
This book is published under the auspices of: 
Unesco, Paris. 
Keio University, Tokyo. 

This book is publ ished with the Grant-in-Aid for Publi
cation of Scient ific Research Result of the Ministry of 
Education, Science, Sports and Culture, Jap an. 

Publication of this volume has also been assisted by a 
grant from Th e Daido Life Foundation, Osaka. 

Consciousness 
and 

Reality 
Studies in Memory of 

Toshihiko Izutsu 

Edited by 
Sayyid Jalal al-Din Ashtiyani 

Hideichi Matsuba ra 
Takashi Iwami 

Akiro Matsumoto 

I wanami Shoten, Publishers 

Tokyo 



Copyright© Iwanami Shoten , Publishers 1998 

All rights reserved. No part of this publicat ion 
may be reproduced or transmitted, in any form or 
by any means, without permiss ion. 

First published 1998 by 
Iw:anami Shoten, Publishers, 
Tokyo 

Print ed by Seikosha, Tok yo. 
Bound by Aoki Book Binding Co., To kyo. 

ISBN 4- 00-009770 - 9 
First publication: Februar y 26, 1998 

V 

Contents 

Foreword (Shinya Makino) ix 
Preface (Seyyed Hossein Nasr) xi 

I. Perspective on History and Global Society 
1. Is lamic Resurgence 

Wilfred Cantwell Smith 3 

2. AI-Waqidi, the Oriental ists and Apologetics 
Charles ]. Adams 1 7 

3. The Quran ic Commentaries of Mulla $a dra 
Seyyed Hossein Nasr 45 

4. The Meaning and Exper ience of Happiness in Islam 
Syed Muhammad Naquib Al -Atlas 59 

5. Danishnamah-i Maysari, the Oldest Medica l Compendium 
in Persian Verse 
Mehdi Mohaghegh 79 

II. Religion and Aesthetical Order 
1. Why Decline of Buddhism T ook Place in Ind ia? 

Hajime Nakamura 89 

2. The Parad ise Garden Paradigm 
Nader Ardalan 97 

3. The Pir-Murid Relation ship in the Thought of 'Ay n al
Qw;lat Ham adani 
Forough ]ahanbakhsh 129 

4. Refigurin g Postmod ern Time s 
Mark C. Taylor 149 



vi 

5. In the Gardens - A Psychological Memoir 
James Hillman 175 

6. Legacy of the Prophetic Experience in Judaism 
Hiroshi Ichikawa 183 

7. Avatars japonais de !'ascension d'A lexandre 
Hideichi Matsubara 201 

III. Structured Analysis and Methodological Possibilities 
1. Ibn 'Arabi's Conception of God's Universal Mercy: 

Th e Chapter on Zakariyya' in the Fusus al-Hikam 
Ronald L. Nettler 213 

2. The Unique Arabic Manuscript of Ar istotle's Ars 
Rhetorica and its two Editions published to date by 
'Abdurral:iman Badawi and by M [alcolm ] C. Lyons 
Estiphan Panoussi 233 

3. On the Originality of "Izutsu" Oriental Philosophy 
Shinya Makino 251 

4. Le Soufisme entre Louis Massignon et Henry Corbin 
Christian Jambet 259 

5. La Revelation coranique et la Gnose islam ique 
Mikio Kamiya 273 

6. Ha llaj in the Sawanih of Ahmad Ghazali 
Nasrollah Pourjavady 285 

IV. Being and Knowing 
1. An Essay on "Creat io ex Nihi lo" 

Masao Matsumoto 297 

2. The Structure of Consciousness in Sa nkar a's Philosophy 
Yoshitsugu Sawai 323 

3. On Sufi Psychology: A Debate between the Sou l and the Spirit 
William C. Chittick 34 1 

4. Unity of Ontology and Epistemology in Qai~ari's Phi losophy 
Akir o Matsumoto 367 

5. 'Aziz-i Nasafi and the Essence-Existence Debate 
Hermann Landolt 387 

6. La Voie de Hall§j et la voie d'Ibn 'Arabi 
Mokdad Ar/a Mensia 397 

vii 

7. Suhraward i, Philosopher or Mystic? 
Golden Triangl e of his Worldview 
Shiva Kaviani 423 

Curriculum Vitae of To shihiko lzut su 439 
Bibliography of To shihiko Izutsu's Writi ngs 44 I 
Appendix: Catalogue of Lithographed Books of lr;m in the Librar y of 

T oshih iko Izutsu (Compiled by Takashi Iwami) 45 1 

Editors 470 
Contr ibut ors 4 71 



340 Yoshitsugu Sawai 

Hokuse ido P~ess, 1973), I. 17. 64, p. 141. Cf. ibid., I. 15. 22, p. 112. 
13. ibid ., I. 11. 11, p. 89; Sengaku Mayeda, A Thousand Teachings, The Upadetasa
hasri of $ankara (T okyo: Unive rsity of To kyo Press, 1979), p. 127. Cf. Brhadar
a,:iyakopanifiad, IV. iii. 9, p. 877. 
14. ibid., I. 15. 24, p. 112; A Thousand Teachings, p. 144. 
15. Sanka ra , BrahmasiUrabhli.$ya, III. ii. 1, p. 622. Cf. Brhadara,:iyakopanifiad, IV. iii. 
9, p. 877. 
16. Sanka ra, Upadetasahasri, I. 15. 25, p. 113; A Thousand Teachings, p. 144. 
J 7. Sank ar a, Brahmasatrabllli.$Ya, I. i. 9. pp. 113- 114. Cf. Chlindogyo/Janifiad, VI. 

vi ii. 1, p. 521. 
18. Brhadara,:iyakopani$ad, IV. iii. 23, p. 896. 
19. Sank ara, Brahmasutrabllii.$ya, II. iii. 31, p. 541; III. ii. 9, pp. 635-637. 
20. Sanka ra, Upadetasahasri , I. 17. 25, p. 135; A Thousand Teachings, p. 162. 
21. ibid., I. 17. 65, p.1 41; A Thousand Teachings, p.166 . In his Chtindogyopanifiad
bhli.$ya, Sankara inte rpr ets th is term in the sense of "the base of words" (vag. 
alamba na ). Cf. Sa 1,kara, Chtindogyopani$ad bhli.$ya, VI. i. 4, p. 505. 
22. Th e word turtya appea rs in Brhadara,:iyakopani$ad, V. xi v. 3- 7; turya in 
Maitryupani$ad, VI. 19 a nd Vil. xi. 7-8; caturtha in Ma,:i</,ukyopanifiad 7. 
23. Sankara, Upadetasahasri, I. 10. 4, p. 85; A Thousand Teachings, p. 123. 
24. ibid., I. 11. 6, p. 88; A Thousand Teachings, p. 126. 
25. ibid., I. 15. 29, p.113; A Thousand Teachings, p. 145. 
26. Sanka ra, Brahmasutrabllli.$Ya, I. i. 4, p. 87; II. iii. 41, p. 552; Upadetasahasrt, I. 7. 
2, p. 81; I. 11. 6, p. 88; I. 13. 19, p. 98; I. 15. 38, p. 115; I. 18. 26, p. 150; I. 18. 94, p. 161. 
27. Sank ara , BrahmastUrabllli.$Ya, I. i. 4, p. 87. • 

341 

3 
On Sufi PsychcJlogy: 

A Debate between 
the Soul and the Spirit 

William C. Chittick 

Th e wr it ings of Professo r Tos hihiko Izutsu have long been savo red 
by tho se convinced of the pert inence of Islam ic thought to the social 
and spiritual cri ses of the contemporary world. Th e publica tion last 
year of his Creation and the Timeless Order of Things reminds us 
tha t his work s, which occupy the inte llectual tip of the iceberg that 
is interest in Sufism, have a wide and grow ing audience in No rth 
Americ a. T he curr ent popularit y of Sufism is par t of the broa der 
fasc inat ion with eve rything that brea ks with the mechani stic and 
scient ific world view that ·has brought modern civilization to its 
prese nt impasse . All sort s of people are searc hing for solutions to the 
encro aching disso luti on of personalit ies, soc ial stru ct ures, and envi
ronments that are all too obvious in the modern world . Th e interest 
in Prof esso r Izutsu's brill iant and broad-ra nging works suggests that 
for many of them the inte llect ual roo ts of the present pr edicament 
need to be elucidate d before last ing pract ica l solutions can be found. 

Although Professo r Izutsu, in his sea rch for what he has ca lled a 
"metaphilosophy of or ienta l philo sophies," 1 focused on philosophica l 
issues, he . fr equently remind ed his readers that the Islamic and 
Oriental tra dit ions have always kept in view the necess ity of psycho
logical and spiritu a l transfo rmat ion. One cannot come to understa nd 
the na ture of ex istence without tra nscending ordinary consciousness. 
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If people do not recognize th~world for what it is, the prob lem lies 
in the subject , not the object. As Professor lzut su rema rk s in a typical 
passage from his writings, 

[M]eta physics or ontology is inseparab ly connected with the 
subjecti ve state of man, so that the self-sa me rea lity is said to be 
perceived differe ntl y in acco rdan ce with the different degrees of 
consciousness . 2 

In works on Sufism , t he issue of degrees of conscio usness is addre ssed 
far more often than quest ions of onto logy or metaph ysics. -In what 
follows, I offer a glimp se of the types of issues that are add_ressed in 
Sufi studies of hum an conscio usness by presenting the examp le of a 
single text, written probab ly in the seventeent h centur y by one 'Abd 
al-J alll of Allahabad, who can be considered an inte llectual follower 
of the school of Ibn al-'Arabi. He is probab ly ident ical wit h 'Abd 
a l-Ja lil ibn $ad r a l-Din Wlhabadi, the auth or of a book ca lled Irshad 

al -salikfn, a co llect ion of invocations (adhkar) of the Chishtis and 
others. In a manuscr ipt copy of this book, he says that he was 
reque sted to wr ite it because "I had writ ten many treatises in the 
science of tawlJ,fd concerning the rea lit ies , the gnostic sc iences, and 
the intricacies, but a treati se was needed ... in t he science of the 
wayfaring [sult2k], the invoca tions, and the disc iplines that take the 
traveler in the dir ect ion of the divine gnostic sc iences, a treat ise that 
would be the key to gnos is as such in a manner that opens the lock 
of the hearts." 3 He may be identical with the Chishti shaykh, 'Abd 
a l-Ja lil of Lucknow (d. 1043/ 1633- 34), who, accord ing to Saiyid 
Athar Abbas Rizvi, showed "great frankness in expressing his belief 
in the Wahdat al- Wujud and litt le concern for the st rict observance of 
the Sharia ."' 

'Abd a l-Jalll first attracted my attention when I came across a 
work by him liste d as Su'al wa jawab in the libra ry of the Inst itute 
of Islamic Stu dies in New Delhi. 5 This shor t treat ise (27 pages of 21 
lines in length) descr ibes a visionary conversation with Ibn al-'Arabi. 
Durin g the discuss ion, Ibn al-'Arabi answers a number of quest ions 
conne ct ed wit h difficult passages in his work s, mainly al-Futt2IJ,at 

al-makkiyya. Most of the questions hav e in view the long-stand ing 
cur rent of criti cisms directed by we ll-known Sufi teachers against 
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some of the technical term inology and phraseology of Ibn al-'Arabi's 
wr it ings. This current had been set in motion by figures such as 'Ala' 
al-Dawla Simnani (d. 737 / 1336) and it was continue d by G1s0 Dara z 
(d. 825/ 1422) and others. Th e last part of the work a lludes briefly to 
the position of the most famous of these crit ics, the Naqsh bandi 
shaykh, Al:imad Sirhindi (d. 1034/ 1624). 

Like many ot her works I saw in India , th is treat ise prov ides 
evidence that the importance of Shayk h Al:imad Sirhindi's criticisms 
of Ibn a l-'Arabi in the history of Sufism has been vastly overrated by 
modern schola rs.• Most of the late r authori t ies who supported Ibn 
a l-'Ara bi's positions hardly even bothered to refe r to Sirh indi, since 
they foun d his crit icisms superficial and self-inflat ing. In Su'al wa 

jawab, 'Abd al-J alil alludes to Sirh indi as "one of the recent Sui/, /'i~ 
[ who] have objected to your persuas ion, saying that Oneness is in 
shuht2d, not in wujt2d." Ibn a l-'Arabi respon ds by point ing out quite 
rightly tha t in the Futt2/:zat, he has already said everything such critics 
have sa id, because there he presents all valid points of view. T he 
problem lies in the cr it ics' inabi lit y to see beyond their own limita-
tions. 

Th e manuscript that I want to discuss here, Rt2/:z wa nafs or 
'Ubadat al-tazy fn,7 is s imilar to the first in both length (22 pages of 21 
lines) and the fact that it is presented as a visionary conversation , but 
·in this trea tise the two principles are the sp irit ( rt2/:z) and the sou l or 
self (nafs) . On the one han d this work discusses many of Ibn al
'Arabi's ideas on existence or being (w ujt2d ) and its levels, the nature 
of the "t hings" (ashya') or the "immutable entities" (al-a 'yan al

thabita) , the unknowabi lity of the Divine Essence, and the exper iences 
that take place in the after life. On the other it provides an interest ing 
examp le of spir itual psychology, since it analyses the forces at work 
in the human microcosm in terms that recall earlier currents of Sufi 
teac hings and reflect the developments and debates going on in the 
subcont inent. It is the psychological theme that I wish to follow up on 
here . 

Given the current dismal state of our knowledge of the develop
ment of Islam ic thought in India, it would be imposs ible to trace the 
numero us Sufis, theologians, and philosophers whose views may be 
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reflected in the treatise. The best I can do is to point to the roots of 
some of the ideas in the writings of Ibn al-'Arabi and other re latively 
early figures. It would be difficult to say to what extent 'Abd al-Jail! 
is influenced directly by lbn a l-'Arabi in these two treatises, since he 
may have known lbn al-'Arabi's works largely through the tra dition 
of cr itic ism and commentary. The one book that he almost certainly 
had read, though he refe rs neither to its title nor to its author, is Naqd 

al-nw;t:l$ ff sharf:,, naqsh al-fw;fl$ by 'Abd a l-Ral)man J ami (d. 898/ 
1492). In Raf:,, wa nafs th is work is quoted or paraphrased at least 
twice, and a passage that is attributed to "one of them" is taken from 
al-Fukak by $adr al-Din QOnawi, most likely through the intermedi
ary of Naqd al-nw;fl$. 8 

Sufi Psychology 
Much of Sufi theoretica l teaching has to do with the invisible dimen
sion of the human being, the ambiguous something that fills the vast 
"space" between the human body and the Essence of God, a some
thing that we might today refer to as "consciousness." In discussing 
this something, the ear liest texts usually emp loy various terms 
derived from the Koran and the Hadith - such as sou l (nafs), spirit 
(mf:,,), heart (qalb), intellect ( 'aql), and mystery (sirr) without much 
elaboration or explanat ion. But already by the third/n inth century, 
Sufi authors like al-1:lakim a l-Tirmidh i9-not to mention the ear ly 
Muslim philosophers - employ such terms to describe a hierarchy of 
increasing ly invisible levels, tendencies, or dimensions reaching as far 
as the divine realm. In the theoretical discussions provided by al
Tirmidhi, al-Ghazali (d. 505/1111), 10 'Izz . al-Din Kashani ,(d. 735/ 
1335),u and many others, it is clear that the multiplicity of words 
does not imply a multiplicity of independent ent ities. Instead, the 
words are diverse names given to a single reality - the unseen rimen
sion of the human being - in respect- of its different attr ibutes , dimen
sions, or stages. 12 

Since these aspects of human consciousness are by definition invis-. 
ible and difficult to pinpoint, the termino logy tends to be fluid. For 
examp le, the definitions some authors provide for nafs frequently 
correspon d to what others refer to as ,m/:t.. This is seen most clearly 
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in the discuss ion initiated by the philosophical tradition concerning 
the three basic levels in which the inner dimension of things manifests 
itself outwardly, that is, the plant , anima l, and human levels. Some 
texts speak of the plant, animal, and human "soul," while others 
prefer the term "spirit." Ibn al-Qayyim al-Jawzi's work Kitiib al-rfU:z 

devotes a good deal of space to the fact that the ear ly sources do not 
clearly distinguish among the terms. Neverthe less, many authors do 
distinguish among them, and their descriptions of the differences 
provide us with detailed insights into the Mus lim understand ing of 
human consciousness. 

The discussion of the different levels or dimensions of the human 
being was by no means simply theoretical, part icularl y for the Sufis. 
In other words, these unseen realities were defined and differentiated 
with a specific aim, which was for them to be experienced as distinct 
levels of · consciousness by the traveler on the path to God. Without 
the theoretical and linguistic "embodiment" of the tendencies of the 
sou l, it is impossible to come to grips with one's own inner nature. 
The descriptions made it possible for spiri tua l travelers to picture, 
loca lize, and personify their own psychic and spiritual tendencies 
within the sea of consciousness, that unbounded imaginal universe 
that is sometimes called the "ocean of the sou l" (baf:,,r al-nafe). Once 
this was accomplished, it was possible to strengt hen what needed 
strengthening or pass beyond what needed to be overcome. 

One can recall here the distinctions among the ascending levels of 
the human reality made by Kubrawi aut hors, distinctions that have 
been studied in some detail by Henry Corbin and others. Thus, for 
example, the founder of the Kubrawi Order, Najm al-Din Kubra (d. 
618/1220), refers to five basic levels of the self - intellect, heart, spi ri t, 
mystery, and the hidden (khaff). A later Kubrawi authority, 'Alli' 
al-Daw la Simnani, refers to seven levels- body or mold (qalab) , soul, 
heart, mystery, spir it, the hidden, and the Real (J:,,aqq)_t3 These 
authors clearly bring out the practical releva nce of these 
classifications for the spir itu al travelers, since they also discuss the 
vision of colored lights, or "photisms" as Corbin calls them, that 
signal the experience of the different levels. 14 

Ibn a l-'Arabi provides a vast amount of material on the different 
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levels of the self, but the six or seven ascendi ng "subtle realities" 
(laffii/), so important in the Kubrawl literature and much of the later 
tradition, are probably not discussed in his works in any systematic 
manner. In genera l, he speaks of three basic levels in both the 
macrocosm and the microcosm - spiritua l, imagina l, and corporea l; 
or spirit, soul, and body . Inasmuch as these three leve ls are tied to the 
exper ientia l side of the path to God, the traveler's goal is to bring 
them into harmony, and this takes place through the "heart" (qalb), 

which is the spiritual organ par excellence in Ibn al-'Arabl's teach
ings. '5 In the writings of Ibn al-'Arabi's followers, especially $adr 
al-Din Q0nawl and his immediate disciples, emphasis is placed on the 
heart as the harmonious union of all the attributes of spirit and soul. 16 

Ibn al-' Arabi also discusses the "mystery" (sirr) as a still higher 
stage of awareness , beyond the level of spirit. In his teach ings, the 
mystery, or, more often, the "divine mystery" (al-sirr al-il/ihf), is the 
individual's reality as known by God himself. It marks the furthest 
limit of what the gnostic can come to know, since ultimately no one 
can know anything but himself, while the Divine Essence rema ins 
forever unknowab le. In other terms, the mystery is the "immutab le 
entity," the real ity or quidd ity of a thing fixed forever with God. It is 
a lso called the "specific face" (al -wajh al-khli$$), that is, the face of 
God turned toward one individua l rather than any other, thereby 
defining the reality of the individual. 17 Not only human beings, but 
everything in existence has a specific face, different from the specific 
divine faces turned toward other things, since, if God "looked at" two 
things in exactly the same way, they would be the same thing. Here 
we have a corollary of one of Ibn al-'Arabl's most oft-repeated 
axioms: God never discloses himself in the same manner to two 
individuals. Or, "Self-disclosure never repeats itself." 18 

The Setti ng 
Although 'Abd al-Jali l's treatise deals with two major dimens ions of 
Sufi teachings - the psycho logical and the metaphysica l- the narra
tive deve lopment emphasizes psychology. The text reaches a climax 
with an integration of diverse dimensions of human consc iousness 
and a vision of the oneness of all things ,~n God. The manner in which 
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this is achieved reca lls both a Kubrawi-style hierarchy of levels and 
the specific teachings of Ibn al-'Arabi and his followers concerning 
the sou l, spirit, heart, and mystery. 

The text is presented within the context of the long-standing 
debates in India over the status of the human being in relationship to 
God. More specifica lly, what are the practical results of the spiritual 
realization of the gnostic? Once the supreme union is ach ieved, can 
any distinction be drawn between God and the world? Granted that 
"All is He" (hama ast) - the slogan that was taken as typifying the 
position of those who believed in the "Oneness of Being" (wal:,,dat 

al-wujud)' 9 - of what relevance to the gnostic are the commands and 
prohibitions of the Shariah? 

Shaykh A]:imad Sirhindl's criticisms of lbn al-'Arabl arose out of 
this background. Sirhindi is not in fact criticizing Ibn al-'Arabi 
himself, but rather the posit ion ascribed to Ibn al-'Arabi by certain 
groups of Muslims who then used this position to justify their own 
neglect of the Law or of doctrinal teachings that Sirhindi considered 
essential. It is clear that 'Abd al-Jali l had this same background in 
view, since he goes to great lengths to disprove some of the important 
arguments of those who ma intain the commonly accepted misconcep
tions concerning Ibn al-'Arabi's position, what one might call 
"popularized wal:,,dat al-wujud" or the "religion of 'All is He.'" 

The treatise begins as follows: 'Abd al-Jalil is sitt ing in meditat ion 
when two forms appear to him, one luminous and one dark. The two 
forms greet each other and then introduce themselves. The dark form 
ca lls itself the governing power of the whole universe , a power so 
intermixed with the creatures that they refer to it as their own "se lf" 
or "soul" (nafs). The luminous form tells him that it is the power 
through which all things have life; it is called "spir it" (rul:z), because 
within it all creatures find their "rest" (raw/:,,) and "repose" (rayl:,,an). 

In the Sufi discussion of spirit and soul, the spirit is almost invari
ably conceived of as lying on a higher plane, as is clearly the case 
here, s ince light is higher than darkness. The spirit's "luminous" 
appearance connects it with the divine ·name Light and the radiance 
of the world of the angels, who, according to the Prophet, are "made 
of light." The soul is then connected to the opposite pole of man ifesta-
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tion, where light has lost its orig inal intensity and become thoroughly 
mixed with darkness. 'Ab d al-Ja lil does not mean to imply here that 
the soul is absol utely dark, but rather re lative ly dark , as compare d to 
the spirit. Abso lute darkness would be absolutely nonexistent and 
therefore imperceptib le in any mode. Moreover, the soul manifests 
certain positive dimensions of reality, as becomes obvious la ter in the 
text. 

The two forms then speak about their respective religions. The 
soul says that it follows the great lover Iblis, who is the locus of 
manifestation (m(l?har) for the divine name Misguider (al-murjill). 

The spirit says th at it follows him who carried God's Trust (amiina) 

and became his vicegere nt (khalifa), the prophet Muhammad , who is 
the locus of manifestation for the names God (alliih) and Guide 
(al-hiidf). 

With the mention of the term m(l?har or "locus of manifestation" 
we are alerted to the fact that the text looks back to Ibn a l-'Arabi's 
specific technica l terms and his mode of discussing relationships. The 
general idea that the divine names are the roots or rea litie s of the 
phenomena that appear in world and the sou l, while the phenomena 
are the places where the names manifest their properties and effects, 
is of course found in a wide range of Sufi writin gs, not only in Ibn 
al-'Arabi, and it is plainly prefigured in the Koran . But the term 
ma?har in this meaning is one that Ibn al-'Arabi claims as his own 
coinage and that typica lly occurs in discussions of his ideas.2° 

A "locus of manifesta tion " for a divine name is a place where the 
name displays outward ly its properties (alJ,kiim), traces (iithiir), or 
specific characteristics (khaw~$). Each name has innumerable loci of 
manifestation, and an individual entit y may act as the locus of 
manifestation for many different name s. Thus the human being, for 
examp le, is made in "the form of God," which is to say that he is the 
locus of manifestation for the specific name God. By the same token, 
a human being manifests the spec ific character ist ics of every divine 
name, since God itself is the "a ll-compre hensive name" (al-ism al

jami'), which embrace s the proper-ties of all the names. 
Although all human beings manifest the name God- it is this, and 

this alone, accord ing to Ibn al-'Arabi which makes them human 21
-
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only those who merit the tit le "perfect human being" manifest the 
name God in a mode that corresponds to God as he is in himself. 
Othe r human beings-whom Ibn al-~Arabi refers to as "an imal human 
beings" (al-insiin al-/J,ayawiin)- fai1 to actualize the full potentiality 
of the human state. Hence they are dominated by cha racterist ics that 
perta in to one ,or more of the lesser names embraced by the name 
God. In the case of the "fr iends of God" (awliyii' alliih) and the 
fai thful , these lesser names are names of mercy and gentle ness, while 
in the case of the unbelievers, these names project wrath and severity. 
As the /J,adfth qudsf tells us, God's mercy takes precedence over his 
wrath, so mercy is closer than wrath to God's essential reality. Hence 
the names of mercy and gent leness demand nearness to God and 
"fe licity" (sa'iida) in the next world , while the names of wrath an<:I 
sever ity demand distance from him and "wretched ness" (shaqiiwa). 

The gentle and merciful divine names bring about the act ualization 
of the fu ll human potential along with harmony and equil ibr ium 
among the loci of manifestation. In other words, a human being who 
is the object of God's mercy in this sense 22 manifests fully and 
approp ri ate ly all the individual divine names (including the wrathfu l 
names) embraced by the name God. Th at is why, in this passage, the 
spirit does not limit itself to say ing that Muhammad is the locus of 
manifestation for the name God, since all human beings share in th is 
part icular characterist ic, though clear ly not in the same mode or 
degree. The spirit adds that the Prophet is also the locus of ma nifes
tat ion for the name Guide, the funct ion of which is to spread God's 
sa lvific mercy among the creatures and to open them up to ult imate 
felicity. 

The opposite of the Guide is the Misguider, a divine name that is 
found in some of the tr ad itional lists of the ninety-nine names and is 
implied by several passages in the Koran where God is the subject of 
the verb "to misguide." The Kora n attr ibutes th is name spec ifically to 
Satan in one verse (28: 15). That the sou l or self is connected to 
satanic forces is suggested by a number of Kora nic verses and made 
more expl icit in the had ith literature. 23 In short every human being 
has a tendency that is opposed to guidance and rejects the trut h, and 
this is referred to as nafs-sou1, self, or ego.2

• 
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Th e fundam ental tendencies or inclinations of the inner dimension 
of the human being are summar ized in the well-known distinction, 
based on Koranic terminology, among three types of nafs, represent
ing three main stages of human consciousness: the soul "commanding 
to ev il" (ammtira bi'l-sa'), the soul "blaming" (lawwtima) itself for 
its own short comings, and the soul "at peace" (mt,ttma'inna) with 
God. At the first ~Lage, the soul dwells in the darkne ss of ignorance, 
forgetfulness, and misguidance, while in the third stage the soul has 
been tran smuted into the light of knowledge, remembrance, and 
guida nce. The middle stage represents a struggle between the oppos
ing forces that are frequently, as in 'Abd al-J alil's treatise, ascribed 
respectively to "spirit " and "soul." These are guidance and mis
gu idance, knowledge and ignorance, remembrance and forgetfulness, 
light and darkness. 

In short , 'Abd al-Jalil's descr iption of the spirit and soul reaffirms 
the well-known opposition between the ascending, luminous, and 
ange lic tendency of the human being, and the descending, dark, and 
sata nic tendency. We are prepared for a replay of the strugg le 
between guidance and misguidance , the prophets and the satans. But 
we are a lso dea ling here with Ibn al-'Arabi's intellectua l universe, a 
fact that is announced at the beginning by some of the technica l 
terminology and confirmed by many passages in the text itself, where 
Ibn al-'Arabi's terms are consta ntly employed and where he himself 
is quoted twice. 

Since Ibn al-'Arabi and wal;dat al-wujfld lie in the background, it is 
natural that both the Prophet and the Satan - the leaders of the two 
religions represented by spirit and soul- are represented as loci of 
manifestation for the divine names. The discussion cannot take an 
exclusive ly dua listic and oppositiona l form in the manner of the 
legalistic and polemica l approach characteristic of ,both jurispru
dence and Kalam. Rather , what follows will have to show that 
opposition among the loci that manifest the divine name s can be 
harmonized and made complementary through Unity, or in other 
word s, through the fact that the name God is the coincidence of all 
opposites (jam' al-arj,dtid). 

The point of the debate is not so much that one side should win and 
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the othe r lose. Rather, the opposition between the two sides prepares 
the way for a stretching and expansion of comprehension and con
sciousness. Opposite positions necessa ri ly have to manifest the same 
Reality, since God comprehends a ll things. The tas k is not to answer 
yes or no, but to discover the r ight relat ionship between two yes's. 
This does not imply that error has no rea lity, quite the contrary. But 
error ar ises not so much from the position itself as from one's 
standpo int when one claims the truth of the position. It is a mistake 
to affirm a truth re lated to one level when one is standing in another 
level. Error derives from the mixin g of levels, and deliverance from 
error can only come through a transmutation of consciousness tha t 
situates every level in its proper place. 

The Debate 

The main part of the text, detailing the contents of the deba te 
between spirit and soul, is interesting both for the topics covered and 
the intrinsic content of the arguments. At the same time it reflects 
'Abd al-Jalil's percept ion of long-stan ding controversies over many 
important doctrinal issues in Sufism. Some of these issues are still 
relevant in the contempo rary scene, where one often meets conflicting 
positions similar to those maintained by spirit and soul. But in the 
contemporary "New Age," the standpo int represented by the soul 
seems to have gained the upper hand, while the spir it's perspec tive 
appears to be increasingly unpopular, since it reaffirms the necess ity 
of the practice of the Law as the sine qua non for the understanding 
and affirm ation of Unity. 

The soul is depict ed as a rather clever and crafty fellow, skillful in 
the intricacies of debate and not afraid to change its posit ion when it 
is opportune to do so. The spirit is much more stab le and somewhat 
stolid, reflecting the far-seeing prophetic wisdom that it manifests. At 
the outset the soul mentions Iblis as its guide, so the spirit feels 
duty-bound to warn it of Iblis's shortcomings. The soul replies by 
having recourse to the esoter ic knowledge of the spiritua l path 
(fariqa), which transcends the Shar iah mentioned by the spirit, and by 
cla iming- in the manner of the well-known Sufi defenses of Satan 25 -

that Iblis was the lover of God par excellence whose secret pact with 
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his Beloved would not allow him to bow to anyone else. 
The soul appeals to a privileged, esoter ic knowledge in several 

more passages in the ensuing debate, most of which focuses on the 
nature of oneness (wa!J,da) and that of Being or existence (wujfid), 
though the famous expression wa!J,dat al-wujfid is never mentioned. In 
brief, the soul wants to claim an absolute Oneness that , obliterates 
distinctions within wujud and at the same time to maintain its own 
privileged identity with wujad . Thereby it wants to show that distinc
tions among things are sheer illusion, so the Shariah is a veil that 
misleads the stupid. Those who are truly enlightened follow the ir own 
inner light:, which is God himself. 

The spirit protests that this appeal to absolute Oneness is in fact an 
appeal to one of wujfid's many levels, thereby distorting wujud's 

reality. It is contradictory to affirm the absolute Oneness of God's 
Essence and then to deny the relative manyness of his attributes. 
Both have to be affirmed, and then it will be seen that the divine 
attributes demand the reality - relative of course - of the cosmos. 
The Sharia h's necessity follows from ' the relative reality of the 
cosmos and the real distinctions among the leve ls: 

In the first part of the trea tise the soul makes a rather good case 
for an individualistic type of spiritu alit y shorn from traditional 
suppor ts. In the second part, where the sou l has taken another tack, 
the arguments attem pt mainly to claim the independence of the 
material worl d from any first principle. In both cases, the practical 
result of the soul's argument is to declare the Law irrelevant and 
prophetic guidance useless if not positively harmful. 

By the end of the debate, it is not comp l_ete ly clear who has won. 
Certainly anyone who inclines toward the religious universe of Islam 
will read the text as giving victory to the spirit, since all the soul's 
arguments have been neatly answered from within the perspective of 
the Shar iah in general and Ibn al-'Arabi's schoo l in particular. But 
much of what the soul has said would be quite convincing to those 
who incline toward a Sufi esote ricism cut off from the Sha ri ah and 
alien to scholastic philosophizing. 

Although 'Abd al-J alil means to support the spirit's arguments over 
the soul, he a lso wan ts to acknowledge the relative validity of the 
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soul's positions. The sou l is a locus of manifestation for a divine 
name, the Misguider, and this name has its rights. The Misguider 
cannot be negated, but must be harmonized with the higher names 
from which it derives. Although "God's mercy precedes His wrath," 
and therefore, by analogy, "God's guidance precedes His misgui· 
dance," both wrat h and misguidance are divine attributes that have a 
positive, if limit ed, role to play in the total conste llatio n of existence. 

The beginning of the process whereby 'Abd al-Jalil will harmonize 
the positions of sou l and spirit is announced at the end of the debate 
proper, when the spir it realizes that its words have had no discernible 
effect on the soul. Hence the spirit proposes that they take their 
dispute to a third party to decide between them. 

The Mystery's Judgment 
The th ird party to whom the sp irit and sou l have recourse is the 
"mys tery," the more inward dimension of the human reality that Ibn 
al-'Arabi identifies wit h the "specific face" or immutable entity. In 
this context, however, 'Abd al-Jail! does not have in mind Ibn a l
'Arabi's definitio n of the mystery, but rather the seven-pa rt hierarchy 
of the human being which by this period had become a commonp lace 
in Sufi wr itings-body, soul, spir it, heart, mystery, hidden (kha/f), and 
most hidden (akhfa). 

The mystery enters the discussion by addressing first the soul and 
then the spirit. It crit icizes the soul for ruining the world of obedience 
and brin ging Adam out from the Garden, but it praises the soul's 
gras p of the station of oneness and its description of God's self. 
disclosure (tajallf) in all things. Then the mystery says, 

It is clear to me that oneness has become manifest to you in the 
stat ion of nature. That is why your love is completely fixed upon 
the world of form. You love absorption in sensory passions and 
immersion in the illusory pleasures that darken the mirror of the 
heart and bring abo ut punishmen t and disaster in the next world. 
If an appropriate love for form were to become established 
wit hin you, you would undertake good acts and works, since 
forms in the next world will last forever , while the forms of th is 
plane are obvious ly perishing and have no subsistence. You must 
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turn your attention toward the high level in orde r to reach the 
[divine ] self-disclos ure that is beyond the outside and inside 
worlds. In that se lf-disclosure , no name or description remains, 
no expression or allusion. 

The mystery then compares the soul to a frog in a puddle of filthy 
water who think s that it lives in the ocean. What the frog needs is for 
a stream of pure water to pass over the puddle and take it to the 
ocean. Although the sou l's perception of oneness is true enough, no 
two people perce ive\he Essence in the same way, and hence there are 
diverse levels of consciousness. In exp laining this the mystery refers 
to the basic degrees of wujud through which God revea ls himself, 
what in another context might be called the "F ive Divine Pre sences" 
along wit h the leve l of Non-entification (la ta'ayyun) standing beyond 

them: 26 

O soul, although it is impossible to see the Essence without the 
veil of the attributes, there is much diversity in the veils. The veil 
of the World of the Visib le is the densest of all veils. Then there 
is the veil of image s [mithal]. Within both these veils the 
Beloved wears the clothing of form, which is the most tremen
dous veil. After this, the vei l of subtlety remains in the World of 
Spir its. Then there is a veil of subtlety in the World of Meanings 
which is the reality and immutable entity of the trave ler and 
which is ca lled the "smaller isthmus [barzakh]." All the gnostics 
see the Real in this veil. Greater than this is the vei l of "t he most 
subtle of the most subtle " in the Presence of the Fir st Entification 
and the Muhammadan Reality. This is called the "greater isth
mus." Our Prophet sees the Essence of the Real in this veil, which 
is the thinnest of veils . Some of the most elect of the friends of 
God who follow that leader of the prop hets observe a flash there 
by tagg ing along with him. Finally there is the level of the 
Disengaged Essence, to which no one ha s access. 

In concluding this address to the soul, the mystery focuses on the soul's 
particular problem, which is the affirmation of se lfhood or "soulhood" 
(nafsaniyya). The only way to achieve the vision of the inward levels 
of Oneness is to negate one's selfhood, or to undergo "annihilation" 
(fana') . "T here is no remedy except becom ing lost and obliterated: 
They buy nothing there but a thing;s nonexistence and annihi la-
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tion" .27 

The myste ry the n turns to the spirit and praises it for its obedience 
and its attentiveness to the good that can be gained in the next world. 
But it warns the spirit that it also is not yet free of love for form. The 
danger remains that it will be so entranced by the garden that it will 
forget the face of the Gardener. The mystery criticizes the spirit for 
perceiving the stat ion of oneness from the standpoint of the rationa l 
facu lty ( 'aql) and for not abandoning itse lf to love. Th e sou l's empha
sis upon se lf-ident ificati on with the Real is a va lid one, and it can only 
be experienced through love. 'Abd al-Jalil then summarizes the rest of 
the mystery's advice to the soul and spirit: 

The mystery made clear that the ent ity of the servant has two 
sides, one the side of nondelimitation [itlaq] and the other the 
side of delimitation [taqyfd ]. Servanthood [ 'ubudiyya] and lord 
ship [rububiyya] must both be taken into account, since bot h are 
established in the servant's ent ity. The soul had taken lordship 
into account and had desired to embrace immediate joy and 
pleasures, while the spirit had taken serv anthood into account 
and had chosen the ease of obedience in orde r to grasp endless 
and ever last ing deferred ease. Although both were flying in the 
world of taw/:lfd, out of caprice [ hawa] the soul-vulture would in 
the end have staye d with the bones, while the spirit-nightingale 
wou ld have inclined away from the rose garden of the Beloved' 
s face toward the gar den 's fruit. 

'Abd al-Jalil's assessment of the situat ion depends upon various 
teachi ngs of Ibn al-'Arabi's school that have been touc hed on during 
the debate and are here harmonized and put into relationship. Since 
the meaning of the passage is far from se lf-evident, it ca lls for a few 
words of explanation: 

The inner human reality has two basic dimensions, here symbo lized 
by the terms sp irit and soul. In one dimension, which stands opposite 
God's transcendence - or, in Ibn al-'Arabi's language, his incompa
rability (tanzfh), independence (ghintl), and overwhelm ing power 
(qahr)- human beings are servants overcome by poverty, incapac ity, 
and weakness. They possess nothin g with which to affirm their own 
reality and are totally dependent for thei r existence and attributes 
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upon t he Real (al-1:zaqq). Th is dimension is man ifested more clearly in 
the lower levels of the human being, that is, in the sou l and the body, 
which display re latively little of the divine light. 

In another respect, human beings manifest noth ing but God. They 
are created in God's form and wort hy of being his vicegere nts. To 
them "God has subjecte d," as the Koran puts it, "everyt hin g in the 
heave ns and the earth" (31: 20, 45: 13), so they are "lor ds" over all 
other crea ture s. This dimension of the hum an rea lit y cor re sponds to 
God's similarit y (tashbfh) and immanence, whereby he discloses him
se lf in all things and most clear ly in his chose n vicegerents. In this 
respect human s are "nondelimited ," since nothing limits the degree to 
which they can expa nd in knowledge and consciousness. In th is 
context Ibn al-'Arabl speaks of "per fect man" as the full outward 
manifestat ion of the Real, or the hum an being who has ass umed all 
the divine names as his own character traits (al-takhalluq bi asmfi ' 

Allah). 
Alth ough serva nth ood and lordship appear at first s ight to be 

contradi cto ry and irreconcilable, in fact nothing but total and abso
lute servanthood a llows a human being to be a true lord. Only the 
perf ect serva nt can be God's vicegere nt. Just as God is God beca use 
he is both incomparable and similar, nondelim ited and delimited , 
Essence and attributes, so also human beings are fully human only by 
being both servant and vicegere nt , nothing and everything . T his is 
one of th e secrets of Muhammad's t itle, 'abduhu wa rasfiluhu, "His 
serva nt and His messenger." 

The soul ma nifests serv itude and weakn ess, since it is overco me by 
darkn ess or distance fr om God, while the spir it manifests vicegere n
cy, theomo rphi sm, and lordsh ip, since it blazes wit h the divine light. 
In other terms, the spiri t is connecte d intimat ely to nearness, mercy , 
and guidan ce, while the soul dwells natura lly in the domain of 
dista nce, wrath, and misguidance . 

One might expect that 'Abd a l-Jalil would follow these co rr espond
ences and connect lordship to the spirit and serva ntho od to the soul, 
instead of say ing, "T he soul had take n lordship int o account , ... while 
the spiri t had tak en serva nthood into acco unt. " But a long with 
distance and darkn ess go ignorance and ,arrogance. The soul looks at 

On Sufi Psychology 357 

itself and does not see its own dark nature , but ra ther the luminos ity 
tha t a llows it to exist and be itself. Ignorant of its own darkness, it 
lays claim to a light that does not belong to it. In contrast the sp irit 
possesses the lum inosity of knowledge and sees itself in its proper 
re lationship with the Real. It is, in Ibn al-'Arab i's terms, "god wary" 
(muttaqf ), which means that it ascrib es light, knowle dge, and power 
to God and dark ness, ignorance, an d weak ness to itself. Thoug h it 
sees its own lumino sity, it knows that next to the absolute light of 
God its own created light is not hing. Hence it acknow ledges its 
serva nth ood. 

Nonetheless, even in its claim to lordship, the soul manifes ts a 
positive dimension of the Real , for lordsh ip is a divine attr ibute . The 
sin of the sou l's prophet, Iblis, is to have sa id, "I am better than he'.' 
(Koran 38: 76) and to have refused to prost rate himself before Adam. 
As the sp ir it says at the beginning of the debate , "According to the 
clear mea ning of the verse, 'I am better than he,' the claim of 
betternes s and selfhood- which negate the stage of love- became 
manifest from Iblis." 28 Following Iblis, the soul claims selfhood and 
betterness for itself. In doing so, it manifests the characteristics of 
lord ship. In other words, by affirming selfhood and I-ness, the soul 
claims for itse lf a prerogative of God, since none tru ly has a r ight to 
say "I" except God.29 Just as "Th ere is no real but the Real ," so also 
"Th ere is no true I but the divine I. " 

At the deepest level, the positive nat ure of the soul's self
affirmat ion goes back to the fact that it finds wujfid in itse lf. Wujtld 
as such is the Divine Essence or Se lfhoo d-t he divine "1-ness"- and it 
manifest s itse lf even in the darkest rea lms of the cosmos. And wujtld, 
it shoul d be remembered, means not only "existence" or "being" but 
also and primari ly "finding ." God's "finding of himself " is known as 
wujad, an d so also the soul finds itself through wujtld's light, but it 
does not notice that the light is not its own. The divine self
affirmation irr adiates the darkness of nonex istence, and the soul in its 
darkne ss clings to the trace of light as its very se lf and sur viva l. 
"Selfhood" and self -affirmat ion mani fest God's Essence. 

In short , the spirit repres ents the human reality inasmuch as it sees 
itself and its own limitations object ively and effaces itse lf before God, 
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while the soul represents the human self inasmuch as it sees itself as 
ce ntral and affirms its own right to ex ist. The spirit rises beyond 
itself and affirms the Other, while the soul sink s within itself and 
affirms its elf. 

At this point in the text 'Abd al-Jalil once aga in acknowledges the 
sou l's rights to its mode of manifesting the Real, while admit ting his 
limit ed knowledge of the true sit uati on: "O friend," he says, "I do not 
know which point of view God will take into account tomorrow." In 
other word s, he does not know if God will treat the hum an being as 
a lord or a servan t on the Day of Resurrection. However, one shou ld 
exercise ca uti on in one's dealings with God, and therefore one should 
observe the instructions brought by th e proph ets. The creat ur e should 
actualize his servanthoo d her e and wa it to become a lord in the next 
world. 

It str ik es my mind that in this plane one should act by taki ng 
servan tho od into acco unt beca use of the send ing of scr iptures 
and angels, so that through the ir wa rnin g one can come out of the 
well of nature, remain protected from the disease of ignorance 
and atheism [ta'tfl]. and reach the perfections of knowledge and 
wor ks. Then, in the manifest abode of the next world, one will 
seal all this in the mode of lord ship, in accordance with "My 
mercy precedes My wrath" and "My mercy embraces all things" 
[Kora n 7: 156]. For in that place acts of obedience will be 
eliminat ed and all forbidden things will be allowed. 

The Birth of the Heart 
Havi ng given advice separ ately to both spir it and soul, the mystery 
now addr esses them together, telling them to become one. And, says 
'Abd al-Jalil, who is observing the goings-on, "Fr om the unification 
[itli~d] of the two, a marvelous state and wondrous shape appeared, 
ca lled 't he heart,' which brings together the two s ides and fluctuates 

between them." 
The idea th at the hea r t sho uld be born from the mar riage of spirit 

an d so ul goes back at least to Shihab a l-Din Suhra ward i (d. 632/ 1234) 
in 'Awarif al-ma'arif. 30 I have not come across this image in Ibn 
al-'Arabi's writings, but it is probably ,present somewhere, since his 
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chief disciple $a dr a l-Din QOnawi expands on it in some detail, as 
does QOnawi's disciple Sa'id a l-Din Farghani. 31 The connection 
between the heart (qalb) and fluctuation (taqallub) is an important 
eleme nt of Ibn al-'Arabi's teachings, but of course it has a long 
history in Islamic thought, being referred to in a number of hadi ths, 
including mention of God as "He who makes hearts fluctuate" 
( muqallib al-qulub). 32 

Next 'Ab d al-Jalil says, "W hen the mystery found worthiness for 
the ga ther ing of all mean ings in the heart , it pulled the heart to itself 
an d joined it with itself." Once the heart is born, the mystery sees that 
the heart has the power to gat her within itself all meanings (ma'anf). 
Th is point, so briefly sta ted here, is based on a rather comp lex 
exposition of the nature of the hear t found in Ibn al-'Arabi's wo rks. 
In short, he maintains that hum an beings perceive the Real in two 
fundamental modes, that of the afore-mentioned incomparabil ity 
(tanzfh) and simi larity (tashbfh). Incomparability is the point of view 
natural to the rational faculty ('aql), which innately desires to prove 
that "Nothi ng is like Him" (Koran 42: 11). Similarity is the point of 
view of imagination, which perceives the Rea l in his se lf-disclosure 
(tajallf), that is, in the forms and images that make up the cosmos or 
"everyth ing other than God." Neither point of view is sufficient for a 
total view of God or of the things as they are in themselves. 

The spi rit personifies the ratio nal dimens ion of human nature that 
can only understand "God" as being incomparab le, while the sou l 
represents the imaginal dimension that can only grasp God in images 
and symbols, or in the for ms of his sel f-disclos ure . That is why the 
mystery criticize d the sp irit for putting too much stock in reason, and 
the soul for perceiving the Real only at the level of se lf-disclosu re in 
the forms of nature. 

The heart, in Ibn al-'Arabi's perspect ive, is limited neither by 
r easo n nor by imagination, neither by rational thought nor by the 
pe rception of forms. The heart rep resents the dimension of the 
human reality that brings together both kinds of percept ion in har
mony, and since these cannot be maintained simultane ously, the heart 
"fluct uates" from one vis ion to the next. But the heart never denies 
the Real, whether in his incomparable and unknowable Essence or in 
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his self-disclosure to imagination through the sensory forms of the 
cosmos. 

The spirit's self-efface ment is connected with reason and incompa
rability because the spirit grasps that "Noth ing is like Him" and that 
all positive qualities belong to God; hence it sees that it is nothing in 
itself. In contrast, the sou l's self-affirmatio n is connected to imagina
t ion and the vision of simila rity, since it sees God manifesting himself 
within itself; henc e it grasps that everyth ing it possesses is similar to 
God and that all the divine attribut es belong to it. 

In short, by speaking of the heart's worthiness for "gat her ing a ll 
meanings," 'Abd al-Jalil means to say that the heart had integrated 
and harmonized the points of view of spirit and sou l by combining 
nondelimitation with delimitation and incomparability with sim ilar 
ity. Hence the mystery saw that the heart 's level of consciousness 
involves awareness of a ll meanings, not simp ly those that pertain to 
one standpoint or the other. The mystery understood that the heart 
was worthy for knowing the level of inward ness and integration 
represented by itself, so it drew the heart to itself and became united 
wit h it. 

But th is is not the end of the story. Beyond the mystery, in the 
typical classification of the degrees of human conscious ness, lie the 
"hidden" (khaff) and the "most hidden" (akhfa). All differentiation 
must be elimin ated before the vision of absolute Unity. 

Final Union 
'Abd a l-Jalil now provides an expla nation for the two terms "hidden" 
and "most hidden." They represent the innermost dimensions of the 
human being that can be discerned when the microcosm and macro
cosm are viewed as possessing a number of levels. From this point of 
view, the mystery perceives the nondelimited light of the Rea l 
manifest both within itself and beyond itself. 

In the beginning, when the light of No ndelimi tation had shone 
upon the mystery, it had found a flash of that light evident in 
itself; it had seen a kind of "hidden" light out side itself, and a 
kind of "most hidden" light that its understanding and imagina 
t ion cou ld in no way reach but that it knew to be furt}1er away 
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from itself. 

At the begin ning, in other wor ds, the mystery had perceived the 
hidden and most hidden lights beyond itself, just as it had perceived 
a light within itself and saw the spirit and soul as below itself. Hence 
it would seem that "mystery" signifies a middle point of human 
consc iousness, suspended halfway between the darkness of the body 
and the infinite Light of God. Once the two lowest levels of conscious
ness, sou l and spirit, join together and become the heart, the mystery 
is able to integrate them into itself. Now it can become integrate d 
into the higher levels, the hidden and most hidden. It is able to 
accomplish this because it has been strengt hened through the two 
powers represented by the spirit and soul within the heart. "Through 
jo ining with the all-comprehensive heart, a strengthening appeared 
within the mystery." 

The spir it and soul, as dimensions of the heart, now become the 
means for a two-fo ld exper ience of both the hidden and the most 
hidden lights. The sp irit 's attribute is self-effaceme nt before the One, 
since it te nds toward ann ihilat ion (Jana') in the Real. But the soul's 
attr ibute is self-affirmation, since it tends to see the divine light as its 
own and to perceive itself as subsist ing (baqa') through the divine 
attributes. "Through the light pertain ing to the spirit, the mystery 
dissolved into the hidden light, and through the strength of the 1-ness 
perta ining to the sou l it became identified with that hidden light." In 
other words, the luminosity of the heart's spirit-nature a llows the 
mystery to become effaced and annihi lated in that even greater light 
ca lled the "hidden." But the soul-na tur e demands self-affirmat ion, so 
in the midst of dissolution the mystery finds itself and sees that it is 
now identical with the hidden light. 

Next 'Abd a l-Ja lfl offers an exp lanation for the "words of ecstasy" 
(shaflJ,iyyat) of the Sufis. For now the mystery, like I:Iallaj and 
Bayazld, speaks from the viewpoint of "I am the Real": "Here it 
became a st ream joined to the ocean and ca lled out, 'Glory be to me, 
how tremendous is my rank!'" At the same t ime, this invisible core of 
the human rea lity exper iences the "fluctuat ion" of the heart, so its 
gaze shifts from the point of view of the sou l to that of the sp irit , 
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from that of affirming itself to that of negating itself before the 
source of light. 

When the mystery's gaze fell upon the infinity of the Ocean, it 
sa id, "My God, though I said, 'Glory be to me, how tremendous 
is my rank!,' now I repent. I cut off the belt of unbelief and say, 
'There is no god but God,' so that through the bless ing of these 
words I may be oblite rated in the most hidden light." 

Once again the mystery experiences annihilation, but the se lfhood of 
the soul reasse rt s itse lf, and identity with the most hidden is estab
lishe d. "It lifted its head within the world of ann ihilati on and began 
to say thro ugh the strength of the I-ness of the soul, 'I am the most 
hidden,' and it threw up the waves of claiming to be the ocean." 

At each level- hidden and most hidden - a dual experience has 
occurred. Only after self-affirmation within the most hidden light can 
all trace of duality be erased so that the ultimate union may be 
experienced. Beyond the most hidden lies the infinite light of the 
Essence, also called the Unseen He-ness (ghayb-i huwiyyat), and at 
this point in the narrative, the Essence asserts its authority: "Just as 
this happened, the voice of the He-ness shouted out, 'and within the 
most hidden am I."' Here 'Abd al-Jalil is alludin g to what is osten
sibly a /Jadfth qudsf, whose text I have seen recorded as follows: 
"Veri ly within the body of the son of Adam is a lump of flesh, with in 
the lump of flesh a heart, within the heart a spiri t, with in the spirit a 
light, and within the light a mystery; and with in the mystery am I. " 33 

With th is re-assertion of God's ultim ate authority, the right relation
ships are established, and a ll levels of the human reality experience 
a mode of identity with the One. Even the most hidden, which is the 
highest level, finds itself negated in the Real. 

Through awe before that sound, the ocean of the most hidden 
became dry, such that none of the water of ex iste nce remained 
within it. In this state, a ll of them became one. The most 
manifest and the most hidden mixed together. All of itself cried 
out, "Whose is the kingdom today? God's, the One, the Over
whe lming!" [Koran 40: 16] .34 

In the supreme union, everything in the human being is negated as a 
self-subsistent reality only to be reaffirmed .as God's se lf-disclosure. 
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As a result of th is vision, 'Abd al-Ja lil loses consciousness. 

Here I had passed away from myself and become selfless. When 
I became slight ly aware, the sound of "and within the most 
hidden am I" kept on fall ing into my ear from my own tongue. 
Out of the terror of this business I awoke. I said, "There is no 
power and no strength except in God, the High, the Tremen
dous." 

This prophetic formula expresses once again the true reality of the 
servant - his nothingness befo re God. 

Finally, 'Abd a l-Jalil offers a comment that situates the whole 
episode firmly within the imaginal universe described by Ibn a l
'Arabi. He te lls us that everything that he had witnessed had been the 
imaginal embodiment of unseen realities. 35 

I understood that all of this had been I; all of these were the 
forms of my own know ledge. These discussions had been my own 
imaginal concepts [takhayyulat] that had assumed form. 

'Abd al-Jalil's concluding prayer reestabl ishes his feet firmly on the 
ground of serva ntho od, the right attitude to be maintained in the 
present world: "I ask forgiveness from God for everything that God 
dislikes and I repent to him, and I am the first of those who have 
faith." 

In short, this brief treatise demonstrates a sophist icated grasp of 
the teachings of Ibn al-'Arabi's school and a profound awareness of 
the comp lexity of the human rea lity. 'Abd al-Jalil offers none of the 
simple -minded polemics that often occurs between supporters of 
walJ,dat al-wujfld and walJ,dat al-shuhfld, but instead demonstrates that 
he- like many other Indian Sufis- was completely aware that the 
only way to bring out the highly nuanced structure of the human 
reality and the subtle transmutations of conscio usness exper ienced on 
the path to God is to acknow ledge the validity of a wide variety of 
perspectives while recognizing the relativity of each of them, since 
abso lute truth resides in God alone. 
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4 
Unity of Ontology and Epistemology 

in Qay$arz's Philosophy 
Akiro Matsumoto 

This paper aims at clarifying the logical relationship of the theory of 
"th e unity of being" (wal:,.dah al-wujud) with two key Sufi concepts, 
namely "prophethood" ( nubuwah) and "closeness to God" ( waltiyah). 
Both concepts of "prophethood" and "closeness to God" have Qu
r'anic or igin, but they were elaborated and enriched as the Sufi theory 
on world understanding developed. These two concepts have worked 
as mainstays in the philosophic construction of the "Unity of Being" 
ever since Ibn 'Arabi (1165- 1240) establ ished its foundation. 

In the school of the Unity of Being, God is the unique, eternal and 
absolute being, and nothing has real existence except God. If any
thing is sa id to have existence, it has it in a metaphor ical sense and 
not in a real sense. In addition, the world is understood as a manifes
tation of God, the absol ute being. So, the philosophy of the Unity of 
Being is a theory for a holistic understand ing between the eternal and 
the finite. 

Yet in the tradition of Ash'arite theology (which is the dominant 
theo logica l school in the Sunnite wor ld), the eterna l-finite relation
ship is usually exp lained from the viewpoint of a persona l re latio n
ship between God and his creatures. In th is school, the creation and 
destruct ion of things are explained by making use of the concept of 
"preponderation" (tarjf/:,.), which means that God sh ifts the cent re of 


