introduced a universal-humanistic interpretation of the
Shi‘i-Isma‘ili beliefs, including those pertaining to the figure of the ideal
man.”” In addition to ‘All b. Ab1 Talib and his biological offspring, or, at
times, in their stead, the Ikhwan point to man in general—irrespective
of his genealogy—as a potential perfect man and khalifa of God. Accord-
ingly, the ideal community envisioned by the Ikhwan is not necessarily
the Shi‘i-Isma‘lli community, but rather an ecumenical and mystical—
some would even say utopian—brotherhood of ‘perfect men’.”® It appears
that this universal-humanistic attitude of the Ikhwan facilitated the recep-
tion in al-Andalus of the Shi‘i-Isma‘li ideas related to the figure of the
ideal human being.”®

Nevertheless, it is important to emphasize that the universal-humanistic
approach of the Ikhwan does not imply that they rejected the Shi‘i-Isma‘ili
worldview, or that they sought to supersede it with their new teachings.

76 Cf. Ibn al-‘Arabi, Fusus al-hikam 160-6.

77 See also Stern, New information 175-6; Stern, Fatimid propaganda 86; De Smet, Au
dela de I'apparent 212.

78 The ecumenical attitude of the Ikhwan merits a separate discussion; see, for
example, Ikhwan al-Safa’, Rasa’il iii, 489-90, iv, 124—7; Daftary, Forward xvii—xviii; El-Bizri,
Epistles 10-11. Historically speaking, the humanistic and ecumenical attitude of the Ikhwan
may be explained by referring to the cultural phenomenon which Kraemer (following the
works of previous scholars) termed “the renaissance of Islam”. This phenomenon entailed
the revival of the Greek and Hellenistic heritage (especially in the fields of philosophy
and science) in the world of Islam, during the gth and 10th centuries. Various Shi‘ schol-
ars played an important role in this renaissance, as Kraemer shows in his study, which
focuses on the period of “enlightenment” under the rule of the Shi‘i Buwayhis (945-1055).
It was during this renaissance that the values of individualism, humanism, ecumenism and
even universalism and “cosmopolitanism” were developed and cherished. See Kraemer,
Humanism, especially the preface and pp. 1-30; see also the references given in Pefia, El
término 211 n. 77.

7 On Rasa’il ikhwan al-safa’ and al-Andalus, see above in the Introduction, pp. 28—32.
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Throughout their Epistles, the Ikhwan oscillate between two opposite
poles: the sectarian attitude of the Shi‘i-Isma‘li tradition, on the one hand,
and their own universal humanism, on the other. Contrary to the opinion
of Ian Netton,%° I do not think that the universal-humanistic approach of
the Ikhwan excludes their Shi‘i-Isma‘lli identity; this identity is proven
by many Shi‘i-Isma‘ili motifs which are found in the Ikhwan’s oeuvre.!
In my view, the Ikhwan indeed belonged to the Shi‘i-Isma‘ili milieu, but
chose to interpret their own Shi‘i-Isma‘ili beliefs in a unique way, different
from that of most other contemporary Shi‘i-Isma‘ili scholars. This should
come as no surprise; the Isma‘ilt world, in its formative period as well
as in later times, was comprised of diverse movements and factions: the
Qaramita, the Fatimis, the Neoplatonic missionaries (du‘at) who oper-
ated in the eastern parts of the Islamic world, Ikhwan al-Safa’ and more.
Disagreeing on essential points of doctrine, these movements and factions
often competed against one another for intellectual-religious authority
and, at times, struggled for political hegemony.82 Thus, the Ikhwan were
but one party among many in the colorful ‘mosaic’ of the gth—-10th century
Isma‘ilt world.

One should also bear in mind that certain universal-humanistic themes
are already found in early Shi‘i hadiths which, perhaps, influenced the
Ikhwan. For example, according to one such theme which is reflected
in early Shi‘i traditions, and which was analyzed by Amir-Moezzi,%3 the
Shi‘i believer is able to visualize God in his heart (al-ru’ya bi-l-galb, “vision
with/in the heart”). This visualization is performed by means of the
spiritual-mystical intellect (‘aql) located within the believer’s heart, and it
is described as a vision of light. The intellect and light involved in this pro-
cess are linked to the essence of the imam, and therefore form an ‘inner
imam’ residing inside the believer himself. As stated above,3* knowledge
of the imam leads to knowledge of God in His external-manifest aspect;
hence the believer’s ability to visualize God through his inner intellect

80 See Netton, Muslim Neoplatonists 95-104, 107; Netton, Brotherhood.

81 See especially chapters 1, 3 and 5 of this study and the discussion in what follows.

82 Concerning the different factions mentioned here and the various religious and
political disputes in the early Isma‘ili world, see Madelung, Fatimids; Stern, Isma‘ilis
and Qarmatians; Stern, Heterodox Isma‘flism; Daftary, Ismatlis 223—234; De Smet,
Adam; and see also above p. 44 n. 42.

83 See Amir-Moezzi, Divine guide 44-55; Amir-Moezzi, Only the man of God 36; see
also Corbin, En Islam iranien i, 226—9, 232—4; Taylor, Ja‘far al-Sadiq 109-10; Nwyia, Exégése
168—9.

84 See pp. 146-8.
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and light, by means of God’s friend, the imam. One may conclude that in
the early Shi‘i tradition, certain teachings centered on the believer himself
and on his own spiritual-mystical experiences. As it seems, the Ikhwan
were inspired by these teachings: in their Epistles, it is man himself who
stands at the center of stage, alongside the prophet and the imam, or, at
times, in their stead.

A few examples from the Ikhwan’s Rasa’il will suffice in order to dem-
onstrate these points. In the introduction to their twenty-second Epistle,
the Ikhwan state that

we have already made it clear in our Epistle on ethics that the human form
is Allah’s vicegerent on earth (khalifat allah fi ardihi). We have also clarified
how every man should behave in order to become worthy of being one of
Allah’s friends (awliya’ allah) and in order to deserve His honor.

According to the Ikhwan, if a person is “virtuous and good, he is a noble
angel and the best among men; but if he is bad, he is an accursed devil
(shaytan) and the worst among men”.85 The Shi‘i appellations, which are
typically assigned to the prophets and imams (khalifat allah, awliya’ allah)
or to their enemies (Satan and his followers), are here given to man in
general, whoever he might be: if he chooses the right path, he most cer-
tainly will become a friend of God and an angel, that is, a potential angel
before death and an actual angel after death. The definition of man in gen-
eral, “the human soul” (al-nafs al-insaniyya), or “the human form” as God'’s
vicegerent appears in many other passages of the Ikhwan.8¢ Similarly,
the Ikhwan refer to the believer’s intellect (‘agl) as “Allah’s hidden-inner
vicegerent” (khalifat allah al-batin), in other words, the vicegerent that
is hidden within the believer himself, contrary to the manifest-external
vicegerent, who is the historical prophet or imam. This brings to mind the
aforementioned, early Shi‘i theme of al-ru’ya bi-l-galb, according to which
the believer contains within himself an ‘inner imam’. Furthermore, the
Ikhwan describe the intellect as “Allah’s argument” (hujjat allah) against
man; according to them, “the human form is the biggest argument Allah
has against His created beings”. Hujja is an important Shi‘i term, typically

85 See Ikhwan al-Safa’, Rasa’il ii, 179 (“Wa-qad bayyanna fi risalat al-akhlag anna
surat al-insaniyya hiya khalifat allah fi ardihi wa-bayyanna fiha aydan kayfa yanbaghi an
takina sirat kull insan hatta yasta’hila an yakiina min awliya® allah wa-yastahiqqa l-karama
minhu [...]"; “[.. . Wa-anna l-insan idha kana fadilan khayran fa-huwa malak karim khayr
al-bariyya wa-in kana shariran fa-huwa shaytan rajim sharr al-bariyya”).

86 See ibid. i, 297-8, iii, 427, 475; Ikhwan al-Saf&’, al-Jami‘a i, 497.
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used to designate the prophets, the imams and (in the Isma‘li tradition)
one of the highest ranks in the da‘wa organization.8”

The Ikhwan encourage the reader of their Epistles to adhere to “those
who possess knowledge” (ahl al-im) and to “the people of remem-
brance, who hail from the family of prophecy, and who are responsible
for the salvation of created beings” (ahl al-dhikr min ahl bayt al-nubuwwa
al-mansubin li-najat al-khalg). As is well known, the concept of ahl al-
bayt (the Prophet’s family) is of great importance in Islam in general and
in the Shif tradition in particular. According to the Shi‘i interpretation
of this term, ahl al-bayt designates the members of Muhammad’s family:
Fatima (his daughter), ‘Ali b. Abi Talib (Muhammad’s cousin and Fatima’s
husband), and their descendants, the imams.8® The Ikhwan, however,
add that “in a certain sense, ‘the people of remembrance’ is the intellect,
which reminds the soul of its spiritual world and its abode of lights which
became hidden from it”. The intellect—that is, the individual intellect of
man as well as the universal intellect—urges the soul to disengage itself
from the corporeal-physical world to which it is naturally inclined and
to reunite with its spiritual source.®? Thus, the term ahl al-bayt, which
plays such a central role in the Shi‘i tradition, is interpreted here in both
a universal sense (the universal intellect and soul) and an individual-
humanistic sense (the individual intellect and soul of every human being).
Due to its eminent status, the Ikhwan define the intellect as their “leader”
(ra’ts)—a title which the Tkhwan usually assign to each one of the seven
natiqs.9°

87 ITkhwan al-Safa’, Rasa’il iii, 174 (“[...] Wa-l-‘aql khalifat allah al-batin [...]"), 303 (“[...]
Aqluka l-ladht huwa hujjat allah ‘alayka [...]"), iv, 12 (“[...] Li-anna surat al-insan akbar
hujja li-llah “ala khalgihi |...]"); see also al-Razi, al-Islah 211—2. On the ‘aql (the spiritual-
mystical intellect) in early Shi‘i traditions, and for the distinction made therein between
hujja zahira (the prophets and imams) and hujja batina (the believer's ‘aql), see Amir-
Moezzi, Divine guide 6-13 and index, s.v. “aql”; Taylor, Ja‘far al-Sadiq 204—5. For a possible
Shi‘i influence on Sahl al-Tustarl in this context, see Bowering, Mystical vision 155, and
above p. 130 n. 24. On the term hujja, see above p. 66 n. 18.

88 On the term ahl al-bayt, see Sharon, Ahl al-bayt; Sharon, Umayyads.

89 Tkhwan al-Safa’, Rasa’il iii, 156 (“Fa-‘alayka ayyuha l-akh bi-ahl al-ilm wa-muwazabat
al-ladhina hum ahl al-dhikr min ahl bayt al-nubuwwa [-mansubina li-najat al-khalg |...]
thumma ‘lam bi-anna ahl al-dhikr fi ba‘d al-wujith huwa l-‘aql al-ladhi yudhakkiru [-nafs ma
ghaba ‘anha min amr ‘alamiha l-rahant ma-mahalliha l-narani [...]").

90 Tkhwan al-Safa’, Ras@’il iv, 127 (“Wa-nahnu qad radina bi-l-ra’is ‘ala jama‘at ikhwanina
wa-l-hakam baynana [-‘aql al-ladhi ja‘alahu llah ta‘ala ra’isan ‘ala l-fudala® min khalgihi
l-ladhina hum taht al-amr wa-l-nahy [...]”). In a similar vein, Ibn al-‘Arabi declares that
the intellect is the true imam; see Ibn al-‘Arabi, ‘Anqa’ mughrib 6 (“[...] Wa-aj‘alu ‘aqli
imaman ‘alayya wa-atlubu minhu [-adab al-shartyya fi batini wa-zahirt wa-ubayiuhu ‘alda
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Many other discussions in the Epistles of the Ikhwan reflect this
universal-humanistic approach, which seems to be quite at odds with the
mainstream Shi‘i-Isma‘ili worldview. In their ninth Epistle, the Ikhwan
explain that all human beings form individuals (ashkhas) of “the absolute
universal man” (al-insan al-mutlag al-kullt). The latter is Allah’s vicege-
rent on earth, and is described as “the universal human soul, which is
found in every human individual” (al-nafs al-kulliya l-insaniyya [-mawjida
fi kull ashkhas al-nas). This “absolute man” comprises within himself all
the good virtues and deeds as well as all the various sciences and is mani-
fested in the sub-lunar world, at all times, in every single man who actu-
alizes the potential for human perfection latent within him.%! Elsewhere,
the Tkhwan claim that if man obeys his rational/speaking soul (al-nafs
al-natiqa) and succeeds in overcoming his appetitive and angry souls (al-
nafs al-shahwaniyya wa-l-ghadabiyya), he ascends (yartaqi) to the level
of the angels.

He is then worthy of being called a ‘man’, worthy of [receiving] the angelic
form and deserves to be Allah’s vicegerent on earth and the manager (mud-
abbir) of His world. He finds himself in the station of Lordship, and becomes
worthy of the worshiping and obedience of the deficient and base souls that
are situated below him, those who fall short of the degree of perfection. He
eventually causes them to ascend to the noblest deeds and the most pre-
cious states.

Such perfect men, who assist their imperfect brothers in faith, are
described by the Ikhwan as “Allah’s chosen ones from among His ser-
vants” (safwat allah min ‘ibadihi), as those who are purified by God from
all sin and as “the family which is immune from all errors and sins” (ahl
bayt al-isma)—Shi‘i epithets which are typically applied to the Prophet’s
family and the imams. Yet the discourse in the passage referred to here
is of an utterly humanistic-universal character: there is no mention of

islah awwaltwa-akhiri [...]"); see also ibid. 60—3. On the term ra’is as designating the natig,
see, for example, Ikhwan al-Safa’, al-Jami‘a i, 632.

91 Tkhwan al-Safa’, Rasa’ili, 306 (“[...] Wa-lakinna l-insan al-mutlaq al-kullt huwa [-matbu*
‘ala qubul jami* al-akhlaq wa-izhar jami® al-san@’i wa-l-a‘mal la l-insan al-juz’t wa-lam bi-
anna kull al-nas ashkhas li-hadha l-insan al-mutlaq wa-huwa l-ladht asharna ilayhi annahu
khalifat allah fi ardihi [...] wa-hiya [-nafs al-kulliyya l-insaniyya [-mawjuda fi kull ashkhas
al-nas [...] hadha l-insan al-mutlaq al-ladhi quina huwa khalifat allah fi ardihi wa-huwa
matbu‘ ‘ala qubul jami* al-akhlaq al-bashariyya wa-jami* al-ulum al-insaniyya wa-l-san@’i
al-hikamiyya huwa mawjad fi kull waqt wa-zaman wa-ma‘a kull shakhs min ashkhas al-
bashar tazharu minhu af‘aluhu wa-‘ulamuhu wa-akhlaquhu wa-san@’i‘uhu [...]"); cf. Mar-
quet, La philosophie des Ihwan al-Safa: de Dieu a 'homme 289-9o; Takeshita, Ibn Arabi’s
theory 82—3; Nasr, An introduction 68.



184 CHAPTER FOUR

the prophets and imams, and it is man in general who is the focus of the
Ikhwan’s attention.®?

To be sure, in many other passages, the Ikhwan espouse the more
familiar and ‘orthodox’ Shi‘i-Isma‘li belief, according to which man’s
intellectual, spiritual and mystical perfection can only be attained through
the mediation and guidance of the prophets and imams.?® However, it is
difficult to ignore the humanistic-universal attitude of the Ikhwan. In one
passage, the Ikhwan openly declare:

Know [...] that there are people who seek to gain Allah’s proximity by
means of His prophets and messengers, by means of their imams and lega-
tees, by means of God’s friends and righteous servants or by means of the
angels who are close to Allah [...]

However,

he who possesses the proper knowledge of Allah does not seek His nearness
by means of anyone else save for Allah Himself. This is the level of those
who possess Divine knowledge, the friends of God.

According to the Ikhwan, the attempt to draw closer to God by means of
the prophets and imams results from a misapprehension and a lack of true
knowledge.®* On the one hand, the Ikhwan acknowledge the important
role of the prophets and their heirs in the spiritual-religious guidance of
mankind; on the other hand, the Ikhwan explicitly state that the highest

92 Tkhwan al-Saf2’, al-Jami‘a i, 343—5 (“[...] Wa-idha rtafa‘a ila l-rutba [-malakiyya
stahaqqa sma l-insaniyya wa-surat al-malakiyya wa-an yakina khalifat allah fi ardihi
wa-mudabbir ‘alamihi wa-yasira fi magam al-rububiyya wa-yastahigqa [-ibada wa-I-ta‘a
mimman dinahu min al-nufus al-naqisa l-radhla [-mutakhallifa ‘an darajat al-kamal hatta
yuraqqiyaha ila ajall al-a‘'mal wa-anfas al-ahwal [. . .]"; “Wa-l-ladhina hadhihi manzilatuhum
hum safwat allah min tbadihi wa-khalisatuhu min bariyyatihi l-ladhina adhhaba ‘anhum rijs
al-khatv'a wa-tahharahum min dhunub al-ma‘siya ahl bayt al-Gsma [...]"). See also ibid.
100—7, 346—7; Ikhwan al-Safa’, Rasa’il iii, 371.

93 See, for example, Ikhwan al-Safd’, al-Jami‘a ii, 63—4; see also ibid. i, 668; Ikhwan
al-Safa’, Rasa’il i, 267, 323, ii, 478, and more.

94 See Ikhwan al-Safa’, Rasa’il iii, 483 (“Thumma lam ya akht anna min al-nas man
yataqarrabu ila lah bi-anbiya’ihi wa-rusulihi wa-bi-a’immatihim wa-awsiy@’ihim aw
bi-awliya’ allah wa-ibadihi l-salihina aw bi-mala’ikat allah al-muqarrabina |...]"; “Fa-amma
man ya‘rifu llah haqq ma‘rifatihi fa-huwa la yatawassalu ilayhi bi-ahad ghayrihi wa-hadhihi
martabat ahl al-ma‘arif al-ladhina hum awliya’ allah wa-amma man qasara fahmuhu
wa-ma rifatuhu wa-haqiqatuhu fa-laysa lahu tariq ila llah ta‘ala illa bi-anbiya’ihi wa-man
qasara fahmuhu wa-ma‘rifatuhu bihim fa-laysa lahu tariq ila llah ta‘ala ila bi-l-a’imma min
khulafa’ihim wa-awsiya’ihim wa-‘ibadihi [-salihina fa-in qasara fahmuhu wa-ma‘rifatuhu
bihim fa-laysa lahu tariq illa ttiba“ atharihim [...]"); see also ibid. i, 362-83, iv, 57-8, 173~
5. Concerning the term awliya’ allah in the Epistles of the Ikhwan, cf. Baffioni, “Friends
of God”.
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level to which every man can and should aspire—that of human perfec-
tion and friendship with God—is beyond the mediation of the prophets
and imams. This revolutionary and radical approach, which is at odds
with both the Shi‘i and Sunni worldview, indicates that the perfect man
in general—rather than the prophet and the imam—is the main focus of
the Ikhwan.

Theoretically, then, there is a contradiction in the Rasa’il between the
Shi‘i-Isma‘ili sectarian view and the Ikhwan’s own universal-humanistic
attitude. One possible way of solving this apparent contradiction would
be to refer to the historical dimension of the issues dealt with here. In one
passage in their Epistles, the Ikhwan write that during the cycle of con-
cealment (dawr al-satr), the prophets, the imams and their close followers
(perhaps the da‘'wa members), who are all defined as God’s vicegerents
on earth, do not reveal themselves and, therefore, are not always avail-
able to the believers. The Ikhwan advise their reader that if his attempts
to contact the khalifa of his generation prove to be unsuccessful, “you
should appoint your intellect as your own khalifa, and receive from him
his commandments and prohibitions”.®> Presumably, then, the universal-
humanistic approach in the Ikhwan’s Rasa’il is only relevant to the cycle
of concealment, during which time the imams are in hiding. However,
it seems wrong to view the numerous, profound universal-humanistic
statements of the Ikhwan as merely reflecting a temporary and relative
ideology, designed for a very specific period of time in human history.
Another possible solution to the aforementioned contradiction lies in
the concept of tagiyya, i.e., the Shi‘i obligation to conceal (when neces-
sary) one’s true beliefs or to dissimulate oneself by outwardly adopting
the Sunni faith. In fact, there are modern scholars who claim that the
Ikhwan practiced or employed tagiyya in the writing of their Epistles.96
Accordingly, one may posit that the various passages in these Epistles that
express a universal-humanistic approach are simply a facade and disguise,

9 See Ikhwan al-Safa’, Ras@’l iv, 379 (“Wa-l-ladhina hum al-khulaf@’ [...] mithl
al-anbiy@’ wa-l-a’imma wa-l-tabi‘ma lahum bi-l-ihsan [...] hum khulafa’ allah ta‘ala
[-tabi‘ana li-amrihi wa-bihim salah al-‘alam wa-rubbama kanu zahirina bi-l- tyan mawjudina
[fi -makan fi dawr al-kashf wa-bi-l-didd min dhalika fi dar al-satr [...] fa-amma awliya’uhum
fa-ya‘rifina mawadi‘ahum wa-man arada minhum qasdahum tamakkana minhu |...]"),
380 (“[...] Wa-milta nahwa [-khalifa l-ladht ‘indahu [-haqgq wa-l-yaqin wa-stakhlaftahu ‘ala
nafsika l-zakiyya ra-ruhika l-mudra wa-in qadarta ‘alayhi wa-wasalta ilayhi fa-qad najawta
[...] wa-in ‘adumta dhalika fa-j‘al al-khalifa ‘ala nafsika ‘aqlaka wa-qgbal minhu awamirahu
wa-nawahiyahu [...]").

96 See, for example, El-Bizri, Epistles 6; Baffioni, “Friends of God” 19 n. 9. On tagiyya see
Ebstein, 2010 and especially the references there in n. 4.
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aimed at alluring Sunni readers and eventually winning them over to the
Shi‘i-Isma‘ili cause. In other words, Ikhwanian statements pertaining to
the perfect man in general should be interpreted as actually referring
to the prophet or the imam.%” Notwithstanding the possible use of tagiyya
in the Ikhwans’ writings,®® here too, it seems wrong to view the complex
and profound corpus of the Ikhwan as a ‘deceitful’, albeit sophisticated
instrument of propaganda, aimed at disseminating Shi‘i-Isma‘li beliefs.

Viewing the Rasa’il ikhwan al-safa’, including al-Risala l-jami‘a, as a
single whole% leads me to the conclusion that the Ikhwan were indeed
affiliated with the Shi‘i-Isma‘li milieu, and that, in this sense, they can
be defined as Shi‘is-Isma‘ilis. However, they were also very different from
the majority of the Shi‘i-Isma‘ili authors who were active in that period.
The great accomplishment of the Ikhwan lies in their ability to combine
their own Shi‘i-Isma‘li beliefs with a truly universal-humanistic outlook.
It was this outlook, inter alia, that inspired the Sunni and Jewish intel-
lectual world in al-Andalus, the world from which Ibn al-‘Arabi emerged.!°0

Having emphasized the universal-humanistic attitude of the Ikhwan,
it is important to note that this attitude does not imply full equality
between all human beings; on the contrary. Both the Ikhwan and Ibn
al-‘Arabi regard the majority of human beings, who, unsurprisingly, fail to
reach the level of human perfection, as animals rather than real men. This
radical and extreme view is reflected in several passages in Ibn al-‘Arabi’s
writings. For instance, in chapter 198 of the Futiuhat, Ibn al-‘Arabi refers to
the figure of the perfect man, who unites within himself the Divine names
with the true essences of the created world, thus obtaining the title of
khalifa. Tbn al-‘Arabi adds that

if someone does not obtain the level of perfection, then he is an animal,
whose external form is similar to that of a human being. Our discussion,
then, pertains [only] to the perfect man.

97 See Marquet, Imamat 66 and throughout the article; Marquet, La philosophie des
Thwan as-Safa: 'Imam et la société 135. Support for this explanation may be found in
Ikhwan al-Safa’, Rasa’il iv, 204 (“[...] Wa-khalifat allah ftha wa-aminuhu ‘alayha huwa [-nafs
al-juz’tyya l-lati hiya nafs sahib shar kull dawr |...]").

98 See also Ebstein, Secrecy, especially pp. 319—29.

99 Cf. above p. 45 n. 48. Even if al-Risala [-jami‘a was not composed by the Ikhwan,
one can still find both approaches—the Shi‘i-Isma‘ili approach and the universal-
humanistic one—in the Rasa’il themselves.

100 On the influence of the Ikhwan'’s Epistles on Jewish authors in al-Andalus, see above
p- 28 n. 83.
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Elsewhere, Ibn al-‘Arabi writes that the imperfect individual is an “ani-
mal man” (al-insan al-hayawani), and that “the level of the animal man in
relation to the perfect man is like the level of the semi-human creatures
(al-nasnas/al-nisnas) in relation to the animal man”.1%! These surprising
statements—at first glance, so uncharacteristic of Ibn al-‘Arabr’s writing—
can be better understood, if we recall the strict, hierarchal division of
human society in the medieval Shi‘i-Isma‘li tradition.12 According to
this tradition, only the prophets, the imams and their close followers are
considered ideal men, whereas the rest of mankind—in fact, the majority
of humanity—are not real human beings, but are rather nasnas/nisnas,
i.e., semi-human, monstrous creatures.!%3 This point of view is also found
in Isma‘li sources, where only the nutaga’, their legatees, the imams and
their supporters are perceived as truly human; other men are nothing but
animals of differentkinds, whose external-corporeal form alone ishuman.!04

Ikhwan al-Safa’ likewise express the notion dealt with here. In accor-
dance with the Aristotelian definition, the Ikhwan maintain that what
separates man from animal is the former’s nutq, that is, his rationality as
well as the manifestation of this rationality in speech.1%> Consequently,
human perfection is attained when man actualizes the full potential of
his rational/speaking soul (al-nafs al-natiga), through the acquisition

101 See Ibn al-‘Arabi, al-Futihat ii, 458 (chapter 198, fasl 37: “Fa-idha lam yahuz insan
rutbat al-kamal fa-huwa hayawan tushbihu saratuhu l-zahira sarat al-insan wa-kalamuna fi
l-insan al-kamil”), iii, 289 (chapter 361: “Wa-hadha huwa l-insan al-kamil al-matliab wa-ma
‘ada hadha fa-huwa l-insan al-hayawani wa-rutbat al-insan al-hayawani min al-insan
al-kamil rutbat khalg al-nasnas/nisnas min al-insan al-hayawani”). See also ibid. ii, 390
(chapter 198: “Wa-innama quina l-kamil li-anna sma l-insan qad yutlaqu ‘ala [-mushbih bihi
i l-sura kama taqulu fi zayd innahu insan wa-fi ‘amr innahu insan wa-in kana zayd qad
gaharat fihi l-haqa’iq al-ilahiyya wa-ma zaharat fi ‘amr fa-‘amr ‘ala l-hagiqga hayawan fi
shakl insan [...]"); Ibn al-‘Arabi, Fusis al-hikam 75, 199; Ibn al-‘Arabi, Uglat al-mustawfiz
46; see also Takeshita, Ibn ‘Arabi’s theory 109—13; Chittick, Sufi path 275-7; Chittick, Ima-
ginal worlds 23, 36-8.

102 See above pp. 136—43.

103 See Amir-Moezzi, Divine guide 39, 162 n. 178, 197 n. 403; Amir-Moezzi, Only the man
of God. On the creatures termed al-nasnas/al-nisnas in Islamic tradition in general, see
Ibn Manzar, Lisan al-Arab vi, 231-2 (s.v. n.s.s.); Amir-Moezzi, Only the man of God 26
n. 27; Jests Viguera, El Nasnas.

104 See, for instance, al-Kirmani, Rahat al-‘aql 145 (“Wa-lastu uridu bi-gawlt l-insan
illa man huwa bi-l-haqiqa insan mithl ashab al-adwar wa-khassatan sahib al-dawr al-sabi
al-jami‘lil-nutaqga’ wa-l-usus wa-l-atimma’wa-tabi‘thim ‘ala amrihim al-ladhina hazu l-fada’il
wa-hawawha fa-sara ‘uqilan qa’ima bi-l-fil la man hum ashbah al-insan bi-suwarihim
al-jismaniyya wa-hum wuhtish wa-dhi’ab wa-qirada wa-khanazir wa-‘aqarib wa-kilab
bi-suwarihim al-nafsaniyya l-ladhina la hazz lahum fi dar al-thawab”), 338; al-Hamidi, Kanz
al-walad 55; see also De Smet, Mizan 253—4.

105 See above p. 106 n. 103.
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of knowledge and its realization in deeds; it is then that one “exists as
a man, after having existed as an animal”. Alternatively, if one fails to
achieve the level of human perfection, “he is not an actual man, only a
potential man”. It is only by actualizing his full intellectual, spiritual and
ethical potential that man “becomes worthy of the name ‘man’”.196 It is
noteworthy that the last sentence is also found in the Ikhwan’s discus-
sion of “the man of knowledge and the figure of religion” (al-insan al-‘ilmzt
wa-l-shakhs al-dini), also called “the universal perfect man” (al-insan
al-kullt l-kamil), who is the ontological root—located above the universal
intellect—of the nutaga’ and their followers.1%” The Ikhwan declare that
only through the knowledge of this supreme man, the believer “becomes
worthy of the name ‘man’”.1%8 From a sectarian Shi‘i point of view, this
statement implies that the believer must acknowledge the prophets and
the imams; yet from a broader, universal-humanistic perspective, this
statement can be interpreted as a call for all human beings to realize their
full, latent potential.

106 See Ikhwan al-Safa’, al-Jami‘a i, 100-3 (102: “[. . .] Li-yasira bi-wujud dhalika mawjadan
bi-ma huwa insan ba‘da an kana mawjidan bi-ma huwa hayawan |...] wa-mata saqata
l-insan ‘an filihi I-khass bihi idha lam yakun ‘ala afdal ahwalihi wa-‘amilan bi-anfa“a‘malihi
lam yakun insanan mawjudan bi-l-fi'l innama huwa insan bi-l-quwwa”), 343—4; Ikhwan
al-Safa’, Rasa’il iv, 251.

107 See above p. 161.

108 See Ikhwan al-Safa’, al-Jami‘a i, 608 (“[...] Wa-hiya matifat al-insan al-kulli wa-l-
shakhs al-ilmi l-ladht bi-ma‘rifatihi yastahiqqu l-insan ism al-insaniyya”); see also ibid. 621.



CHAPTER FIVE

PARALLEL WORLDS

The notion of parallel worlds is a central theme in Isma‘il literature
and constitutes an essential element in all the different Isma‘li teach-
ings. According to this notion, reality is comprised of various correspond-
ing dimensions: man, the microcosm, corresponds to the universe, the
macrocosm;! the hierarchy of the friends of God—the prophets and their
legatees, the imams and the members of the da‘wa organization—cor-
responds to the structure of the cosmos, in its upper, spiritual realm as
well as in its lower, corporeal one;? the hierarchy of the friends of God
and the cosmos are both paralleled by the numbers and the letters of the
alphabet;® human speech is analogous to Divine speech;* and, finally, a
tripartite correspondence exists between man, the Divine holy book and
the universe at large.> The Isma‘ili believer is required to interpret and
decipher the external-manifest aspect of reality (the zahir), in accordance
with this intricate network of parallel worlds. Passing continuously from
one world to the other, his ultimate goal is to penetrate the inner-hidden
dimension of reality (the batin). Having reached this goal, the Isma‘l
adherent becomes a true believer in the unity of God (tawhid) and fully
realizes the supreme-Divine nature of His friends, the awliya’. Certain ele-
ments in this complex worldview are shared by both Ibn Masarra and Ibn
al-‘Arabi, and will therefore be the focus of the discussion in this chapter.

Microcosm-Macrocosm

Common Themes and their Distinct Treatment in Isma‘li Literature

The comparison between man, the microcosm (al-‘alam al-saghir, “the
small world”), and the universe at large, the macrocosm (al-‘alam al-kabir,
“the big world”, or al-insan al-kabir, “the big man”), is a prevalent motif

See below pp. 189—212.
See above pp. 132—5. On the da‘wa organization, see above p. 129 n. 21.
See above pp. 102-8.
See above chapter 1.
See below pp. 212—29.

[ N N
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in Isma‘ili literature. Naturally, this motif is not unique to the Isma‘li tra-
dition, but is rather common to many other religious and philosophical
systems, western as well as eastern, ancient and modern alike.® The micro-
cosm-macrocosm analogy is also found in medieval Arabic philosophy. It
appears in the Neoplatonic Theology of Aristotle and in the writings of
various philosophers such as al-Kindj, al-Farabi and Ibn Sina (Avicenna).”
These philosophers and the Isma‘ili authors ultimately derived their
notions regarding the microcosm-macrocosm analogy from the pre-
Islamic heritage.® In what way, then, is the Isma‘li tradition unique in its
treatment of this ancient, universal theme?

To begin with, as I mentioned above, in the Isma‘li tradition, the corre-
spondence between man and the universe is seen as just one relationship
among many in the complex network of cosmic correspondences. This
network likewise consists of the hierarchy of the awliya’, the numbers, the
letters of the alphabet, the Divine holy book and so forth. Furthermore, in
Isma‘li writings, the microcosm-macrocosm analogy is emphasized and
developed much more so than in the works of Muslim philosophers such
as al-Kindi, al-Farabi and Ibn Sina. In fact, this analogy, and the notion of
parallel worlds in general, are of crucial importance for the Isma‘ili faith
itself. According to the Isma‘ili worldview, the three-way relationship
between God, the friend of God and the common believer began prior to
creation, and it unfolds not only in the terrestrial-horizontal framework of
human history, but also along the hierarchal-vertical axis which connects
the world of man to the upper, spiritual realm.® Man is thus inevitably
linked to the universe at large and to the various worlds that lie beyond
the corporeal, sub-lunar world. In addition, the numerous comparisons
drawn in Isma‘lt literature between the awliya’ hierarchy and the macro-

6 For the history of the microcosm-macrocosm analogy in western culture, see Conger,
Theories; Allers, Microcosmus; El-Bizri, Microcosm/macrocosm analogy 5-12. Regarding
Philo of Alexandria in this context, see also Winston, Logos 17-8. For the Hermetic tradition,
see also Drijvers, Bardaisan 199—200; and, concerning Zoroastrianism, see Schaeder, Isla-
mische Lehre 205. For a phenomenological comparison between Western philosophy and
Islamic thought as regards the microcosm-macrocosm analogy, see Tymieniecka, Islamic
philosophy. As for Eastern traditions, one may mention, for example, the importance of
this analogy in the Upanisads; see Olivelle, Upanisads lii-lvi (in the Introduction).

7 See Badawi (ed.), Theology of Aristotle (the shorter version) 77-8. For al-Kindi, see
Fakhry, A history 84; Takeshita, Ibn ‘Arabi’s theory 75—7. Al-Farabi: Fakhry, A history 121;
Conger, Theories 51. Ibn Sina: Banchetti-Robino, Microcosm/macrocosm analogy 25—30;
Nasr, An introduction 251-62.

8 See the references in the last two notes.

9 See above pp. 143-56.
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cosm grant the figure of God’s friend a truly cosmic dimension, and, con-
sequently, are essential for both establishing and legitimizing his supreme
status in human society. Finally, the microcosm-macrocosm analogy is
based on the assumption that the universe is a well-organized, harmoni-
ous and hierarchal system, in which every part finds its right place and
proper rank.!? This hierarchal perception of the universe is an essential
component of Isma‘li thought.!!

It comes as no surprise, then, that the notion of parallel worlds in gen-
eral, and the correspondence between man and the universe in particular,
occupy a central place in most (if not in all) medieval Isma‘ili works. It is
noteworthy that the microcosm-macrocosm analogy is especially charac-
teristic of many Neoplatonic teachings in the history of Western thought,
notably those that were influenced by the Pythagorean/Neopythagorean,
Hermetic and Gnostic traditions, and in which astrology, alchemy and
magic figure prominently. Typical examples of such teachings may be
found in the Italian renaissance and in the Isma‘l tradition itself.!? Yet it
seems that the Isma‘li speculations on the microcosm-macrocosm anal-
ogy are of an extent and range that are unprecedented not only in the
world of Islam—at least prior to the emergence and crystallization of the
Isma‘li tradition—but perhaps even in the entire pre-Islamic religious and
philosophical heritage.!® In fact, it is possible that the Isma‘ili tradition,
and particularly Rasa’il ikhwan al-saf@’, influenced in this context various
scholars in the world of medieval Islam, including Jewish authors.1*

10 See also Allers, Microcosmus 332.

11 See above pp. 136—43. For the link between the microcosm-macrocosm analogy and
the hierarchal perception of reality, see, for example, Ikhwan al-Safa’, Rasa’il iii, 212—30, iv,
230-1, 236-8.

12 On the Italian renaissance in this context and later teachings that were influenced by
it, see Conger, Theories 20—4; Allers, Microcosmus 331, 334—7, 357, 362—7, 385—401; El-Bizri,
Microcosm/macrocosm analogy 21 n. 7; Banchetti-Robino, Microcosm/macrocosm analogy
25, 30.

13 See the pertinent words of Conger (Theories 48, 50—2), concerning Rasa’il ikhwan
al-safa’ “The parallelisms between the universe and man are worked out in much more
detail than in any previous works”; “[...] one may say that it is in the Encyclopaedia of the
Brethren of Sincerity that the theory that man is a microcosm first becomes imposing. It
is no longer fragmentary, but fundamental; and it is no longer isolated, but linked up with
a comprehensive and correlated world-system |[...] of all who have written on man as a
microcosm, only Fechner has tried to point out more resemblances”. See also Takeshita,
Ibn Arabr’s theory 75.

14 On this possible influence of Ikhwan al-Safa’ on medieval Muslim scholars, including
al-Ghazali, see Takeshita, Ibn ‘Arabt’s theory 74, 77-8, 99; Smith, Al-Risalat al-laduniyya
185; De Callatay, Classification 82; Michot, Misled 175—9; Fierro, Opposition 191; Nasr, An
introduction 36; Daiber, Abui Hatim ar-Razi go n. 13. On the possible influence of the Rasa’il
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The notion of parallel worlds and the microcosm-macrocosm analogy
appear in the early Isma‘ili myth of Kuni-Qadar, in North-African Fatim1
literature and in the works of the eastern Neoplatonists Abu Hatim al-Razi
and Abu Ya‘qub al-Sijistani.’® In these sources, the different systems and
physical phenomena in the lower, corporeal worlds—the sun and the
moon; the seven heavens, the seven celestial spheres, the seven planets,
the seven layers of the earth, the seven seas and the seven days of the
week; the twelve signs of the zodiac and the twelve regions of the sub-
lunar world (the jaza’ir)'6—all correspond to the spiritual beings in the
upper worlds, whether they are described in a mythical language (Kiuni
and Qadar; the seven Cherubs and the twelve “spiritual boundaries”)!” or
in accordance with Neoplatonic cosmology (the universal intellect and
soul and the angelic hypostases that emanate from them). These differ-
ent worlds, in turn, all correspond to the hierarchy of the friends of God
(the seven nutaga’ and the seven imams; the twelve nugaba’, the twelve
hujaj and so forth).!® Man’s body as well, with its external and internal

on Jewish authors, especially in al-Andalus, see Conger, Theories 29, 36—7, 41-3, 48 n. 4,
51—2; Allers, Microcosmus 346-7, 387 n. 199; Altmann and Stern, Isaac Israeli 30 n. 2; Kie-
ner, Jewish Isma‘flism 258-62; Ivry, Isma‘li theology 297 n. 93. As regards Ibn Sina, in
the short work attributed to him, entitled al-Risala [-nayruziyya, the author establishes
a network of correspondences between the hierarchal levels of the universe, the num-
bers and nineteen letters of the Arabic alphabet (the fourteen letters of the fawatih + five
additional letters; on the importance of the number nineteen in the Isma‘ili tradition,
see below n. 48). As Massignon has demonstrated, this work clearly points to an Isma‘ili
influence on its author; see Ibn Sina, al-Nayriziyya; Massignon, La philosophie; Nasr,
An introduction 209—12. As is well known, both the father and brother of Ibn Sina adhered
to the Isma‘ili faith, and it is through them that the young Ibn Sina became acquainted
with Isma‘qli teachings. Moreover, he was familiar with Rasa’il ikhwan al-safa’, and most
likely was influenced by them. See Nasr, An introduction 177-8, 182; Fakhry, A history
1334, 136; Wisnovsky, Avicenna 94—6, 98—9; Halm, Fatimids 51; De Callatay, Classifica-
tion 82; Walker, Isma‘ilis 88—9; Pines, Shi‘ite terms 215 n. 283; Michot, Misled 175-9; see
also De Smet, La doctrine avicennienne. In contradistinction, according to Lory (Lory, La
Science 77-88; see also Grill, Science 135), it is the Sufi tradition rather than the Isma‘il
one which influenced the author of al-Risala l-nayriziyya. However, the analogies drawn
in this work between the letters, the numbers and the cosmic hierarchy are characteris-
tic of Isma‘ili works, not of classical Sufi writings (at least not those composed prior to
Ibn al-‘Arabi’s time). In addition, the cosmological scheme of al-Risala [-nayruziyya fea-
tures the universal intellect and soul, as in Isma‘ili Neoplatonism. Finally, the terms ibda“
(“creation [ex nihilo]”), amr (“command”), and takwin (“bringing into being”, from kun,
“be!”), which appear in al-Risala [-nayriziyya in a Neoplatonic framework, are very typical
of Isma‘li writings (see above chapter 1).

15 On these sources and authors see above pp. 41-5.

16 On the jaza’ir, see above p. 102 n. 93.

17 See above pp. 41-3.

18 See above pp. 132-5.
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organs, corresponds to these various worlds. Finally, the numbers and the
letters of the Arabic alphabet—the latter perceived as the building blocks
of reality, or as signs indicating cosmogonic processes and cosmological
systems—parallel the structure of the universe and the hierarchy of the
friends of God.!°

Such correspondences are likewise one of the main features of Rasa’il
ikhwan al-safa’. Although both the twenty-sixth Epistle of the Ikhwan
(fi gawl al-hukama’ inna l-insan ‘alam saghir, “Concerning the Saying
of the Wise Men that Man is a Small World”) and the thirty-fourth one
(fi ma‘na qawl al-hukama’ inna [-‘alam insan kabir, “On the Meaning of
the Wise Men'’s Saying that the World is a Big Man”) are dedicated to the
microcosmic-macrocosmic analogy, in reality this motif appears through-
out the Ikhwan'’s writings.2® According to the Ikhwan, the human body
corresponds to the universal body. Man’s soul and its powers, which spread
throughout the human body, parallel the universal soul and its powers,
which spread throughout the corporeal world. The seven internal organs
of man (the heart, spleen, liver, gall bladder, stomach, brain and lungs)
correspond to the seven planets and their spiritual powers (rithaniyyat)
which influence the sub-lunar world.?! The seven physical faculties of
man (the attracting, grasping, digesting, pushing, feeding, growing and
forming faculties = al-jadhiba, al-masika, al-hadima, al-dafi‘a, al-ghadhiya,
al-namiya and al-musawwira), as well as his seven spiritual faculties (the
five senses, the speaking faculty and the faculty of the intellect), all corre-
spond to the seven planets. In the worldview of the Ikhwan, these are not
merely fanciful speculations, but rather form the theoretical basis for such
practices as astrology and magic. The Ikhwan further maintain that the
human body corresponds to the sub-lunar world itself: the four main parts

19 For the Isma‘li myth of Kuni-Qadar and Fatimi literature, see Stern, Earliest cos-
mological doctrines g, 14; Jafar b. Mansir al-Yaman, al-Alim wa-l-ghulam 15, 17; al-Qad1
I-Nu‘man, al-Mudhhiba 53-4, 79; see also De Smet, Adam 187-8 (on Qarmati teachings).
Eastern Neoplatonists: al-Sijistani, al-Yanabi‘ 8-15, 17—9, 56—9, 92; al-Sijistani, al-Iftikhar
106—7, 143-5, 178—9; Halm, Kosmologie 69; al-Razi, al-Islah 211—20. On letters, see also above
pp. 102-8.

20 For Epistles 26 and 34, see Ikhwan al-Safa’, Rasa’il ii, 456-79, iii, 212—30. For the
terms ‘alam saghir, ‘alam kabir and insan kabir, see, for example, ibid. ii, 24-5, 378, 462,
iii, 114, 333, iv, 213; Ikhwan al-Saf&’, al-Jami‘a i, 23840, 5635, ii, 28; and see the references
to al-Qadi I-Nu‘man’s al-Mudhhiba and al-Raz1's al-Islah in the previous note. For general
discussions of the microcosmic-macrocosmic analogy in the Epistles of the Ikhwan, see
Takeshita, Ibn ‘Arabt’s theory 77—92; Nasr, An introduction 66—74, 96—104; Conger, Theories
46-51; El-Bizri, Microcosm/macrocosm analogy 10-12; Fakhry, A history 178—9.

21 On the term rahaniyyat, see above p. 135 n. 42.
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of man’s body—the head, the chest, the stomach, and the area extending
from the intestines to the legs—parallel the four elements which comprise
the physical world. Man’s body as a whole resembles the earth; his bones
resemble the mountains; his bone marrow is similar to the minerals; his
intestines and the arteries are similar to rivers and brooks; his hair resem-
bles the plants; his breath the wind; his speech the thunder; and so on.
The Epistles of the Ikhwan abound with such speculations; their descrip-
tions in this context are rather exhaustive, yet colorful and poetic.22

The distinctive Isma‘ili aspect of these Ikhwanian speculations is
reflected in two main points. First, the perception of the universe as
“a big man” is closely linked to the Isma‘li concept of the Divine word
and command.?® The Ikhwan explain that “the big man” is governed by
and is under the complete control of the Divine command (amr, amr
Allah), which is situated above the universal intellect. This command is
an expression of God’s will, volition and power (irada, mash’a, qudra); it
encompasses (muhit) all of creation, thus unifying it and turning it into
a living organism, which corresponds to man, “the small world”. In the
Ikhwan’s own words, the whole universe is “one body whose spirit is the
word of Allah (kalimat allah)”.?* Second, the Ikhwan view the hierarchy
of the friends of God as corresponding to both the microcosm and the
macrocosm. For instance, according to the Ikhwan, the seven planets and
the twelve signs of the zodiac parallel the seven faculties in the human
body and its twelve orifices, and are also analogous to the seven nutaga’
(termed by the Ikhwan sab‘a ashkhas fadila, “seven virtuous figures”) and
the twelve supporters of each natig.?>

The numerical-mathematical dimension of these various correspon-
dences plays an important role in the writings of the Ikhwan, a fact
which bears testimony to the impact of the Pythagorean/Neopythagorean
tradition on their thought.?6 According to the Ikhwan, all existents are

22 See, for example, Ikhwan al-Safa’, Rasa’il ii, 463-8, 472—3, 476—9; see also ibid. 143-8,
iii, 124-5, iv 212-25, 231-8, 345, 414-6; Ikhwan al-Saf?’, al-Jami‘a i, 582—92.

23 On this concept, see above chapter 1.

24 See Ikhwan al-Saf&’, al-Jami‘a i, 635-6, ii, 24—38.

25 See ibid. i, 624—34.

26 On the importance of the microcosmic-macrocosmic analogy in the Pythagorean
and Neopythagorean traditions, see Allers, Microcosmus 332, 341-3, 370—83; Takeshita, Ibn
Arabr’s theory 74—5. On the influence of these traditions on the Ikhwan’s thought, see
Netton, Muslim Neoplatonists 9—16; Nasr, An introduction 33—40, 45 n. 5, 47-51, 77-8, 84;
Fakhry, A history 170—5. Concerning the importance of numbers and mathematics in the
Ikhwan'’s Epistles, see also Lory, La Science 70—4; Marquet, La philosophie des Ihwan al-Safa:
de Dieu a lhomme 325,
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arranged in different hierarchal levels (maratib), in line with the hierar-
chal ordering (tartib) of the numbers. For instance, God corresponds to the
number one; the universal intellect corresponds to the number two; the
universal soul to three; prime matter (al-hayula [-ula) to four; and so forth.
The last level in this cosmic hierarchy—the level of the minerals, plants
and animals in the sub-lunar world—corresponds to the number nine.2”
The Ikhwan hold that the numbers which recur in the various dimensions
of reality—such as the numbers seven and twelve mentioned above—
have special numerical-mathematical properties (khawass). Hence, the
correspondence between these numbers and the various worlds is not
arbitrary but intentional, reflecting the Divine wisdom and providence.?8
Finally, the letters of the alphabet are likewise included in the Ikhwan'’s
network of cosmic correspondences, though their speculations in this
context are much less mythical and exhaustive than those found in other
Isma‘ili works.29

The notion of parallel worlds and the microcosm-macrocosm analogy
are the cornerstone of Hamid al-Din al-Kirmant's philosophical system,30
as is evident in his most important work, Rahat al-‘agl (“The Repose of
the Intellect”). These themes, in fact, may be regarded as a fundamen-
tal philosophical method in Rahat al-‘aql: most chapters in this work
are comprised of a philosophical discussion which is typically followed
by numerous speculations on the correspondences between man, the
universe, the awliya’ hierarchy and the numbers. These speculations are
designed to prove and illustrate the philosophical claims of the author,
which mostly pertain to the structure of the spiritual and corporeal worlds
and to their modes of operation. Hence, in al-Kirmani’s view, the corre-
spondences between the various dimensions of reality constitute an indis-
pensable means for understanding the nature of both the universe and the
world of man. In addition, the detailed analogies which al-Kirmani draws
between the hierarchy of the friends of God and the different worlds are
aimed at explaining and legitimizing the central role of the awliya’ in
human religiosity.

27 See Ikhwan al-Safa’, Rasa@’il i, 53—4, ii, 461—2, iii, 181-2, 202, 224, 377, iv, 276; see also
ibid. iii, 141-2, 148.

28 See Ikhwan al-Saf2’, Rasa@’il i, 140, ii, 197, iii, 362. On the term khawass and its
significance in the Shi‘i-Isma‘ili corpus attributed to Jabir b. Hayyan, see Kraus, Jabir ibn
Hayyan ii, 61-95.

29 See Ikhwan al-Safa’, Rasa’il iii, 141—5, 376-83, iv, 232—3; Ikhwan al-Saf&’, al-Jami‘a i,
585-8. For analyses of these passages, see above pp. 1058, 111-2.

30 On al-Kirmani, see above pp. 40-1.



196 CHAPTER FIVE

One typical example from Rahat al-‘agl will suffice in order to demonstrate
these points. In a chapter dedicated to a discussion of nature (al-tabi‘a),
al-Kirmani explains that nature is situated midway between the first
intellect, which is termed, in this context, “the first extremity” (al-nihaya
l-awwala), and man, called “the second extremity” (al-nihaya l-thaniya). The
chapter is divided into two parts: the first one contains the philosophical-
cosmological claims concerning nature, and the second supplies proofs for
these claims, all based on the notion of parallel worlds. The second part of
the chapter begins as follows: “Our preceding statements are verified by
the type of correspondence and agreement (al-muwazana wa-l-mutabaqa)
that is expressed by the balance of religion (mizan al-diyana)”. According
to al-Kirmani, the fact that the natig (“the speaker prophet”) in the world
of religion is a “first extremity” from which the da‘wa organization derives
proves that the first intellect in the upper, spiritual world is likewise a “first
extremity” from which nature derives. Nature, which operates through the
celestial spheres and the four elements, corresponds to the da‘wa hierar-
chy, which operates by means of the Quran and the shari‘a. In a similar
vein, the ga’im (the messianic figure of the seventh natig),3! from a reli-
gious point of view, is a “second extremity”, since he occupies the final
hierarchal level (martaba) and comprises within himself the “lights” and
spiritual knowledge of all the preceding nutaga’. This proves that from a
cosmological point of view, man is “the second extremity” in relation to
nature and occupies the last hierarchal level in creation. In addition to
these correspondences between the macrocosm and “the world of reli-
gion” (‘alam al-din), al-Kirmani proves his philosophical claims by draw-
ing analogies between the awliya’ hierarchy and the human organism,
“the small world” or “the child of the big world” (walad al-‘alam al-kabir).
Al-Kirmani concludes the chapter analyzed here by stating:

This, briefly, is the correspondence between the small world and the big
world, on the one hand, and the world of religion, on the other. If indeed
there exists a correspondence and an agreement (al-tawazun wa-l-tatabuq)
between the worlds, and the world of religion is similar to the small world,
and the big world is like the world of religion—then it follows that the small
world is like the big world. Nothing of the latter escapes the former [see

Q 18:49].

81 On him, see above p. 60 n. 101
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All the worlds are held fast to one another. They are linked together like
a chain, in accordance with the harmonious order dictated by the Divine
wisdom.32

These notions and the various terms used to express them (mizan
al-diyana, muwazana/tawdazun, mutabaqa/tatabuq, nizgam) all recur, in
different variations, in al-Kirmani’s works.33 Furthermore, al-Kirmani ded-
icated an entire epistle, albeit a short one, to the idea of parallel worlds
(Risalat al-nazgm fi mugabalat al-‘awalim). In this epistle, al-Kirmani draws
various analogies between the letters of the Arabic word fard (“The One
and Only”), the numbers from one to twelve and the different worlds
which comprise the universe. These worlds include “the world of creation”
(‘alam al-ibda’, i.e., the world of the ten intellects); “the world of assem-
bling” (‘alam al-tarkib, i.e., the world of the celestial spheres); “the small

82 Al-Kirmani, Rahat al-‘aql 158-9 (“Yusahhihu ma awradnahu ma yantiqu bihi mizan
al-diyana min gabil al-muwazana wa-l-mutabaqa l-ladhiyijibu kawn al-natiq nihaya awwala
muhita bi-ma hiya lla ‘anha tajadu l-hudad al-muharrika lil-anfus ia [-ibada wa-l-tawhid ft
‘alam al-din anna l-ibda“al-ladht huwa [-mubda‘ al-awwal nihaya awwala muhita bi-ma hiya
‘ila ‘anha wujidat al-tabi‘a [-lati hiya [-nafs al-muharrika li-‘alam al-jism wa-kawn al-hudud

ftwujudiha ‘an al-natiq bi-wujud ma yajri minha majra l-mawdu‘ al-ladhi ta‘'malu fihi min
al-kitab wa-l-shart‘a bi-arkaniha anna l-tabi‘a wujiduha bi-wujid mawdiitha l-ladhi ta‘malu
fthi min al-aflak wa-l-arkan”), 160 (“Wa-kawn al-qa’im huwa [-nihaya -thaniya l-lati la takunu
wara’aha martaba ukhra yujibu anna l-insan huwa [-nihaya fi l-mawjadat fa-la takunu
war@’ahu martaba ukhra fi l-wujud”), 162 (“Wa-hadha tawazun al-‘alam al-saghir wa-I-
‘alam al-kabir li-‘alam al-din ‘ala khtisar wa-idha kana l-tawazun wa-l-tatabug mawjudayni
bayna [-‘awalim wa-kana ‘alam al-din mithla [-‘alam al-saghir wa-l-‘alam al-kabir mithla
‘alam al-din fa-l-‘alam al-saghir mithlu [-‘alam al-kabir la yughadiru minhu shay’an”; “Fa-I-
‘awalim kulluha muta‘alliq ba‘duha bi-ba’d mutasalsil ‘ala [-nizgam al-ladhi tajibuhu -hikma
l-ilahiyya”). For the terms ‘alam kabir, ‘alam saghir and walad al-‘alam al-kabir, see also
ibid. 130, 133, 145, 246, 290, 296.

83 See, for example, al-Kirmani, Rahat al-‘Aql 19, 64-8, 79, 94, 102, 112—6, 119-39, 151—4,
167-70, 176, 17981, 186—92, 197—200, 205-15, 2236, 229, 2335, 255—7, 267—73, 295—9, 318—
22, 335; see also De Smet, Mizan. For the terms mutabaqa and mutabiq in this context,
see also Ikhwan al-Safa’, Rasa’il i, 140, ii, 197. For other terms and verbs signifying the
notion of parallel worlds, such as bi-iza’, muwazi, hiyala, tilga’ (“facing, fronting”), gabala/
muqabil (“faced/facing”, “corresponded/corresponding”), and wafaqa/muwafiq, munasib
and mushakil (“agreed/agrees with”, “resembled/resembles”), see, for example, al-Kirmani,
Rahat al-‘aql 25, n15; al-Kirmani, al-Riyad 156; al-Hamidi, Kanz al-walad s55; al-Sijistani,
al-Yanabi® 8-10, 59, 80, 92—3; al-Sijistani, Tuhfat al-mustajibin 153. On the Isma‘ili use of
the terms and verbs derived from the roots w.z.n. and q.b.l, see also Pines, Nathanaél ben
al-Fayy(imi 16 n. 2. Finally, note that the term mizan mentioned by al-Kirmani is already
given a cosmological dimension in the Shi‘-Isma‘li corpus attributed to Jabir b. Hayyan.
In this corpus, the scientific theory which forms the basis for the Jabirian alchemical teach-
ings is termed im al-mizan (“the science of the balance”); see above pp. 96-7; see also
Corbin, Science. On the notion of parallel worlds in the Jabirian corpus (including the
correspondence between the macrocosm and the awliya’ hierarchy), see Kraus, Jabir ibn
Hayyan ii, 50; Kraus, Jabir ibn Hayyan i, liii-liv; Kraus, Les Dignitaires 9go—7; Lory, Alchimie
36, 42—3, 50, 101, 118—20, 217 N. 154
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world” (‘@lam al-saghir = man); “the world of composition” (‘alam al-ta’lif =
the world of the Quran and the shari‘a); and “the world of esoteric inter-
pretation” (‘alam al-ta’wil = the world of the awliya’).3*

The various motifs analyzed so far resurface in the Isma‘li-Tayyibi lit-
erature, which was influenced by the writings of both Ikhwan al-Safa’ and
al-Kirman1.3> The Tayyibi authors incorporated these motifs into their
own distinctive worldview. Thus, in the Tayyibi myth of creation, which
tells of the crisis and fall within the world of the ten intellects, the latter
world is perceived as corresponding to the world of man: da‘wa activ-
ity takes place within it, and its inhabitants are divided into those who
wholeheartedly respond to the da'wa and to those who reject it.36

In Ibn al-‘Arabi’s writings too, the notion of parallel worlds and the
microcosm-macrocosm analogy occupy a central place.3” For example,
in chapter 6 of his al-Futithat, Ibn al-‘Arabl compares the physical and
spiritual structure of man, the microcosm (al-‘alam al-asghar), to the four
worlds which comprise the macrocosm (al-‘alam al-akbar): “the upper
world” (al-‘alam al-a‘la, consisting of al-haqgiqga l-muhammadiyya, “the
true essence of Muhammad”,38 the celestial spheres and the seven plan-
ets); “the world of changes” (‘alam al-istihala = the spheres of the four
elements and the seven layers of earth in the sub-lunar world); “the world
of inhabitants” (‘alam al-ta‘mir = the angels, animals, plants and inani-
mate beings); and “the world of relationships” (‘alam al-nisab = the ten
Aristotelian categories).3? Notwithstanding the differences in details, the
general outlook which emerges from such speculations of Ibn al-‘Arabi is
rather similar to that which is reflected in Isma‘l sources. To begin with,
like al-Sijistani, al-Kirmani and al-Hamidi, Ibn al-‘Arabi too perceives the
microcosm-macrocosm analogy as a graphical correspondence between

34 See al-Kirmani, Risalat al-nazm.

35 See, for example, al-Hamidi, Kanz al-walad 36-7, 50, 55, 85, 163—71. On al-Hamidj,
see above p. 70.

36 Concerning this myth, see the references above in p. 139 n. 52.

37 See also the statement of Ibn al-‘Arabi himself in al-Tadbirat 209: “It remains for us
[to deal with] the second [type of ] resemblance, that which exists between man and the
world. We have already spoken at length about this [subject] in most of our books” (“[...]
Wa-bagiyat lana [-mudahat al-thaniya [-latt bayna l-insan wa-l-‘alam wa-qad basatna al-
qawl fihi fi akthar kutubina”).

38 On al-hagiga [-muhammadiyya, identified by Ibn al-‘Arabi with the universal intel-
lect, see above pp. 1456, 151—2.

39 See Ibn al-‘Arabi, al-Futuhat i, 170-1 (= ‘Uthman Yahya's edition ii, 231-3); Ibn
al-‘Arabi, al-Tadbirat 210-3. On the microcosm-macrocosm analogy in the writings of
Ibn al-‘Arabi, see also Chittick, Sufi path, index, s.v. “microcosm”, “macrocosm”, “‘alam
saghir’, “insan kabir”; Chittick, Self-disclosure, index.
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circles (dawa’ir) and spheres (aflak).*° In addition, Ibn al-‘Arabi maintains
that the seven planets correspond to the seven faculties of man: the know-
ing faculty, the remembering faculty, the faculty of the intellect, and the
thinking, estimating, imagining and sensing faculties (al-quwwa [-ilmiyya,
al-dhakira, al-‘aqila, al-mufakkira, al-wahmiyya, al-khayaliyya, al-hissiyya).
The angels (al-mala’ika) or “the spiritual beings” (al-ruhaniyyun) likewise
correspond to these human faculties.* As might be recalled, the Ikhwan
also compare the seven physical and spiritual faculties of man to the
seven planets, and they too identify the angels with the razhaniyyat, that
is, the spiritual powers of the seven planets which influence the sub-lunar
world.*? The analogy which Ibn al-‘Arabi draws in chapter 6 of al-Futuhat
between the four elements in the sub-lunar world (fire, air, water and
earth) and the four humors in the human body (yellow bile, blood,
phlegm and black bile) is also found in Isma‘li literature.*® Finally, both
Ibn al-‘Arabi and the Ikhwan affirm that man comprises within himself
the faculties or properties of all existents—angels, animals, plants and
inanimate beings.**

The idea that man contains within himself the different properties of
all existents and the various elements of the physical world originates
in the pre-Islamic heritage to which I referred in the beginning of this

40 See Ibn al-‘Arabi, al-Tadbirat 210 (“Wa-lawma qasadna fi kitabina hadha tarig
al-ishara wa-l-tanbih la-darabna lahu dawd@’ir ‘ala suwar al-aflak wa-tartibiha wa-naj‘alu
li-kull falak fi -‘alam ma yuqabiluha min al-insan |[...]"); al-Sijistani, al-Yanabi‘ 59 (“Wa-
qad sawwarna da’ira mushtamila ‘ala sarat hadhihi l-tagasim |[...] wa-wada‘na kull gism
minha bi-iza’ ma yalthi min gismat al-arba‘ bi-l-arba‘wa-l-sab‘a bi-l-sab‘a wa-l-ithnay ‘ashar
bi-l-ithnay ‘ashar wa-katabna fi hadhihi l-da’ira ‘inda nuqtat al-markaz al-‘aql fi muqabalat
al-insan [...]"); al-Kirmani, Rahat al-‘aql 121-31; al-Hamidi, Kanz al-walad 163-71. The circu-
lar vision of the cosmos and of human history is typically an Isma‘li theme, which merits
a separate discussion; see above p. 155 n. 99.

4 See Ibn al-‘Arabi, al-Futuhat i, 171 (= ‘Uthman Yahya's edition ii, 231-2: “Wa-min
dhalika l-mala@’ika wa-nagiruha min al-insan al-arwah al-latt fihi wa-l-qiwa”; “Fa-minhum
al-rahaniyyina nagiruhum al-giwa l-lati fi l-insan”).

42 See above p. 193. The term nazir (“corresponding to”) in the passages quoted here
from Ibn al-‘Arabi’s al-Futuhat (see above nn. 39, 41) appears in a very similar context
in Isma‘li literature; see, for example, Stern, Earliest cosmological doctrines 9; Ikhwan
al-Safa’, al-Jami‘a ii, 33—4; al-Sijistani, al-Yanabi‘14, 9o—2. The term muqgabala and its deriv-
atives, which are quite common in Isma‘ili discussions of the microcosm-macrocosm anal-
ogy (see above n. 33), are also employed by Ibn al-‘Arabi; see, for instance, Ibn al-‘Arabi,
al-Tadbirat 108, 111, 174, 177, 210.

43 See Ikhwan al-Safa’, Rasa’il i, 213, 251—7; al-Sijistani, al-Yanabi‘ 58; see also Kraus,
Jabir ibn Hayyan ii, 173 n. 1; and Pseudo al-Majriti, Ghayat al-hakim 102.

44 See, for example, Ikhwan al-Safa’, Rasa’il ii, 473—5; and above, pp. 162—5, 169—72. For
the possible influence of the Ikhwan on Ibn al-‘Arabi in these matters, see Affifi, Mystical
philosophy 188.
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chapter.*> Naturally, this idea is unique neither to the Isma‘ili authors nor
to Ibn al-‘Arabi but is shared by other medieval Muslim scholars.#6 Ibn
al-‘Arabi, therefore, must have derived this and other concepts pertaining
to the microcosm-macrocosm analogy from diverse sources. Nevertheless,
the close affinity between Ibn al-‘Arabi and the Isma‘li authors becomes
apparent when one considers the specific contexts in which they employ
the microcosm-macrocosm analogy—namely, the notion of walaya and
the awliya’ hierarchy; the concept of the perfect man; the letters of the
alphabet and their cosmogonic-cosmological significance;*” and, finally,
numerical-mathematical speculations.*® The fact that all these various
themes are woven together by the notion of parallel worlds, and are often
discussed in the framework of Neoplatonic cosmology, points to the simi-
larity between Ibn al-‘Arab1’s thought and the Isma‘li tradition.

The Human Organism: From the Kingdom of the Imam to the
Kingdom of Man

The comparison between the human organism and society at large is a
common theme in Western thought and appears in many religious, phil-

45 See Conger, Theories 19, 32, 34, 423, 56—7, 65, 83; Allers, Microcosmus 3213, 340,
344-51, 379-80, 384, 399.

46 For instance, both al-Kindi and Ibn Sina maintain that man has the faculties or prop-
erties of all existents; see Takeshita, Ibn ‘Arabi’s theory 76; Banchetti-Robino, Microcosm/
macrocosm analogy 27-8; Nasr, An introduction 257—-60.

47 See above pp. 102-8.

48 For the connection between numbers and the letters of the alphabet, the hierarchal
structure of the universe and the hierarchy of the awliya’, see, for instance, Ibn al-‘Arabi,
al-Mabady’ 43, 99-140; Ibn al-‘Arabi, al-Futuhat i, 97-8 (chapter 2, fas/ 1, = ‘Uthman Yahya’s
edition i, 243, 246), 125-6 (= ‘Uthman Yahya’s edition i, 344—9). A good example of the
close affinity between Ibn al-‘Arabi and the Isma‘ili authors may be found in their specula-
tions on the number nineteen. In chapter 22 of the Futuhat (i, 228, 237-8, = iii, 147-8), Ibn
al-‘Arabi draws an analogy between nineteen mystical stations or levels of mystical knowl-
edge (manazil/maratib) and the following worlds: the twelve signs of the zodiac + the
seven planets; the fourteen fawatih + the five levels in which they are arranged (according
to Ibn al-‘Arabi’s own theory); the nlneteen letters of the basmala (the formula bi-smi llah
al-rahman al-rahim, e )r\yu? laul M <); and the twelve nugaba’ + the seven abdal
(on whom see above, p. 130 n. 25). Very s1mllar speculations are found in Isma‘li sources.
For instance, the nineteen letters of the basmala, or the twelve letters of the shahada
(the formula la ilah illa llah) + its seven orthographic parts (4l \y\“d \LY), correspond to the
twelve signs of the zodiac + the seven planets, as well as to the twelve hujaj + the seven
nutaqa’/imams. See Pines, Nathanaél ben al-Fayy(imi 17—9; Kiener, Jewish Isma‘Tlism 260-1;
al-Shaybi, al-Sila i, 216-7; al-Sijistani, al-Yanabi‘ 56—9; Filippani-Ronconi, Soteriological
cosmology 115; and see also Corbin, Science 81-103; al-Qadi I-Nu‘man, al-Mudhhiba 36; and
above, p. 134 n. 37.
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osophical and political works from medieval times to the modern era.*?
In fact, this theme is already found in the Dialogues of Plato and in the
writings of Aristotle.5 In medieval Islamic thought, the Platonic analogy
between man and the city-state was employed by different philosophers
and mystics such as al-Farabi, Ibn Sina, al-Ghazali, Ibn al-‘Arabi and the
Isma‘li authors.>! The latter placed much emphasis on this analogy, as it
served them to illustrate and legitimize the supreme status of the proph-
ets and their heirs in human society. Consequently, Isma‘li discussions
of the correspondences between the human organism and society focus
on various concepts that pertain to religious-political power and author-
ity, such as khilafa and imama.5? Similarly, Ibn al-‘Arabi too attaches
much importance to the analogy between man and the city-state, and in
his treatment of this theme the concepts of khilafa and imama likewise
occupy a central place.

Isma‘li writings contain many speculations on the human body, which is
perceived as corresponding to human society in general and to the Isma‘ili
community in particular. For example, al-Razi, al-Sijistani and al-Kirmani
draw various parallels between the different organs of the human body and
the hierarchy of the awliya>—the nutaqa’, their legatees, the imams and the
da‘wa organization.>® Similar speculations are also found in the Epistles of
Ikhwan al-Safa’. According to the latter, the human organism corresponds
not only to the world of the celestial spheres, but also to human society
and to the religious system. Thus, man’s physical organs correspond to the
prophets, their heirs, their close supporters and the common believers,
while the various activities and functions of the human body parallel the
modes in which both human society and religion operate. The religious
leaders, like the seven planets and the main organs of the human body, are
termed ru’asa’ (“leaders”), and are responsible for managing (tadbir) the

49 See Conger, Theories 35-6, 68—9, 78, 87, 99-101, 110-8; Allers, Microcosmus 323-5,
367-9.

50 See, for example, Plato, Republic i, 370-85, 404—23 (Book iv, 434-6, 441-5), ii, 371
(Book ix, 580); Plato, Laws, ii, 552—5 (Book xii, 964—5). Regarding Aristotle, see Conger,
Theories 7-8, 10.

51 Al-Farabi: see al-Farabi, al-Madina [-fadila 97-104 (chapters 26—27). Ibn Sina: Nasr,
An introduction 270. Al-Ghazali: Takeshita, Ibn ‘Arabi’s theory 92—9, 103—5. Concerning
the Isma‘lis and Ibn al-‘Arabi, see the discussion below. On the close affinities between
al-Farabi and Ikhwan al-Safa’ and their historical implications, see Baffioni, Al-madinah
al-fadilah; and cf. Marquet, Imamat 50 n. 2, 54 n. 11; Hamdani, Ikhwan al-Safa’.

52 On khilafa, see above pp. 175-9.

53 See al-Razi, al-Islah 211-6; al-Sijistani, al-Yanabi‘18, 79-80; al-Kirmani, Rahat al-‘aq!
160-2, 295-9, 343-5; see also De Smet, Adam 187-8 (on the Qaramita).
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system that is under their control. The Ikhwan describe man (the micro-
cosm), the universe (the macrocosm) and the ideal society as living organ-
isms which enjoy internal unity and harmony.5*

The Ismafli authors accord special honor to the seventh natig, the
messianic ga’im, and emphasize his superiority over all his predecessors,
the preceding prophets and imams. In their view, the ga’im is destined
to complete the process of human redemption and to bring it to its final
end. The linear progression of sacred human history, with its messianic-
eschatological climax, corresponds in Isma‘li literature to the development
of the fetus in his mother’'s womb. In the same way that the six stages of
pregnancy, alluded to in the Quran (see Q 23:12—14), are indispensable for
the perfect formation of the fetus’s physical form, so are the six historical
cycles, led by the nutaga’ and their heirs, necessary for the formation of a
perfect spiritual-religious “form” (sira). The advent of the messianic figure
in the seventh cycle, and the various eschatological events associated with
it—i.e., the completion of the aforementioned spiritual-religious “form”,
resurrection and the appearance of the world to come—correspond to the
birth of man.?® In al-Hamid1’s mythical-mystical worldview,>¢ the spiritual-
religious forms of the prophets, the imams and their followers are all grad-
ually assembled together throughout the many cycles of human history
into one single form, which constitutes a spiritual figure. The organs of this
figure are composed of the spiritual-religious forms of the Isma‘ili commu-
nity. According to al-Hamidj, this figure eventually ascends to the Divine
world, more precisely, to the level of the tenth intellect, which, during cre-
ation, had fallen from its initial rank as the third intellect. This process
enables the tenth intellect itself to rise to its original rank, thus restoring
the Divine world to its pristine, pure state.5”

Overall, the analogies drawn in Isma‘li literature between the human
organism and the Isma‘li community are intended to portray the ideal
society. This society is led by the prophets and the imams, and it is
this leadership alone that guarantees prosperity and spiritual salvation.
The structure of the human body and its physical development reflect the

54 See Ikhwan al-Safd’, al-Jami‘a i, 601-2, 62442, 7023, ii, 11-23; Ikhwan al-Saf@’,
Rasa’il iv, 134.

55 See al-Razi, al-Islah 216; Ikhwan al-Safa’, al-Jami‘a ii, 358-66; al-Kirmani, Rahat al-‘aql
391-5; Walker, Early philosophical Shiism 141; and the references to al-Hamidi below in
n. 57.

56 See above p. 139 n. 52.

57 See al-Hamidi, Kanz al-walad 172, 174, 188, 217, 228-9, 239—48, 253-8, 264, 268-9,
and more.
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progression of sacred human history and indicate the role of the prophets
and the imams in this Divine-human ‘drama’. One may conclude that the
Isma‘li treatment of the correspondences between the human organism
and society is rather unique in its Shi‘i, mythical, mystical and eschato-
logical aspects, in addition to a certain magical-alchemical aspect, which,
however, cannot be dealt with here.58

As mentioned above, Ikhwan al-Safa’ likewise discuss at length the cor-
respondences between the human organism and human society. However,
in many passages throughout their Rasa’i/, the Ikhwan focus their atten-
tion on man in general rather than on the prophet and the imams.>° In
these passages, the human organism is perceived not only as a microcosm
which reflects or indicates society and the supreme status of the prophets
and the imams, but is also seen as an autonomous and independent world
which forms the real locus of human spirituality. Contrary to other Shi‘i-
Isma‘ili authors and to philosophers such as Plato and al-Farabi, who typi-
cally emphasize the political-social aspect of the analogy between man
and the city-state, the Ikhwan stress the individual-personal aspect of
this analogy, that which pertains to man’s inner, spiritual-mystical realm.
The correspondences between the human organism and society serve the
Ikhwan as a means of illustrating the function and significance of this
inner realm.

According to the Ikhwan, man’s body is a city (madina) or a kingdom
(mamlaka), headed by a king (malik) or a leader (ra’ts)—that is, the
human soul, or rather, the rational/speaking soul (al-nafs al-natiqga). The
faculties (giwa) of the soul are the soldiers of the city and its sentries, while
the five “external senses” (al-hawass al-zahira) are spies (wuyun, ashab
al-akhbar), who are responsible for gathering information and bringing
it to the king. As regards “the inner senses” (al-hawass al-batina) or “the
spiritual faculties” of man, the imagining, thinking and preserving facul-
ties (al-mutakhayyila, al-mufakkira, al-hafiza) are the close companions

58 As an example of this magical-alchemical aspect, one may mention the term tadbir
(“management”). This term signifies the universal soul'’s management of the physical world,
by means of the celestial spheres (see, for example, Ikhwan al-Safa’, Rasa’l iii, 36, iv, 285);
the individual soul’s management of the human body (ibid. ii, 387); man’s domination of
nature, in his capacity as “God’s vicegerent on earth” (khalifa; Ikhwan al-Safa’, al-Jami‘a i,
26); the natig’s political-religious control over his fellow men (al-Sijistani, al-Iftikhar 118;
al-Sijistani, al-Yanabi‘ 91); and, finally, the alchemical operation (Kraus, Jabir ibn Hayyan ii,
index, s.v. “tadbir”). Similarly, the concept of khilafa entails both political-religious author-
ity and magical powers; see above p. 177 n. 72.

59 See also above pp. 179-88.
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(nudama’) of the king, whereas the speaking and creative/writing facul-
ties (al-natiqa, al-sina‘iyya) are the king’s doorkeeper (hajib) and vizier
(wazir) respectively.50 In the Epistles of the Ikhwan, the various concepts
which pertain to religious-political power and authority, and which, in
the Shi‘i-Isma‘ili worldview, typically refer to the figures of the prophet
and the imam, are shifted from the external, social-political arena to the
inner domain of man, to his personal intellectual, spiritual and mystical
realm. For instance, the Ikhwan hold that the human soul or the rational/
speaking soul is in charge of “managing” (tadbir) the human organism,®!
and define it as the “king” or “leader”; the latter term, as might be recalled,
is usually reserved for the natigs. The human soul, or “the human form”
(surat al-insaniyya), is “the vicegerent of Allah on earth” (khalifat allah fi
ardihi), and is responsible for managing the sub-lunar world. In a similar
vein, the Ikhwan view the human intellect (‘aql) as a “king” or a “leader”
that rules the human organism. It resembles “a just imam from among
the successors of the prophets” (imam ‘adil min khulafa’ al-anbiya’), who
guides the members of his community in the right path and preserves
their unity in faith.62

In addition to the individual-humanistic aspect, the Ikhwan also empha-
size the universal aspect of the man-city-state analogy. In one passage, for
example, the Ikhwan describe in great detail the way in which the human
organism resembles a city with its many streets and houses, markets and
shops, and its numerous inhabitants—merchants, artisans, men of reli-
gion, administrators, governmental clerks and so on.3 Yet elsewhere, the
macrocosm, “the big man”, is portrayed as a single, united city, headed by
a king—the universal soul. Alternatively, the sun is the king, while the
other planets are its servants.5*

60 See Ikhwan al-Safa’, Rasa’il ii, 384, 468—72 (cf. ibid. iii, 242); Ikhwan al-Safa’, al-Jami‘a
i, 593-603. On “the inner senses” or “the spiritual faculties”, see above p. 106 n. 103. Note
that in his al-Madina l-fadila (71, chapter 20), al-Farabi likewise describes the five senses
as ashab al-akhbar who are in charge of gathering information from the different parts of
the kingdom and bringing it to the king. The latter, according to al-Farabi, is “the leading
faculty” (al-ra’isa), which resides in the heart (galb). On the affinity between the Ikhwan
and al-Farabi in this context, see above n. 51. On the heart, see below n. 77.

61 On tadbir see above n. 58.

62 See Tkhwan al-Safa’, Rasa’il ii, 382, 384, 387, 389; Ikhwan al-Saf?’, al-Jami‘a i, 242—
4. For the definition of the human soul and intellect as khalifas, see above p. 176 n. 70
and pp. 181—2 nn. 85, 87. For the definition of both the natig and intellect as ra’s, see
p- 182 n. go.

63 See Ikhwan al-Safa’, Rasa’il ii, 380—2, 385—95; and see also ibid. iii, 427.

64 See Ikhwan al-Safa’, Rasa’il ii, 467, iii, 215—-21. On the Neoplatonic notion of the cos-
mos as a living organism controlled by the universal soul, see also Plotinus, Enneads iv,
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A humanistic-universal approach, similar to that of the Ikhwan, is
reflected in the writings of Ibn al-‘Arabi. The latter dedicated a whole
work to the correspondences between the human organism and human
society, entitled “The Book of the Divine Management Concerning the
Reformation of the Human Kingdom” (Kitab al-tadbirat al-ilahiyya fi
islah al-mamlaka l-insaniyya). In this work, Ibn al-‘Arabi draws numerous
analogies between man and society at large. Like society, man too con-
tains within himself different governmental-administrative systems and
functionaries—a khalifa, a wazir, a judge (gadi), a scribe (katib), a tax
collector, soldiers, sentinels, and so forth—as well as diverse populations,
such as nomads and sedentary people, believers and heretics, religious
hypocrites (munafigin) and disobedient men (‘usat).6> The comparison
between man and society is designed to outline the intellectual, spiri-
tual and mystical ‘map’ of man’s inner world. Generally speaking, such a
detailed and exhaustive treatment of the man-city-state analogy as that
found in al-Tadbirat al-ilahiyya is unprecedented not only in classical Sufi
literature, but also in the Arabic-Islamic philosophical tradition. Al-Farabi,
Ibn Sina and al-Ghazalj, for instance, who indeed employed the man-city-
state analogy in their writings, never dedicated a whole work to it, nor did
they attach such importance to it as did Ibn al-‘Arabi. In contradistinc-
tion, as is clear from the discussion in this chapter, the correspondences
between the human organism and society at large occupy a central place
in Isma‘li literature, including the Epistles of Ikhwan al-Safa’.6

Like the Ikhwan, Ibn al-‘Arabi transfers the concepts pertaining to
religious-political power and authority—khalifa, imam, ra’ts, tadbir, etc.—
to the inner dimension of man, to his own intellectual, spiritual and mys-
tical world. According to Ibn al-‘Arabi, the human spirit (rah), defined as
the “king” (malik), “Allah’s vicegerent” (khalifa), “leader” (ra’ts) and imam,
rules “the kingdom of man”, or “the city of the body” (madinat al-jism/
al-badan). The affinity between the Isma‘li authors and Ibn al-‘Arabi
is particularly evident in the Neoplatonic motifs scattered throughout

232—9 (= Ennead iv, 4, 32), v, 14-9 (= v, 1, 2). On the analogy between the cosmos and the
polis in Greek philosophy, see Allers, Microcosmus 338.

65 See Ibn al-‘Arabi, al-Tadbirat 104, 1, 137, 154, 185. For the microcosm-macrocosm
analogy in general, and for the terms al-‘alam al-akbar|al-kabir and al-‘alam al-saghir, see
ibid. 103, 106-12.

66 It is possible that Ibn Sina and al-Ghazali—perhaps even al-Farabi—were influ-
enced by the Isma‘ili tradition in the context dealt with here; see above nn. 14, 51. Note that
al-Ghazali is mentioned in Ibn al-‘Arabl’s al-Tadbirat (122, 134), albeit in a discussion of the
amr-kalima motif which bears resemblance to Isma‘ili speculations (on this see below).
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al-Tadbirat al-ilahiyya. Thus, Ibn al-‘Arabi also refers to the human spirit
as “the universal spirit” (al-rith al-kullr), “the holy spirit” (al-rih al-qudust)
or “the universal holy spirit” (al-rith al-kulli [-qudust).5” It seems that in Ibn
al-‘Arabi’s view, the spirit found within man, which governs his body and
soul, corresponds to the universal spirit, which controls the whole uni-
verse.%8 In Isma‘ili Neoplatonic writings, the same relationship is envis-
aged between man’s soul and intellect, on the one hand, and the universal
soul and intellect, on the other.5® Elsewhere in his writings, Ibn al-‘Arab1
explicitly identifies the spirit or the universal spirit with the universal
intellect. Similarly, the Isma‘lli Neoplatonists refer to the universal intel-
lect, inter alia, as “spirit” or as “the holy spirit”.” Moreover, Ibn al-‘Arabi
holds that the spirit or the universal spirit was the first being to have been
created; he identifies it with the Divine throne (‘arsk), and names it “the
first [spiritual] substance” (al-madda [-ula), “the first source of [spiritual]
substance / of reinforcement” (al-mumidd al-awwal) and “the first teacher”
(al-mu‘allim al-awwal); and he explains that the spirit was created directly
from God’s word and command (kalima, amr), with no other intermediary
(wasita) separating between the spirit and its Lord.”? Equally, according
to Isma‘ili Neoplatonism, the universal intellect is identical to the Divine
throne and is the first created being;"2 it is the source of “[spiritual] sub-
stance” or of “reinforcement” (imdad) for the lower cosmic beings,”® and
is also responsible for their taim (“teaching”), that is, for granting them
spiritual powers and knowledge;7* and, finally, the intellect was created

67 For the terms mentioned here, see Ibn al-‘Arabi, al-Tadbirat 1202, 131, 143—4, 1856,
188-9, 211, 213. See also ibid. 181: man—that is, his spirit—is entrusted with “the office of
the imam” (mansib al-imama). For other passages in which the concepts related to reli-
gious-political power are given an inner, mystical interpretation, see, for example, ibid.
1m-2; Ibn al-‘Arabi, ‘Anqa’ mughrib 6, 60—3. Note also the use of the terms khalifa and
mustakhlif (“He who appoints someone to the office of khalifa”) in al-Tadbirat 132; and cf.
Ikhwan al-Safa’, Rasa’il iv, 380.

68 See also Ibn al-‘Arabi, al-Tadbirat 127 (“Wa-nisbat hadhihi l-arwah ‘indahum ila l-rah
al-kullt ka-nisbat wulat al-amsar ila l-imam |[...]").

69 See above p. 154 n. 97.

70 See above p. 152 n. 8g; and see also al-Kirmani, al-Riyad 64—5; Ikhwan al-Safa’,
al-Jami‘a ii, 139.

71 See Ibn al-‘Arabi, al-Tadbirat 121-5.

72 See above pp. 44-51; concerning the Divine throne, see above p. 50 n. 64.

73 See above p. 49 n. 59, pp. 151-6.

7 For the cosmological context of the terms mu‘allim-ta‘lim, see, for instance, Ikhwan
al-Safa’, Rasa’il iii, 354-5, 480, iv, 212—3; cf. Ibn al-‘Arabi, al-Futuhat iii, 387 (chapter 369,
wasl 19).
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by means of the Divine word and command, which function as a mediat-
ing link between God and the intellect.”

One may also note the importance which Ibn al-‘Arabi attaches to the
human intellect (‘ag!) in al-Tadbirat al-ilahiyya. This positive attitude
towards the intellect is more in line with Neoplatonic philosophy than
with the classical Sufi tradition, which tends to view this organ as a poten-
tial obstacle on man’s mystical path. Ibn al-‘Arabi defines the intellect,
which resides in the brain (dimagh), as the vizier (wazir) of the spirit,
which (according to the opinion favored by Ibn al-‘Arabi himself) resides
in the heart (galb). The intellect is “the manager of the kingdom” (mudab-
bir al-mamlaka), and is depicted as playing a central role in the spiritual-
mystical function of man.”® It seems that Ibn al-‘Arabi sought to combine
the Sufi notion of the heart as the center of man’s mystical activity with
the positive perception of the intellect in Neoplatonic philosophy.””
Ibn al-‘Arabi’s taxonomy of the soul in al-Tadbirat al-ilahiyya likewise
reflects this tendency to combine Sufi ideas with philosophical-Neoplatonic
concepts.”® This ability to draw from diverse sources and traditions, while
creating a new mystical-philosophical discourse, no doubt testifies to Ibn
al-‘Arabi’s genius and originality.

In their discussions of the correspondences between man and human
society, both the Ikhwan and Ibn al-‘Arabi perceive the human organism

75 See above chapter 1; on wasita in Isma‘ili sources, see p. 63 n. 110.

76 See Ibn al-‘Arabi, al-Tadbirat 132-3, 135-6, 152, 157—61, 177, 220-6.

77 The importance which Ibn al-‘Arabi attaches to the heart may also be linked to the
Aristotelian tradition. According to the latter, man’s mental processing takes place in
the heart, rather than in the brain. This is also al-FarabT's opinion, who perceives the
heart as the most important organ in the human body, and compares it to the leader of
the city-state (ra’is al-madina); see, for example, al-Farabi, al-Madina [-fadila 97-100 (chap-
ters 26—27); see also Marquet, La Philosophie 91. Note, in addition, that in early Shi‘i tradi-
tions and in the Epistles of the Ikhwan, both the intellect and heart play a central role in
the mystical experience of the believer; see above pp. 1801 and below n. 138, 140; see also
Amir-Moezzi, Du Droit a la théologie 56—7.

78 Thus, in the term al-qalb al-nabati (“the vegetative heart”, see al-Tadbirat 132), Ibn
al-‘Arabl combines the Sufi motif of the heart with the philosophical concept al-nafs
al-nabatiyya (“the vegetative soul”). Further on in his discussion (ibid. 134), Ibn al-‘Arabi
explicitly mentions the philosophical terms nafs nabatiyya, nafs hayawaniyya and nafs
natiga. He explains (ibid. 135) that if the rational/speaking soul follows the evil inclination
in man, it becomes al-nafs al-ammara bi-l-si’ (“the soul which commands evil”). However,
if it follows the intellect, it gains spiritual serenity and becomes al-nafs al-mutma’inna
(“the serene soul”). Al-nafs al-ammara bi-l-su’ and al-nafs al-mutma’inna are Quranic terms,
which play an important role in Sufi psychology. Finally, the three faculties mentioned by
Ibn al-‘Arabi in al-Tadbirat 133—imagination, thought and preservation (al-khayal, al-fikr,
al-hifz)—are identical to the three faculties enumerated by the Ikhwan (al-mutakhayyila,
al-mufakkira, al-hafiza) in their discussions of the man-city-state analogy; see above n. 6o.
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as a battlefield in which a spiritual-mystical war takes place between
the forces of good and the forces of evil. In the Shi‘i-Isma‘ili worldview,
human history is characterized by an ongoing battle between the proph-
ets and imams, on the one hand, and their satanic enemies, “the rivals”
(al-addad), on the other. This struggle began already with Adam and Iblis
and will continue until the end of time.” The Ikhwan interpret this his-
torical drama as occurring in the inner dimension of man: the struggle
between Adam and Iblis is essentially a struggle between the rational/
speaking soul, on the one hand, and the appetitive and angry souls (al-nafs
al-shahwaniyya, al-nafs al-ghadabiyya), on the other; or between the
intellect, the khalifa of God, and the evil inclination of man (al-hawa),
the khalifa of Iblis. The struggle against these inner, evil forces is the real
Jihad, “the bigger jihad” (al-jihad al-akbar). According to the Ikhwan, if
the rational/speaking soul, aided by the intellect, succeeds in overcoming
the appetitive and angry souls and the evil inclination, if the rational/
speaking soul

abandons the objects of the senses and [only] their impressions remain
within it, and it beholds the intellectual forms divested of matter—then this
will assist the [rational/speaking soul] in uniting with these [forms] and in
being with them where they are, in the garden of refuge [ jannat al-ma’wa,
see Q 5315], the supreme paradise [...] This is the everlasting form and the
permanent pleasures, which are found in the world of spirits [or, accord-
ing to another version: in the world of the intellect] in a perfect condition,
free from all changes, from the cessation of existence and from the tran-
sition between different states. The soul will only attain this as long as it
exerts itself in learning and in ascending (wa-/-taraqqi) from one state to
another [...]80

In this passage, the Shi‘i-Isma‘li struggle between the imams and their
satanic enemies is interpreted in a mystical manner, in line with Neopla-
tonic philosophy: man must fight his physical tendencies, and by means
of ascetic practices, intellectual-philosophical studies and spiritual prog-
ress, he might eventually succeed in ascending and uniting with the spiri-

7 See Amir-Moezzi, Notes 735-8; Amir-Moezzi, Divine guide 878, 127-8.

80 See Ikhwan al-Safa’, al-Jami‘a i, 246, 247-8 (“Fa-idha faraqat al-mahsusat wa-bagiyat
atharuha fiha wa-shahadat al-suwar al-‘aqliyya -mujarrada min al-hayala kana dhalika
mu‘an laha ‘ala l-ittihad biha wa-l-kawn bi-haythu hiya wa-hiya jannat al-ma’wa wa-l-
firdaws al-ala [...] wa-hiya [-sura [-baqiya wa-l-ladhdhat al-d@’ima [-mawjada fi ‘alam
al-arwah wujudan tamman la tashubuhu shawa’ib al-taghayyur wa-l-zawal wa-l-intigal min
hal ila hal wa-innama tanalu -nafs dhalika ma damat mujtahida fi [-ta‘lim wa-l-taraqqi min

hal iltz hal [...]"); and see Tamir’s edition v, 65, for the reading Jaﬂ\)lc instead of ,ch
C\ 19 Y\); see also Ikhwan al-Saf?’, Rasa@’il iv, 380.
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tual forms in the world of the universal intellect. The final victory of the
rational/speaking soul over the appetitive and angry souls and its complete
control over them establishes the ideal hierarchy within man’s spiritual-
psychological realm. This hierarchy, in turn, corresponds to the hierarchy
that prevails in the macrocosm between man and the animals, as well as
to the hierarchy that exists in human society between the friends of God
and all other men.8!

In al-Tadbirat al-ilahiyya too, the human organism is perceived as a
battleground in which a similar struggle takes place between the human
spirit and intellect, on the one hand, and the evil inclination of man and
its vizier, lust (shahwa), on the other. These fierce enemies fight for con-
trol over the human soul (rafs), or rather, the rational/speaking soul,
which Ibn al-‘Arabi describes as the “noble” female spouse (hurra, karima)
of the khalifa-imam, the spirit.82 The Neoplatonic framework is clearly evi-
dent here: according to Ibn al-‘Arabi, the soul corresponds to the Divine
footstool (kursi) and is also identified by him with the universal soul.83
This correspondence is typical of Isma‘lli Neoplatonic literature, where
the relationship between the universal intellect and soul is likewise por-
trayed as an erotic one, like the relationship between man and wife.3* As
in the Epistles of the Ikhwan, so too in al-Tadbirat, the battle over the
human soul is linked to the primordial struggle between Adam and Iblis.8>

The concept of psychomachia—that is, the raging battle within man’s
soul between his base, physical inclinations and the noble, spiritual
ones—and the various motifs pertaining to it (such as the role of Satan;
the evil inclination and lust; or the spiritual interpretation of jikad) are
unique neither to the Ikhwan nor to Ibn al-‘Arabi. They are found in
various Islamic mystical sources, be they Sunni sources—for instance, in
the writings of al-Hakim al-Tirmidhi and al-Ghazali, or in the teachings
attributed to Sahl al-Tustari—or Shi‘i ones, for instance, in the work Umm
al-kitab (“The Mother of the Book”). In fact, the concept of psychomachia

81 See Ikhwan al-Safa’, al-Jami‘a i, 23755, especially pp. 242—4. On this Shi‘i-Isma‘li
hierarchal worldview, see above pp. 136—43; and cf. the hierarchal perception reflected in
Ibn al-‘Arabi’s al-Tadbirat 1089, 185-6.

82 See Ibn al-‘Arabi, al-Tadbirat 133-8, 141-3, 189—200; see also Ibn al-‘Arabi, al-Futuhat
i,162—3 (chapter 5, “wasl fl qawlihi rabb al-‘alamina l-rahman al-rahim”, = ‘Uthman Yahya’s
edition ii, 193—7).

83 See Ibn al-‘Arab], al-Tadbirat 176, and the references in the previous note.

84 See above p. 50 n. 64. Regarding the erotic relationship between the universal intel-
lect and soul, see, for example, Ikhwan al-Safa’, Rasa’il iv, 200, 203—4; and see also Plotinus,
Enneads iii, 194—203 (= Ennead iii, 5, 8-9).

85 See Ibn al-‘Arabi, al-Tadbirat 137.
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originates in the pre-Islamic heritage, namely, in the Platonic philosophy,
in Gnostic traditions and in Christian writings.86 It is obvious, then, that
in their discussions of the spiritual struggle within man’s soul, the Ikhwan
are developing a pre-Islamic theme shared by other mystical movements
in medieval Islam. It is also probable that Ibn al-‘Arabi derived his notions
concerning this theme from diverse sources, including Sufi ones. However,
several common features in their treatment of the psychomachian idea
testify to the close affinity between Ikhwan al-Safa’ and Ibn al-‘Arabi: the
detailed and exhaustive analogies between man and human society, and
the great importance attached to these analogies; the Neoplatonic frame-
work, including idiosyncratic motifs such as that of the amr-kalima; and
various concepts pertaining to religious-political power (khalifa, imam,
ra’is, tadbir, etc.), which are given an inner, spiritual-mystical interpreta-
tion. These features indicate that in addition to his Sufi background, Ibn
al-‘Arabi was also inspired by the type of mystical-philosophical thought
which is reflected in Rasa@’il ikhwan al-safa’.

Before concluding this discussion of the man-city-state analogy, a few
words are in order concerning the Arabic work Sirr al-asrar (“The Secret
of Secrets”) and its influence on al-Tadbirat al-ilahiyya. This work, the full
title of which is Kitab al-siyasa fi tadbir al-riyasa (“The Book of Gover-
nance Concerning the Management of Leadership”), is erroneously attrib-
uted to Aristotle. It contains advice or various instructions which Aristotle
had allegedly given to Alexander the Great, in fields such as political gov-
ernance, the king’s personal ethics and even his own physical hygiene. In
the first chapter of his al-Tadbirat al-ilahiyya, Ibn al-‘Arabi explains that
the incentive to write this book arose after he had read Sirr al-asrar, a
work to which he had been introduced during a visit to the house of the
Shaykh Abu Muhammad ‘Abdallah al-Mawrari, in Mawrar (Moron, not
far from Seville). According to Ibn al-‘Arabi, al-Mawrari stated that Sirr
al-asrar treats of “the management of this world’s kingdom”, and invited
Ibn al-‘Arabi to “compare it with the governance of the human kingdom,
wherein our [spiritual] happiness lies”. Ibn al-‘Arabi responded positively
to this request, and, according to his own explanation, his work al-Tadbirat

86 See Sviri, Self 196 and the references given there in nn. 8-10; Van Ess, Gedankenwelt
64-159; Elmore, Islamic sainthood 238 n. 11; Béwering, Mystical vision 158-9, 241-61; Radtke,
Iranian and Gnostic elements; Takeshita, Ibn ‘Arabt’s theory 96—9, 103—5; see also Plato,
Republic i, 404—9 (= Book iv, 441—2). On the war between the armies of the ‘ag/ and those
of the jahl (ignorance, wrong conduct or even savagery) in early Shi‘i traditions, see Amir-
Moezzi, La Préexistence 120—2; Amir-Moezzi, Divine guide 7-8 and index, s.v. “aql”.
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al-ilahiyya contains many elements that are missing in Sirr al-asrar,
namely, those pertaining to man, the microcosm, and his inner, spiritual-
mystical realm.8” Certainly, in many respects, al-Tadbirat al-ilahiyya is
based on Sirr al-asrar, and it contains various materials derived from this
pseudo-Aristotelian work. Yet the advice and instructions given by Aristo-
tle to Alexander in Sirr al-asrar are shifted in al-Tadbirat al-ilahiyya into
the inner “kingdom of man”, and are interpreted in a mystical manner, in
accordance with both the Sufi and Neoplatonic traditions. This interpre-
tation is entirely missing in Sirr al-asrar, a work which focuses primarily
on the public-political sphere, as Ibn al-‘Arabi himself explains in the first
chapter of al-Tadbirat. Although the analogy between man and the city-
state appears in one chapter of Sirr al-asrar, it is only referred to briefly.88
Moreover, different motifs pertaining to this analogy are quite similar to
those which are found in the Epistles of Ikhwan al-Safa’. The Neoplatonic
cosmological scheme which figures in the beginning of the aforemen-
tioned chapter in Sirr al-asrar—a scheme which is missing in other parts
of this work—is clearly derived from the Ikhwan’s Epistles.8? In fact, sev-
eral scholars have acknowledged the Ikhwanian influence on these pas-
sages from Sirr al-asrar. According to Manzalaoui, who dedicated to this
work an exhaustive study, the longer version of Sirr al-asrar—the version
which forms the basis for the printed edition—was indeed influenced by
Rasa’il ikhwan al-safa’®° Whether the version which Ibn al-‘Arabi read
was this longer version or perhaps some other version which was not nec-
essarily influenced by the Ikhwan’s Epistles,®! it is clear from the forego-
ing discussion that al-Tadbirat al-ilahiyya cannot be fully understood by

87 See Ibn al-‘Arabi, al-Tadbirat 120-1 (“Kana sabab ta’lifina li-hadha [-kitab annahu
lamma zurtu l-shaykh al-salih aba muhammad al-mawriri bi-madinat mawrir wajadtu
‘indahu kitab sirr al-asrar [...] fa-qala It abu muhammad hadha -mwallif gad nazara fr
tadbir hadhihi [-mamlaka [-dunyawiyya fa-kuntu uridu minka an tugabilahu bi-siyasat
al-mamlaka l-insaniyya l-latt fiha sa‘adatuna fa-ajabtuhu wa-awda‘tu fi hadha [-kitab
min ma‘ant tadbir al-mulk akthar min al-ladht awda‘ahu [-hakim wa-bayyantu fihi ashya’
aghfalaha [-hakim fi tadbir al-mulk al-kabir |...) wa-yakinu jirm kitab al-hakim fi [-rub aw
al-thulth min jirm hadha l-kitab”); see also Takeshita, Ibn ‘Arabr’s theory 100; Manzalaoui,
Pseudo-Aristotelian Kitab sirr al-asrar 242. On al-Mawruri see Addas, Quest, index, s.v.
“Abd Allah (b. al-Ustadh) al-Mawrart”. Sirr al-asrar was indeed known to Muslims, Jews
and Christians alike in medieval al-Andalus, and was translated into Latin and Hebrew;
see Manzalaoui, Pseudo-Aristotelian Kitab sirr al-asrar 158, 170, 189.

88 See Badawi (ed.), Sirr al-asrar 132—3.

89 See ibid. 12933, 139—40; Ikhwan al-Saf&’, Rasa’il ii, 468-72, 4745, iii, 206—7, 187—96.

90 See Manzalaoui, Pseudo-Aristotelian Kitab sirr al-asrar 175-84, 193, 197, 199.

91 See Manzalaoui, Pseudo-Aristotelian Kitab sirr al-asrar 242; cf. ibid. 170, and Grignas-
chi, L'Origine.
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referring only to Sufi literature or, for that matter, to Sirr al-asrar alone.
Rather, this work should also be analyzed by unearthing the subtle links
that connect it to the Isma‘fli tradition, particularly to the Epistles of
Ikhwan al-Safa’.

Man, the Book and the Universe

As stated in the beginning of this chapter, according to the Isma‘ili world-
view, a tripartite correspondence exists between man, the Divine holy
book and the universe at large: both man and the universe are perceived
as a book written by God Himself. This unique perception of reality leads
to an equally unique interpretation of the religious duty incumbent on
the believer: like the Quran, the text which is inscribed within the human
soul and in the various dimensions of creation constitutes a Divine code
waiting to be deciphered. Accordingly, man is obliged to read and under-
stand the Divine letters and words that compose the human and universal
realities.?? The concept of God’s creative word and the perception of the
letters as building blocks of reality are here combined with the notion
of parallel worlds; this combination is very typical of the Isma‘li world-
view and is likewise reflected in the thought of both Ibn Masarra and Ibn
al-‘Arabi.

In order to fully understand the concept dealt with here, one must first
analyze its Shi‘i background, and then refer to its humanistic-universal
interpretation in the Epistles of Ikhwan al-Safa’.

Shi‘i-Isma‘ili Motifs

Elsewhere in this study, I have analyzed the Shi‘i-Isma‘ili perception of
the imams as God’s names and have also referred to the Shi‘i-Isma‘li
identification of the imam with the Quran or a Divine holy book (kitab).93
According to another related notion which is likewise reflected in early
Shi‘i-Isma‘ili traditions, the imams are ayat (singular: aya), i.e., miraculous
signs indicating the existence and greatness of God and, at the same time,
the verses of the Quran. In these traditions, the imam is also described
as al-mathal al-ala (“the most sublime simile”; see Q 30:27; 16:60).94

92 Cf. Allers, Microcosmus 326—-30, 370-83.

93 See above pp. 146-51, 169-72.

94 See Amir-Moezzi, Divine gu[de 45, 47-9, 54, 196 n. 387, 201 n. 427; Amir-Moezzi,
Remarques 95-6, 100 n. 45; see also Ibn Shahrashub, Managib al abr talib iii, 315 (“Qala
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The idea behind these various speculations is that God’s friends—the
prophets and their heirs—are the only means by which the believer is
able to gain knowledge of God: they are His names, His holy book and its
verses; and they are the signs and similes which man must interpret in
order to obtain the Divine truths.

In Isma‘li thought, man, the microcosm, corresponds to the universe,
the macrocosm; the latter is the product of both the Divine speech and
the Divine writing.%> Hence, not only the imam but all of creation is per-
ceived as a Divine book, as a written reality replete with verses/signs
indicating the existence of God. This perception is evident, above all, in
Rasa’il ikhwan al-safa’. In line with their humanistic-universal approach,
the Ikhwan maintain that both man and the universe are created by the
Divine word and are a book written by God Himself.%6 A similar concep-
tion is reflected in the works of Ibn Masarra and Ibn al-‘Arabi.%7 Ikhwan
al-Safa’, Ibn Masarra and Ibn al-‘Arabi all combine this conception with
Neoplatonic cosmology: the universal intellect, identified with the cosmic
pen of the Quran, was created by the Divine speech and writing. From
the universal intellect, all other existents emanate, and consequently, all
of creation is a Divine book.%8

The Hermeneutics of Reality

The idea that creation is a reality replete with signs appears already
in the Quran. According to the Quran, the wondrous phenomena of nature,
the lessons to be learnt from history, the miracles performed by God’s
prophets and the verses of the Quran itself are all miraculous signs (ayat),

l-sadiq nahnu wajh allah wa-nahnu l-ayat wa-nahnu [-bayyinat wa-nahnu hudid allah”);
Ja‘far b. Mansur al-Yaman, al-Kashf 44-5, 80, 115, 131—3 (see especially ibid. 131: “[...] Minhu
ayat muhkamat hunna umm al-kitab anna [-kitab mimma yusamma bihi [-natiq wa-l-ayat
mimmayusamma bihi l-a’imma”); al-Qadi1-Nu‘man, al-Mudhhiba 29—-30 (“Wa-‘anhu salawat
allah ‘alayhi annahu qala nahnu ayat allah al-kubra wa-asma’ihi [read: wa-asma’uhu)
-husnd wa-amthaluhu [-‘ulya wa-kalimatuhu l-sidq wa-l-‘adl fa-man tawassala bi-ghayrina
lam yuta [read: yu‘ta] wa-man da‘a li-ghayrina lam yujab |...] fa-man ata‘ana fa-qad ata‘a
llah wa-man ‘asand fa-qad ‘asa llah”); Ikhwan al-Safa’, al-Jami‘a i, n8.

95 See above pp. 41-51.

96 See above pp. 169—72.

97 See above pp. 51-7.

98 On the universal intellect as a Divine book in the Epistles of the Ikhwan, see above
p. 168 n. 41; and in the writings of Ibn al-‘Arabi, see, for example, al-Futithat i, 160 (chap-
ter 5, “wasl fi asrar umm al-quran”, = ‘Uthman Yahya'’s edition ii, 184: “[...] Li-anna [-kitab
‘tbara min bab al-ishara ‘an al-mubda‘al-awwal [...]"); see also above pp. 170—2; and in the
works of Ibn Masarra, see Ibn Masarra, Khawass al-hurif145-6, 1512, 154.
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testifying to the existence and greatness of the Creator. Man is required
to pay attention to these signs—he must look at them (ibsar), observe
and consider them (nagar), reflect on them (tafakkur), understand them
(‘agl) and take warning or example by them (itibar, ibra). In the Quranic
worldview, the true believers are distinct from all other men in their abil-
ity to recognize God’s signs and to fathom them. In fact, this intellectual-
spiritual activity is considered to be one of the main traits that define
one as a believer.%® The Quranic notion of creation as a reality replete
with signs was later adopted by Muslim theologians and philosophers,
who readily employed it in their attempts to prove the existence of God.10°
Furthermore, in several medieval Arabic sources such as Kitab al-dala’il
wa-l-itibar ‘ala al-khalq wa-l-tadbir (“The Book of Proofs and Contempla-
tion Regarding Creation and the [Divine] Management”), attributed to
the well-known adab writer and Mu‘tazili author Abti ‘Uthman ‘Amr b.
Bahr al-Jahiz (died in 255/868-869), but which was most likely composed
by a Christian theologian around the 1oth century; or Kitab al-hikma fi
makhlugat allah (“The Book of the [Divine| Wisdom [Reflected] in Allah’s
Created Beings”), ascribed to al-Ghazali; or al-Hidaya ila fara’id al-qulib
(“The Duties of the Hearts”), by the Jewish Andalusi author Bahya b.
Paquda—in these sources, the contemplation of creation and nature
(i'tibar) in order to learn about the existence of God, His power, wisdom
and providence is presented as a religious duty incumbent upon man. In
a similar vein, both Ibn Rushd (Averroes) and Maimonides maintain that
i‘tibar—according to them the intellectual-philosophical contemplation
of creation and nature—is a fundamental religious obligation.!o!

In Isma‘ili literature, these various themes were interpreted in a unique
way. To begin with, the religious-hermeneutical activity incumbent on
man—that is, his obligation to decipher the signs and similes in creation,
to read the Divine book of reality and to study the names of God—this
activity is perceived by the Isma‘lt authors as centered on and as leading
to the recognition of God’s friends, the prophets and imams. Moreover, in
the course of his religious-hermeneutical journey’, the believer is seen as
ascending, intellectually and mystically, through the various echelons of

99 See the many references to the Quran in Jeffery, Aya; Abrahamov, Signs; and ‘Abd
al-Baqi, al-Mu§jam al-mufahras, s.v. bs.x., n.zr, fkr, “.ql and “b.r.

100 See Abrahamov, Signs 8—9.

101 Apparently, the aforementioned Kitab al-dala’il wa-l-itibar was the source from
which both al-Ghazali and Bahya derived their notions regarding (tibar. On this matter
and on Ibn Rushd and Maimonides, see Baneth, Common teleological source (in Hebrew);
Harvey, Averroes (in Hebrew); Lobel, A Sufi-Jewish dialogue 117-45.
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the universe.l°2 This cosmic-vertical dimension is linked to the notion of
parallel worlds: the believer is expected to discover the correspondences
between the different worlds, and by doing so, he himself becomes con-
nected to the universe at large, the macrocosm. Finally, the deciphering of
reality is intended not only to fulfill the intellectual and spiritual needs of
man, but also to guarantee him an eschatological salvation (najat). Thus,
in chapter 23 of his work al-Yanabi*, al-Sijistani draws several analogies
between the letters, the words and the orthographic divisions that com-
prise the shahada (the formula la ilah illa llah, “there is no god but Allah”),
on the one hand, and the universal intellect, the universal soul, the world
of the celestial spheres and the human body, on the other. Al-Sijistani
refers to the world of the celestial spheres and the human body as al-afaq
(“the horizons” = the macrocosm) and al-anfus (“the souls” = the micro-
cosm) respectively, in accordance with the Quranic verse in Q 41:53: “We
will show them our signs (ayatina) in the horizons and in their souls, so it
will become clear to them that this indeed is the truth”.1°3 In the conclud-
ing paragraph of this chapter, al-Sijistani writes:

In this way, he [the spiritual novice] will realize that his body and his world
correspond (muwafigani) to his religion by means of which he believes in
Allah, and that his afterlife corresponds to his religion, to this world of his
and to his body. He will thus worship Allah, mighty is He, as He is truly
worthy of being worshipped.1°4

In this passage, discovering the correspondences between the various
worlds and deciphering the signs in both the microcosm and macrocosm
are presented as the true ta’wil (esoteric interpretation), and, conse-
quently, as the only form of worship ( ibada) that leads one to salvation.!05

Similarly, in their twenty-sixth Epistle (“Concerning the Saying of the
Wise Men that Man is a Small World”), the Ikhwan employ the aforemen-
tioned term i tibar (“contemplation”) in order to signify the hermeneutical

102 See below pp. 221-9.

103 See also Q 51:20—21.

104 Al-Sijistani, al-Yanabi‘ 59 (“Wa-qad sawwarna da’ira mushtamila ‘ala sarat hadhihi
l-tagasim min al-shahadawa-min al-afaq wa-l-anfus wa-min ‘ibadat al-sabiq”; “[. . .| Li-yakuna
dhalika nusba ‘ayn al-murtadina [-bahithina fa-ya‘lamu anna badanahu wa-‘alamahu
muwafigani li-dinihi l-ladht yadinu llah bihi wa-ya‘lamu anna ma‘adahu muwafiq li-dinihi
wa-dunyahu wa-badanihi fa-ya‘budu llah haqq badatihi jalla jalaluhu”). For a similar use
of the expression al-afaq wa-l-anfus in connection with the notion of parallel worlds, see
al-Kirmani, Rahat al-‘aql 94, 121; cf. Ikhwan al-Safa’, Rasa’il iv, 427-8.

105 On ta'wil, ibada batina (“inner worship”), the notion of parallel worlds and salva-
tion, see also al-Kirmani, Rahat al-‘agl 167, 209.
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activity whereby one discovers the correspondences between the differ-
ent worlds.1%6 The Ikhwan instruct their reader as follows:

Oh, brother, observe ( fa-nzur) this temple which is built so wisely, look into
(wa-ta’ammal) this book which is filled with knowledge, reflect (wa-tafakkar)
on this bridge which leads in the right direction (al-sirat al-mustaqim) and
extends from paradise to hell—and perhaps you will be given the ability
to perform good actions and to pass over this bridge. Look into these just
scales—and perhaps you will come to know the weight of your good and
bad deeds; perform your own reckoning with [these scales], before the capi-
tal of your property will disappear, for paradise is behind all this.107

Reading the “book’, i.e., the microcosm, and discovering its correspon-
dences with the macrocosm inevitably leads one to paradise.
Eschatological salvation is thus dependent upon man’s understanding
that religion (din) matches and corresponds to the structure of the world
and of creation (dunya, khalg). This correspondence is what enables man
to learn about the universe from religion and vice versa—to learn about
religion from the structure of the universe.l® In Isma‘li literature, this
hermeneutical passage between the physical and the spiritual dimensions
of reality is neatly reflected in the opposite terms zahir-batin (“external-
manifest” as opposed to “inner-hidden”), mathal/mithal-mamthul (“simile”
as opposed to that which is indicated by the simile), ism-mana (“name”
as opposed to its “meaning”) and dalala/dalil-madlal (“sign” or “proof”

106 See, for example, the titles of the chapters in this Epistle (Rasa@’il ii, 457, 463, 473):
i'tibar ahwal al-insan bi-ahwal al-mawjadat (“learning about the condition of man from
the condition of [other] existents”), i‘tibar ahwal al-insan bi-ahwal al-falak (“learning about
the condition of man from the condition of the celestial sphere[s]”), itibar ahwal al-insan
bi-l-mawjudat al-latt duna falak al-gamar (“learning about the condition of man from
the existents in the sub-lunar world”). Note also the recurring use of the verb itabara in
this context in ibid. 456—7 (+ nagar, mushahada, tafakkur), 458—60; see also ibid. iv, 235
(+ ta’ammul). Compare to a similar use of the term itbar in Ibn al-‘Arabi, al-Tadbirat
107-9 (+ fikr and the verse from Q 41:53), 120, 126-7, 139—41, 152; see also ibid. 104 (+ nazar),
105, 111 (+ nazgar). On eschatological salvation (najat) and the notion of parallel worlds, see
ibid. 1m1. For the verse from Q 41:53 in the writings of Ibn al-‘Arabi, in a context similar
to the one examined here, see also Chittick, Self-disclosure 6-12; Chittick, Sufi path xv,
157 and n. 21. For a general discussion of itibar in the thought of Ibn al-‘Arabi, see Gril,
L'Interprétation 147, 157-61.

107 Tkhwan al-Safa’, Rasa’il ii, 475-6 (“Fa-nzur ya akhi ila hadha [-haykal al-mabni bi-l-
hikma wa-ta’ammal hadha [-kitab al-maml@’ min al-‘ulam wa-tafakkar fi hadha [-sirat
al-mustagim al-mamdid bayna l-janna wa-l-nar fa-la‘allaka an tuwaffaga lil-khayrat
‘alayhi wa-l-mamarr ‘ala l-sirat al-mustagim wa-ta’ammal hadha l-mizan al-mawdu* bi-l-
qist fa-la‘allaka ta‘rifu wazn hasanatika wa-sayyi’atika wa-hsub hisabaka bihi gabla fawt ra’s
malika fa-inna l-janna min wara’ hadha kullihi").

108 See, for example, Ikhwan al-Safa’, al-Jami‘a i, 608—9, ii, 111; al-Kirmani, Rahat al-‘aql
1801, 226, 240, 263; al-Hamidi, Kanz al-walad 273.
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as opposed to that which is indicated or proven by it).1%9 The believer is
obliged to pass from the external-manifest aspect of reality to its inner-
hidden realm; he must decipher the similes and signs scattered through-
out creation, in order to reach the subtle objects indicated by them; and
he is required to uncover the real meanings behind the various names
known to man. The unveiling of the inner-hidden and upper-spiritual
dimension of reality through the external-manifest and lower-corporeal
domain is often referred to as istidlal (literally: “seeking an indication/
proof”, “adducing an indication/proof”).10

However, there is no consensus in the Isma‘li tradition regarding the
ultimate objective of the hermeneutical process described here. Accord-
ing to the mainstream view in Isma‘li literature, the believer's herme-
neutical activity should center on the prophet and the imam: they are
the means by which one arrives at the Divine truth—that is, they are the
Divine book and its verses, they are the names of God, the signs and the
similes—and, at the same time, they are the content itself of the Divine
truth, they themselves are the final goal of man’s hermeneutical journey’.
A fine example of this approach can be found in al-Alim wa-l-ghulam.™
In this work, the structure of the corporeal world and all its inhabitants
are perceived as signs, as evidence, proofs and similes (ayat, shawahid,
dala’il, amthal) which indicate the existence of God as well as the reality
of God’s friends—the nutaqa’, the imams and the members of the da'wa
hierarchy. The awliya’ are thus the inner-hidden aspect (batin) of reality,
they are the truths which are indicated by the similes (singular: mamthil)
in creation. On the other hand, the awliya’ themselves are signs which
prove the existence of God (dala’il, adilla), and they are likewise guides
(adilla’) who direct the believers towards their salvation (rajat).'? Sim-
ilarly, according to the myth of Kuni-Qadar, the seven planets and the
twelve signs of the zodiac are the external aspect, the signs and the similes

109 See, in addition to the references in nn. 110-12 below, al-Qadi I-Nu‘man, al-Mudhhiba
29, 41, 63; al-Kirmani, Rahat al-‘agl 246-7; al-Kirmani, al-Riyad 176—7, 185, 194.

10 For istidlal, see, for example, Stern, Earliest cosmological doctrines 14; Ikhwan
al-Safa’, Rasa’il ii, na—5 (+ tafakkur), iii, 377 (+ itibar); Ikhwan al-Safa’, al-Jami‘a (Tamir’s
edition) v, 154; al-Hamidi, Kanz al-walad 273. On istidlal as the process whereby one learns
about the structure of the universe from religion, see al-Kirmani, Rahat al-‘aql 179, 318. On
istidlal as the unveiling of the inner aspect of religion through its external aspect (= ta’wil),
see al-Kirmani, al-Riyad 176.

1L On this early Isma‘ili work and its author, see above p. 43.

12 See Ja‘far b. Mansiir al-Yaman, al-Alim wa-l-ghulam 15-8, 24-5 and the references in
the index, p. 112. On the friends of God as signs proving the existence of God and as guides,
see also al-Kirmani, Rahat al-‘aql 51, 217-8; Ikhwan al-Safa’, al-Jami‘a i, 6723, ii, 346—9.
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indicating the seven Cherubs and the twelve “spiritual boundaries”, while
the sun and the moon indicate Kuni and Qadar respectively.!® Finally,
Abu Hatim al-Razi maintains that the structure of the human body points
to the seven letters of kini-qadar and to the awliya’ hierarchy—the seven
nutaqa’, their legatees, the imams and the ranks of the da‘wa organization.
Al-Razi explains that man is

the small world, for within him all the evidence (shawahid) is assembled
together. Allah, powerful and mighty is He, created man and all his [differ-
ent] parts as an indicative sign (dalil) for his own sake, so that he will be an
argument against himself (hujja ‘ala nafsihi). 4

In al-Razl’s view, studying the microcosm and discerning its correspon-
dences with the macrocosm lead one to the recognition of God’s friends.
Man is therefore “an argument against himself”—in other words, on judg-
ment day, he will not be able to claim that he was unaware of the right
path, unaware of the existence and true nature of the awliya’.">
Contrary to this mainstream Isma‘ili approach, Ikhwan al-Safa’ espouse
a more complex view, one which focuses not only on the prophets and
their heirs, but also on man in general and on the universe at large. As
regards the universe, the macrocosm, the Ikhwan perceive all of creation
as a Divine book and as a reality replete with signs, marks and proofs
(ayat, ‘alamat, dalalat). This notion is reflected in many passages through-
out their Epistles; the Ikhwan urge the believer to read the cosmic book,
to consider and observe (nazar), to look into (ta’ammul, tadabbur) and to
reflect on (tafakkur) “the signs/verses which are written in the horizons
and in the souls” (al-ayat al-maktiba fi l-afaq wa-l-anfus). The decipher-
ing of these signs will lead one to the knowledge of the Creator, His unity,
power and might.!6 As to the microcosm, the Ikhwan maintain that man
himself abounds with signs, evidence and proofs (ayat, shawahid, dalalat),
similes and indications (mithalat/amthal, isharat) which all point to the

13 See Stern, Earliest cosmological doctrines 9, 14-5; see also al-Qadi I-Nu‘man, al-
Mudhhiba 54. On the hypostases and angelic beings mentioned here, see above pp. 41-3.

14 Al-Razi, al-Islah 2n—2 (“Wa-kadhalika [-shara’ic kulluha ‘ala mithal sarat al-insan
al-ladht huwa [-‘alam al-saghir li-annahu majma“ al-shawahid kulliha wa-inna llah ‘azza
wa-jalla khalagahu wa-khalaga jami“ ajza’ihi dalilan lahu li-yakina hujja ‘ala nafsihi’); see
also ibid. 213.

15 On the term hujja, see above p. 66 n. n8.

16 See, for example, Ikhwan al-Safa’, al-Jami‘a i, 1047, 151, 182, 199—201, 289—90, 360,
448-50, ii, 21, 25-6, 35, 356.
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structure of creation and to its mode of operation.!'” Moreover, accord-
ing to the Ikhwan, the human organism is a Divine book which merits
reading, consideration and observation, thought and reflection. It is by
means of this book that one may attain the Divine truth.!® From a Shi‘i
perspective, this truth amounts to acknowledging the supreme-Divine sta-
tus of the prophets and their heirs. However, from a humanistic-universal
perspective, the Divine truth means awareness of man'’s central position
in creation, the realization of his true relationship with God and the uni-
verse. Both perspectives ‘coexist’ in the Epistles of the Ikhwan and should
not be viewed as mutually exclusive.

Ibn Masarra shares the Ikhwanian perception of reality as a book
whose verses/signs necessitate reading and deciphering. In fact, Ibn
Masarra’s Risalat al-i‘tibar (“The Epistle on Contemplation”) is dedicated
in its entirety to clarifying this very perception, and, like the Epistles of
the Tkhwan, is utterly inspired by Neoplatonic philosophy. According to
Ibn Masarra,

[Allah], powerful and mighty is He, established His heaven and earth, which
He created, as signs indicating Him (ayat dallat ‘alayhi) and expressing his
Lordship and His most beautiful attributes. The whole world is a book
whose letters are His speech; those who are endowed with perceptive vision
(al-mustabsirun) read it.

Everything that [Allah] created is an object of thought ( fikra) and a matter
for instruction (dalala).

In His book [the Quran], [Allah], powerful and mighty is He, roused [our]
attention, urged and encouraged [us], time and again, to reflect, to remem-
ber and to consider (al-tabassur).

Ibn Masarra further explains that “the external-manifest signs” (al-ayat
al-zahira), which are scattered throughout creation, point to “the inner-
hidden matters” (al-umur al-batina). These “inner-hidden matters” pertain
to cosmological knowledge, i.e., the hierarchal structure of the universe,
in accordance with Neoplatonic philosophy: the sub-lunar world, the uni-
versal soul, the universal intellect and the one and only God who pre-
sides over this magnificent cosmic hierarchy.'® Moreover, like the Isma‘ilt

17 See, for example, Ikhwan al-Safa’, Rasa@’il ii, 457, 463, 472, iv, 235; Ikhwan al-Safa’,
al-Jami‘a i, 239, 241, 333.

18 See, for instance, Ikhwan al-Saf?’, Rasa@’il ii, 475-6, iv, 167-8, 237; Ikhwan al-Safa’,
al-Jami‘a i, 170-2, 579-81, 592, ii, 332-3.

119 See Ibn Masarra, al-Itibar 175 (“Thumma ja‘ala ‘azza wa-jalla kull ma khalaga min
sama’ihi wa-ardihi ayat dallat ‘alayhi mu‘riba bi-rububiyyatihi wa-sifatihi [-husna fa-l-
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authors, Ibn Masarra views the hermeneutical activity of the believer as
entailing a mystical-philosophical ascension through the various echelons
of creation; he too envisages the eschatological salvation of man at the
end of this process; and finally, he links the hermeneutical ascension, with
its eschatological climax, to the notion of walaya and awliya’.2°

The general aim of Risalat al-i‘tibar, according to Ibn Masarra him-
self, is to prove the correspondence between prophecy and itibar. In the
course of his contemplation, man focuses his mental attention on cre-
ation and its diverse phenomena. Commencing in the lower echelons of
reality, he gradually climbs from one level to the next one, until, eventu-
ally, he reaches God Himself, who is situated at the top of the cosmic
hierarchy. During his mystical-intellectual ascension, the believer slowly
gains knowledge of those inner-hidden matters referred to above.!?! This
process is meant to prove the existence of God and His unity in the same
way that prophecy does, albeit in the opposite direction—that is, from the
lower, corporeal worlds to the upper, spiritual ones. Ibn Masarra—Ilike
the Isma‘li authors—maintains that religion corresponds perfectly with
the hierarchal structure of the universe and vice versa:

At first, the prophetic information (khabar al-nubuwwa) comes from the
direction of the throne [= the universal intellect], and then it descends
unto earth. It thus corresponds (wafaga) exactly with contemplation, which
climbs from the direction of the earth towards the throne; there is no dif-
ference [between the two]. Every clear item of information (naba’), coming
from Allah, has a sign (@ya) within the world that indicates it; and every sign
within the world, indicating an item of [Divine] information—prophecy has

‘alam kulluhu kitab hurafuhu kalamuhu yaqra’uhu l-mustabsirana [...]"), 176 (“[...] Kull
ma khalaga min shay’ mawdu‘ lil-fikra wa-matlab lil-dalala”; “Wa-nabbaha ‘azza wa-
Jjalla wa-hadda wa-karrara wa-raghghaba fi kitabihi ‘ala [-tafakkur wa-l-tadhakkur wa-[-
tabassur’; “Wa-ba‘atha l-anbiya’ salat allah ‘alayhim wa-barakatuhu yunabbiuna [-nas
wa-yubayyinuna lahum al-umir al-batina wa-yastashhidiina ‘alayha bi-l-ayat al-zahira
[...]"); see also ibid. 189. For a general discussion of the concept of i#ibar in Ibn Masarra’s
thought, see Gril, L'Interprétation 149—52.

120 See below pp. 221—9. On the eschatological dimension in Ibn Masarra’s thought, see
also Stroumsa and Sviri, Beginnings 212, 228, 231, 243—4.

121 Tn addition to (ibar, Ibn Masarra also employs the terms nazar and istidlal in order
to designate the process described here; see Ibn Masarra, al-I‘tibar 175-6, 179-81, 184—7,
189; Ibn Masarra, Khawass al-hurif130, 133, 135-6, 140-1. Other relevant terms are fikra and
tafakkur; see al-I'tibar 175-6; Khawass al-hurif130. As is clear from the discussion in this
chapter, all these various terms are quite common in Isma‘ili literature, in contexts which
are similar to those found in Ibn Masarra’s works.
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already informed [us] of it and has roused [our] attention to it, whether in
a detailed or a general way.122

The correspondence between religion and the structure of the universe
may explain why Ibn Masarra and the Ikhwan assume such a close link
between the knowledge of the Quran and the study of creation. Both the
Quran and the universe are Divine texts; hence, the interpretation of one
inevitably leads to the deciphering of the other. This idea may also explain
why Ibn Masarra and the Ikhwan chose to interpret the Quranic fawatih
in line with Neoplatonic cosmology and the notion of parallel worlds, and
why they both perceive this interpretation as an act of human contempla-
tion, {tibar.123

Mystical Ascension

Mystical ascension is a common theme in the mystical writings of all
three Abrahamic religions—]Judaism, Christianity and Islam. There are
many questions pertaining to this theme: for instance, who is granted the
privilege of performing such an ascension, and which part of man par-
ticipates in it (the soul, the intellect or the physical body as well)? What
is the final destination or limit of the mystical ascension? When does the
ascension take place (during sleep, or in the state of wakefulness; before
death, or thereafter)? And what is the ultimate goal of the ascension
(a vision of the upper worlds, the obtainment of Divine secrets, union with
God, etc.)?124 T will limit myself here to a discussion of the link between

122 Tbn Masarra, al-Itibar 189—9o (“Fa-ja’a khabar al-nubuwwa mubtadi’an min jihat
al-‘arsh nazilan ila l-ard fa-wafaga l-itibar al-sa‘id min jihat al-ard ila [-‘arsh sawa’an
sawa’an la farq lam ya’ti naba’ ‘an allah bayyinan illa wa-fi [-‘alam aya dalla ‘ala dhalika
[-naba’ wa-laysa fi [-‘alam aya dalla ‘ala naba’ illa wa-l-nubuwwa qad nabba’at bihi wa-
nabbahat ‘alayhi imma tafsilan wa-imma mujmalan”); see also ibid. 175, 178. Note that in a
discussion of his concerning the structure of the universe (in line with Neoplatonic cos-
mology), and the way in which this structure is reflected in the basmala, Ibn Masarra
emphasizes the compatibility of prophetic knowledge with the knowledge of Divine unity
that was attained by “the philosophers and the ancient ones from among the erring nations
(al-umam al-dalla), those who lived in the periods of intervals [between the prophets,
ahl al-fatarat]”; see Khawass al-hurif 133. This positive, albeit condescending attitude of
Ibn Masarra towards the philosophers brings to mind the positive attitude of the Isma‘ili
Neoplatonists towards philosophers, particularly that of the Ikhwan; see, for example, El-
Bizri, Epistles 10-13; Netton, Muslim Neoplatonists 6-52. On the other hand, Ibn Masarra
is also quite critical of the philosophers; see al-I'tibar 187-8; see also Stroumsa and Sviri,
Beginnings 212, 2301, 241; and cf. Tornero, A report, especially pp. 134-5.

123 See above pp. 103-8.

124 On the theme of mystical ascension, mainly in Judaism and Islam, see Idel,
Ascensions; Idel, Kabbalah 88-96, and the references given there in n. 88—94; Altmann,
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the theme of mystical ascension and the hermeneutical process described
above—i.e., the deciphering of the Divine signs in creation and the read-
ing of the human and cosmic books.

In Isma‘li Neoplatonic literature, the deciphering of the signs within
creation is perceived as accompanied by a mystical ascension through the
echelons of the cosmic hierarchy. This perception is particularly charac-
teristic of Ikhwan al-Safa”s thought, yet its origins go back to Plotinus.
The latter viewed the study of philosophy, combined with a proper moral
conduct and ascetic practices, as a means by which man may ascend to
the worlds of the universal soul and intellect, and perhaps even unite with
the One.1?5 Similarly, according to the Theology of Aristotle—the Arabic
adaptation of Plotinus’s Enneads'?6—observing the physical phenomena
in this world leads man to a mystical-intellectual ascension to the spiri-
tual world of the universal intellect.!2?

In Isma‘ili Neoplatonic writings, Abraham the patriarch is presented as
the prototype of the believer who contemplates creation and succeeds in
deciphering the signs scattered therein. According to the Quranic story,
which echoes motifs from the Jewish Midrash, Abraham discovered the
existence of the one and only God by observing natural phenomena,
namely, the daily rising and setting of the sun, the moon and the stars. In
the Quran’s own words, Abraham was granted the privilege of seeing the
kingdom of the heavens and the earth (malakut al-samawat wa-l-ard).1?8
The Isma‘li Neoplatonic author al-Nasafi, who lived during the first half

Ladder; Amir-Moezzi, Le Voyage; Colby, Subtleties, especially pp. 1-27; Colby, Narrating
Muhammad’s night journey; Chodkiewicz, Seal of the saints 147—-82; Morris, Spiritual ascen-
sion; Bar-Asher and Kofsky, Nusayri-Alawt religion 75-88; Gruber and Colby, Prophet’s
ascension; Vuckovic, Heavenly journeys; Van Bladel, Arabic Hermes 164—84; Halperin, Hek-
halot and Mi‘raj.

125 See, for example, Plotinus, Enneads i, 258-63 (= Ennead i, 6, 9), iv, 140-3, 396—401
(=1v, 4, 2;1v, 8, 1), v, 14—21, 72135, 268—77, 286—91 (= V, 1, 2-3; V, 3; V, 8, 10-11; V, 9, 1-2), Vii,
181-201, 30145 (= Vi, 7, 31-36; Vi, 9); see also the references above in p. 24 n. 71.

126 On this work, see above pp. 36—4o0.

127 See, for instance, Badaw (ed.), Theology of Aristotle (the shorter version) 1o (“Fa-idha
ra’a hadhihi l-ashya’ al-hissiyya l-lati fi hadha [-‘alam al-sufli -hissi fa-l-yarga bi-‘aqlihi ila
-‘alam al-ald l-haqq . ..] wa-yulqi basarahu ‘alayhi fa-innahu sa-yara l-ashya’ kullaha l-latt
ra’aha ft hadha [-‘alam ghayr annahu yaraha ‘aqliyya da’ima muttasila bi-fad@’il wa-hayat
naqiyya [...]wa-yara hunaka l-‘aql al-sharif gayyiman ‘alayhawa-mudabbiran laha bi-hikma
la tasafu [...] wa-yara hunaka l-ashya’ mumtali’a niran wa-‘aglan wa-hikma [...]"), m.

128 See Q 6:75—9. For the Jewish midrashic motifs, see the references in Stroumsa and
Sviri, Beginnings 211 n. 43.
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of the 10th century,!?% incorporated these themes into the distinctive cos-
mological scheme of Isma‘ili Neoplatonism:

When [Abraham] discovered the rank of al-Jadd'3° and saw (fa-ra’a) its
light, its beauty and its majesty, he considered [it] extraordinary, deemed
[it] great and assumed that it was the Creator. Yet when he looked closely
at it (ta’ammalahu), he found that it ultimately reached that which was
above it [or: that it reached its end by that which was above it, mutanahiyan
ila ma fawqahu.

Then, according to al-Nasafi, when Abraham

saw the [universal] soul, which had appeared before him in its very own
being (gad taraya lahu bi-huwiyyatihi), and he saw its light, its beauty and
its greatness, he became submissive, acknowledged that this was the Creator
and said: ‘this is my Lord [see Q 6:77]. However, when he finally reached
(tanaha) the boundary of the preceding one [hadd al-sabig, i.e., the level of
the universal intellect], he discovered that the [universal soul] is [likewise]
finite (mutanahiyan) [...] [And when Abraham] discovered the boundary of
the preceding one, he deemed it great, acknowledged [his own] servitude
and said, ‘this is my Lord, this is bigger [Q 6:78]". He said concerning it what
he had said concerning al-Jadd and the [universal] soul.

Having realized that all created beings, in their very nature, are finite,
Abraham eventually came to recognize the one supreme God.’®! In this
passage, the contemplation of the structure of creation is perceived not
only as a mental-intellectual activity, but also as a mystical ascension
through the various levels of the cosmos—the angelic hypostases al-Jadd,
al-Fath and al-Khayal, situated (according to Isma‘ili Neoplatonic cosmol-
ogy) beneath the universal soul; the universal soul; the universal intellect;
and, finally, God. In the course of this ascension, man reaches (tanaha
in al-Nasafi’s text) the uppermost spiritual worlds—perhaps even God

129 On him see above p. 44.

130 On the angelic being al-Jadd, located (according to Isma‘ili Neoplatonic cosmology)
beneath the universal soul, see above p. 153 n. 95.

181 Quoted in al-Razi, al-Islah 183-4 (“[...] Lamma ttala‘a ‘ala darajat al-jadd fa-ra’a
nurahu wa-baha’ahu wa-jalalatahu ta‘ajjaba wa-sta‘zama wa-qaddara fi nafsihi annahu
l-mubdi‘ fa-lamma ta’ammalahu wajadahu mutanahiyan ila ma fawqahu |...] fa-lamma
[...] ra’a [-nafs qad taraya lahu bi-huwiyyatihi fa-ra’a nurahu wa-baha’ahu wa-‘azamatahu
khada‘a wa-agarra annahu l-mubdi‘ fa-gala hadha rabbi fa-lamma tanaha ila hadd al-sabiq
wajadahu mutanahiyan [...] fa-lamma |...] ittala‘a ‘ala hadd al-sabiq wa-sta‘zamahu wa-
aqarra bi-l-‘ubudiyya wa-gala hadha rabbi hadha akbar wa-qala fi dhalika mithla ma qala
[fi sha’n al-jadd wa-l-nafs”); see also Halm, Kosmologie 70-1.
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Himself32—and observes them closely ( fa-ra’a, ta’ammalahu). Gradually
he obtains knowledge of the universe: he understands that every level in
the cosmic hierarchy is subordinate to the level which is located above it
and realizes that God alone is unlimited and infinite.!33

In the Epistles of Ikhwan al-Safa’, the contemplation of reality and the
deciphering of its Divine signs are likewise seen as entailing a mystical
ascension through the strata of the universe. “The way of our brothers”,
the Ikhwan explain,

is to observe (al-nagar) all existents; to pursue their first principles, the
cause of their existence and the levels in which they are arranged; and to
discover the way in which their effects are connected to their causes.

By observing this world, the concentrated intentions of our souls (himam
nufusina) will ascend (taraqqi) to the world of the celestial spheres, the lofti-
est abode [maskin al-iliyyin; see Q 83:18], and our thoughts will roam where
the angels dwell. As a result, our souls will wake from the sleep of neglectful-
ness and the slumber of ignorance; they will then be driven to rise and pass
from the world of generation and corruption to the world of everlasting and
permanent [existence]; and this will awaken the desire in them to set out
for a journey from the world of bodies, where the devils reside, to the world
of spirits, where the angels live close [to God].

Like a al-Nasafi, the Tkhwan link this mystical experience to the figure of
Abraham: they address the passage quoted here to

those who reflect (al-mutafakkirin) on the kingdom of the heavens and the
earth, who say: ‘our Lord, you have not created this in vain [Q 3191]' [...]
Allah, may He be exalted, said: ‘and there are signs (ayat) on earth for those
who possess certitude in their knowledge [Q 51:20]’, and ‘thus We have
shown Abraham the kingdom of the heavens and the earth, so that he may
be among those who possess certitude in their knowledge [6: 75]".134

132 This may be inferred from al-Raz1’s criticism of al-Nasafi. According to the former,
the vision of God is not at all possible, while the vision of the universal soul and intel-
lect in this world amounts only to intellectual knowledge; see al-Islah 1849, especially
p. 185: (“Fa-inna hadhihi manzila la yanalinaha fi hadha [-‘alam innama ya‘rifuna nirahu
wa-baha’ahu ma‘rifa wa-‘ilman [a ru’ya bi-huwiyyatihi wa-la yajizu an ya‘tagida annahum
yanaluna ru’yat al-aslayni bi-huwiyyatihima fi hadha [-‘alam |[...]").

133 Compare the passage analyzed here to the description of the mystical ascension in
Plotinus, Enneads v, 286—91 (= Ennead v, 9, 1-2).

134 Tkhwan al-Safa’, Rasa@’il i, 158 (“[...] Anna madhhab ikhwanina |[...] huwa [-nagzar
fi jami® al-mawjidat wa-l-bahth ‘an mabadi’iha wa-‘an ‘illat wijdaniha wa-‘an maratib
nizamiha wa-l-kashf ‘an kayfiyyat irtibat matalatiha bi-ilaliha"), 159 (“[...] Fa-inna l-nazar
fi hadha [-‘alam yakianu sababan li-taraqqi himam nufusina ila ‘alam al-aflak maskin
al-illiyyina wa-yakthuru jawalanu afkarina [or: wa-yukaththiru jawalana afkarina] fi mahall
al-ruhaniyyina wa-kathrat afkarina fi ‘alam al-aflak takinu sababan li-ntibah nufusina min
nawm al-ghafla wa-raqdat al-jahala wa-yad@wha dhalika ila l-inbi‘ath min ‘alam al-kawn
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In other passages as well, the Ikhwan link the figure of Abraham and
the motif of “the kingdom of the heavens and the earth” to the herme-
neutical-mystical process whereby the believer studies reality, deciphers
its signs and reads the microcosmic and macrocosmic books.13> Through-
out their Epistles, the Ikhwan emphasize the eschatological outcome of
this process: the contemplation of reality is indispensable for man’s spiri-
tual salvation, and it guarantees his final passage, following his physical
death, to the world of the celestial spheres, where he becomes an actual,
living angel.136

In Rasa@’il ikhwan al-safa’, studying “the kingdom of the heavens and
the earth”, reflecting on the Divine signs within creation and reading the
cosmic book are perceived as a religious-mystical ritual which involves
the observance of the heavenly bodies, ablution and prayer.!3” More-
over, according to the Ikhwan, by contemplating reality and reading
the microcosmic and macrocosmic books, man experiences not only a
mystical-intellectual ascension, but also a profound change in his very own
personality. In one passage, the Ikhwan urge the believer to read the four
types of books which form the basis of their religious-spiritual path: the
philosophers’ books; the holy books delivered by the prophets; “the books
of nature” (al-kutub al-tabiiyya), that is, the world of the celestial spheres
and the sub-lunar world with all its inhabitants; and, finally, “the Divine
books” (al-kutub al-ilahiyya)—the human souls, their modes of operation,
the hierarchy in which they are organized and their eschatological fate.
The Ikhwan assure the believer that if he were to join their company,
assimilate their moral traits (al-takhallug bi-akhlagihim) and awaken his
soul from its “sleep of neglectfulness and slumber of ignorance”, then

wa-l-fasad ila ‘alam al-baqa’ wa-l-dawam wa-yuraghghibuha fi l-rihla min ‘alam al-ajsad
wa-jiwar al-shayatin ila ‘alam al-arwah wa-jiwar al-mal@’ika l-muqarrabina”; “[...] Lil-
mutafakkirina fi malakat al-samawat wa-l-ardina l-ladhina yaquluna rabbana ma khalagta
hadha batilan [...] wa-qala llah ta‘ala wa-fi l-ard ayat lil-maginina wa-qala wa-kadhalika
nuri ibrahim malakut al-samawat wa-l-ard wa-li-yakiana min al-muginina”). Concerning the
expression “to roam” (jawalan) in this context, cf. Ibn Masarra, al-I'tibar 182; and see also
Stroumsa and Sviri, Beginnings 234-5.

135 See Ikhwan al-Safd’, al-Jami‘a i, 1701, 2123, 360-3; see also Ikhwan al-Safa’, Rasa’il
iv, 251-2.

136 See, for example, Ikhwan al-Safa’, Rasa’il i, 167-8 (where the terms i‘tibar, nazar,
tafakkur and ayat are mentioned), iv, 68 (tafkir and itibar), 237 (where ta’ammul, nazar,
tafakkur and ayat are mentioned with the motifs of the book and mystical ascension).

187 See Ikhwan al-Safa’, Rasa’il iv, 264. For the Harranian-Sabi’ian background of this
ritual, see Marquet, Sabéens 96—103; see also Corbin, Sabian temple.
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your chest will become expanded, your sagacity will become pure and the
eye of inner vision (‘ayn al-basira) will open from within your heart. You will
see ( fa-tara) what they [the Ikhwan] have visualized with the eyes of their
hearts (ma qad absarihu bi-‘uyin qulabihim); you will watch (wa-tushahidu)
what they have viewed with their own eyes (‘@yanithu) through the purity of
the substances of their souls; you will observe (wa-tanzuru) what they have
observed through the light of their intellects (bi-nir ‘uqulihim); and you will
understand the meanings of these four [types of | books as they have under-
stood. Then you will be given support with the spirit of life; you will live as
the learned ones live and as the martyrs live; and you will be given the abil-
ity to climb up to the kingdom of heaven (wa-tuwaffaqu lil-su‘ud ila malakit
al-sama’), where you will observe the supreme assembly, ‘the [angels] who
circle round the throne, praising their Lord [Q 39:75]' [...]'3®

The experience which is described so beautifully in this passage is both
of an intellectual nature (bi-nir ‘ugulihim) and of a visionary-mystical one
(wa-tushahidu, ‘ayanuhu, wa-tanguru, ‘ayn al-basira, bi-‘uyun qulibihim).
The link between the intellect and the heart as well as the notion of inner
vision are already found in early Shi‘i traditions to which I have referred
above.139 Yet in this passage of the Ikhwan, the figure of the imam, which
serves as the focal point of the Shi‘i spiritual-mystical experience, is here
replaced by man in general, “the Divine book”. The climax of the contem-
plative experience is described by the Ikhwan in clear mystical terms:

Oh brother, observe this Divine, universal providence and the wise gover-
nance of the Lord, reflect on it, contemplate it—and perhaps your soul will
waken from the sleep of neglectfulness and the slumber of ignorance. The
eye of inner vision will then open up for your soul, and through the light of
the intellect you [or: your soul] will observe this wise Maker (al-sani‘), who
manages these affairs, in the same way that you have observed with the
physical eye the objects of [His] making (al-masnu‘at) [...]J*4°

188 Tkhwan al-Safa’, Rasa’il iv, 168 (“[...] Wa-yansharihu sadruka wa-yasfu dhih-
nuka fa-tuftahu ‘ayn al-basira min qalbika fa-tara ma qad absaruhu bi-‘uyun qulubihim
wa-tushahidu ma qad ‘@yanuhu bi-saf@’ jawahir nufisihim wa-tanguru ila ma nazara ilayhi
bi-nur ‘uqulihim wa-tafhamu ma‘ant hadhihi l-kutub al-arba‘a kama fahimuha wa-tuw’ayyadu
bi-rah al-hayat wa-ta‘ishu ‘aysh al-ulama’wa-tahya hayat al-shuhada’ wa-tuwaffaqu lil-su ad
ila malakut al-sama’ wa-tanzuru ila [-mala’ al-a‘la [-haffina min hawli l-‘arsh yusabbihina
bi-hamd rabbihim [...]"). On the four books mentioned here, see also ibid. 42.

139 See p. 180.

140 Tkhwan al-Safa’, Rasa’il ii, 73 (“Fa-ngur ya akhi ila hadhihi l-inaya l-ilahiyya -kulliyya
wa-l-siyasa l-rabbaniyya [-hakima wa-tafakkar fiha wa-‘tabirha la‘alla nafsaka tantabihu
min nawm al-ghafla wa-raqdat al-jahala wa-tanfatihu laha ‘ayn al-basira fa-tanzuru bi-nar
al-‘aql ila hadha l-sani‘ al-hakim al-mudabbir li-hadhihi l-umur kama nagarta bi-‘ayn al-
Jjasad ila hadhihi [-masna‘at |...]").
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Thus, the contemplation of reality and the deciphering of the Divine signs
reveal the figure of the Maker to “the eye of inner vision”. This figure is
veiled (muhtajib) or hidden from the majority of human beings; discover-
ing it becomes possible when one follows “the traces of the handiwork
(athar al-san‘a) in the manufactured objects themselves (al-masnu‘at)”, in
other words, when one deciphers the signs that testify to the existence of
the Maker or “the Manufacturer”. The believers who manage to do so and
are granted the vision of God are described by the Ikhwan as “those who
possess Divine knowledge” (al-‘arifiin), “those who are endowed with per-
ceptive vision” (al-mustabsirun) and “the friends of Allah” (awliya’ allah).
They are likewise given appellations that are typically reserved for the
prophets and the imams—*“the chosen ones” (al-mustafawna) and “Allah’s
elect” (asfiya’ allah).**! Their mystical knowledge and vision of God are
permanent and everlasting:

They see Him and watch Him in all their states and in everything that they
do, night and day; He does not conceal Himself from them, not even for a
single moment.

Having fathomed the Divine signs in creation,

Allah expands their hearts, illuminates their inner vision (absarahum) and
removes the covering from them, so that they finally see Him and watch
Him with their inner vision, in the same way that they have known Him
with their hearts.12

The Divine knowledge which these awliya’ obtain pertains primarily to
cosmological and cosmogonic matters—all expressed in Neoplatonic
terms.143

141 See Ikhwan al-Safa’, Rasa’il iii, 336 (“Faslfi bayan mushahadat al-ulama’ al-hukama’
al-‘arifina [-mustabsirina l-ladhina hum awliya’ allah al-mustafawna l-ladhina yarawna sani
al-‘alam bi-‘ayn al-basira”; “Fa-‘lam anna sani‘ al-‘alam lamma kana muhtajiban ‘an absar
al-nazirina l-ladhina hum bihi jahilina kana athar al-san‘a fi masnu‘atihi zahiran jaliyyan
bayyinan la yakhfa ‘ala kull ‘aqil munsif li-‘aqlihi [...] fa-mushahadatuhum athar al-san‘a
fi lbmasna‘ [...] dalala ‘ala annaha kullaha bi-qasd qasid wa-san‘ sani wa-fi'l hakim qadir
[...]"). See also ibid. ii, 152.

142 Tkhwan al-Safa’, Rasa’il iii, 336 (“Wa-amma awliya’ allah wa-asfiya’uhu wa-l-‘ulama’
al-‘arifuna l-mustabsirana fa-innahum yarawnahu wa-yushahidiunahu fi jami‘ ahwalihim
wa-mutasarrafatihim laylahum wa-naharahum la yaghibu ‘anhum tarfat ‘ayn [...]"),
337 (“Wa-lamma tahaqqaqa awliya@’ allah ta‘ala fahm hadhihi l-ayat wa-‘arafiha haqq
mac‘rifatiha sharaha lah qulubahum wa-nawwara absarahum wa-kashafa l-ghita’ ‘anhum
hatta ra’awhu wa-shahadithu bi-absarihim kama ‘arafihu bi-qulibihim [...]"). See also
ibid. iii, 310—2; Ikhwan al-Safa’, al-Jami‘a i, 452—5. Regarding the term al-mustabsirun, cf.
ibid. 200 (ahl al-basa’ir), 360 (ult l-absar), ii, 356 (dhawt l-basa’ir).

143 See Ikhwan al-Safa’, Rasa’il iii, 342—3, and note the use of the term itibar on p. 342.
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Mpystical ascension is also a central theme in Risalat al-i‘tibar of Ibn
Masarra. Like al-Nasafi and Ikhwan al-Safa’, Ibn Masarra too views the
contemplation of reality as occasioning a mystical-philosophical ascen-
sion through the hierarchal levels of the universe, organized in accor-
dance with Neoplatonic cosmology.1*4 Ibn Masarra writes that

the world, all its created beings and its signs are rungs through which the
contemplators climb up (yatasa“adu) to the greatest signs of Allah (ayat
allah al-kubra) in the upper realm. For whoever ascends (wa-l-mutaraqqi)
ascends from the lowermost level to the uppermost level, and so, those [who
contemplate] ascend by the climbing of the[ir] intellects from their station
in the lower realm until they reach the upper signs, in accordance with the
descriptions/attributes of the prophets.143

Moreover, Ibn Masarra likewise links this mystical ascension to the fig-
ure of Abraham and to the motif of “the kingdom of the heavens and
the earth”. Abraham, according to Ibn Masarra, contemplated “the cre-
ated beings in [God’s] kingdom, in order to learn about (lil-dalala ‘ala)
his Creator”.146

The close affinity between Ibn Masarra’s worldview and that of the
Ikhwan is particularly evident in the common terms which they employ
in order to designate the spiritual organs that take part in the mystical
ascension. Ibn Masarra, for example, holds that it is man’s “concentrated
intention” (himma) which ascends (taraqqt, irtiga’) to the upper worlds.1?
The light of the intellect as well as “the inner vision of the heart” (basar
al-qalb) are the means which enable the ascension and the mystical-
philosophical vision accompanying it.1*® On the whole, the verbs and
terms which are derived from the root b.s.r,, and which pertain to the

144 See also Stroumsa and Sviri, Beginnings 2047, 229-30.

145 See Ibn Masarra, al-I'tibar 177-8 (“Fa-l-‘alam wa-khal@’iquhu kulluha wa-ayatuhu
daragj yatasa“adu fiha [-mu‘tabirana ila ma fi [-‘ula min ayat allah al-kubra wa-l-mutaraqqt
innama yataraqqa min al-asfal ila l-a‘a fa-hum yataraqgqawna bi-tasa“ud al-‘uqul min
maqamihim suflan ila ma ntahat ilayhi min sifat al-anbiya’ min al-ayat al-‘ula”). Concerning
the expression ayat allah al-kubra, see Q 20:23; 53:18; 79:20; and regarding the Shi‘i context
of this expression, see above n. 94.

146 Tbn Masarra, al-I'tibar 188 (“[...] Nubuwwat ibrahim salla llah ‘alayhi wa-sallama fi
‘tibar khala’iq al-malakat lil-dalala “ala bari’ihi |...]"). For the motif of the kingdom, see
also ibid. 176—7, 187; see also Stroumsa and Sviri, Beginnings 211-2.

147 See Ibn Masarra, al-I'tibar 181 (“Fa-rtaqat al-himma [-bahitha ila [-sama’ al-ala [...]");
see also ibid. 176, 190.

148 The light of the intellect: ibid. 175 (“[...] Anna llah ‘azza wa-jalla innama ja‘ala
li-ibadihi I-‘ugul al-latt hiya nar min narihi li-yubsira biha amrahu wa-ya‘rifi biha qadrahu”).
The inner vision of the heart: ibid. (“[...] Wa-absar qulubihim tuqallabu fi l-a‘ajib [...]") and
178 (“[...] Wa-ayanu l-ghayb bi-absar qulibihim |...]"), 181 (“Wa-an yartagiya(?) bi-basar
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inner mystical-philosophical perception of man, are quite central to the
writings of both the Ikhwan and Ibn Masarra. Accordingly, Ibn Masarra too
defines the friends of God, who have performed the mystical-hermeneutical
ascension described here, as “those who are endowed with perceptive
vision” (al-mustabsirun)}*® They achieve friendship with God (walaya)
and proximity or closeness to Him (igtirab).!5° Furthermore, Ibn Masarra
maintains that God, who is hidden from most people, discloses Himself
to His friends through the “traces” (athar) which are scattered throughout
creation and which indicate His existence and unity.!>! As in the Ikhwan’s
account, so too in Ibn Masarra’s Risalat al-itibar, the awliya>—having
completed their mystical-philosophical voyage—are granted a beatific
vision:

It is then that you will find your Lord and Creator, and will meet Him yourself;
you will visualize Him with your inner vision (wa-absartahu bi-basiratika);
you will overlook the courtyard of His closeness (sahat qurbihi), by ascend-
ing to Him from the path which He has opened up for you towards Him; and
He will show you His whole kingdom [...]!52

qgalbihi |...]"; cf. Garrido Clemente’s reading (Edicion critica de la Risalat al-itibar 95):
s & instead of (D z).

149 [bn Masarra, al-Itibar 175, 176 (“Awliy@’ihi l-mustabsirina”), 189; see also the term
basira (and its plural form basa’ir) in ibid. 176, 178, 184. In addition, compare the descrip-
tion found on p. 189 (“Kullama zdada l-mu ‘tabir nagaran izdada basaran wa-kullama zdada
basaran izdada tasdigan wa-tawfigan wa-yaqginan wa-stibsaran”) to that found in Ikhwan
al-Safa’, Rasa’il iii, 505 (“Fa-idha akhadha l-insan yufakkiru fi kulliyyatiha wa-ya‘tabiru
ahwalahd wa-tasarifaha (.. .) fa-kullama taqaddama fihi zada hidaya wa-yaqinan wa-niiran
wa-stibsaran wa-tahaqqugan wa-zdada min allah qurban wa-karama”).

150 Thn Masarra, al-I'tibar 178, 190. For the notion of proximity or closeness to God in
this context, see also Ikhwan al-Saf?’, al-Jami‘a i, 199—200.

151 See Ibn Masarra, al-I'tibar 186 (“[...] Wa-rtafa‘a ‘an al-jins kullihi ila bi-l-barahin
al-dalla ‘alayhi wa-l-athar al-latt wasamaha fi bariyyatihi shahida lahu bi-rububiyyatihi”);
see also ibid. 175-6 (“[...] Wa-absar qulubihim tugallabu fi l-a‘ajib al-zahira -maknuna
[-makshufa li-man ra‘a l-mahjiaba ‘an man talahha |...]"). For the motif of “the Maker/
Manufacturer” (al-sani) and His “handiwork/manufactured objects” (al-san‘a/al-masni ‘at)
which indicate His existence, see Ibn Masarra, Khawass al-huraf 138—40, 147-50; see also
Ibn al-‘Arabi, al-Tadbirat 201 (where the terms (tibarat, afkar and basira are also men-
tioned). Finally, compare the Ikhwan’s description of the contemplative process (tafakkur,
i‘tibar, ta’ammul), whereby man studies creation in order to discover the Maker (Rasa’il
ii, 150—4), to a very similar description in Ibn Masarra, al-I'tibar 179-82. For the many cor-
respondences between the Ikhwan’s Rasa’il and Ibn Masarra’s Risalat al-itibar, see also
Stroumsa and Sviri, Beginnings 226-44.

152 Tbn Masarra, al-I'tibar 187 (“Fa-hina’idhin wajadta rabbaka wa-khaligaka fa-lagitahu
bi-nafsika wa-absartahu bi-basiratika wa-talata sahat qurbihi bi-taraqqika ilayhi min
al-sabil al-ladhi fataha laka nahwahu fa-araka malakiatahu kullahu |...]").






CHAPTER SIX

CONCLUSION

This study set out to demonstrate the significant contribution of the
Isma‘qli tradition to the development of mystical-philosophical thought
in medieval al-Andalus. Five main topics were examined in this work: the
word of God and the Divine will; letter speculations; the idea of walaya,
“friendship with God”, and the figure of the awliya’, “the friends of God”;
the concept of the perfect man; and the notion of parallel worlds. In all
five topics, noteworthy similarities were found between medieval Isma‘ilt
literature and the writings of the Andalusi Sunni mystics Ibn Masarra
(269/883—319/931) and Ibn al-‘Arabi (560/1165-638/1240).

These similarities become particularly evident when one compares
classical Sufi works, composed in the central and eastern parts of the
Islamic world prior to the rise of al-Shaykh al-akbar, to the writings of
Ibn Masarra and Ibn al-‘Arabi. The teachings of the latter two embody
a type of mystical discourse that can be characterized as theosophical.
This discourse, focused on the tripartite relationship between God, the
universe and man, is permeated with cosmogonic and cosmological spec-
ulations. Letters, in both their mythical-anthropomorphic and philosophi-
cal dimensions, occupy a central place in the discussions of Ibn Masarra
and Ibn al-‘Arabi, as does the notion of parallel worlds. Notably in Ibn
al-‘Arabi’s oeuvre, the idea of waldya and the figure of the awliya’ consti-
tute the main axis around which his thought revolves, and although these
themes are indeed present in eastern Sufi literature, they are treated by
Ibn al-‘Arabi in an unprecedented manner and are comprehensively con-
ceptualized and theorized. Above all, it is Neoplatonic philosophy, in its
unique form which is common to both the longer version of the Theology
of Aristotle and Isma‘qli Neoplatonism, that dictates much of the termi-
nology and ideas in the writings of Ibn Masarra and Ibn al-‘Arabi. The
combination of all these various traits is, by and large, lacking in classical
Sufi compilations,! or, for that matter, in Shi‘i-Twelver works predating

! The works of the gth century Sunni mystic al-Hakim al-Tirmidhi share several of
the traits mentioned here—namely, a theosophical discourse, letter speculations and a
developed theory of walaya. However, al-Tirmidhi can be defined neither as a classical Sufi
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the writings of later authors such as Haydar Amuli.?2 On the other hand,
these traits are all found in Isma‘li literature.

The links and affinities between the Isma‘ili tradition and the thought of
Ibn Masarra and Ibn al-‘Arab1 are thus undeniable. However, their precise
historical meaning is a matter of interpretation, and, most likely, of future
dispute. Various scholars may indeed choose different ways of explaining
the similarities between Isma‘ili literature and the writings of Ibn Masarra
and Ibn al-‘Arabi. More specifically, two main historical explanations are
plausible in this context:

— Isma‘li thought, on the one hand, and the teachings of Ibn Masarra and
Ibn al-‘Arabi, on the other, are best perceived as two parallel lines in
the history of Islamic mysticism. Both derive from common sources—
the pre-Islamic heritage (including the Gnostic and Hermetic traditions,
as well as Hellenistic and Late-Antique Neoplatonism), the Quran and
Hadith, Arabic theology and philosophy and so on. Although one may
speak of mutual influences between the Shi‘i-Isma‘li tradition and Sunni
mysticism in different points of time and in certain historical junctures,
as a rule, the Isma‘li authors and the Andalusi-Sunni mystics referred
to here represent distinct branches in the world of Islamic mysticism,
stemming from the same, common roots.

—  The Isma‘li tradition played a significant role in the formation of the
intellectual world from which both Ibn Masarra and Ibn al-‘Arabi
emerged. Despite the fact that these two authors were doubtlessly influ-
enced by other, diverse sources—such as the Quran and Hadith, Arabic
theology and philosophy, and, in the case of Ibn al-‘Arabi, by Sufism
as well—the Isma‘ili tradition helped shape the unique intellectual cli-
mate in North Africa and al-Andalus from which Ibn Masarra and Ibn
al-‘Arabi derived.

As stated above, both approaches are plausible, and modern scholarship
in the field of Islamic mysticism will only benefit from scholarly attempts
to substantiate either of the two. As is clear by now to the reader, I favor
the second approach—the one which points to the significant role of the
Isma‘li tradition in the development of mystical-philosophical thought
in medieval al-Andalus. In my opinion, this approach is corroborated
by various historical facts which are often ignored by scholars who
study the works of Ibn Masarra and Ibn al-‘Arabi. To begin with, the

author nor as a Neoplatonic mystic-philosopher. Accordingly, the historical and typologi-
cal links between al-Tirmidhi, the Shi‘i-Isma‘li tradition and Ibn al-‘Arabi merit a separate
discussion. On al-Tirmidhi, see also above pp. 130—2, and, concerning letter speculations in
his writings, Sviri, Words of power.

2 On him see above p. 122 n. 153.
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chronological-geopolitical framework in which Ibn Masarra, Ibn al-‘Arabi
and the Isma‘li Fatimis operated makes it quite difficult to accept or favor
the first approach mentioned above. Why did these two unique currents
in Islamic mysticism—that is, Isma‘ili thought and the teachings of Ibn
Masarra and Ibn al-‘Arabi—develop and crystallize in the western part
of the Islamic world, in North Africa and al-Andalus, between the 10th
and the 12th centuries?® Why did such a bold and revolutionary thinker
like Ibn al-‘Arabi emerge in al-Andalus of all places? And why was it that
Neoplatonism, combined with a theosophical outlook and occult tenden-
cies, found its expression in the writings of Ibn Masarra and Ibn al-‘Arabi
rather than in eastern Sufi compilations? It seems to me that the pres-
ence of the Fatimi-Isma‘ili Empire in North Africa during the 10th—12th
centuries suggests that rather than being a product of sheer coincidence,
the similarities between Isma‘li literature and the works of Ibn Masarra
and Ibn al-‘Arabi are the result of specific historical and geopolitical
circumstances.

Moreover, evidence from the Jewish intellectual world that evolved in
North Africa and al-Andalus during the 10th—12th centuries—the influ-
ence of Rasa’il ikhwan al-safa’ (“The Epistles of the Sincere Brethren”) on
Jewish Andalusi authors;* the figure of Isaac Israeli, his activity in Fatimi
Qayrawan and the tripartite relation between his thought, the longer ver-
sion of the Theology of Aristotle and Isma‘ili Neoplatonism;® the presence
of Shi‘i-Isma‘li conceptions and terminology in Judah Ha-Levi's work;5
and more—this evidence confirms the hypothesis presented here, namely,
that the Isma‘li tradition, among other sources, contributed to the for-
mation of mystical-philosophical thought in North Africa and al-Andalus
from the 10th century onwards. Under the political rule and religious aegis
of the Fatimi Empire, the Isma‘ili milieu in North Africa functioned as a
channel through which various ideas and concepts, ultimately originating
in the Neoplatonic, Pythagorean/Neopythagorean, Hermetic and Gnostic
traditions, passed into al-Andalus.” Yet the Isma‘lis did not function
merely as transmitters of this pre-Islamic, mystical-philosophical, esoteric

3 Although the Isma‘li tradition originated in Iraq and Syria, and despite the fact that
its exponents were present throughout the Islamic world, many if not most of the signifi-
cant developments in Isma‘ili thought during the 10th—12th centuries were connected, in
one way or the other, to the Fatimi Empire and its religious-political fortunes.

4 See above p. 28 n. 83.

5 See above pp. 73—4.

6 See above p. 74.

7 See above pp. 4, 32 nn. 11, 94.
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and occult knowledge; they skillfully adapted it to their own Shi‘i-Isma‘ili
worldview. It is this unique product that exercised its influence on North
African and Andalusi thought.

Tracing the intellectual history and the political fortunes of medieval
Isma‘lism is thus important, perhaps even crucial, for understanding the
emergence of figures such as Ibn Masarra and Ibn al-‘Arabi. The intellec-
tual world of the latter two is quite different from that of the Sufi mystics
in the east. This difference is mainly evident in the way in which the mys-
tic views reality and the relationship between God, the universe and man,
and, accordingly, it is manifested in the form of his writing, in the very
nature of his discourse. This discourse, with its Neoplatonic, mystical-
philosophical and theosophical colorings, is what sets Ibn Masarra, Ibn
al-‘Arabi and the Isma‘li authors apart from eastern Sufi writers.

*

It is important to emphasize once again that the conclusions reached here
regarding the affinities between the Isma‘li tradition and Ibn Masarra
and Ibn al-‘Arabi by no means imply that the latter two were Isma‘ilis or
Shi‘is in any way.® Nowhere in their writings can one find an expression
of the most essential and fundamental tenet of the Shi‘i-Isma‘ili belief—
the recognition of ‘Ali b. Abi Talib and his descendants, the imams, as the
sole legitimate leaders of the Islamic community. If one may speak of an
Isma‘ili impact on the intellectual world from which Ibn Masarra and Ibn
al-‘Arabi emerged, it is only in the nature of their mystical-philosophical
discourse. Furthermore, in my eyes, Ibn Masarra and Ibn al-‘Arabi should
be viewed as having successfully faced the Shi‘i and the Fatimi-Isma‘ili
challenge to the Sunni tradition. Rather than simply adopting or plagia-
rizing concepts that ultimately originated in the Shi‘i-Isma‘ili world, Ibn
Masarra and Ibn al-‘Arabi adapted these concepts to their Sunni heritage,
incorporating them into their own original teachings. Whether or not Ibn
Masarra and Ibn al-‘Arabi were aware of the Shi‘i-Isma‘qli provenance of
various ideas and terms which they employed in their writings is a ques-
tion that cannot be given a simple answer. Each case must be judged on
its own.

8 See also above p. 8. For Ibn al-‘Arabi’s criticism of the Shi‘a, see, for example, Ibn
al-‘Arabi, al-Futahat, ‘Uthman Yahya's edition iv, 280 (chapter 55); and al-Ghorab,
Muhyiddin Ibn al-‘Arabi 202-6, 213—-6; Chodkiewicz, Ibn ‘Arabi 87.
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Although this study has focused on the common traits that link Ibn
Masarra and Ibn al-‘Arabi to the Isma‘li authors, the profound differ-
ences between their distinct worldviews and their originality should not
be overlooked.® Essential differences are likewise found between Ibn
Masarra and Ibn al-‘Arabi themselves, and perhaps it is not superfluous
to reiterate here that the Isma‘ili world was also comprised of diverse and
often rival factions. These factions, as I have mentioned earlier on in this
study, differed on important doctrinal issues.1®

Finally, one should bear in mind that the Isma‘li tradition is but one
source among many that helped shape the intellectual world of Ibn
Masarra and Ibn al-‘Arabi. The latter in particular may be viewed as hav-
ing integrated into his thought many different traditions which origi-
nated in a variety of sources. These sources—be they Sufi or Shi‘i-Isma‘lj,
theological or philosophical—should all be given their due attention by
scholars.

Rasa’il Ikhwan al-Safa’

As stated in the Introduction,!! “The Epistles of the Sincere Brethren” had
a profound impact on the mystical-philosophical thought in medieval al-
Andalus. Many themes which are found in these Epistles—the Divine cre-
ative word in its Neoplatonic context; the hierarchal view of human society
and of the universe at large; the figure of the perfect man; the notion of par-
allel worlds; or the perception of man and the cosmos as Divine books—
resurface in the writings of both Ibn Masarra and Ibn al-‘Arabi, and thus
point to the close affinity between these various authors. In fact, it is likely
that Ibn al-‘Arabi himself read the Ikhwan’s Rasa’i(;'? an indication of this
may be found in the blessing “may Allah support you” (ayyadaka lah) or
in similar formulas derived from the Arabic root a.y.d., which are scat-
tered throughout Ibn al-‘Arab1’s writings and which seem to originate in

9 See, for example, concerning dhikr in Ibn Masarra’s thought (above p. 52), or the
concepts of nafas al-rahman and ‘ama’ in Ibn al-‘ArabT’s writings (above pp. 53—7). Ibn
Masarra and Ibn al-‘Arabi incorporated these original concepts into Neoplatonic schemes
that are otherwise found in Isma‘li sources as well. Note also, for example, the essential
difference between Ibn al-‘Arabr’s monistic vision of existence and the Ikhwan’s view, in
the context of their discussions concerning “the words of God” (above p. 55).

10 See above p. 180.
11 See above p. 28.
12 On Ibn Masarra and the Ikhwan’s Epistles see the discussion below.
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the Epistles of the Ikhwan.!® Alternatively, it is possible that Ibn al-‘Arabi
became acquainted with Ikhwanian ideas and terminology through other,
mediating sources, for example, through Kitab al-dawa’ir al-wahmiyya
(“The Book of Imaginary Circles”, known as Kitab al-hada’iq, “The Book of
the Gardens”) by the Andalusi author Ibn al-Sid al-Batalyawsi (444/1052—
521/127).}4 Unfortunately, the Ikhwan’s Epistles are the only Isma‘ili text
known to have directly influenced the intellectual scene in al-Andalus.
Andalust authors would have otherwise been exposed to Isma‘ili concepts
either orally or by reading other texts of an Isma‘li provenance which
may have circulated in al-Andalus or in North Africa. This, however, must
remain a matter of speculation, at least for the time being.

What was the ‘secret’ of the Ikhwan’s success in al-Andalus? Why were
their Epistles so influential among Jewish and Muslim authors alike? As
I have explained above,’> the Ikhwan interpreted their own Shi‘i-Isma‘lt
heritage in a humanistic-universal way. This humanistic-universal interpre-
tation facilitated the reception of various Shi‘i-Isma‘li ideas in al-Andalus.
Moreover, contrary to the prevailing misconception in modern scholar-
ship, the Epistles of Ikhwan al-Safa’ are not an ‘encyclopedia’. Rather than
simply offering the reader of their Epistles scientific-philosophical knowl-
edge, the main goal of the Ikhwan is to provide the believer with the nec-
essary means of achieving salvation, that is, by pursuing their intellectual,
spiritual, ascetical and mystical path. The knowledge which the Ikhwan
reveal to their reader is not merely scientific and philosophical, but is also
religious, salvational and esoteric, often dealing with occult matters such
as astrology, magic and alchemy, all in the framework of Neoplatonism.!6
It is this combination of mystical philosophy and esoteric-occult ten-
dencies, originating in the Neoplatonic, Hermetic and Pythagorean/
Neopythagorean traditions, that attracted the intellectual and spiritual
attention of many Andalusi scholars, both Muslim and Jewish.

Nevertheless, the Isma‘qli contribution to the intellectual world of
al-Andalus should not be restricted to Rasa’il ikhwan al-safa’. First, the
thought of the Ikhwan cannot be detached from its Isma‘ili background,

13 See above p. 71.

14 On him and Ibn al-‘Arabi see above p. 28 n. 83.

15 See mainly pp. 179-88.

16 See, for example, the last Epistle of the Ikhwan (Epistle 52). Note, in this context,
the opinion of Schlanger concerning the influence of the Ikhwan’s Epistles on Ibn Gabirol
(see the references above in pp. 74-5 nn. 146—7). According to Schlanger, this influence
only exists in relation to scientific matters and is therefore essentially insignificant, having
nothing to do with the spiritual-mystical aspects of Ibn Gabirol’s thought.
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as is clear from this work and other studies as well.'” Second, it is evident
that various Isma‘li teachings, other than those of the Ikhwan, likewise
played their role in the formation of the mystical-philosophical thought in
medieval North Africa and al-Andalus. Such is the conclusion one reaches
when analyzing the subject of letter speculations: with one exception,!®
the Epistles of the Ikhwan do not contain any letter speculations of the
mythical-anthropomorphic and Neoplatonic kind that are so central to
the thought of Ibn Masarra and Ibn al-‘Arabi. Such speculations, how-
ever, are indeed found in other Isma‘ili works, such as the 1oth century
North-African Kitab al-‘alim wa-l-ghulam, Kitab al-kashf and the writings
of al-Razi and al-Sijistani.

One last issue which deserves our attention here is the chronological
problems related to the links between Ibn Masarra and the Ikhwan. In
line with several previous studies,!® this work has demonstrated the close
affinity between Ibn Masarra’s teachings and the thought of the Ikhwan.
However, Ibn Masarra died in the year 931, whereas, according to most
modern scholars, the Epistles were composed sometime during the sec-
ond half of the 10th century.?? Stroumsa and Sviri have suggested that
Ibn Masarra may have derived his teachings from an intellectual-mystical
milieu that was similar or even identical to the one that gave rise to the
Ikhwan.?! Another possible solution to this chronological problem would
be to establish an earlier date—as some scholars have proposed?*—for
the compilation of the Brethren’s Epistles or at least parts of them, i.e.
the first three decades of the 1oth century. This is the solution I favor.
Several factors—the similarities between Ibn Masarra and the Ikhwan;
the convincing arguments of Maribel Fierro regarding the early dating
of Ghayat al-hakim and Rutbat al-hakim and the latters’ relation to the
Ikhwan’s Epistles;23 and the links between the Rasa’il and the Jabirian cor-
pus, which was composed during the second half of the gth century and
the first half of the 10th century—2# these factors indicate, in my opin-
ion, that the Rasa’il were compiled at an earlier date than is commonly

17 See the references given above in p. 180 n. 81.

18 See above pp. 103-8.

19" See Tornero, A report 148-9; and mainly Stroumsa and Sviri, Beginnings 210 n. 37, 214.
20 See above pp. 28-9.

21 See the reference above in n. 19.

22 See above pp. 28-32.

23 Tbid.

24 Tbid.



238 CHAPTER SIX

assumed.?5 I will add that the Ismaflis in North Africa seem to have
taken an interest in Neoplatonic philosophy long before its official adop-
tion by the Fatim1 Caliph-imam al-Mu‘izz in the third quarter of the 10th
century.26 It is possible that Ibn Masarra became acquainted with Neo-
platonic texts—perhaps even with the Epistles of the Tkhwan, or several
of these Epistles—during his stay in Qayrawan, in the course of his visit
to Mecca or maybe even after his return to al-Andalus. At any rate, the
difficulties pertaining to the dating of Rasa’il ikhwan al-safa’ are far from
being resolved at this point in time. It is clear, though, that any future
discussion of this matter will have to take into account the links between
Ibn Masarra and the Ikhwan.

*

The fact that in various aspects both Isma‘ili authors and Andalusi writers
such as Ibn Masarra and Ibn al-‘Arabi represent a type of mysticism that is
different from the classical, eastern Sufi type testifies to the richness and
diversity of medieval Islamic mysticism. Crude typologies and simplistic
definitions of Islamic mysticism, hitherto prevalent in modern scholar-
ship, should be abandoned in favor of a more sophisticated approach.
Islamic mysticism does not amount to Sufism alone. Furthermore, as
previously noted by scholars such as Henry Corbin and Amir-Moezzi,?
the Shi‘i and Isma‘ili traditions should be regarded as playing a central
role in the development of Islamic esotericism and mysticism, not only
in the later middle ages, but also—and perhaps more significantly so—
in the formative periods of Islamic culture.

25 An earlier dating of the Rasa’il is, of course, not without its own problems. Most sig-
nificantly, it does not fit in with the later date (the second half of the 10th century) which
various scholars have established on the basis of the well-known report by Abt Hayyan
al-Tawhidi (who lived approximately between the years 310-320/922—932 and 414/1023),
in his Kitab al-imta“ wa-l-mu’anasa. In this report, al-Tawhidi mentions the names of sev-
eral men, who, according to him, were responsible for composing the Rasa’il; see Stern,
Authorship; Stern, New information. However, the common understanding of this report
has been called into question by certain scholars; see Marquet, Ikhwan al-Safa’ 1071-3;
Hamdani, Aba Hayyan al-Tawhidi; Hamdani, The Ikhwan al-Safa’ 189-90, 197-8, 201, 203
n. 10; cf. Kraemer, Humanism 165-78, especially p. 168 n. 165. This issue should be read-
dressed in the future, especially in light of Fierro’s study on the Ghaya and the Rutba and
the findings in this work concerning Ibn Masarra and the Ikhwan.

26 See above p. 76 nn. 149-50.

27 See the references to their works in the bibliography.
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his relation to Ibn Masarra, Ibn al-‘Arif,
Ibn Barrajan, Ibn Qasl and Sufi
masters and teachings 11-3, 15050,
24-5, 56n86, 91-2, 100, 1456, 167

his role in Andalusi mysticism 1, 13,
14, 24-5

his teachings 53-7, 61—4, 71-2, 91-101,
108, 110—2, 114—6, 117-8, 119, 130—2,
134-5, 137-8, 140-1, 1489, 155-6,
161—4, 166-7, 1701, 174-5, 176—9,
186-7, 198-200, 205-12

Ibn al-‘Arif, Aba I-‘Abbas Ahmad b.
Muhammad 12

Ibn Bajja 158

Ibn Barrajan, Abu 1-Hakam ‘Abd al-Salam

1, 25,

b. ‘Abd al-Rahman 12-3, 56186
Ibn Gabirol, Solomon 21, 74-5, 76,
236n16
Ibn al-Haytham, Abu ‘Abdallah Ja‘far b.
Ahmad 5mg5

Ibn Khaldan 10-11, 15, 132
Ibn Masarra, Muhammad b. ‘Abdallah
al-Jabali
differences between his teachings and
Sufism 1, 3, 25-6, 52n69, 112n123, 118,
119—20, 120—2, 231-5, 238
his life and works 7, 8-10, 14

INDEX

his relation to Ibn al-‘Arabi  11-3, g1—2
his role in Andalusi mysticism 1, 13,
24-5
his teachings 51-3, 61, 72, 86—91, 103-8,
111-2, 119, 137, 156, 219—21, 228—9
persecution of his followers g9-10
Ibn Qasi, Abu I-Qasim Ahmad b.

Husayn 12-3, 15n50
Ibn Rushd 158, 214
Ibn Sina 158, 190, 192n14, 200146, 201,

205
Ibn Tufayl, Aba Bakr Muhammad b. ‘Abd
al-Malik 28n83
Tbra (“warning / example taken”), see
i‘tibar
Ibsar (“looking at”, “visualizing”) 214,
226, 229
Idris  134-5
Ifada (“bestowing”) 105n102; cf. istifada
Ifada (“causing abundance”, “causing to
flow”)  48; see also fayd
IThata (“encompassing”) 163, 164, 194
Ikhwan al-Safa’ (“The Sincere Brethren”)
23n69, 26
identity and the dating of their epistles
28-32, 45-6, 180
their humanistic-universal
approach 31,179-88, 203-5, 212, 213,
218-9, 226—7, 236
their impact on Andalusi thought,
including the writings of Ibn Masarra
and Ibn al-‘Arabi  7-8, 28, 179, 186,
191, 205-12, 233, 235-8
their relation to the Jabirian corpus
30—2
their teachings  45-51, 59—-60, 68—70,
105-8, 111-2, 118—9, 129, 133—4, 136—9,
142, 149-51, 154, 161-2, 164, 168—9,
172—4, 176, 179-88, 193—4, 2012,
203—4, 207—9, 215—6, 218—9, 224—7
Tlla (“cause”) 38, 52, 55, 224
al-lla l-ula (“the first cause”) 44, 82
Ulat al-ilal (“the cause of causes”)
38, 40
Tliyyin 171152, 224
Tim (“knowledge”) 38, 40, 45, 46, 4950,
55, 56n86, 57-8, 6on100, 62, 64, 65-71,
86, 87, 88, 89, 100, 101, 104, 107, 113, 124,
138, 151, 153—4, 158, 161, 164, 166—7, 170,
182, 188, 206, 224
ilm al-mizan (“the science of the
balance”) and mizan al-huraf (“the
balance of the letters”) gonso, 97,
101, 197n33



INDEX

‘iUm al-walaya (“the knowledge
pertaining to friendship with God”)
155n98

see also ma‘ifa and ulama’

Imam (plural: a’imma, “leaders”) 9, 10,
14147, 20, 24, 27, 51066, 57-9, 634,
65—70, 100, 102, 109-10, 113—6, 117, 124,
128, 129, 130, 132—3, 136, 138, 140, 143,
144, 146—9, 153—4, 158, 162, 164, 168, 171,
173, 177—9, 181-8, 189, 192, 200—4, 205,
208, 209, 210, 212—3, 214, 217-8, 226, 227,
234
al-imam al-samit (“the silent

imam”) 173 cf. al-qur'an al-natiq

Imama (the office or function of an
imam) 201, 206067

Imdad (“increasing”, “succoring”,
“reinforcing”)  49n59, 52, 56, 65, 66, 67,
71, 104, 1051101, 118, 153—6, 206; see also
madda (V); of. istimdad

Imtizaj (“merging”) 98

Inbiath (“emanation”) 95n64, 224; see
also emanation; cf. ibda“

Al-Insan (“man”)
al-insan al-a‘la | al-insan al-‘aqlt |

al-insan al-awwal al-haqq (“the

supreme man” / “the intellectual

man” / “the first and real man”) 160
al-insan al-hayawant (“animal

man”) 187

al-insan al-hisst | al-insan al-suflt (“the
man of the senses” / “the lower
man”) 160

al-insan al-ilmi wa-l-shakhs al-dini |
al-insan al-kullt l-kamil (“the man of
knowledge and the figure of religion” /

“the universal perfect man”) 49, 68,
161, 188
al-insan al-kabir (“the big man”) 166,

169-70, 189, 1934, 204; see also
macrocosm

al-insan al-kamil (“the perfect man”)
56, 1112, 116, 132, 138, 145, 148—9, 154,
155, 157—88, 200, 235; see also kamal
and tamam

Al-Insan al-kamil fi ma‘rifat al-awakhir
wa-l-awa’il (“The Perfect Man in the
Knowledge of the Beginnings and the
Ends”) 160

al-insan al-mutlaq al-kullt (“the absolute
universal man”) 183

al-insan al-nafsant | al-insan al-thant
(“the man of the soul” / “the second
man”) 160

267

al-insan al-saghir (“the small man”)
166; see also microcosm
al-insan al-thalith (“the third
man”) 161
Institute of Ismaili Studies
Intellect, see ‘aql
Al-1qd al-mangam fi ma tahwihi l-huraf
min al-khawass wa-l-ulum (“The
Necklace Concerning the Properties and
Knowledge Inherent in the
Letters”) 10189
Iglim (plural: agalim, “climate”,
“geographical district”) 1335
Iqtirab, see qurb
Irada (“will”)  33-76, 83, 85, 88, 102,
111118, 139, 194
Iran 16, 18n53, 20, 44
Iraq 6, 8,10, 11, 29, 233n3
Irtiga’ (“ascension”) 183, 228; see also
ascension and taraqqi
Isaac Israeli 7, 21, 73-6, 233
Al-Isfahani, Aba Nu‘aym Ahmad b.
‘Abdallah 125
Ishara (plural: isharat, “indication”,
“pointing to”)  86-7, 218
Ishmael 134n38
Ism, see asma’
Isma (“immunity from sins and
errors”) 183
Isma‘li, Isma‘dlis 10
development in the study of 13
relation to Hellenistic and late antique
traditions 4, 32, 97, 134n37, 135N42,
157, 158, 2334, 236
religious and political diversity
186, 235
their contribution to Andalust
thought 2, 3, 4-8, 9, 13, 15, 21, 24,
45—6, 231-8
their contribution to Islamic history and
culture 2,8
their history 2
see also Fatimi Empire
Israfil 126, 153; see also angels
Istidlal (“seeking/adducing an indication/

13047

180,

proof”) 103, 1051101, 217, 220n121
Istifada (“deriving”) 104, 105n101-2; cf.
ifada

Istimdad (“requesting succor”; “drawing”,
“deriving”) 104, 1050101, 1131126, 118,
153-6; cf. imdad

Al-Ithna ‘ashariyya (“the Twelvers”) 3-4,
23, 27, 31, 60, 70, 79n10, 83n26, 87n43,
121-2, 139N52, 140, 146, 148n78, 231—2
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», o«

I'tibar (“contemplation”; “taking warning /
example”) 103-7, 213—29

Itshaq b. Latif 74n146

Ittihad and muttahid (“united”)
44, 47, 48, 208; see also unity

Ittisal and muttasil (“permanently
attached”; “continuous”) 48, 58, 6onioo,
66, 67, 68, 741144, 86, 160, 2221127

38, 40,

Jabir b. Hayyan 7n22, 23n69, 30-2, 78,
8oni3, 9o—2, 96-101, 108, 121, 128—9,
197133, 237

Al-Jadd 153-4, 223; see also al-fath and
al-khayal

Ja‘far, Muhammad Kamal Ibrahim  14n49

Ja‘far b. Mansar al-Yaman 43, 58n93,
113n126, 153

Ja‘far al-Sadiq 30, 83, 84n28, 98, 100, 121,
124, 146, 148

Jafr (divination by means of the letters
and their numerical value) 121151

Al-Jahiz, Abt ‘Uthman ‘Amr b. Bahr 214

Jahl (ignorance, wrong conduct, savagery)
210n86, 224-6

Jam, jami‘ (“comprising”, “uniting”), jami
(“all”) and jamyya 162-5, 170

Jannat al-ma’wa (“the garden of refuge”)
208; see also paradise

Jawalan (“roaming”) 224, 225n134

Jawami* al-kalim (“the comprehensive
words”) 163n25

Jawhar (“substance”) 9o, 91, 99n77
al-jawhar al-haba’t and al-jawhar

al-hayulani  92ns55

Jaww (“[atmospheric] air”) 89

Jaza’ir (singular: jazira, literally:
“islands”) 102, 109, 133—4, 192

Jerusalem 10

Jesus 34, 35, 36, 53, 61, 64n114, 65, 113, 117,
130n25, 134, 142n63; see also Christian,
Christianity

Jewish, Jews, see Judaism and Mysticism,
Jewish

Al-Jihad al-akbar (“the bigger jihad”) 208,
209

Al-Jili, ‘Abd al-Karim 160

Jism al-kull (“the universal body”) 86, 95,

193; see also al-jism al-mutlag
Al-Jism al-mutlag (“the absolute

body”) 49; see also jism al-kull
John the Baptist 15Mm130
Joseph 134

Judaism 39, 125n8, 133n32, 165, 186,
211187, 221, 222, 233, 236

INDEX

Al-Junayd 23,124
Juz’ (plural: ajza’, “part”) 61, 114; see also

‘aql juz’t and nafs juz’iyya

Kaba 134
Kabbalah 2,15, 21, 76, 77, 82n22, 82n24;
see also Mysticism, Jewish
Kalam (“speech”)  46ns51, 47-8, 50-1, 52,
53—4, 56n86, 61, 68n126, 741146, 78, 79,
80, 83, 88, 92—3, 1061103, 170, 189, 213,
219
Kalima (“word”)  33-76, 82, 84, 85n32, 88,
94, 109, 1146, 137-8, 151, 154, 161, 170147,
176, 194, 205166, 206, 210, 235
kalima fa‘ila/fa“ala (“an active word”)
38
kalimat (“words”)
212, 235n9
kalimat al-tamam (“the complete
words”) 48, 50, 150
Kamal (“perfection”) 157-8
al-kamal al-awwal (“the first
perfection”) 157-8
al-kamal al-thant (“the second
perfection”) 70, 157-8, 164
see also al-insan al-kamil and tamam
Kanz (“hidden treasure”) 148
Kanz al-walad (“The Treasure of the
Child”) 70
Karuabiyya (“Cherubs”) 42, 102, 192, 218
Kashf al-mahjub (“The Unveiling of the
Veiled”) 130
Al-Kattani, Aba Bakr Muhammad b.
‘Alil  129-30
Khalifa (plural: khulafa’, “vicegerent”,
“deputy”; “successor”; “Caliph”) 5, 64,
109-10, 128n15, 149, 153, 154, 163, 174,
1759, 181, 183, 185, 203158, 204, 205,
206n67, 208, 209, 210
Al-Khassa (plural: al-khawass, “the unique
ones”) 27, 79ng, 107, 127; cf. al-‘amma
Khatam/|khatm al-awliya’ (“the seal of
God’s friends”) 64, 115, 130n24
Khatam al-nabiyyin (“the seal of the
prophets”) 123
Khawass (“properties”) 195; see also
Kitab khawass al-huraf and al-Tqd
al-mangum
Al-Khayal (“imagination”) 153—4, 207178,
223; see also al-Jadd and al-Fath
Khilafa (the function or office of a
khalifa) 176, 177, 201, 203058
Khiyar (“best ones”) 126—7; see also
akhyar

38, 47, 53-5, 92, 115,



INDEX

Kinaya ‘an (“alluding to”)  85n32, 86—7

Al-Kindi 95n64, 190, 200146

King, kingdom, see man-city-state
analogy and malakut al-samawat
wa-l-ard

Al-Kirmani, Aba l-Hakam ‘Umar b.
‘Abd al-Rahman 29

Al-Kirmani, Hamid al-Din Ahmad b.
‘Abdallah  40-1, 70, 8omi3, 85136, 87,
133, 157-8, 164, 195—8, 201

Kitab, see book

Kitab al-amad ‘ala [-abad (“On the
Afterlife”) 162n20

Kitab al-bishara/al-bisharat (“The Book of
Good Tiding/s”) 114n128

Kitab al-dala’il wa-l-itibar “ala l-khalg
wa-l-tadbir (“The Book of Proofs and
Contemplation Regarding Creation
and the [Divine] Management”)
214

Kitab al-dawa’ir al-wahmiyya (“The Book
of Imaginary Circles”) 236

Kitab al-fatarat (“The Book of Intervals”)
13

Kitab al-hada’iq (“The Book of the
Gardens”), see Kitab al-dawa’ir
al-wahmiyya

Kitab al-hikma fi makhlugat allah
(“The Book of the [Divine]
Wisdom [Reflected] in Allah’s Created
Beings”) 214

Kitab al-iftikhar (“The Book of Boasting”)
110, 117

Kitab al-islah (“The Book of Correction”)
44n42

Kitab al-kashf (“The Book of Unveiling”)
58, 65-6, 81-2, 109, 117, 142, 146—7, 237

Kitab khawass al-huraf wa-haqa@’iqiha
wa-usuliha (“The Book on the
Properties of Letters, their True
Essences and Roots”) 14, 51, 78, 86—90,
1034

Kitab khaza’in al-adilla (“The Book of the
Proofs’ Treasures”) 1131126

Kitab al-mabadi’ wa-l-ghayat fi ma‘ani
l-huraf wa-l-ayat (“The Book of
Beginnings and Ends Concerning
the Meanings of the Letters and the
Miraculous Signs”) 79

Kitab rahat al-‘aql (“The Book of the
Repose of the Intellect”) 195-6

Kitab al-siyasa fi tadbir al-riyasa (“The
Book of Governance Concerning the
Management of Leadership”)  210;
see also Sirr al-asrar
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Kitab al-tadbirat al-ilahiyya fi islah
al-mamlaka l-insaniyya (“The Book of
the Divine Management Concerning
the Reformation of the Human
Kingdom”) 205-12

Kitab al-tasrif 9o

Kitab al-yanabi (“The Book of the
Wellsprings”)  67-8, 84-5, 109-10, 215

Kitab al-zina (“The Book of the
Ornament”) 83, 121

Knowledge, see ilm and ma‘ifa

Kraemer, Joel 179n78

Kraus, Paul 30

Krinis, Ehud 74

Kull (“all”, “whole”) 164

Kun (“be!”)  33—76, 80-1, 82, 84n29, 85,
88-9, 90, 93, 102, 109, 118—9

Kuni-gadar ~ 41-3, 50n64, 80-1, 83n26,
87, 102, 1045, 110, 113—4, 136, 192, 217-8;
see also al-huraf al-‘ulwiyya l-sab‘a

Kursi (“footstool”) 50, 51-2, 62, 72, 81,
88n43, 95, 117, 209; cf. ‘arsh

Language 53, 79, 83n27, 99n77, 106, 107,
108; see also alphabet and letters

Late Antiquity 39, 77, 123, 158, 232

Latin 31, 211n87

Lawh (“tablet”)
87n38, 89, 150
al-lawh al-mahfiiz (“the preserved

tablet”) 50, 57, 86, 150, 169, 176

cf. galam

Laysa (“not”) 38, 45, 47

Letters, letter mysticism / letter
speculations 3, 7, 12, 24, 27, 42, 43,
53—4, 77-122, 131, 189, 190, 1921114, 193,
195, 197, 200, 212, 219, 231, 237

Ha-Levi, Judah 21, 74, 76, 82n24, 137146,
233

Life 151, 226

Light 41-3, 66, 81, 89, 102, 118, 146, 165,
180-1, 196, 223; see also ‘aql, nur al-‘aql
and nar muhammad

Logos (plural: logoi) 33-4, 35, 37-8, 47,
48

Lory, Pierre 30, 192n14

Love, see mahabba

Lunar mansions, see manazil

50-1, 52—3, 56-7, 72,

Ma’ (“water”) 8118, 89, 102

Mabadi® (“first principles”) 224

Macrocosm 164, 167, 168, 169—72, 189—212,
213, 215, 218, 225; see also al-‘alam
al-kabir, al-insan al-kabir and parallel
worlds; cf. microcosm
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Madda (plural: mawadd, “continuous
increase”, “[spiritual] substance”)
49159, 82n24, 105n101, 113N126, 153-6;
see also hayula, imdad and istimdad
al-madda [-ula (“the first [spiritual]

substance”) 206

Madelung, Wilferd 29

Ma‘din (plural: ma‘adin, “repository”,
“mine”) 61, 65

Madlal (that which is indicated or
proven by the dalala/dalil or “sign/
proof”)  216—7

Magic 31, 77, 79, 101, 116, 1351n42, 176-7,
191, 193, 203, 236

Mahabba (“love”) 145, 146

Mahall (“place”) 47ns4

Mahdr (“rightly guided”, the messianic

figure) 6onio1, 64, 128n16; see also
qa’im

Al-Mahdji, ‘Abdallah / ‘Ubaydallah  5nis,
7,73

Al-Mahsul 44n42

Maimonides 15714, 214

Majma“ (“confluence”) 164

Majmu* (“sum total”) 163, 164

Al-Majriti, Abu I-Qasim Maslama b.
Ahmad 29, 31n92, 46n50

Makan (“place”)  89ng47

Mabkhraj (plural: makharij, “articulation
point”) 53, 84, 92, 94, 116

Malakuat (“kingdom”) 165, 229

Malakat al-samawat wa-l-ard (“the
kingdom of the heavens and the
earth”) 222, 224-6, 228

Malamiyya (“those who adhere to the path
of blame”) 141

Maliki school of law, Malikis  6n22, 7n24,
9

Mamthul, the meaning or object of the
mathal (“simile”) 102, 216—7

Man-city-state analogy 200-12

Mana (“meaning”)  216; cf. asma’

Manazil (“lunar mansions”) 94-6, 101189,
103-8

Manichean religion 144n66, 157

Manzalaoui, Mahmoud 2n

Magqadir (“decrees”) 52—3

Marcus the Valentinian 117n136

Ma'rifa (“knowledge”) 146, 147, 180, 184,
213, 218, 2241132, 227; see also ‘arifun
and %m

Marquet, Yves 29

Martaba (plural: maratib, “level”) 46, 52,
56, 88, 96, 97, 116, 136-8, 141n60, 163, 165,

INDEX

173—4, 183, 184, 195, 196, 200148, 224; see
also hierarchy and rutba

Mary 36, 53

Mashr'a (“volition”)  41n34, 43, 50, 52, 63,
83, 194; see also irada

Masnu‘at (“[the Maker’s] manufactured
objects”, i.e. the created beings)
226-7, 229n151; see also san‘a and
al-sani*

Massignon, Louis 15150, 192n14

Mathal (plural: amthal, “parable”,
“simile”) 102, 216-8
al-mathal al-a‘la (“the most sublime

simile”) 212

cf. mamthal

Mathematics, see numbers

Matter, see hayila and madda

Mawdi‘ (plural: mawadi<, “place”,
“object”) 47, 52, 141-3, 168

Mawrar (Moron), 210

Al-Mawruri, Aba Muhammad
‘Abdallah 210

Al-Mayurqi, Abt Bakr Muhammad b.
al-Husayn 12

Mecca 2, 6,7, 9, 10, 238
Medicine 63
Medina 2,6

Memar marqah  82n22

Memra (“word”) 33, 35

Mercy 54, 55, 100n87; see also al-nafas

Messengers 49, 58, 59—60, 61n104, 63,
65, 99n83, 109, 147, 1778, 184; see also
prophecy and natiq

Michael, 126, 153; see also angels

Microcosm 162, 167, 168, 169—72, 176,
189-212, 213, 215, 216, 218, 225; see also
al-‘alam al-saghir and parallel worlds;
cf. macrocosm

Midrash, see Judaism

Miracles 68, 71

Mi‘raj (Muhammad’s ascension to the
heavens) 135; see also ascension

Mithal (“model”, “pattern”) 87n38, 168,
216, 218; see also mathal

Mizaj (“mixture”) 98n74

Mizan (“scales”) 176, 216; see also
eschatology

Mizan (“balance”) and mizan al-huraf
(“the balance of the letters”), see ilm
al-mizan

Mizan al-diyana (“the balance of
religion”) 196

Moon 48, 118, 133, 192, 218; see also
manazil
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Moron, see Mawrir

Moses 61, 113, 117, 126, 134

Movement, see haraka

Al-Mu‘allim al-awwal (“the first teacher”)
206

Mu‘ayana (“vision”) 226

Mu’ayyad (“supported”), see ta’yid

Mud, see hama’

Mufradat (“uncompounded units”, the
letters or the four natures) 9o, 98n73;
cf. murakkabat

Mughira b. Sa‘ld  121m152

Muhaddathun (singular: muhaddath,
“those with whom the angels
converse”) 130n24

Muhammad (the Prophet) 2, 55, 61,
64n114, 93, 113, 115, 117, 123, 124, 125, 127,
134138, 135, 1436, 163n25, 170-1, 182

Muhammad b. Isma‘l 2

Muhammad al-Bagir  84n28, 121m152, 124

Muhaqqiqun (“those who have arrived at
the truth”) 129

Mubhit, see al-falak al-muhit and ihata

Mubhyiddin Ibn ‘Arabi Society 14n48

Al-Mu‘izz li-Din Allah 4, 5, 6, 41, 67n121,
76n150, 238

Mukdashafa (“mystical unveiling”) 145

Mukhlisun (“sincere believers”) 107, 129

Mukhtasar (“compendium”) 149, 163, 166,
169-70, 176; see also microcosm

Multiplicity  165; cf. unity

Mulitk al-tawa’if (“The Party Kings”) 6

Al-Mumidd al-awwal (“the first
source of [spiritual] substance/of
reinforcement”)  206; see also imdad

Muwminun (“[true] believers”) 129

Mumbkinat (“possible existents”) 54

Munasib (“resembling”) 197n33

Mugabala, muqabil (“correspondence”,
“facing”/“corresponding”) 84, 197n33,
199142

Muginin (“those who possess certitude in
their knowledge”) 224

Murakkabat (“composed units”, the
four elements or the corporeal
existents) 98n73, 164; cf. mufradat

Murcia 10

Mushahada (“vision”, “mystical
vision”) 145, 216n106, 226

Mushakil (“resembling”) 197n33

Mustabsirun (“those who are endowed
with perceptive vision”) 219, 227, 229

Al-Mustafawna (“the chosen ones”) 227

Mutabaga (“agreement”) 196-7

Mu‘tazila 25

Muttahid, see ittihad

Muttasil, see ittisal

Muwafaqa, muwafiq (“agreeing with”,
“corresponding”) 197n33, 215, 220

Muwazana (“correspondence”) 196—7

The Mysteries of the Greek Letters 82n22,
17n136

Mysticism
Andalusi 12, 6, 11-3, 14, 15, 16, 21,
24-5, 231-8

definition of 21-2

Jewish 2,15, 21, 22, 43n39, 72-6, 77,
82n22, 82n24; see also Kabbalah

Neoplatonic and philosophical/
intellectual, 24; see also philosophy,
mystical

typology of 217

see also tasawwuf

Myth/s, Mythic, mythological 3, 41-3,

50n64, 55, 67n121, 78, 79-85, 86,

88-9, 92—4, 102, 108, 113, 120, 122N153,

139n51-52, 143-6, 150, 159, 192, 195, 198,

202, 203, 231, 237

Al-Nafas al-ilahi (“the Divine breath”),
nafas al-rahman, al-nafas al-rahmant
(“the breath of the All-Merciful”) 53-6,
61, 62, 91—4, 108, 116, 138, 161, 235N9
Al-nafs (“soul”) 182, 203n58, 206, 209, 225
the lower self of man or his ego 3
al-nafs al-ammara bi-l-si’ (“the soul
which commands evil”) 207n78

al-nafs al-ghadabiyya (“the angry
soul”) 183, 208

al-nafs al-hayawaniyya (“the animal
soul”) 207n78

al-nafs al-insaniyya (“the human soul”)
181

nafs juz’iyya (“partial soul”) 154;
see also juz’

al-nafs al-kubra (“the greater soul”,
i.e. the universal soul) 51-3, 86—7

al-nafs al-kulliyya (“the universal
soul”) 378, 46, 49, 50, 567,
62n107, 68, 72, 84, 85n35, 89, 90,
91, 94, 104—6, 10912, 114, 118, 1368,
150, 151—4, 160, 169, 182, 192, 193, 195,
203n58, 204, 206, 209, 215, 219, 222-3,
224N132

al-nafs al-kulliyya l-insaniyya (“the
universal human soul”) 183

al-nafs al-mutma’inna (“the serene

soul”) 207n78
al-nafs al-nabatiyya (“the vegetative
soul”) 207n78
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Al-nafs (“soul”) (cont.)
al-nafs al-natiga (“the rational/speaking
soul”) 104-6, 111-2, 154, 156, 158, 183,
187, 203—4, 207n78, 208—9; see also
natig and nutq
al-nafs al-qudsiyya (“the holy soul”) 68
al-nafs al-shahwaniyya (“the appetitive
soul”) 183, 208
Nagjat (“salvation”) 140, 159, 182, 202,
215-7, 220, 225, 236; see also
eschatology
Najib, see nujaba’
Name, names, see asma’
Namaus (“Divine law”)  59n98, 60, 63—4,
67, 150; see also sharia
Nagqib, see nuqaba’
Al-Nasafi, Muhammad b. Ahmad  44-5,
114, 222—4, 228
Nagir-i Khusraw 41
Al-nasnas/al-nisnas (semi-human,
monstrous creatures) 187
Nasr, Seyyed Hossein 18
Natig (plural: nutaga’, “speaker
prophet”) 49, 51066, 59-60, 84-5, 94,
102, 1061103, 109—10, 111-2, 113—4, 117,
128, 129, 1324, 136, 143, 147, 150, 152—4,
161, 162, 1645, 168, 171, 178, 182, 187, 188,
192, 194, 196, 200148, 201-2, 203N58, 204,
217-8; see also nutq and prophecy;
cf. samit
Nature, see tabi‘a
(The four) natures 9o-1, 96-101, 118, 120
Nagar (“consideration”, “observation”)
214, 216, 218—9, 220n121, 224, 225N136,
226
Nagzir (“corresponding to”, “paralleling”,
“similar to”) 84, 85n32, 199n42
Neoplatonism 16
and Pseudo-Empedocles 12, 75n148
Arabic  36—40, 104, 160-1; see also
Theology of Aristotle
contribution of Isma‘ili Neoplatonism to
Andalus thought  3—4, 67, 13, 32,
45—6, 72—6, 120, 200, 205-12, 231-8
in Andalusi mysticism 3-4, 6-7, 12-3,
27, 32, 233
in the Isma‘li tradition 34, 6-7, 13,
24, 27, 32, 4051, 60, 70, 76, 82—5,
102—3, 104—8, 1112, 113—4, 120, 136, 140,
143, 149—54, 161, 200, 213, 223—7, 231-8
in the teachings of Ibn al-‘Arabi and Ibn
Masarra 3, 7, 12—3, 246, 27, 51-7,
72-3, 76, 86—96, 1038, 111-2, 120,

INDEX

160—2, 200, 205—7, 213, 219, 220, 228—9,
231-8
Jewish Neoplatonism 7, 72—6
mystical dimensions 24; see also
philosophy, mystical
Neopythagorean tradition, see
Pythagorean and Neopythagorean
tradition
Netton, Ian 180
Nicholson, Reynold A.  14n50
Al-Nihaya l-awwala (“the first extremity”)
and al-nihaya [-thaniya (“the second
extremity”) 196
Nineteen 192n14, 200n48; see also
numbers
Nigqud, see diacritical points/marks
Nisba (“ratio”; “relation”) 53, 174, 175166,
198
Al-Nisnas, see al-nasnas/al-nisnas
Nigam (“harmonious order”) 142,197,
224
Nizar, Nizarls 14n47, 7oni34
Noah 13, u5ni30, 117
North Africa 2, 5m6, 6, 8, 10, 11, 21, 43,
58n93, 73, 75-6, 113, 192, 232-3, 2368
Nujaba’ (singular: najib, “noble

ones”) 128, 130n25, 134

Al-Nu‘man b. Muhammad, al-Qadi 66,
67n121

Numbers 137, 142, 189, 190, 193, 194-5,

197, 200; see also nineteen, seven and
twelve

Numerical value of the letters
121n151

Nuqgaba’ (singular: naqib, “chiefs”) 49,
102, 109, 128, 130n25, 133—4, 192, 194,
200n48

Nur muhammad (“the light of
Muhammad”) 143-6; see also light

Nusayr1, Nusayris  128n17, 133n31

Nuskha (“copy”) 170-1, 176; see also
microcosm and mukhtasar

Nutaqa’, see natiq

Nutq (“speaking’, “rationality”) 106n103,
187; see also al-nafs al-natiga and
natiq

85, 109,

Occult, occultism  3—4, 7n22, 24, 26n79,
27, 30, 31, 121, 233—4, 236

Old and New Testaments 33—4, 165, 176

(The) One 3740, 136, 174, 222

Otiyot de-rabbi ‘akiva (“The Letters of
Rabbi Akiva”) 77, 17ms6
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Paradise 173, 176, 216; see also
eschatology, hell and jannat al-ma’wa
Parallel worlds 102-8, 120, 131, 132—5, 167,
189—229, 231, 235; see also macrocosm

and microcosm

Pearl 144, 146n73

Pen, see qalam

Perennialism 18

Perfection, see al-insan al-kamil, kamal
and tamam

Philo of Alexandria 34, 38, 161n15, 19016

Philosophy, philosophers, philosophical
64, 69, 107, 158, 162, 173, 179178, 208, 214,
221n122, 222, 232, 236
Mystical, intellectual mysticism 6, 8,

12, 15, 21, 24, 26, 28, 31, 32, 51, 72—6, 160,
220, 222, 225, 228—9, 2314, 236

see also Neoplatonism

Picatrix, see Ghayat al-hakim

Pines, Shlomo 40, 74

Planets 85, 105, 133-5, 192—4, 198—9,
200n48, 201, 204, 217; see also celestial
spheres

Plato, Platonism
203, 210

Plotinus 36, 37-8, 39—40, 47, 104, 165, 222

Pole, see qutb

Polis 205n64; see also man-city-state
analogy

Power, see qudra and quwwa

Pregnancy 202

Proclus 39

Prophecy, prophet, prophetic, prophets
27, 33, 35, 36, 43, 49, 57-8, 61, 62—4,
65—71, 89, 113—6, 123, 127, 128, 129, 137,
140, 143-6, 151, 152, 158, 1645, 177-9,
181-8, 189, 202—4, 208, 213, 214, 217, 219,
220-1, 225, 228; see also natiq

Prophet’s family, see ahl al-bayt

Pseudo-Empedocles 12, 25, 26n79, 751148

Psychomachia 207-10

Pythagorean and Neopythagorean
tradition 32, 77, 82n24, 97, 102, 129,
142, 191, 194n26, 233, 236

16, 97, 135n42, 165, 201,

Al-Q@’im  58n93

Qa’im (“he who rises”, the messianic
figure) 6omnio01, 64, 113, 114, 134138, 196,
202; see also mahdi

Qalam (“pen”) 50-1, 52-3, 56-7, 72, 89,
150, 152, 169, 213
qalam al-irada (“the pen of will”)

51166, 57

cf. lawh
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Qalb (“heart”) 135, 204060, 207, 226-8
qalb muhammad (“the heart of
Muhammad”) 145; cf. nar
muhammad
al-qalb al-nabati (“the vegetative
heart”) 207n78
al-rw’ya bi-l-galb (“the vision with/in the
heart”) 1801
Qaramita 29, 41, 180
Qayrawan 5nis, 7, 9, 73, 233, 238
Al-Qiyama [-kubra (“the bigger
resurrection”) and al-qgiyama [-sughra
(“the smaller resurrection”) 105
(The four) qualities, see (the four)
natures
Qudra (“power”) 38, 45, 46, 47, 57, 74,
151, 168, 194, 214, 218
Quran, Quranic 18, 20, 25, 27, 35-6,
3879v 50, 54, 65) 7L 781 90, 94n61r
104198, 105N102, 123, 140, 146, 153,
171, 175, 196, 198, 202, 207n78, 212—29,
232
al-qur’an al-natiq (“the speaking
Quran”) 171; cf. al-imam al-samit
see also book
Qurb (“closeness”, “proximity”) 184, 229
Al-Qurtubi, Abt 1-Qasim Maslama b.
Qasim 30, 31
Qutb (“Pole”, “axis”)  63ni, 81, 110, 112,
13025, 134, 135, 152, 155
Quwwa
as “faculty” 203
as “power”, “strength” 48, 68, 71, 88,
16, 153—4, 163, 164, 177, 193, 206
al-quwwa [-agila (“the faculty of the
intellect”) 105-6, 134, 193, 199
al-quwwa l-dafi‘a (“the pushing faculty”)
193
al-quwwa [-dhakira (“the remembering
faculty”) 199
al-quwwa [-ghadhiya (“the feeding
faculty”) 193
al-quwwa [-hadima (“the digesting
faculty”) 193
al-quwwa [-hafiza (“the preserving
faculty”) 203
al-quwwa [-hissiyya (“the sensing
faculty”) 199
al-quwwa [-ilmiyya (“the knowing
faculty”) 199
al-quwwa l-jadhiba (“the attracting
faculty”) 193
al-quwwa l-khayaliyya (“the imagining
faculty”) 199



274

Quwwa (cont.)

al-quwwa [-masika (“the grasping
faculty”) 193

al-quwwa [-mufakkira (“the thinking
faculty”) 199, 203

al-quwwa l-musawwira (“the forming
faculty”) 193

al-quwwa l-mutakhayyila (“the
imagining faculty”) 203

al-quwwa l-namiya (“the growing
faculty”) 193

al-quwwa [-natiqa (“the speaking
faculty”) 88, 1056, 134, 193, 204

al-quwwa [-sina‘iyya (“the creative/
writing faculty”) 204

al-quwwa l-wahmiyya (“the estimating
faculty”) 199

spiritual faculties 134; see also
al-hawass al-batina

Al-Rahman (“the All-Merciful”)
also basmala and nafas

Ra’s (plural: ru’asa’, “chief”, “leader”) 6o,
182, 201, 203—4, 205, 207177, 210

Rajabiyyin (“the men of the month of
Rajab”) 130n25

Al-Raqq al-manshur (“the open-spread
parchment”) 57n89; see also book and
writing

Rasa’il ikhwan al-safa’ (“The Epistles of the
Sincere Brethren”), see Ikhwan al-safa’

Ratio, see nisba

Al-Razi, Aba Hatim Ahmad b.
Hamdan 44-5, 82—4, 88, 13—4, 121, 192,
201, 218, 224m32, 237

Reconquista 1

Relation, see nisba

Renaissance 179n78, 191

Rih (“wind”) 89, 92—3

Al-Risala l-jami‘a (“the Comprehensive
Epistle”) 45, 161, 186

Al-Risala [-mudhhiba 667

Al-Risala [-nayraziyya 192n14

Risalat al-i‘tibar (“The Epistle on
Contemplation”) 14, 51, 219—20, 228

Risalat al-nazm fi mugabalat al-‘awalim
(“The Beaded Epistle Concerning the
Correspondences between the Worlds”)
197

Al-Riyad  44n42

Ru’asa’, see ra’ts

Ruh (“spirit”)  35-6, 42, 60, 65, 69, 712,
82, 88, 144, 194, 205—7, 208, 209, 224
al-rah al-amin (“the faithful spirit”) and

rith al-qudus (“the holy spirit”) 36,
65; see also Gabriel

87; see

INDEX

al-rah al-idafi | rah ya’ al-idafa | al-rih
al-ya’x (“the spirit of the letter ya’
which is affixed [to God’s name]”)
and rah al-amr | al-rah al-amri (“the
spirit of the command”) 71
al-rah al-kullt |al-rah al-qudust l-kull |
al-rah al-qudust (“the universal spirit”
/ “the universal holy spirit” / “the
holy spirit”) 152n89, 206
Ruhaniyya (“spiritual beings/boundaries”)
43, 102, 192, 218
Ruhaniyyat (“the spiritual powers [of the
planets]”) 7n22, 105, 134-5, 193, 199
Al-Rahaniyyun (“the spiritual beings”) 199
Rutba (plural: rutab, “level”) 136n44, 163,
176, 186; see also martaba
Rutbat al-hakim (“The Degree of the
Sage”) 31-2, 237
Al-rwya bi-l-qalb, see galb

Sabi’ians 225n136; see also Hermes,
Hermetic, Hermeticism
Sabig (“the preceding one”)

cf. talt
Safwa (“chosen ones”) 183
Sa‘id al-Andalust  23n69
Saint, saints, see awliya’
Salah al-Din al-Ayyubi 2
Salihun (“righteous ones”)
Salvation, see najat

112, 128;

49, 129

Samaritans 77, 80, 82n22
Samit (“silent one”) 128; see also asas;
cf. natiq

San‘a (“[the Maker’s] handiwork”)
227, 229N151

Sanam (“image”) 160

Al-Sani® (“the Maker”) 226—7, 229nm51

Sar@’ir wa-asrar al-nutaqa’ (“The Mysteries
and Secrets of the Speaker Prophets”)
153

Satan, see Iblis and shaytan

Scales, see mizan

Schlanger, Jacques 236n16

Schuon, Frithjof 18—9

Secrecy, secret, secrets 46n50, 79ng,
89, 101, 107, 142n63; see also esoteric,
esotericism

Sefer yetsirah (“The Book of Creation”)
7n26, 77, 80, 82n22, 134n37

(The five) senses, see hawass

Seth nzm3o

Seven 49, 60, 82n22, 85, 102, 109, 117,
133—4, 200148, 217-8; see also al-hurif
al-‘ulwiyya l-sab‘a, numbers and twelve

Shahada (the Islamic testimony of faith)
85n32, 200148, 215

176,
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Shahwa (“lust”) 209
Shakl (“form”) o5
Shari‘a (“Divine religious law”) 25, 27, 58,
60, 62—3, 65, 70, 99n83, 106n103, 114, 178,
196, 198; see also namiis
Shawahid (“evidence”) 102, 217-8
Al-Shayb1, Kamil Mustafa 14
Al-Shaykh al-akbar (“the greatest Shaykh”),
see Ibn al-‘Arabi
Shaytan (“devil”)
Shem 115m30
Al-Shibli, Aba Bakr Dulaf b. Jahdar 167
Shi‘, Shi‘ism 1, 17, 19—20
political and religious doctrines
4, 20, 140, 1468
presence in al-Andalus and in North
Africa 4-8
relation to Sunni mysticism 17-8,
19—20, 21, 23—5, 124, 128-32, 1436, 171,
231-5, 238
see also al-Ithna ‘ashariyya, ghulat and
Isma‘lis
Al-Shirazi, al-Mwayyad fi l-Din  157n2
Siddig (“truly veracious”) 13o0n24-25
Sifa (plural: sifat, “attribute”) 151, 166, 167,
168, 219, 228; see also asma’
Sign, see aya and dalala/dalil
Al-Sijistani, Abt Ya‘qub Ishaq b. Ahmad
4132, 44-5, 47, 67, 82, 84-5, 87, 88, 94
109-10, 114, 117, 143, 153, 192, 198, 201,
215, 237
Sinai, see al-Tur
Sirat (“path”; “bridge”) 173, 175, 176, 216
Sirr al-asrar (“The Secret of Secrets”)
210—2; see also Kitab al-siyasa fi tadbir
al-riyasa
Sleep 224-6
Soul, see al-nafs
Spain, see al-Andalus
Speech, see kalam
Spheres, see celestial spheres
Spirit, see rith
Stern, Samuel 29, 73
Stoicheion (“letter”, “element”)
Stoics, Stoicism 34, 38
Stroumsa, Sarah 237
Sufis and Sufism, see tasawwuf’
Sufyan b. ‘Uyayna 128n15
Sun 48, 103-6, 118, 1335, 174, 192, 218
Sunni, Sunnism 1, 7n24, 8, 10, 13, 15, 16,
17, 19-20, 21, 79, 124, 142, 143, 144, 160,
185, 186, 209, 232, 238; see also Shi,
Shi‘ism, relation to Sunni mysticism
Sura (plural: suwar, “form”)  82n24, 85,
88, 91, 164, 165, 166, 168, 183, 186—7, 202,
208

181, 224

2n5,

97170
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‘ala suratihi (“according to His form”)
116, 162, 163, 165-8, 170, 174, 176
first form 73—
surat al-insan | al-insaniyya (“the
human form”) 12, 154, 155, 172, 181,
204
surat al-rahman (“the form of the
All-Merciful”) 165
cf. hayula
Su‘ad (“climbing up”) 226, 228; see also
ascension and tasa “‘ud
Sviri, Sara 237
Syria 10, 128m16, 233n3
Syriac  83n27

Ta’ammul (“looking into”)
225n136, 229n151

Tabassur (“consideration”) 219

Tabi‘a (“nature”) 91, 95,196, 225

Tablet, see lawh

Tadabbur (“looking into”) 218

Tadbir (“management”) 176, 183, 201,
203158, 204, 205, 207, 210

Tafadul[tafdil 140; see also hierarchy

Tafakkur (“reflection”) 214, 216, 217n110,
218—9, 220n121, 224, 225n136, 226,
229n151

Ta’ibun (“those who have repented”)
129

Al-Takhalluq bi-akhlag, al-takhallug
bi-akhlaq allah (“emulating the
attributes of”, “emulating the attributes
of God”) 149, 225

Takwin (“bringing into being”)
see also kun

Talab al-ilm (“acquiring knowledge”) 6

216, 218, 223,

192n14;

Tali (“the following one”) 12, 128;
cf. sabig
Ta’lif (“composition”) 47, 198

» o«

Talim (“instruction”, “teaching”)
206

Talwin (“variegation”) 130n23

Tamam (“completeness”, “perfection”)
157-8; see also kamal

Tamkin (“steadiness”) 130n23

Tagiyya (concealment of true beliefs or
dissimulation) 185-6

Taraqqt (“ascension”) 208, 224, 228—9;
see also irtiga’

Tarkib (“composition”)

Tasa“ud (“climbing up”)
ascension and su ud

Tasawwuf (“Sufism”) 10, 11, 13146, 17,
18-9, 21, 22, 27, 55181, 76, 90, 100,
1221153, 12415, 12930, 144—5
definition of 23-6

70, 159,

47, 98n73
228; see also
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difference between Sufism and the
teachings of Ibn al-‘Arabi and Ibn
Masarra 1, 3, 52n69, 78, 9o—2,
12n123, 118, 119—20, 120-2, 130-2, 149,
159, 162, 167, 171-2, 192N14, 20512,
231-5, 238

relation to Ikhwan al-Safa’ and Jabir b.
Hayyan 23n6g9

see also mysticism

Tatabug (“agreement”) 196-7

Tawahhum (“imagination”) 43, 83
Tawazun (“correspondence”) 196-7
Tawfig (“success”; “succor”)  72ni4o,

2161107, 226
Tawhid (belief in the unity of God) 139,
189, 218, 229; see also unity
Al-Tawhidi, Aba Hayyan 238n25
Ta’wil (“esoteric interpretation”)
58, 65, 68, 215, 217n110
Tayid (“support”) 36, 60, 64—72, 153,

9, 27,

156, 226, 235

Tayyibi, Tayyibis 70, 87, 139n52, 158,
198

Theology of Aristotle ~ 36—41, 44-5, 46,

47, 48, 51, 52, 72—6, 160—2, 190, 222, 231,
233

Theosophical, theosophy 3,17, 24, 27, 131,
231, 233—4

Throne, see ‘arsh

Tin (“clay”) 89

Al-Tirmidhi, al-Hakim 3ng, 124, 129,
130N24, 131-2, 145, 209, 231N1

Traditionalism 18—9

Transoxiana 44

Al-Tar (Mount Sinai) 61

Al-Tustari, Sahl b. ‘Abd Allah  3ng, 89,
90-1, 124, 129, 130N23, 14475, 146, 182n87,
209

Twelve 102, 109, 1334, 197, 200148,
217-8; see also numbers and seven

Twelvers, see al-Ithna ‘ashariyya

Twenty-eight, see alphabet, fawatih and
manazil

Ulama’ (singular: ‘alim, “learned ones”)
123—4; see also Um

‘Umar b. Hafsin 5ni5

‘Umar b. al-Khattab 144

‘Umar b. Wasil 145n70

Umayyad regime (in al-Andalus) 4-8, 9

Umm al-kitab (“mother of the book”)
the Quranic term 50, 171052
the Shi‘i work 121n152, 209

Umud|‘amad (“the poles [of the tent]”,
“columns”) 130n25, 155

INDEX

Unity 10, 44, 62, 141, 167; see also ittihad
and tawhid; cf. multiplicity

Universal 31, 149-51, 171, 179—88, 203-5,
212, 213, 218—9, 2267, 236; see also
humanism, humanistic

Universe, see cosmic

Upanisads 190n6

Uthman b. ‘Affan 144

Valsan, Michel 18-9

Vapor, see dukhan

Veil, see hijab

Vision, see basar, mu‘ayana, mushahada
and al-rw’ya bi-l-qalb

Volition, see mashi’a

Vowels 82; see also letters

Wahda, see unity

Wahy (“revelation”) 65, 68

Walaya|wilaya (“friendship with God” or
“loyalty [to the imams]”) 123-4, 1312,
140, 146, 157, 158, 161, 171, 185, 200, 220,
229, 231; see also awliya’

Wal, see awliya®

Waratha (singular: warith, “heirs”)  63—4,
66, 70, 71, 114, 115, 123—4, 137, 151, 152, 161,
177, 184, 201, 202, 213, 219

Wast, see awsiya’

Wasita (plural: wasa’it, “intermediary”)
38, 43, 44, 60n100, 63, 173, 206

Water, see (ma’)

Wilaya, see walaya

Will, see irada and mashi’a

Wind, see rih

Word of God, see kalima

Writing 47, 50-1, 52-3, 56-7, 72, 74m46,
169—72, 212—29; see also book

W.zy 84, 85n32,197n33

Yatim (plural: aytam, “orphan”) 128
Yemen 15, 70

Zachary 1sn130

Zahidun (“ascetics”) 129

Zahir (“external, manifest”) 9, 17, 26n79,
27, 86—7, 89, 102, 103, 105n101, 162120,
164, 181, 189, 216-8, 219; cf. batin

Zaydis 26n79, 40n29, 41

Zimmermann, F. W. 40, 73

Zodiac 84, 95, 101089, 102, 107, 109, 133—4,
192, 194, 200148, 217

Zohar 2

Zoroastrian religion

Zuhd (“asceticism”)

Zulma (“darkness”)

144166, 157, 190n6
13146, 23, 222, 236
81m18, 89, 102
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