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Ibn a-'Arabi's magnum opus, al-Futhat al-Makkiyya, The Meccan Openings, isknown at least
by nameto dl students of Sufism. In spite of itsimportance for Idamic thought in generd, and
Ibn d-'Arabi in particular, few scholars have taken advantage of its enormous riches because of
the numerous difficulties connected with reading and understanding the text. Some of those
interested in the Grestest Master have made necessity into a virtue by suggedting that, in any
cae, everything important is contained in 1bn a-'Arabi's Fusis al -Hikam. This satement hasa
gran of truth to it in the sense that the mujmal or ‘'undifferentiated' level containswithin itsdf the
mufassal or 'differentiated' level, much as a seed containsthe tree.

One ds0 hears the opinion that the Fusiisis more 'esoteric' than the Futdhat, and therefore, it
seems, more vauable. But this opinion could hardly be expressed by anyone who has carefully
studied both texts, snce thereis hardly an ideain the Fus(is not to be found expressed more
dearly and in more detal somewherein the FutGhét. Of course, by ‘'more esoteric' one may
smply meen that the Fusis is often more difficult to understand. To the extent thisistrue, the
reason goes back to the point just made: the Fusls is composad largdy of brief dlusons, while
the same doctrines are exposed in full detall in the FutGhét. Moreover, there are certain sections
of the Futlhat (onethinksin particular of the 128-page Chapter 559, which is severd times as
long as the Fusis), which is more 'esoteric’ in every sense of the word than anything found in the
Fuslsitsdf.

Thered problem facing the sudent of Ibn a-'Arabi isthet the full Sgnificance of his
undifferentiated teachings as found, for example, in the Fusis, cannot be grasped without
claification from those works which express the same teachingsin differentiated and explicit
detail. Those who desire to gain a serious understanding of these teachings, even if they maintain
that the esoteric marrow is found in the Fusis, have no choice but to study the FutGhat and other
worksto grasp the Fusis full implications

Some of those unfamiliar with the text of the FutQihat and the development of the extenaive
commertary literature on the Fuslis might argue that this or thet Fusis commentator gives usal
the ucidation that we need, but thisisto ignore the fact that the commentary tradition of the
Fusistook on alife of its own, much more concerned with contemporary developmentsin
Idamic thought than with the actud content of 1bn d-'Arabi's teachings. Then, as now, authors
kept their audience in mind; the Fusiis commentariestell us as much about contemporary
intellectua concerns as about the text itsHlf.

Careful gudy of this literature suggests thet different aspects of the Fusisare stressed in
different periods and places, and that some of the centra discussions of the work are often
pushed into the background. It is only by going back to 1bn a-'Arabi's own works that we can
bring out the Sgnificance of the Fusls for 1bn d-'Arabi and hisimmediate disciples. Naturdly,
we are il faced with the problem that ‘commentary’ is determined as much by the
contemporary intelectua Stuation as the content of the work; moreover, in English thereisthe
added and indeed mgor problem of ‘trandation’, which needs to be understood in the widest
sense, as'carying over' aparticular world view into an dien intellectud universe. By avoiding
the intermediary link sin the commertary literature and going directly to the source, we certainly



have something to gain.

Until recently only asmall number of passages from the Futlihat were avallablein Western
languages, mainly French.2 This situation has now changed sigrificantly by the publication,
under the direction of Michd Chodkiewicz, of an anthology caled Les illuminations de La Mec-
gue/ The Meccan Illuminations. Textes choisis/ Sdected Texts. In addition, my own recent
work, The Sufi Path of Knowledge: 1bn al-'Arabi's Metaphysics of Imagination, consstismostly
of passages trandated from the Fut(hat. But the task of presenting the Futdhat to Western
readers has bardy begun. The origind text is enormoudy long and extraordinarily full of
difficulties My purpose hereisto offer two short chapters as aminor contribution to this
ongoing project.

The two chapters below ded with severa themes. Among these, two of the centrd idess of
Ibn d-'Arabi's spiritud universe sand out: the 'Oneness of Being (wahdat al-wujd) and 'Perfect
Man' (al-insan al-kamil). | origindly trandated the chaptersin 1985 during the preiminary
sages of preparing my contribution to Chodkiewicz's anthology. Later we decided thet the
meaterid they ded with was covered sufficiently by other chapters or was not as centrd to the
concerns of that work as we had hoped. Asaresult | put the chapters aside for some other occa
son, which has now presented itsdlf. In what follows | have thoroughly revised the trandations
and added brief introductions dong with minima notes. Since many of the topics discussed ae
covered in some form in the two works mentioned above, | usudly refer the reader to those
works for darification or aboration. Mogt of the themes not
explaned in the introductions or notes are discussed in those works in some detall.

CHAPTER 317
CONCERNING THE TRUE KNOWLEDGE OF
THE WAYSTATION OF TRIAL AND ITSBLESSINGS®

Introduction

Like many chaptersin the Futdhét, Chapter 317 dedswith anumber of topicswhose
interdaionship is hardly deer a firg glance. One might tie together the mgor subjects as
folows Trid' (ibtil&") is the testing to which God puts human beings and the jinn. It results

from "prescription’ (taklif), i.e. the fact that God has made incumbent upon them worship ('ibada)
as & down in the Shari'a (the revedled Law). Prescription in turn depends upon lifein the
present world (al-dunya), which arises from the connection between the spirit (rah) and the body
jism). However, there is another kind of lifeintringc to dl things which dso entaillsakind of
worship, Snce, in the words of the Qur'an (in one of many Smilar verses): There is nothing thet

L Wewill also lose something, and | am the first to acknowledge this. Much of my earlier research was devoted to
Ibn al-'Arabi's most influentia disciple, Sadr aFDin Qunawi, aswell as other commentators like 'Abd a-Rahman
Jami. | till consider study of these figuresto be of great importance for understanding the full significance of 1bn
al-'Arabi's teachings - especially in their historical extension. The various commentators have much to teach usfor
many reasons, not theleast of these being their involvement with the oral transmission of 1bn al-'Arabi's teachings,
their ‘verification' (tahqiq) of histeachings through the spiritual practices which accompanied the oral transmission,
and the monumental intellectual effort they devoted to putting Ibn al-'Arabi's teachings into logical and coherent
order.

2 See M. Notcutt, 'Ibn 'Arabi: A Handlist of Printed Materials: Part I', Journal of the Muhyiddin Ibn 'Arabi Society
111,1984,p.58

% FutChat 111 65-8.



does not glorify Him in praise, but you do not understand their glorification' (17:44)*

Thefact that the life which demands prescription derives from the spirit brings up the
question of deeth, which occurs when the sirit leaves the body, and thisin turn calsto mind the
barzakh (the intermediary stage of existence between degth and resurrection) and the 'next world
(al-akhira) properly so-cdled, in both of which the spirit is once again attached to the body,
though the body is manifest in an 'imagind’ rather than corpored mode.

Ibn a-'Arabi then connects God's trid of mankind with human underganding of the fterlife,
i.e. with the question of correct faith and true knowledge. For faith in 'God, the angdls, the
prophets, the books, and the Last Day' isincumbent upon al Mudims, and if thisfathisto be
sound, it must be based upan correct knowledge.

Fndly 1bn d-'Arabi turns, as he usualy does, to the 'divineroot' (al-ad al-ilahi) of the
discusson a hand, i.e. the divine name or names which manifest their properties through the
redity being discussed. In this section of the chapter his particular concern isto show that the
soirit manifeststhe names Living (al-hayy) and Light (al-n0r) and that, in the lagt andlysis, God
Himsdf isthe spirit of the cosmos, while the cosmosis Hisbody. Hence he concludesthe
chapter by illugrating the nature of the Oneness of Being, dthough, of course, he does not use
the expression wahdat al-wuj (d, snce it was coined by hisfollowers

Ibn d-'Arabi's not infrequent discussions of ‘trid’ (ibtil&") in the Futlhat usudly havein view
those Quranic verses which discuss the trids and tests to which God puts His cregtures, such as
the following: 'We have made dl thet is on the earth an adornment for it, and that We may try
which of them isfarest in works (18:7); 'He has raised some of you in rank above others, that
He may try you in wha He has given you' (6:165), and 'We shdl assuredly try you until We
know those of you who struggle and are steedfast’ (47:31).°

In the present chapter, Ibn d-'Arabi takes up specificaly the relatiorship between the
following two Quranic verses. 'Blessed be He in whose hand is the Kingdom, who is powerful
over everything, who creeted deeth and life, that He might try you, which of you isfares in
works (67:1-2); and 'His Throne is upon the water, thet He might try you, which of you isfares
inworks (11:9). In both verses God is dluded to as 'King' (al-malik), in the first because He
ownsthe Kingdom (mulk) and in the second because He sits upon the Throne (‘arsh). What
needs to be explained iswhy the King's Throne rests upon the ‘water' and what His kingship has
to do with trid.

God's argument againgt human beings depends upon the messages which He sends through
the prophets, whereby He prescribes (taklif) for them the commands and prohibitions of the
Shari'a. The word taklif meansliterdly ‘to impose aburden’: God tries people by placing upon
them the burden of the reveded Law. Human beings dong with the jinn are unique among
cregtures in having this responsibility placed upon them. Even thet which appears outwardly asa
pure blessing (ni'ma) isin fact atrid, snce the servant must react to blessngsin accordance
with prescription. As Ibn d-'Arabi writes:

The blessings with which God blesses His servantsin thisworld are not free of tria, since thanksgiving (shukr)

is prescribed for the servants, and thisis the greatest of trials, since blessings are a greater veil over God than
afflictions. (111 209.21)

* |bn al-*Arabi often formulates these two kinds of worship, known asintrinsic worship and accidental worship, in
terms of the 'engendering command' and the 'prescriptive command' (cf. Sufi Path pp. 291-4, 311-12).

® Thelast of these versesis especially interesting, sincethe words 'until We know' imply that God does not know
until Hetriesus. 1bn al-'Arabi points out, however, that since God in Hisinfinite knowledge knows al thingsin
detail, what isreally at issue hereis His argument (hujja) against us on the Last Day.

Wewill not be able to make any claims of innocence, since we will recognize that we have failed in the fair trial
through which He tested us (cf. the Fut(héat 111 134:21).



Thanksgiving, incidentaly, is an important theme of the second chapter trandated below.

The present chapter begins with a poem dluding to the human body as avehicle for the spirit
and alocusfor the trids which the spirit undergoes. The spirit and the body are the two poles of
macrocosmic and microcosmic existence. The pirit is 'of the Breeth of God', S0 its essentid
attributes are delineated by God's own names. Since the first of the divine names - the 'leader of
the leaders (imém al-a'imma) upon which al others depend - isthe Living, the iritisusudly
associated with the attribute of life, as we see in the chapter on Jesusin the Fusis. All the other
divine attributes follow in the wake of life. Hence the spirit aso possesses knowledge and
awareness, luminosity, desire, power, Soeech, generosity, judtice, and so on.

The body stands at the oppodite pole of cosmic existence; compared to the Spirit it possesses
hardly any trace of these attributes and can conveniently be referred to by their opposites, such
as death, ignorance, darkness, and dumbness. The life and luminosity which we percaivein
bodily things derive from the sairit's activity. Hence the cosmos -'everything other than God -
has two extremes, both macrocosmically and microcosmicaly. On the luminous extreme, thet of
Spirit, the divine attributes are present in rdlatively full gplendour, while on the dark Sde, that of
the body, they are absent for al practical purposes®

However, nothing in the coamosiis absolute, even if cartain things reflect the absolutdly Red
or Itsqudities more directly than others If in one respect life pertains only to the sairit, thisis
true when the spirit is envisaged in reationship to the body. Then we may fairly spesk of con
tradting sets of attributes, such aslife and deeth, light and darkness. But if we look at bodily
things ineamuch asthey are sdf-disclosures (tajal ) of God, then, like the spirit, they manifest
the attributes of God through their very exisgence, sncewuj(d (‘Being' or 'existence or finding)
isthe Red Himsdlf. To exigt isto manifedt the divire attributes. As Ibn a-'Arabi'sfollowers
expressed this idea, "WWUj (d descends with dl its soldiers” Even that which is dead or inanimate
possesses a certain form of life. That iswhy the Quran saysthat everything in the universe,
animate or inanimate, glorifies God.

Ibn d-'Arabi inggs that such verses mugt not be interpreted in afigurative or symbolic sort of
way, as areference to the 'state’ (hal) of thething - aplant, let ussay, glorifying God by making
menifes Hislife-giving power. On the contrary, this glorification is verba and avare, the proof
lying not only in explicit Quranic Satements and hadiths, but do in the visonary experience of
the gnogtics, who witness this glorification with the heart's eyes and ears. Hence every exigert
thing is dive, knowing, desiring, and S0 on, because these attributes are intringc to exisence.
Ibn d-'Arabi discusses this point in some detail in the middle of the passage.

® On these points, cf. Sufi Path pp. 15-17.



Trandation of Chapter 317
Thisis the waydtation of the Imam who sands a the I&ft hand of the Pole.”

| wonder & the house He has built and shaped,

placing therein anoble spirit, putting it to the trid.
He destroyed it utterly, asif He had not built it.

Who can put it together for me, who can makeit last?
He knew full well what He had st up -

Would thet | knew what He knew!

Why did He not from the first build thet house
asalagting sructure whose life does not disappear?

It did nothing to make it deserveruin,
0 why did Heraiseit up, and why did He lay it waste?

The hand of trid toyed with usand it
and after atime restored it and raised it high.

Returned to the house, the pirit mounted upon its throne
as aking, making its inhabitants immortd,

Blessng it with an Eden and an everlagting Garden,
causng it to dwel in paradise and shelter.

Know (God confirm you, O dear and noble friend!) thet life belongs to the spirits - which
govern dl bodies, whether of fire, earth, or light® just as brightness belongs to the sun. Lifeisan
intrindc atribute of the Soirits, S0 irits do nat become manifest to anything unless thet thing
comesto life; the life of the spirit thet becomes manifest to it permegtesit. In the same way the
brightness of the sun permesetes the body of the air, the face of the earth, and every placein
which the sun becomes manifes.

From here one comes to know who is the spirit of the cosmos, from whom it seeksthe
replenishment of itslife, and what is the meaning of Hiswords, 'God is the light of the heavens
and the earth’ (Qur'an 24:35). Then [in the rest of verse 24:35] He employs alikeness, for He
says, The likenessaof Hislight islike anichewhereénisalamp, whichisthelight - and soon to
the end of the smile. He who undergtands this verse knows how God preserves the cosmos.

" The Imam of the Left manifests the name King, aname which, as pointed out above, is aluded to in the two
Quranic verses being commented upon in this chapter. The Imams of the Left and of the Right are the viziers of the
Pole (qutb). Aslbn al-'Arabi points out in Chapter 270, the three stand at the apex of the hierarchy of the Men(al-
rijal), those human beings who have attained to high degrees of spiritual realization and have certain functions to
play in maintaining the order of the cosmos (1bn a-'Arabi describesthis hierarchy in great detail in Chapter 73 of

the FutOhat). A comprehensive and concise description of the relationship between the two Imamsisfound at the
beginning of Manzil al-qutb (inRasa'il 1bn 'Arabi) (Hyderabad-Deccan: The Da'iratu’'l-Ma'arifu'l - Osmania,
1948), where the Imam of the Left is connected to the name Lord and the Imam of the Right to the King. But in the
FutOhat (11 571.26) and Mawaqi' al-nujam (Cairo: Muhammad ‘Al Sabih, 1965, p.139), Ibn a-'Arabi reversesthe
names to which the two Imams are connected, making the Imam of the Left manifest the name King. Thisaccords
with theFutdhét 11 573, where [bn a-'Arabi connects the Imam of the L eft with the divine names of majesty and
severity, both of which are kingly attributes, demanding the sternness and strictnessimplied by testing and trial. The
rel ationship between the two Imams can be summarized briefly asfollows: the Imam of the Left standsin the station
of majesty and intimacy, serves the name King, and keeps the visible cosmosin order, while being the 'sword' of the
Pole. The Imam of the Right serves the name Lord and is concerned with the world of the disengaged spirits. The
Imam of the Left isthe higher of the two and will succeed the Pole at his death. For adiscussion of the Imamsin the
broad context of the Men of God, cf. M. Chodkiewicz, Le Sceau des saints Gailimard, Paris; 1986, Chapter 6.

8 Bodies of fire belong to the jinn, those of earth to human beings and animal's, and those of light to the angels.



Hence this verseis one of the mydteries of the true knowledge of God in the interrelationship
between the God (al-ilah) and the divinethrall (al-malth), or the Lord and the vassdl.® 1f God
did not undertake to preserve the thrdl and the vassal congantly, they would immediatdy be
annihilated, since nothing would preserve them and kegp them in subsigence. Were Heto
become veiled in the Unseen from the cosmos, the cosmos would become naught. Hence the
name 'Manifed' (al-zahir) exercisesits properties forever in exigence, while the name
‘Nonmanifest' (al-batin) exercises its properties in knowledge and gnosis. Through the name
Manifes He makes the cosmos subs 4, through the name Nonmanifest we come to know Him,
and through the name Light we witness Him.!

Thereislifein the human being, who is our object of atention in this chepter - for this
chapter dedlswith trid, which encompasses the two weighty ones [jinn and mankind] for whom
prescriptions are made. Nothing other than the two weighty onesislike usin the property of
worship (‘'ibada) and prescription (taklif). Hence my words about the human being donein
respect of hislife concern everything other than God, while my words about histrid concern
everyone for whom prescription is made, i.e. the two weighty ones.

God says, 'His Throne was upon the water' (Qur'an 11:9). Here 'upon’ (‘'ald) means'in’ (fi),
that is, the Throne was in the water, just asman is'in’ water. In other words, man came to be
from (min) water, for weter istheroot of dl exigent things. It isthe throne of the divine life,
snce 'From water' God cregted 'every living thing' (Quiran 21:31), and everything other than
God isliving, Snce everything other than God glorifies Him in praise, while glorification cannot
take place except in aliving thing. Reports have come concerning the life of everything: wet and
dry, inanimate, plant, earth, and heaven **

Here there occurs a dispute between the people of unvelling (ahl al-kashf) and certain others
who have no unvelling, and between the people of faith and those who do not acknowledge the
reveded rdigions(shardi’) or who interpret (ta'wil) them in waysin which they have not come,
for they say that this glorification takes place through the gate (hél)". Asfor athing whose lifeis
perceived by the senses, thereis no dispute asto itslife. The dispute occurs only concerning the
cause of itslife and that to which its glorifying its Lord in praise goes back, Snce no one can
darify but him who is dive and intdligent and who understands what he says. The opponent
holds thet living things other than mankind and jinn have no intdligence, in contragt to whet is
bdieved by us and the people of unveiling and sound faith. Here by ‘intdligence (‘agl) | meen
'knowledge (‘ilm).12

9 Like a-Ghazali in Mishkat al -anwar and many other Muslim thinkers, 1bn al-'Arabi frequently comments upon
thisfamous 'light verse' (cf. indexes of Quranic versesinLesilluminations and Sufi Path). On Ibn al-'Arabi's
teaching that the cosmos and 'the God' demand one another and are inconceivable apart from one another, cf. Sufi
Path p.60 and passim. Asis made clear in that work, 1bn al-'Arabi never suggests that this correlativity of the two
sides compromises the independence of the Divine Essence (on which point, see the fourth paragraph of Chapter
339, trandated below).
9 Godisthe'Light of the heavens and earth.’ According to one definition of light offered by Ibn al-'Arabi, it is 'any
divine inrush which dispels engendered existence from the heart' (Sufi Path pp.214-15); the opposite of '‘engendered
existence' (kawn) isthe Divine Being. Light indeed isidentical with the Divine Reality; to perceiveit isto perceive
God. On light and the witnessing (shuhdd) of God, cf. Sufi Path, Chapter 13.
11 For asimilar passage, cf. Les llumi nationsp.86. The 'reports are varioushadiths and Quranic verses which
demand that the things in question be alive, unless one ‘interprets' (ta'wil) the verses away - in the manner constantly
condemned by 1bn al-'Arabi - by making them metaphors or symb ols. Among the reports I bn al-'Arabi hasin view
arethewords of God to the heavens and the earth, ‘Come willingly or unwillingly.' They replied, the Qur'antells us,
by saying 'We comewillingly' (41:11). On Ibn a-'Arabi's critical stance towardta'wil, to which he alludesin the
next paragraph, cf. Sufi Path, Chapter 12 and passim.

2'Aql or intelligence is often used in the sense of knowledge, which in any case presupposes awareness and
consciousness, but here Ibn al-'Arabi may be adding this proviso in order not to enter adiscussion of 'aql as that
attribute which is the defining and specific characteristic of human beings.



In this verse the Throne! (‘arsh) consists of the kingdom (mulk). 13 'Was (kan) isaword
which denotes existence. * Hence the meaning is The kingdom existsin water, or water isthe
root of the manifestation of the kingdom's entity. Water is asit were thehylé of the kingdom;
within it become manifest the forms of the cosmas, which is the kingdom of God. The coamosis
restricted to entities and rdaionships. The entities are exigentid, while the rdaionships are
intdligible and non existent.® This s ‘everything other than God'.*

Since waer isthe root of life and of every living thing, while the rdationships are subordinate
to water, He makes a connection between the Throne placed upon the water and His creetion of
deeth and lifein trid. He says, 'His Throne is upon the water, that He might try you' (11.9), i.e
test you. The Throne, as| mentioned to you, conasts of exisent entities and non-exigtent
relationships. He dso says, [Blessed be He. . .| who crested desth and Ilfe thet He might try
you' (67:1-2). So life belongs to the entities, and desth to the rdlations hips*”

The spirit's manifestation to the body isthe life of that body, just as the sun becomes manifest
in order to illuminate those bodies to which it becomes manifest. The spirit's aasence from the
body is the disappearance of life fromiit, i.e. death. Hence coming together islife and separation
desth. Coming together and separation are intdligible relationships with manifest properties,
even though they have no exigence in entity.

Y ou should know that dl the facultiesin man and every living thing, like the faculties of
sensation, imagingtion, memory, form-giving, and dl the other faculties atributed to dl bodies,
high and low, belong only to the spirit. They come to be when the pirit exists and bestows life
upon the body. When one of the faculties ceasesto be, thisis because the spirit turns away from
the body in the repect in which that pecific faculty has come to be. So understand!

When the spirit turns away from the body entirdly, dl the faculties and life disgppear dong
with the spirit's disgppearance. Thisis caled deeth It islike night through the absence of the
aun. Asfor deep, it isnot acomplete turning away.'® Rather, it |svaoorousve|lswh|ch come
between the faculties and the sensory objects of thelr perception, while life remainsin the
degper. Thisislike the sun when clouds come between it and a gpecific location on the earth.
The brightness - likelife [in the degper] - continuesto exi<, but the sun cannot be percaived

13 The term 'kingdom' is often used together with ‘dominion’ (malakt), in which case the two words refer to the two
basic worlds which make up the cosmos: the visible and invisible, or spiritual and corporeal. Herethetermisclearly
used to refer to everything owned by God, who is, in Quranic terms, both King (al-malik, 59:23) and Owner of the
Kingdom (malik al-mulk, 3:26).

14 Cf. sufi Path p.393, note 13.

15'Relationship' (nisba) isone of 1bn a-'Arabi's key terms, often, as here, juxtaposed with 'entity' (‘ayn). Every
divineattribute (sifa) or name (ism) specifies arelationship between God and something else, and hence Ibn a-
‘Arabi uses the expression as a synonym for these two terms. As soon as we discuss anything, we are discussing its
entity or essence (dhéat), which cannot be perceived in itself - since ultimately that is none other than the Divine
Essence, the Unknowable - and the qualities or characteristics which it displays. These invariably set up

relationships with other things. In the last analysis, all relationships- like all entities- go back to God. In all cases,
the entities in themselves are identical withwuj(d or Being/existence, while the relationships merely describe the
relative situation of various entities and do not exist in themselves; hence they are 'nonexistent' (‘fadam). In the
specific example which Ibn a-'Arabi is discussing in the next paragraph, human beings exist as entities (whether
they be alive or dead), but 'life’ and 'death’ are two different relationships which are attributed to them according to
various situations.

16Everything other than God' is the standard definition of cosmos.

17 Apparently this sentence is parenthetical, describing life and death not as relationships (as they are discussed
earlier and in the next paragraph) but asintrinsic attributes of entities and relationships, since that which (truly)
existsisalive, while that which does not exist hasno life.

18 The connection between sleep and death isimmediate in Islamic thought. The Prophet said, 'Sleep is the brother
of death, while the Quranic basis for this connection is the verse, 'God takes the souls at the time of their death, and
that which hasnot died, initssleep .. . . (39:42).



because of the thickness of the intervening clouds.

When the light of the sun leaves this location on the earth and night comesto itsend, the light
becomes manifest in another location, illumineting it o that day comesthere judt asit had come
in thefirg location. In the same way, once the spirit leaves the body that had possessed life
through it, it disclosesitsdf to aform in the Trumpet' (s0r), which is known as the bar zakh and
whichistheplurd of sira (form')X° Then the bar zakhform comestto life Similarly the Prophet
sad thet the life-breath (nasama) of the person of faith isagreen bird [after desth] *° That bird is
like the body here. It isaform that has cometo life through the spirit which hed been giving life
to the body. Jugt as the sun will rise up over us again tomorrow, illuminating the exigtent things
by itslight, so dso the Soirit will rise up over the dead bodies on the 'day’ of the next world,
bringing them to life. Thisisthe Unfalding (nashr) and the Uprisng (ba'th).

Y ou should know that God brought the Trumpet into existence in the form of ahorn. It was
named the Trumpet' in the way that things are named by the name of what is near to them or
causesthem to be. Sncethishornisalocusfor dl the barzakh formsinto which the pirits pass
after death and in deep, it was cdled slr, the plurd of ‘form'. Its shape is that of ahorn: its high
end iswide and its low end is narrow, like the shape of the cosmos. How can the wideness of the
Throne be compared to the narrowness of the earth??! The faculties pass with the spirit into that
bar zakhform in degp and deeth. That iswhy the Soirit percaives [in both of these Sates] by
means of dl itsfaculties without distinction. Thus have | given you knowledge of the actud
Stuation.

It ishere that those who uphold transmigration (tanasukh) have dipped. When they saw or
heard that the prophets gave news of the passage of the spiritsinto these bar zakh forms within
which they cometo be in the form of thar character traits, and when they saw those character
traitsin animals, they imagined that the words of the prophets, messengers, and men of

19 Most Qur'an commentators read the word siir as 'trumpet’, and explain that it will be blown by the angel

Seraphiel. But aminority have suggested that the word should be read as ‘forms. Although the usual plural of ‘form'
issuwar, some authorities maintain that sir can also beitsplural, or acollective noun (cf. Fakhr al-Din Razi, al-
Tafsir al-kabir, commentary on Qur'an 6:73; Lane, Arabic-English Lexicon, under sirr). Ten Quranic verses
mention the 'trumpet’ (or the 'forms) always in connection with the verb nafkh, which meansto blow. For example,
‘Upon that day . . . the Trumpet shall be blown," which, according to the minority interpretation, would beread . . .
the forms shall be blown into' (18:99). The Qur'an employstheterm nafkh in three other connections, two of which
are highly significant for the present discussion: The Qur'an refersto Jesus as God's spirit, ‘blown into’ the Virgin
Mary (21:91, 66:12), while Jesus brings to life abird by ‘blowing' into it (3:49, 5:110). (As pointed out above, Ibn
al-'Arabi discusses Jesus in connection with the spirit in the Fusis). The Qur'an also refersto God's 'blowing' of His
spiritinto Adam after He had moulded his body out of clay (15:29, 32:9, 38:72). In addition, the Qur'an calls God
the formgiver' (al-musawwir) and, addressing man, tells him that God 'created you, proportioned you, balanced
you, and composed you after whatever form He would' (82:7-8). Hence Ibn a-'Arabi has a strong traditional basis
for making a connection betweenslr and 'forms. Nevertheless, he takes thisreading as an ‘alusion’ (ishara) rather
than adefinitive interpretation. Hence, for example, he uses the masculine single pronoun to refer to sur in this
passage, thereby showing that heisreading it to mean "Trumpet'. He was perfectly aware of the prophetic hadiths
which explainsir asa'horn’ (garn), as the remainder of the discussion shows. In the present context, thebarzakh is
the World of Imegination inasmuch asit is experienced after death and before the Resurrection, when human beings
assume new formsin keeping with their character traits. For adiscussion of the "Trumpet', cf. Sufi Path, pp.122-3.
On the barzakh after death, cf. Chittick, 'Death and the World of Imagination: Ibn a-'Arabi's Eschatology’, The
Musdlim World 78 (1988), pp.51-82; Qufi Path, passim; Les |Iluminations, passim.

20 One sound hadith tells us asfollows: "The life-breath of the person of faith will be abird perching on the trees of
the Garden until it returnsto his body on the Day of Resurrection’ (Ibn Maja, Zuhd 32; Nasali, Janaiz 117, etc.).
'Green' hirds are mentioned in another soundhadith, referring to the situation of martyrs after death: 'Their spirits
areinsidegreen birds.. . .' (Mudim, Imara 122, etc.).

21 Note that, in rather typical fashion, Ibn al-Arabi rejects thisinterpretation of the horn-attributing it to "our
companions 4n an earlier passage in the Futhat, where he saysthat the low end iswide and the high end narrow.
Cf. Sufi Path p.123.



knowledge referred to the animals of thisworld and thet the spirit would be returned for
purification, and they mentioned what they had come to know of the prophets position. Hence
they were migiaken in ther view and in thar interpretation (ta'wil) of the words of the
messengers and what the revealed books have said about that. They saw that a dreamer is near to
this affair into which they had entered, o they were hgppy with the position they took. Hence
their position only came to them from abad interpretation of sound words?

Thisisthe meaning of Hiswords, To try you': to test your rationd faculties through degth
and life.'Which of you isfarest in works, through pondering and consdering the two. Then He
will see which of you is correct, and which is mistaken, like those who uphold trangmigration.

He made dl thisa dear proof and set it up as a conclusve demondration of His name Living,
His name Light, and His names Manifest, Non manifest, Fire, and Lagt. Thereby a person may
know the relationship between the cosmas and Him who brought it into existence. A person will
know that the cogmosis not independent in itsalf, thet its poverty toward God isan intringc
poverty, not separate from it for the blink of an eye, and that the relationships are condant in
property because of the subsisterce of the existence of the entities®® He is the Inaccessible,
Unapproachable, and Unreachable lest His cregtures perceive Him and lest "anything of His
knowledge be comprehended 'save such as He wills (Quran 2:254). Heisthe All-conceding
(al-ghaf(ir)®* who curtains rationd faculties from the perception of His own inmost centre or the
inmogt centre of Hismgety.

Know O friend (God give light to your ingght!) thet it has now been established for you thet
thelife of dl bodies derives from thelife of the spirits which govern them and that death takes
place through the separaion of the spirits from them. At this point the order (nizam) of the two
disappears, ance the faculties which hold fast to the bodies disgppear with the disgppearance of
the spirit which God agppointed to govern them.

Y ou should dso know thet lifein dl thingsistwo lives: life derived from a secondary cause,
i.e. the life which we have mentioned and attributed to the Soirits, and another life, whichis
intringcto dl bodies jugt aslifeisintringc to the spirits. However, an effect of the life of the
Spirits becomes manifest in the governed bodies through the diffuson of the spirits brightness
within them and through the manifestation of the spirits faculties, which we mentioned. But the
lifeintringic to the bodiesis not like thet, since the bodies were not creeted to govern. Hence,
through thar intringc life - which cannot disappear from them, sinceit is an attribute of their
own sdves (nafsl) - they gorify their Lord congtantly, whether or not their spirits are within
them. Ther spirits give them nothing of glorification except a sscond, accidenta, specific condi-
tion. When the spirit departs from them, S0 aso does this specific remembrance (dhikr), whichis
the speech (kalam) usud among us, whether it reaches the senses as glorification or something
de

The possessor of unvelling percaivestheintringc lifewhich isfound in dl bodies When
something happensto any bodily thing which removesit from its own order, such asthe
breaking of adish, the breaking of astone, or the cutting of atreg, thisis like the amputation of a
person's hand or leg, whereby the life of the governing spirit disgppears from it whileitsintringc
liferemains Every formin the cosmaos possesses a governing spirit and anintringc life. The
Spirit disgppears with the disgppearance of the form, like a person who isdain. Likewisethe

%21n asimilar way Avicennasuggests that those who attribute belief in transmigration to the Greek philosophers are
mistaken; the latter werein fact referring through imagery to the base character traits which come to dominate over
peoplein the next life when they fail to perfect their intellectsin thislife (cf. Tarjama-yi riséla-yi adhawiyya, ed. H.
K hadiw-jam, Bunyéd-i Farhang, Tehran, (1350/ 1971), pp. 13, 51).
23 The 'poverty’ of the cosmos is what the philosophers and often |bn al-'Arabi himself refer, to as its'possibility’
gi mkéan). Cf. Sufi Path pp. 81-3 and passim.

* For al-ghafir and similar namesin this meaning, cf. Sufi Path, index under maghfira.
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form disgppears with the disgppearance of the soirit, like a person who diesin his bed without
having been struck by asword. But theintrirsc life that belongs to every indivisble substance
(jawhar fard) does not disappear.

Through thisintringc life - toward which God blinds the eyes of some creatures - skin,
tongues, arms, and legs will testify against the people on the Day of Resurrection. 2° Through it a
man's thigh will spesk at the end of time, giving news to him of the acts of hiswife?® Through it
trees will gpeek & the end of time when Jews hide behind them and Mudims are seeking them to
day them. A tree will say to aMudim, when it seeshim hunting for the Jew, 'O Mudim, thereis
aJaw behind me, s0 day him," so he will day him. But the thornbush (ghargad) will conced the
Jaw when he comestto it, which iswhy the Messenger of God cursed it.?” Nor can it be said that
the tree only felt pity toward him who relied upon it, like people of noble character, snce you
should know that God's right has more claim to be observed and that it is more necessary for a
person of fath to employ a noble character for God. Do you not see that He says, 'In the matter
of God'sreligion, let no pity for them saize you' (Qur'an 24:2)?

Thislifeisintringcto dl things only because it derives from the divine sdif-disclosure (al-
tajallt al-ilaht) to eech and every exigent thing. He created the exigent things to worship and
know Him.28 But not one of His creatures would know Him unless He disclosed Himsdif to i,
and then it comes to know Him through itsdlf. For no created thing has the capacity to know the
Creator, as God said, "We taught him knowledge from Us (Qur'an 18:64).2° Sdf-disclosure
continues forever, witnessed by and manifest to dl exigtent things, except the angdls, mankind,
and thejinn, snce this congtant sdif- disclosure belongs only to that which has no rationa speech
(nutq), like al inanimate things and plants.*°

Asfor those things which have been given rationa soeech and the ability to expresswhat isin
themsdves - that i, the angels, mankind, and the jinn in repect of their governing spirits and
their faculties- for them sdlf-disclosure occurs from behind the vell of the unseen. Hence the
angds knowledge derives from God's giving knowledge (ta'rif), not from sdf-disclosure, while
the knowledge of mankind and thejinn derives from condderation (nazar) and reasoning
(istidlal). But the knowledge possessed by their bodies and by dl other created things derives
from the divine saif-disclosure.

25 Several Quranic verses refer to this, such as24:24, 36:65.

%% 1bn al-'Arabi probably hasin mind the following hadith: ‘By Him in whose hand is my soul, the Hour will not
come before wild animals speak to human beings, the tip of aman's whip and the strap of his sandal speak to him,
and histhigh gives him news of what hiswife will do after him' (Tirmidhi, Fitan 19).

27 One of the hadiths|bn al-'Arabi hasin mind is the following: "The Hour will not come until the Muslims fight the
Jaws. The Mudlimswill slay them, until the Jew conceals himself behind rocks and trees. The rock or the tree will
say, "O Muslim, O servant of God, thereisa Jew behind me, so come and slay him" - except for the thornbush,
sinceit isatree of the Jews (Muslim, Fitan 84). A longer version of the same hadith tells usthat thisevent will take
place when a-Dajja (the Antichrist) isin charge of Jerusalem, with 70,000 armed Jews standing behind him. Jesus
will look at a-Dajjal, 'and he will melt like salt in water, and then Jesus will slay him. God will then put the Jews to
flight. ‘Nothing will remain of what God created behind which a Jew conceals himself without God making it speak,
neither stone, nor tree, nor wall, nor crawling creature - except the thorn bush, for it is one of their trees and will not
sgeak ..." (Ibn Mgja, Fitan 33).

28 Allusion to Qur'an 51:56, 'l created jinn and mankind only to worship Me, which Ibn 'Abbas - as | bn al-'Arabi
tells us(Futlhat 11 214.16) interpreted to mean 'to know Me'.

29 Here Ibn al-Arabi isinterpreting this verse to mean that knowledge comes only from God and that no creature has
the power to know Him by itself. Creatures only know Him when He gives them knowledge, asis stated in Qur'an
2:255: "'They encompass nothing of His knowledge save as He wills. More commonly, Ibn al-Arabi refersto this
versein reference to the special ‘God-given' (ladunni) knowledge which God bestowed upon Khadir. Cf. Sufi Path
pp. 2356. On the fact that no one knows God directly, only through himself, cf. ibid 341ff.

30 From another point of view, all things possessnutg, as Ibn a-'Arabi points out below and towards the end of
Chapter 339.
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Thisis because other cregtures have an innate digpogition to concedment, Snce they were not
given verbal expresson to convey knowledge. God desired to conced this station [of sdif-
disclosureto dl things] asamercy to those for whom rdigion is prescribed, snce He knew from
the firgt that it would be prescribed for them, while He had ordained for them acts of
disobedience. And for some of them He had ordained protest in thet which was not seemly for
them, Iiketheangelséwhen they sad, 'What, wilt Thou set therein one who will do corruption
there? (Qur'an 2:3).3! Then there happened to them what happened in the story of Adam. That is
why things were conceded from them. If they had disobeyed God by [Hig| decree and
ordainment in spite of sdf-disdosure and witnessing, this would have been atremendous lack of
reverence and shame, S0 the retribution would have been tremendous and mercy would never
have reached them. But snce they disobeyed Him while affairs were conceded, they gained an
argument with which to excuse themsdlves. Hence heedlessness and forgetfulness derive from
the mercy which God gppointed for His servants so that they might find through it an argument,
should objections be made againg them. Through it they find an excuse. Hence God did not
make precriptions for any of His crestures save the angdls, mankind, and thejinn.?

Asfor other than these three, the continuity of sdlf-disclosure bestows upon them intringc,
continuous life. Intheir glorification they are like usin our bresths, congtant and incessant
without any hardship fdt in bresthing. On the cortrary, our breeths are identicd with ease. Or
rather, if it were not for our breaths, we would die. Do you not see the person who is choked?
When heis prevented from exhding his breath, he dies and experiences pain. In such messureis
the garification of dl things - if you have understood.

In redity, it isthe Red who governs the cosmas, as God says, 'He governsthe affair, He
differentiates the Sgns (13:2). The '9gns are the proofs of the professon of His Unity: Each
created thing gives a proof, spedific to itsdf, of the Unity of Him who brought it into exisence.

In eech thing He hasasgn
proving that Heis One.

These arethe'dgns which He 'differentiates, thereby dividing them among His crestures
according to the innate dispositions which God has given to them.

So Heisthe spirit of the cosmoas, its hearing, its Sght, and its hand. Through Him the cosmos
hears, through Him it sees, through Him it spesks, through Him it grasps, through Him it runs,
since: ‘Thereis no power and no strength savein God, the All-high, the Tremendous®?

Thisisknown only by those who draw near to God through supererogatory good works, just
as has been mentioned in the Sahith in the divine prophetic reports. When the servant draws near
to Him through supererogatory works, He loves him, and when Heloveshim He says, ‘| am his
hearing, his Sght, and hishand." Another verson has, 'for him | am hearing, Sght, hand, and
confirmer.®*

God'swords 'l am' show that this was aready the Stuation, but the servart was not avare.
Hence the generous gift which this nearness gives to him is the unveiling and knowledge thet
God is his hearing and his Sght. He had been imagining that he hears through his own hearing,

31 This protest of the angelsto Adam'’s creation forms the subject of an extended commentary toward the beginning
of thefirst chapter of the Fusiis. See also Sufi Path pp. 68, 142.

32 1pn al-'Arabi seems to contradict what he said earlier in the chapter concerning who is given prescription. But in
the earlier passage he said that 'nothing other than the two weighty onesislike usin the property of worshipand
prescription,’ and el sewhere he makes clear that the angels are indeed given prescriptions, but they are not 'like us' in
this sincethey receive only commandments, not prohibitions (Futdhét 111 118.35).

33 Thiswell-known invocatory formulais found in many hadiths.

34 On thishadith and Ibn al-'Arabi'sinterpretation of it, cf. Sufi Path pp. 325-31.
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but he was hearing through his Lord. In the same way, during his life, man supposes that he
hears through his spirit, because of hisignorance, but in actud fact he hears only through his
Lord.

Do you not see what the veracious Prophet said concerning the People of the Well? 'Y ou did
not hear better than they." This was when he addressed them with the words, 'Have you found as
true what your Lord promised you?, even though they were corpses®® So there are no creatures
that do not hear, but they are given innate dispostions which prevent them from conveying whet
they know and what they hear. Thisisthe life that becomes manifest to the eyes of the creatures
during the miraculous bresking of habits when the deed are brought to life, such asthe cow of
Moses and other things3®

The name Manifes - if you verify it - isthe cosmaos, snce the cosmosisto the Red asthe
body isto the governing spirit. And the name Non manifest belongs to everything thet is hidden
from the exigent things in the rdlationship of life to themsdves. The human being exigs through
the whole, ance heis defined as a 'rationd animd'. His animdlity is his manifest form, ance
‘animdity’ denotes the same thing as 'afeeding and sensate body’, though more briefly. The word
‘animd’ (hayawan) was preferred in the redim of verba expresson because of its abbreviated
form, anceit isequivaent in denotation. Manis'rationd’ (natiq) in respect of his supra-sensory
redity (ma'nd), and this redlity is nothing other than what we mentioned. Hence in our view the
whole coamos, which consgts of everything other than God, isa'rationd animd’, though its
bodies its feeding, and its senstions are diverse. It is manifest through its animal form and non
manifest through itsintringc life which comes to exig through the divine saf-disclosure, which
exists continuoudy. Hence thereis nothing in wuj 0d®’ save God, His names, and His acts. Heis
the Firgt in respect to the name Manifest, and He is the Last in respect to the name Non manifed.
Sowujld isdl Red (hagq). Thereisnothing of the unred within it, Snce what is understood
from applying the word 'unred’ (béatil) is some sort of non-existence in that which someone
cdamsisan exigence. So understand!

If thiswere not the case, the cregtures aone would perform acts, and the divine power would
not pervade dl the possible things, or rather, the posshilities would vanish from the divine
power. So glory be to the Manifest who is not hidden, and glory be to the Hidden who is not
manifest! Through Him the cregtures are veiled fromknowing Him, and He made them blind
through the intengity of His sdf - manifestation. Hence they are deniers, acknowledgers,
waverers, bewildered, correct, mistaken. And praise beongs to God, who favoured uswith such

35 The reference isto a hadith found in Muslim (Janna 77) and other sources, the text of which is asfollows: 'The
Messenger of God abandoned those slain at Badr for three days. Then he came to them, stood over them, and called
to them, saying: "O Abu Jahl ibn Hisham, O Umayyaibn Khalaf, O 'Utbaibn Rabiah, O Shaybaibn Rabi‘ah, have
you not found what your Lord promised you to be true? For verily, | have what my Lord promised meto betrue!"
‘Umar heard the words of the Prophet and said, "O Messenger of God! How can they hear and how can they
answer? For they are corpses.” He replied, "By Him whose hand holds my soul, you do not hear what | am saying
better than they, but they are unable to answer.” Then he told them to drag them away and throw them into the well
of Badr.'

36 On 'miraculous breaking of habits, cf. Sufi Path index, s.v. habit. The expression '"Moses cow' normally refersto
the cow mentioned in Qur'an 2:67-71, after which the chapter takesits name, but that cow has nothing especially
miraculous about it. Perhaps Ibn al-'Arabi has the golden 'calf*' in mind, since he mentions, e.g. at the beginning of
the chapter on Jesusin the Fusis, that it manifested the signs of life in asomewhat miraculous way because of the
influence of the spirit. See also Futdhat 111 435, 378.18.

37 Up until this point | have been translatingwujid as 'existence’, but in this case the ambiguity of the term wujid,
which refers basically to the underlying substance of the Real, or 'Being’, comesto the fore. In ufi Path, |
frequently resorted to the expression Being/existence in such a context. Here | will leave the term untrandated. On
wuj(d see SUfi Path, especially Chapter 5; also Chittick, 'lbn al-'Arabi's Doctrine of the Oneness of Being', Sufi 4
(1989-90), pp. 6-14.
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loci of witnessng and disclosed to aur eyesthese redities. Our eyesfdl only upon Him, and we
support oursalves only through Him. Thereis no god but He, the Inaccessble, the Wise (3:18).
He who desires to know the redlity of thet to which we have been dluding in this problem
should consider theimages and forms on the screen (sitara) [of the shadow play] 2 In the eyes
of the amdl children far from the veil of the screen set up between them and the person who
meanipulates the figures and spesks through them, who spesks within these forms? The Stuation
isgamilar with the forms of the cosmos. The mgority of people are these smdl children whom
we have supposed, and you know from whence things come to them. The children in the gether-
ing are hgppy and ddlighted. The heedless take it for a sport and diverson. The men of
knowledge take heed and know that God has st this up only as alikeness (mathal). Thet iswhy,
at the beginning, a figure comes out known as the narrator (wassaf). He ddivers an addressin
which he magnifies and praises God. Then he talks about each kind of form which will come out
after him from behind the screen. The gathering comes to know that God has st thisup asa
likenessfor His sarvants, in order that they might take heed and come to know that the coamosis
related to God judt as these forms are related to their mover and that the screen isthe vell of the
mystery of destiny. In spite of dl this, the heedlesstake it asa sport and adiverson, as God
says Those who take their rdigion for aport and adiverson’ (Qur'an 6:69). Then the narrator
goes away. Heislike thefirg person exigent among us, i.e. Adam. When he went away, he went
away from usto his Lord, behind the screen of the Unseen. 'And God spesks the truth, and He
guidesontheway' (Qur'an 33:4).

38 Clearly with afew changes the analogy could be extended to the television screen or the cinema. Probably the
most famous use of this analogy in Sufi literatureisfound in 1bn al-Farid'sNazm al-sul k. Cf. R.A. Nicholson,
Sudiesin Islamic Mysticism, Cambridge University Press, Cambridge, 1921, pp. 189-91,260-2; A.J. Arberry, The
Poem of the Way Emery Waker, London, 1952, lines 2130-237.
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CHAPTER 339
CONCERNING THE TRUE KNOWLEDGE OF A
WAYSTATION IN WHICH THE SHARI'A KNEELS
BEFORE THE REALITY, SEEKING REPLENISHMENT*®

Introduction

The chapter begins with apoem that refers to the demands which are made upon human beings
by the nature of their ontologica Stuation; their vicegerency (khilafa) makes their burden a
heavy one - noblesse oblige.

The chapter then refers to the intimate relaionship between the Shari'aand the Redlity
(hagiiga), which in this context denotes God inesmuch as He determinesthe Shari'a. In certain
respects the Shari'a and the Redlity are identicd, as |bn d-'Arabi hastold usin an earlier
chapter *° In another respect, the Shari‘afollows the Redlity, as this chapter points out. But to
understand the way in which the Shari'afollows the Redlity, we need the knowledge possessed
by perfect man. The gation of ‘anima man’ (al-insan al-hayawan) - i.e. dl human beings except
the prophets and the very highest of the friends of God (amiya Allah) - does not dlow indght
into this mygtery. Thismay explan why Ibn a-'Arabi turnsimmediately to discussing the Sation
of perfect man, devoting the rest of the chapter to three of his characterigtics the divine form, the
subjection of dl thingsin the coamas to him, and the ‘openings which are given to him inasmuch
asheisaninheritor (warith) of the Prophet.

Discussion of these characteridics in turn amounts to commentary on severd Quranic verses:
2:30-31, concerning Adam's vicegerency; 31:20, concerning the sUbjection of dl thingsto man,
God'slavishing him with blessngs, and those people who dispute about God without
knowledge; and 48:1-2, concerning the ‘opening’ and ‘inaccessible help' given to the Prophet.
Note that the term 'opening' (fath or futh) playsamgor rolein Ibn a-'Arabi'steachingsand is
present initsplurdl formin theword FutOhat itself.**

At the outsst, 1bn d-'Arabi tells us that this chapter describes awaystation (manzl) inwhich
the second of the 'banners of praise (alwiyat al-hamd) isreveded to the piritud traveler. This
expression derives from asound hadithin which the Prophet saysthat he will carry the banner of
praise on the Day of Resurrection, and behind him will come Adam and dl the other prophets
and their followers. 1bn al-'Arabi defines the banner of praise as the most complete praise of
God, around which dl other praises gather, just as soldiers gather around the standard of the
king.*? This banner dearly dludes to the fact thet, as Ibn d-'Arebi and hisfollowers put it, the
Prophet isthe most perfect of perfect men, the most complete locus of manifestation for the
names of God. [bn d-'Arabi connects the banner of praise with the 'praiseworthy getion’ (magam
mahmdd) mentioned in the Qur'an (17:79), astation which, the Prophet tels usin asound
hadith, will be given to him on the Day of Resurrection.** Insight into this chapter's connection
to the 'second’ of the seven banners of praise can be gleaned from the beginning of the previous
chapter of the Futhat (Chapter 338), where Ibn a-'Arabi writes asfollows:

In the Praiseworthy Station within which the Messenger of God will stand on the Day of Resurrection, God has
seven banners through His name Praiseworthy, and these are called the ‘banners of praise’. The Messenger of

39 Futthat 111 150-54.

40 cf. qufi Path p.260.

41 On thisterm, cf. Sufi Path pp. Xii-xiii, 222-3.
4211 885 (quoted in Sufi Path p.240).

43¢, Qufi Path p.405, note 4.
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God and hisinheritors, the Muhammadans;** will be given, within these banners, the names of God by which
the Messenger will laud his Lord when he stands in the Praiseworthy Station on the Day of Resurrection. Thisis
referred to by hiswords, when asked about intercession, 'l| will praise God with words of praise which | do not
know now."* This praiseis his laudation of God with the names required by that dwelling place.

God islauded only through His Most Beautiful Names. His names cannat be encompassed in knowledge, for
we know that in the Garden thereis'What no eye has seen, what no ear has heard, and what has never passed
into the heart of any mortal;**® and we know that none of us knows ‘what comfort islaid up' for us 'secretly’
(Qur'an 32:17). All thisis supported by that divine name through which it all becomes manifest when the name
makes it manifest*” When He favours us by making a divine name manifest to us, we necessarily know it and
laud God through it and praise Him, whether this be alaudation of glorification or alaudation of affirmation.*®

When | cameto know this, | asked about the time appointed for the names through which God will be
praised on the Day of Resurrection in the Praiseworthy Station. For | knew that | do not know those names now
and that God will not teach them to me, since they are words of praise which pertain exclusively to the Prophet
on the Day of Resurrection. But when we hear him praising Him with them on the Day of Resurrection in the
Praiseworthy Station and when the banners are spread while the names are written upon them, then in that
dwelling place we will come to know them. It was said to me asfollows:

‘“The number of those namesis 1,664. Each banner will have ninety-nine names written upon it - he who
counts them there will enter the Garden:*® However, one of the bannerswill have 770 of these names written
upon it. The Prophet will praise God with all these words of praise, and each of them comprises the seeking of
intercession with God.'

When someone takes up residence in thiswaystation [i.e. the subject of the present chapter], among the
thingsthat he will be given isthe witnessing of each of these banners and knowledge of all the nameswithin
them; then thisinheritor may laud God with them there [in that world]. And here[in thisworld] each of the ban-
ners has zaggvaystati on which the Prophet reached, and which is reached by hisinheritors, the perfect among his
followers.

The beginning of Chapter 339 seemsto suggest that it isthe second in a series of chapters, but

the above passage dates rather explicitly that Chapter 338 dedswith al saven banners (though
little more is sad about them), while none of the other bannersis mentioned in the severd
chapters immediatdy following 339.

44 On the station of the Muhammadans, cf. Sufi Path, chapter 20.
“SThisisasound hadith (cf. Sufi Path p.399, note 14).
46 This hadithis not found in the usual sources, but it is 'sound' according to Ibn al-'Arabi (cf. Sufi Path p.412, note

4

2

.On the divine names as 'supports' (mustanad), cf. Sufi Path pp. 37-8.

48 Gl orification is connected to God's incomparability (tanzih), and affirmation (ithbat) to His similarity (tashbih).
These are the two basic modesin which God is known. Cf. Sufi Path p.71.

% Reference to the hadith, 'God has ninety -nine names, one hundred less one. He who counts them will enter the
Garden,' recorded in Bukhari and other standard sources.
0 Futtihat 111 146-24,
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Trandation of Chapter 339

[Thiswaydtetion derives| from the Muhammadan Presence. Thisis the waystation within which
becomes manifest the second of the Banners of Praise, comprising ninety- nine divine names.

Prohibition arises from the stain of tempord origination —
Say not, 'My vicegerency releases me!’
Beward Y our vicegerency limits you!
Where is release when the door of your engendered existence is open?
The heart lies behind the locks of your innate dispodtion.
The keys arelost and the locks cannot be undone.
Do not rgjoice in the expangon of your breest!
It was expanded for you to know that limitations rule®*

Know (God confirm you, deer friend!) that people talk about the Shari'aand the Redlity. God
saysto His Prophet, commeanding him, 'Say, "My Lord, increase mein knowledge!™ (Qur'an
20:113). He means knowledge of Him in respect of the fact that He possesses faces (wujGh) in
every creature and every originated thing, and thisis the knowledge of the Redlity.> The Prophet
did not seek increase in knowledge of the Shari'a. On the contrary, he used to say, 'Leave asde
what | haveleft aside for you,® The knowledge of the Shari‘ais the knowledge of away and a
path. It demands atraveller (salik), and travelling is a hardship, but he wanted areduction of
thet.

The ultimate end of the Shari'ds path is sensory felicity.>* Its ultimate end is not the Redity in
al cases, Ince some people reach the Redlity in the first step they take in the Shari'ds peth, for
the face of the Redl isfound in every step. But the face of the Redl in every Sepisnot unveled

to every person.
The Shari'ais that on the bad's of which rulings (hukm) are made for those for whom it has

*1 For adiscussion of some of theimplications of this poem, cf. Chapter 141 on the station of abandoning freedom
(trandated into English inLes Illuminations 260-64).

°2pn al-'Arabi finds allusion to this facein all things in Qur'an 28:88, which may be read 'Everything is annihilated
except Hisface,' or 'Everything isannihilated except itsface." In thefirst case, one can read the verse as referring to
the face of God in the thing, and in the second to the face of the thing in God, and of course these two faces are the
same face, identical with the thing'sredlity or immutable entity. 1bn a'Arabi often refersto facein this sense asthe
'specific face' (al-wajh al-khass) possessed by each and every existent thing, i.e. the face of God turned specifically
toward that thing to the exclusion of every other thing, thereby bestowing upon it its own uniqueness. On the
interpretation of the above Quranic versein thissense, cf. Sufi Path pp. 102, 118; Les | lluminations p.95; Chittick
and P.L. Wilson (trans.), Fakhruddin 'Iraqi: Divine Flashes, Paulist Press, New Y ork, 1981, pp. 126, 165.

>3 another passage, |bn al-'Arabi explainswhy the Prophet said this asfollows:

‘Much of the Shari‘a came down because of the asking of the Community. Had they not asked, it would not have
been sent down' (Futhat I 562:16; cf. | 685:12). In Bukhari (I'tisim 2), the text of the hadith reads asfollows: 'Let
aonewhat | have left aside for you. Those who went before you were destroyed only because of their asking from
and their divergence over their prophets. If | have forbidden something to you, avoid it, and if | have commanded
g/ou to do something, do of it what you can.'

* Sensory *felicity’ (sa'ada) isthat which is found in paradise, the Garden. Felicity isthe result of ‘guidance’, which
isadivine attribute manifested by the prophets, just as wretchedness (shigd) is the result of misguidance, adivine
attribute manifestedby Satan. Both the prophets and Satan follow the divine engendering command (al-amr al-
takwini), but only the prophets guide according to the prescriptive command (al-amr al-taklifi), which leads to
felicity (cf. Sufi Path pp. 291-4). Both felicity and wretchedness are 'sensory' because they are perceived by thefive
senses, asare all imaginal phenomena. But this does not preclude the existence of suprasensory felicity, and Ibn al-
‘Arabi aong with othersinterprets the 'two gardens mentioned in Qur'an 55:46 to refer to the simultaneous
experience of sensory and suprasensory delights, much as we can experience physical aswell as mental pleasure at
the sametimein thisworld.
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been prescribed. But the Redlity is the ruling concerning thet through which rulings are mede,
The Shari'acomesto an end, while the Redlity continues, snce it subssts through the divine
ubsstence, while the Shari'a subsi s through the divine bestowd of subsstence. Bestowa of
subsistence will be abolished, but subsistence will not be abolished.

This waydation will show you the eminence of man over everyone in the heaven and the
earth and that heisthe Red's sought - after god among the exigtent things, Snceit is he whom
God has teken as alocus of sdf-disdosure (tajallt). | mean by 'man’ perfect man, snceheis
perfect only through the form of the Redl. In the same way a mirror, though complete (tamm) in
cregtion, isonly perfect (kamil) through the disdosure within it of the form of thelooker. Thet is
the 'levd’ of the mirror, and the levd isthe ultimate end. In the same way the Divinity is
complete through the names which it demands from the divine thralls, so It lacks nothing, while
Itsperfection - | meentheleve of which It isworthy - isindependence from the worlds. Hence
|t possesses non-delimited perfection through independence from the worlds>®

God willed to give His perfection its due (haqq), and He wills this dways. He created the
cogmosto glorify Himin praise, not for anything dse. The glorification (tasbih) is God's, while
the glorifier does not possess the date of witnessing (shuhld), snceit isannihilated (fand@’) from
witnessng. But the cosmos does nat lag in glorification for the blink of an eye, anceits
glorification isinherent (dhéti), like the bresthing of a bregther. This shows thet the cosmos
never ceases baing velled and it seeks witnessing through thet glorification.

[Since God willed to give perfection its due] He crested perfect man upon His own form and
gave newsto the angds about his level. He told them that he is the vicegerent in the cosmos and
that his home is the earth. °® He appointed the earth his abode, since He crested him fromit. He
mede the Higher Plenum busy with him in heaven and earth, snce 'He subjected to him 'whet is
in the heavens and what isin the earth, dl together, for him' (Qur'an 45:12), that is, for his sake.
Then God veiled Himsdf, for the deputy (n&'ib) has no property when He who has made him
vicegerent is manifest. So 'Heis velled from indghts, just as Heis velled from sght'. The
Messenger of God, addressing people who resembled man in sensory form but who stood below
the levd of pefedion, sad, 'God isvaled from indghts just as He is velled from sght; the
Higher Plenum sesks Him just as you yoursalves sesk Him.®” 'Sight perceives Him not' (Qur'an
6:103), and, in the same way, indghts perceive Him not. ‘Indghts are rationd faculties, which
perceive Him not with their reflections, so they are incapable of reaching and winning the object
they seek.

'And He taught Adam the names dl of them' (2:31). He commanded him to teach the Higher
Plenum. He commanded everything in the heavens and the earth to look after that which was
aopropriate for this deputy, Snce He subjected to him everything in the heavens and the earth,
even that which is called ‘man' in respect of his completeness, not in respect of his perfection.®®
Aslong as thiskind which shares the name 'man’ with perfect man does not attain to perfection,
heis one of those who are subjected to the perfect one who, through his perfection, isjoined to
Him who is Independent of the worlds. He done - | mean perfect man - worships hisLord who
is Independent of him. Perfect man's perfection isthat his Lord is not without need for him, snce
there is no one who worships Him outside the mode of glorification but perfect man, snce he
receives sdf-disclosure congtantly, and the property of witnessng never leaves him. Hence heis
the mogt perfect of exigtent things in knowledge of God and the most constant of them in
witnessing.

> 0On the Level of the Divinity as contrasted with the Divine Essence, cf. Sufi Path pp. 49-50.

%6 Reference to Qur'an 2:30, 'And when thy Lord said to the angels, "I am setting in the earth avicegerent" .’
5" bn al-'Arabi sometimes cites this saying as a hadith.

°8 On the difference between human 'completion’ and 'perfection’, cf. Sufi Path pp.296-7.
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Perfect man hastwo visons (nazar) of the Red, which iswhy He gppointed for him two
eyes. With one eye he looks upon Him in respect to the fact that He is Independent of the worlds.
S0 he sees Him neither in any thing nor in himsdlf. Through the ather eye he looks upon Him in
respect of His name All-merciful, which seeks the cosmos and is sought by the cosmos. He sees
His Being permeeting al things. Through the vison of thiseye heis poor toward everythingin
repect to the fact that the things are the names of God, not in respect of their own entities.
Hence, none is poorer toward the cosmos than perfect man, snce he witnesses it subjected to
himsdlf >° He knows tht if he did not need the cosmos, those things that are subjected to him
would not have been subjected to him. He knows in himsdf thet he is more in need of the
cogmos than the cosmosisin need of him. Hisdl-indusve poverty sandsin the gation of the
dl-indusve divine Independence. In respect of poverty, he takes up aposition in the cosmos
like the position of the Redl in respect to the divine names, which demand the displaying of
effectsin the coamos. He only becomes manifest in his poverty by the manifestation of the
names of the Redl.

Perfect man isthe Red in his independence from the cosmos, sncethe cosmos has been
subjected for his sske by the divine namesthat display ther effects within it. Nothing is
subjected to him except that which possesses the display of effects, without respect to the entity
of the cosmos. So heis poor only toward God.

Perfect man isdso the Red in his poverty toward the cosmos. He knows that God subjected
the cosmos to man only to distract the things, through the subjection imposed upon them, from
seeking knowledge in respect to witnessing, for that does not belong to them, since they stand
below theleve of perfection. Therefore perfect man manifests need for that in which the cosmos
has been subjected. Thereby subjection in the cosmos grows stronger, that they may not neglect
that of it which the Real commanded them to perform; for They disobey not God in what He
commands them' (66:6) °° By making manifest this poverty, perfect man conformsto the Redl in
keeping the cosmos digtracted.

Hence perfect man isthe Red in his poverty, like the names, and the Redl in his
independence, Snce he does nat see that which is subjected to him, only that which possesses
effects. In other words, he sees the divine names, not the entities of the cosmos. Hence heis poor
toward God only within the entities of the cosmas, while the cosmos knows nathing of thet.

'Heaven moans, because of its inhabitants. The Prophet said, ‘It has aright to moan. Thereis
not aspan of it without an angel prosirating itself to God.'®! He said prostrating itself to God' to
indicate thet the vison of every angd in the heaven istoward the earth, Snce prodration isto
make onesdf low. The angds know that the earth is the location of the vicegerent and thet they
were commanded to prostrate themselves [before him]. So they lowered themsdves a God's
commeand, gazing toward the place of this vicegerent, o that the progtration would be before
him, snce God commanded them to progirate themsdves before him. The property of progtration
toward Adam and perfect man cortinues within them forever without cease.

Y ou may object: Things like this prostration will disappear in the next world. We answer: It
will not disappear, since the progtration takes place toward the outward form of perfect man, a
form which God configures from eemental nature both at the beginning and at the return. At the
beginning He made it 'grow up from the earth’; then through desth He 'returnsiit to it'; then He

%9 Cf. 11 469, trandated in Sufi Path p.46.

50 1bn al-'Arabi usually quotes this verse in connection with angels, asin the Quranic context.

%1 The hadithis found with slight differencesin Ibn Maja, Zuhd 19; Tirmidhi, Zuhd 9. The whole text reads as
follows: 'l see what you do not see, and | hear what you do not hear. Heaven moans, and it has aright to moan.
Withinitisnot the place of four fingerswithout an angel placing itsforehead in prostration to God. By God, if you
knew what | knew, you would laugh little and weep much. Y ou would not take enjoyment with women in bed. You
would go out in the roads praying fervently to God. By God, you would wish that you were afelled tree.'
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‘bringsit forth' from the earth at the Uprising (Qur'an 71:16- 17). Thisform haslowness(sufl) in
level. Through this redity it seeks God, about whom the Prophet said, 'If you let down arope, it
will fall upon God.®? And such must be the situation in itsalf. So the angdls must be congtantly in
progtration to the Imam in thisworld and the next.®®

Perfect man possesses the form of the cosmos and the form of the Redl, and through the
whole he gains his superiority. The progtrater and that to which the prodiration takes place are in
him and from him. Were the situation not like this, he would not be dl-comprehensive (janmi').%*
Hence within the Higher Plenum there is a crowding to see perfect man, just as people crowd at
the vison of an angd when it comes upon them suddenly. Hence heaven moans because of their
crowding.

He who knows God through this knowledge knows both the outward and the inward blessings
which God has showered down upon him.®® Hence he dedlares himsdif quit of disputing about
God 'without knowledge, i.e. that which is given by consderative proof, and ‘without an
illuminating book', i.e. thase atributes of the Red concerning which communication has come.
Hence God says, '"Among men are those that dispute about God without knowledge,' given to
him by aproof of hisreflection, ‘or guidance, i.e. without darification received through his
unveiling, ‘or an illuminating book’ (Qur'an 22:8). Thisis knowledge of God communicated
through sgns sent down in His reveded books, which are described aslight, so that through
them that with which they are sent down can be unvelled - snce through 'light' unveiling takes
place. Hence from these people He negated following the authority of the Red, salf-disclosure
and unveiling, and rationd consideration. Thereisno leve of ignorance lower then this®® Hence
thislevel has comefrom God as the object of blame, whereby He blames everyone who
possesses such an dtribute.

But, when they know the blessings of God - aswe said - this knowledge mekes thanksgiving
incumbent upon them. Hence they occupy themsaves with giving thanks, as did the Messenger
of God when it wasreveded to him,. . . that God may forgive thee thy sins, the former and the
latter, and complete His blessng upon thee, and guide thee on agraight path, and that God may
help thee with inaccessible help' (Qur'an 48:1-2). He sayed on his feet giving thanks for this
blessing until his feet became swollen. Such did he report when something was said to him about
this, for he said, 'Should | not be atruly thankful (shakdr) servant?®” He employed the form fa'l
[inshakar], which indicates going to great lengths. So his acts of thanksgiving were many,
because the blessngs were many. Each blessng demanded from him that he give thanks to God
forit.

It does not occur to the possessor of this Sation to seek increase in his thanksgiving, Snce
thanksgiving is an act which demands the past and the actud. Hence, the thanksgiver's reception
of increasein blessngsisabounty from God. That iswhy He named it an increase demanded by
the thanksgiving, not by the thanksgiver, though itsfruit is esten by the thanksgiver. Itisa

62 This sentenceisfound in aslightly different formin along hadith commenting on Qur'an 57:4. The relevant
sentence reads, 'If you let aman with arope down to the lowest earth, he would fall upon God' (Tirmidhi, Tafsir
sirah 57).

%3 Here Imam refersto perfect man in general, not specifically to one of viziers of the Pole.

64 perfect man is the 'all-comprehensive engendered thing' (al kawn al-jami'), as mentioned at the beginning of
Chapter 1 of the Fusls. Thereby heisthelocusin which the ‘all-comprehensivename' (al-ismal-jam'), i.e. Allah,
manifests all its properties.

% Allusion to Qur'an 31:20, quoted in the introduction to this chapter. bn al-'Arabi has already discussed the nature
of the 'subjection’ mentioned in the verse, and now he turnsto the other qualities.

68 Since these are the three possible modes of knowledge. Cf. Sufi Path p.188.

67 This hadithis found in Bukhari (Tafsir sirah 48, 2) and several more of the standard sources. Cf. Chittick, 'lbn
‘Arabi's own Summary of the Fus(s', Journal of the Muhyiddin Ibn'Arabi Society 1(1982), pp. 74-5.
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recompense from the thanksgiving to the thanksgiver, for he has brought the entity of
thanksgiving into existence and made its configuration an embodied form, glorifying and
mentioning God. Hence this form asks God to add blessings to the blessngs of this thanksgiver,
snce he was the cause for the bringing of the entity of thanksgiving into exisence. God ligensto
it and complies with its request. So the thanksgiving asks God to let the thanksgivers know about
thet, so thet they will know thet the thenksgiving will fulfil with God the right which the
thanksgiver has upon it®® Hence God saysto His servants, 'If you are thankful, surdly | wiill
increase you' (Qur'an 14:7), thereby tdlling us about the increase.

The knower of God thanks God in order to create the form of thanksgiving congtantly;
thereby he makesthe glorifiers of God, those who perform His worship, more numerous. When
God knows thisfrom him, He increases him in outward and inward blessings, so that he may
possess the atribute of creeting thanksgiving without cease. This Stuation belongsto him
congantly in thisworld and the next.

The greatest plane through which thanksgiving becomes manifest within exigence isthe
plane of thanksgiving for the blessing of the Form of Perfection and the plane of thanksgiving
for the blessing of subjection. Increase from God to the thanksgiver accords with the mesasure of
the form of the thanksgiving. So know how you give thanks and occupy yoursdf with the most
important of it, then the next most important!

When through his thanksgiving the thanksgiver seeks increase because of what God hes
promised, God gives him nothing of the blessng of increase except in the measure and form of
his seeking, i.e. whether it ismixed or flawless. Hisincrease will be aforgiveness, a pardon, and
apassing over, nothing ese. In short, such aperson is lower in degree than the first - who was
given [increass] asaresult of thanksgiving's asking [God to giveit to him| - because in itsdf the
plane of thanksgiving isfree of mixture. If the thanksgiver mixes, his mixing will have no effect
upon the form of the thanksgiving. But it has an effect upon the increasg, if he gives thanksto
acquire increase. So ranking in degreesis established among the thanksgivers as we have
described: those who seek increase and those who do not seek it, those who occupy themsdlves
with the most important, and those who do not occupy themselveswith it. These are diverse
paths to God, as He said: "To every one of you We have gppointed aright way and an open road
(Qur'an’5:52), i.e the paths. The Redity is One Entity which isthe ultimate am of these paths,
asindicated by Hiswords, To Him the whole affair will be returned’ (Qur'an 11:123).

Let us now turn to Hiswords to His prophet Muhammed in the chapter of 'Opening’ (fath)

%8 1bn al-'Arabi is not speaking in afigurative sense here. Elsewhere he writes, "The servant speaks no word from
which God does not create an angel. If theword isgood, it isan angel of mercy, and if itisevil, it isan angel of
vengeance (11 639:25). Ibn a-'Arabi calls these the 'angel s created from the works (or the breaths) of human beings.’
'‘God creates from works angelic, spiritual, comporeous, barzakh forms' (11 377.33). We will content ourselves here
with quoting one more of many possible passages:
When the servant reaches this waystation of knowledge, 'He will see the works of the wretched embodied and
the works of the felicitous embodied in the same way, as subsistent forms aware of the existence of their creator.
God placesin the souls of these forms a search for the secondary causes which brought them into existence, i.e.
the workers, and they are seriousin their search. Asfor the works of the felicitous, these works see on their right
hands a path which they follow. It takes them to the witnessing of their possessors, i.e. the felicitous. One of
them will choose out the other. They inquire about each other, and then the workers will take them as mounts of
triumph and deliverance which carry them to the resting place of mercy. Asfor the works of the wretched, to
them appear many branching and intersecting paths, and they do not know which path they should follow to
reach their possessors. They are bewildered and find no guidance, and this derives from God's mercy toward the
wretched. Since the works are bewildered, they return to God in worship and remembrance (dhikr). (111 141:14)
The passage goes on to tell usthat some of the works eventually reach their owners and help them attain to felicity.
For other passages on thiskind of angel, cf. Il 109:14, 626.7, 632:9, 635.7, 656:27; 111 126:12, 361:10. Seeds0 C.
Addas, Ibn 'Arabi, Galimard, Paris, 1989 p.127.
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(Qur'an 48). Thisisthe opening of unvelling throuéggh the Red, the opening of sweetnessin the
inward dimengion, and the opening of expresson.”” Through thislast opening the Qur'an was an
inimitable mirade (mu'jiza). No one was given the opening of expresson in the perfection thet it
was given to the Messenger of God, for He says, 'If men andjinn banded together to producethe
like of this Qur'an, they would never produceitslike, not though they backed,' [i.e. helped] ‘one
another' (Qur'an 17:90).

He saysto the Prophet, 'Surdy We have opened for thee aclear opening’ (Qur'an 48:1),
through the three kinds of opening He says, ‘opening, using the verba noun for emphasis. And
'dear’, i.e manifest: Whoever seesit will recognize it through that which disdosesitsdf and thet
which it comprises. The opening of expression is established for the Arabs becauise no oneis
cgpable of protesting [againgt the Quran's linguidtic perfection]. The opening of unvelling is
egtablished through the Sgns that were shown to him on the night of his ascension.

"That God may forgive thee thy sins, the former,’ and thus concedl thee from the blame and
the taking to task for which the possessor of ansisworthy, 'and the latter' (48:2), thereby
conceding thee from gn itsdlf so that it may not find thee and stand up through thee. He let us
know through the forgiveness of the latter Sns that the Prophet is inerrant (ma'siim), without
doubt. What confirms hisinerrancy is that God made him an example to be emulated. If God hed
nat placed him in the gation of inerrancy, it would be necessary for usto emulate the Snsthat he
committed if there were no text concerning them, like the text He provided concerning ‘'marriage
by gift' (al-nikah bi'l-hi bag. This bdongs exclusvely to him according to the reveded Law,
whileit is unlawful for us’

'And complete His blessng upon thee (48:2), by giving His blessing its cregtion, snce He has
told us about the 'fully creeted’ and the 'nat fully creeted’ kinds, and He gives news through this
verse tha the blessing He gave Muhammad was fully cregted), i.e. completein its cregtion. ”

"And guide thee upon atraight path’ (48:2). Thisisthe path upon which ishis Lord, asHud
says, Verily my Lord isupon agraight path’ (Quran 11:59). All the reveded lavs are lights, but
among those lights the reveded law of Muhammed islike the light of the sun among thelight of
the gars When the sun is manifeg, the lights of the stars are hidden within the sun'slight. Ther
hiddennessis equivaent to theat of the reveded lawvs which is abrogated through his reveded
law, even though ther entities continue to exig, just as the existence of the lights of the darsis
veified. That iswhy we are obligated in our dl-indusive Law to have faith in dl messengers
and dl reveded lavs They are true, S0 they do not become fa se through abrogation - thet isthe

%9 bn al-'Arabi frequently mentions one or more of these three kinds of opening (cf. Sufi Path p.224).

O The referenceisto Quran 33:50, which dealswith the Prophet's wives beyond the four allowed to the believers,
and the fact that a believing woman can 'give' herself to the Prophet: 'O Prophet, We have made lawful for thee thy
wives. . .; and any woman believer, if she give herself to the Prophet and if the Prophet desire to take her in
marriage- for thee exclusively, apart from the believers. We know what We have imposed upon them teaching their
wives and what their right hands own. Hence there may be no fault in thee.'

1 The term 'ful ly created' (mukhallaq) is mentioned in Qur'an 22:5 in a passage describing the formation of the child
in the womb: 'Surely We created you of dust then alump of flesh, fully created and not fully created, that We may
make clear to you.' The commentators suggest that the lump of flesh that is not fully created does not receivea
spirit, or is aborted, or isborn with deformities. Ibn al-'Arabi usually applies the terms to the works that are born as
aresult of human activity, works which take on an independent existence of their own in the World of Imagination,
aswe saw above. Fully created works lead to felicity, while works which are not fully created may contribute to
wretchedness. He writes:

"The divine spirit gains mastery over this corporeal mount. When it comesto it, the mount becomes pregnant, and
works are born, either righteous(salih), i.e. the fully created, or corrupt (fasid), i.e. the not fully created. These
works then become manifest in the form of mounts|i.e. in imaginal forms resembling corporeal mounts). If they are
righteous, they ascend to the high heaven ('illiyin). God says, "To Him good words ascend” (35:10), i.e. the
wholesome spirits, for they are the purified words of God . . . and He says, "The righteous work - Heliftsit up"
(35:10). Inthe same way, if the work is corrupt, it falsto the lowest of the low' (111 33:11). Cf. 11 489:16.
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opinion of those who are ignorant.”? But &l the paths go back to looking toward the path of the
Prophet. For if the messengers hed lived in histime, they would have followed him, astharr
reveded laws would follow his revedled law, since he was given the dl-comprehensive words.”

‘And that God may help thee with inaccessble hdp' (48:2). The 'inaccessibl€ is something
desired that cannot be reached. Since the messengers are those who seek to reach him, his
inaccesshility does not dlow them to grasp him, because of hisdl-indusve misson, God's
bestowing the dl-comprehensive words upon him, hislordship through the Praisaworthy Station
in the next abode,™* and God's making his community ‘the best community ever brought forth to
mankind' (Qur'an 3:106) - for the community of every prophet isin the measure of the gation of
its prophet. So know that!

When those who maintain that prophethood can be earned sought to reach him, he was
inaccessible to them. ™ The only thing thet can be earned is travelling and reaching the door. As
for what lies beyond the door, thase who reach the door have no knowledge of him for whom it
has been opened. Among mankind are those for whom it is opened because of an dl-indusve
fath - which isthe dear vison of the Redlity - like Abu Bakr, Snce he never saw anything
without seeing God before it. Among them are those for whom it is opened through an dll -
indusve news giving within which thereis no Law. These two openingswill remain in this
community until the Day of Resurrection. Among those who reach the door are those who have
it opened for them through a prophecy of Law-gving (tashri") redtricted to themsdves, while
others have it opened through a messengerhood thet gives areveded Law [for others aswell].
But God has forbidden anyone from reaching these two doors - or openings- or having them
opened for him except the people of independent effort (ijtihad), snce God has caused
something of that to remain for them, as affirmed by the revedled Law.”® Hence its property
belongsto the Law-giver, not to themsdlves

Nothing that comes out from behind the door after it is opened has been earned. Prophethood
is not earned. Hence 'God' helped him ‘with inaccessible help', so he who maintains thet
prophethood is earned cannot reach him. For, when someoneis described asinaccessible, this
inaccessihility' can only have an entity aong with the existence of someone seeking the attribute
of him inwhom it dwells. So his gation and presence are guarded againgt a seeker reeching it.

The Laws (shard'i") based on wisdom (hikami') and government policy (syasi) that become
manife in the form of divine Laws (al-shar&@'i’ al-ilahiyya) do not possess this inaccessible
help.”” It belongs exdusively to the possessor of the divine revedled Law. Redlity embraces both

2 Asiswell known, the 'abrogation’ of the previous religions by the Qur'an is one of the basic arguments of exoteric
Muslimswho want to prove the superiority of Islam.

% Here allusion is made to two hadiths. Thefirst, 'Were Moses alive, he would find it impossible not to follow me,’
isnot found in the standard sources; while the second, in which the Prophet says he was given the 'all-
comprehensive words, is considered sound. Cf. Sufi Path pp. 239ff.

4 Cf. sufi Path p.239.

> In keeping with Muslim belief in general, Ibn al-Arabi frequently rejects the suggestion, put forth by some of the
Muslim philosophers, that one can become a prophet through one's own works. Cf. Sufi Path pp. 219, 261.

76 |bn al-'Arabi alludes to a sound hadith, which he often quotesin the context of the legitimacy of ijtihad (cf. Sufi
Path p.401, note 8). For some of 1bn a-'Arabi's views onijtihad, cf. LesIlluminations pp. 210-11 and passim.

7 bn al-'Arabi usually refers to these laws established by wise men but not directly revealed by God asnomos
(n&dmas). The basic difference between the two kinds of lawsis that a nomos takes care of the best interests
(masalih) of peoplein thisworld, whereas a shari'atakes into account the best interests of peoplein both thisworld
and the next. 'The shari‘as came only to give knowledge of the situation of the next world. If they were limited to the
best interests of thisworld, the wise law-establishing nomoi which God inspired in those of His servants whom He
desired would have been sufficient' (11 248:4). Cf. 11117.30; dsoFut(hat Chapter 66, trandated by Chittick, 'From
the Meccan Openings. The Myth of the Origin of Religion and the Law,' TheWorld and | 3/1 (January 1988), pp.
655-65.
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Laws, the divine Law and that based on wisdom and government policy. Hence he who
possesses the Shari'a - 1.e. the person of faith - kneds only before the Verifier, who possessesthe
Redlity, that the latter may explain to him the source of every Law within the Divine Presence.®
None knows this but the Possessor of the Redlity. That iswhy thiswaydation is caled 'the
Shari'ds Kneding Before the Redlity’, Since every Law seeksthe Redlity, Snceit istheinward
dimenson of every Law, while the Laws are its outward forms in the visble world. Hence there
has been no community without awarner who established its government policy for the sake of
the subsstence of its best interest. Whether the Law is divine or based on government palicy, the
bett interest is achieved through it in the generation within which it becomes manifest.

Now that you have come to didinguish the waysation of the Shari'afrom that of the Redlity -
and to thisis devoted one of the earlier chapters of this book”® - let us mention the sciences
comprised within this waystation:2°

Among these is the stience of one pecific banner of praise and its names, and the science of
the property of this banner's mercy upon the world under it.

Among them s the science of the interrdationships (munésabét) which put formd thingsinto
order anong themselves S0 that the entities of certain forms may be established which would not
become manifest without this order (intizam). These are the forms which give to the observer the
knowledge of their very essence.

Within this waydation is the science of giving knowledge through the waymarks (a'lam) set
upon the peth for the travellers upon it so thet they will not go adtray from their god, whichis
the ultimate end of their path.

Within it is the science of the kinds of provisons (rizg), Sncethese are diverse in keeping
with the diverdity of those who are provided.

Withinit isthe science of the profit of the reports (akhbar) through expressonswhich are
gven by the contexts of the Situations. Is knowledge through thet report acquired from the
report, from the contexts (gar&'in) of the Stuaions, or from the totdity? Or, is the knowledge
given by the context of the Stuation different from the knowledge given by the report? Or, are
the two brought together in one place and not brought together in another?

Within it is the science of the difference between the taking enjoyment (istimt&’) which occurs
through understanding and [that which occurs through] something e and the difference
between him who is'heishe and him who is ‘as if he were he (Qur'an 27:42).

Within it is the science of the recompense (jaza") specific to each one who is recompensed.

Within it is the science of the generd stience whose ultimate end (ghéya) isworks, and
another whose ultimate end is not works.

Within it is the science of the rdaionship of the cosmaos to the Redl in a specific way.

Within it is the science of the sciences which are produced by reflective thoughts (afkar)
within the hearts of the reflective thinkers

Within it is the science of the Stipulation of blessngs (tagrir al -ni‘am).

Within it is the science of that for which the cosmos was crested and of the cause for that
which has come between it and thet for which it was created, even while that for which it was

8 On the high station of the Verifier (muhaqgig) in Ibn a-'Arabi's views, cf. Sufi Path, index. Note that muhaqgiq
derives from the same root ashaqiqga and hence the Verifier ishe who has established the Reality within himself.
91bn al-'Arabi probably hasin mind Chapter 263, 'On the true knowledge of the Reality," much of whichis

translated in Sufi Path (see index of sources).

80| jsts of sciences such as the following are provided at the end of many of the chapters of the Futihat. | retain this
list in order to provide the full flavour of the chapter, but | make no attempt to clarify the references and discussions,
since some are too alusive to grasp while those which can be deciphered would require several more pages of notes
for full clarification. For the significance of these lists and the reason why this chapter corresponds to Sirah 45 of
the Qur 'an, see M. Chodkiewicz, Un Ocean sans Rivage, Seuil, Paris, 1992 pp. 87ff.
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cregted is known, and there is nothing stronger than knowledge, snce it possesses dl-
encompassing-ness. Hence the resstance of the cosmos lies within the compass of knowledge.
So from whence does it come?

Within it is the stience distinguishing between him who is one of the people of the command
(amr) andhimwhoisnot.

Within it is the sdence of the ontologicd, dl- pervading friendship (walaya) throughwhich
the wrongdoers are friends of one another, the people of fath are friends of one ancther, and
God isthe friend of the people of faith (mu'minin), snce Heisthe Fathful (mu'min). Sofrom
whenceis He the friend of the sdf- protectively pious (muttagin), snce Heis not described by
sf-protective piety (tagwa)? Or, is He described by self- protective piety in the respect thet He
takesthe jinn and mankind as a protection (wigaya) through which He protects Himsdlf from the
ascription to Him of blameworthy attributes, both in common usage and according to the Law?
Hence these attributes are ascribed to the jinn and mankind, who are the protection through
which He protects Himsdf againgt this ascription. So He isthe friend of the sdlf-protectively
piousin repect of Hisbeing salf-protectively pious. Since Heisthar friend, thereis none but
the sdf-protectively pious Thisis good newsfrom God to everyone concerning the dl -
indusiveness of mercy and hdp againg wrath, for God is the Friend, the Helper. So understand!

Within it is the science of the levels (marétib) in rdaion to the Law spedificdly, not the
levelsrequired by exisence.

Within it is the stience of the Greatest God (al-ilah al-a'zam) who laid down aslaw teking
gods (éliha) other than God (Allah).

Within it is the scierce of bewilderment (hayrah) over that concerning which you have
certain knowledge. Knowledge is the opposite of bewilderment in an object of knowledge, so
what can have causad your bewilderment, given your knowledge?

Within it is the science of the negation of guidance (hidaya) from the cosmas, in Site of His
words, THe created man,] He taught him the explication’ (Qur'an 55:4), and that is guidance
itsdlf.

Within it is the science that digtinguishes Time (al-dahr) from time (al-zaméan).

Within it is the science of the middlemost bringing together (jam'). For bringing together
becomes manifest in three locations: in the taking at the Covenant (akhdh al -mithag), inthe
bar zakh between this world and the next, and in the bringing together in the Uprising fter death.
Thereisno dl-indusgve bringing together after this, Snce after the Resurrection each abodeis
independent along with itsinhabitants. Hence the worlds of mankind and thejinn never again
come together after this bringing together.

Within it is the science of the sects (nihal) and the creeds (umam) and the science of the dl-
indlusveness of the rationd gpeech (nutq) pervading the whole cosmos. Rationd speech is not
the specific characteristic of man asimagined by those who make his congtituting differentiathe
fact that heisarationd animd. Unvalling does not dlow that man possess this definition
exdusvedy. Man is defined specificaly by the Divine Form. He who does not possessthis
definition is not aman. Rather heis an animd whose form resembles the outward appearance of
man. So seek a definition for the one who has this description, just as you seek it for the other
animad

Within it isthe science of the redlity of aorogation (naskh). Doesit or does it not happen
among ertities- so that it is then cadled metamorphosis(maskh) - jugt asit happens among
[rdigioud rulings(ahkam)?

Withinit isthe sdence of the leves of triumph (fawz) - for thereis anon-ddimited triumph, a
triumph delimited by 1-ness [7](an@na), and one ddimited by tremendousness (‘fazama) - aswell
as[the science] of what is the definition of each of them.
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Within it is the sdence of rightful daims (istihgag).

Within it is the science of certainty, knowledge, conjecture, ignorance, doubt, and
consdation.

Within it is the stience distinguishing between the property of witnessing (shuhid) and the
property of knowledge.

Within it is the science of the one with whom God is not pleased - if He has mercy upon him,
He does not have mercy upon him out of good pleasure (ridd) - and of the difference between the
object of mercy dong with good pleasure and the object of mercy without good pleasure; and of
where the gtations of each of the two are located within the two abodes.

Within it is the science of magnificence (kibriya") and invindhility (jabarGt). When will their
dl- pervadingness in the cosmos become manifest such that it will be recognized exactly? Right
now it is manifest, but only afew people know it. "And God spesks the truth, and He guides on
theway' (Qur'an 33:4).

Origindly published in Muhyiddin Ibn 'Arabi — A Commemor ative Volume, ed. S.
Hirtengein and M. Tiernan, Element (for the Muhyiddin Ibn 'Arabi Society), Shaftsbury,
1993, pp. 90-123. © William C. Chittick, 1993. Y ou may download and print thisartidle to
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