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ON THE RELATION BETWEEN GHAZALI'S
COSMOLOGY AND HIS MYSTICISM

BY
A J. WENSINCK

I

In several of his works Ghaz3li makes use of the terms
mulk, malakut and Q’abarm—in a way which attracts the
attention of every reader. Professor D. B. Macdonald’) has
tentatively compared this triad with Seoedeic, dovapry, Jose
in the doxology of Our Father in some Mss. and trans-
lations of Matthew vi. 13. Professor Tj. de Boer? has com-
pared these terms with the zvgidTyteg, doyud, éfovaiee men-
tioned in Colossians i. 16, The divergency of opinion between
so distinguished authorities would in itself prove the
necessity of an enquiry into the provenience, the meaning
and the use of these terms.

Investigation at the outset is facilitated by the fact that
mulk and malakut are used in the Kur'an. Here stk deno-
tes human as well as divine sove-reignty, malakiit divine
sovereignty alone. In accordance with this it is stated by the
commentaries ) that malakft is the more lofty of the two
terms, just as rehabft and rahamit are loftier than rahba
and rahwma. But further mulk and malahut are synonyms?),
as appears from siira xxiii. 90 and siira xxxvi.83: “In His
hand is the malaksit of all things”. In this phrase malakit

may, however, also mean “treasuries” ).

Y Journal of the American Oriental Sociely, xx. 116, note 3.
% Art. Khalk in the Encyclopaedia of Islam.

B Taban fafszr, vii. 147.

1} Buﬁan, Daawat, b. 8; Baidawi ad sura vi, 75.

) Tabari. Fafsir, xviii. 33 ad stra xxiii. 90
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The meaning sovereignty suits also the two other passages
of the Kur'an where malakif occurs, viz. stira. vi. 75: “In
this wa;} we showed “Ibrahim the malak#t of the heavens
and the earth”; and stira vii. 84: “Have they not looked on
the smalakui of the heavens and the earth?”. Yet Geiger?)
goes too far by saying that malak#f applies exclusively to
the divine government. For the context admits also the
interpretation of the phrase by “the visible wonders of heaven
and earth”, as the commentators remark?.

Side by side with the phrase “the malak#t of heaven and
earth” the Kur'an frequently uses “the smulk of heaven and
earth™ ", or “the mulk of heaven and earth and what is
between them™%).

The commentators have further rightly noticed that the term
malaknt is Nabataean, i.e. Aramaic’. Dalman has carefully
collected the passages in Jewish-Aramaic literature where
malkut@ in several combinations is used in the sense of
“the kingdom of God” or, what is the same, “the kingdom
of heaven”, for “heaven” is a substitute for “God”%. Appa-
rently it was not the term malkii(a) itsell that was picked
up by Muhammad, but the combination malkif shemaiz
which he took in its literal sense, as appears from The ad-
dition “and the earth”.

It seems impossible to decide whether Muhammad heard
the expression in Jewish or in Christian circles?). At any
rate Jewish literature contains such expressions in a cos-

Y Was hat Mohamimed aus dem Judenthume aufgenommen, p. 59.

%) Tabari, Tafsir, vii. 147; Baidawl ad sira vi. 75.

%) Sura ii. 101; iii. 186; v. 20, 44, 120; vii. 158; ix. 117; xxiv. 42;
xxv. 2; xxxix. 45; xlii. 48; xlv. 26.

* Stra v. 21; xxxzviii. 9; xliii. 85.

%) Tabari, Tafsér, vii. 147; Geiger, foc. cit.; 8. Fraenkel, De vocabulis
e .p'eregrim's, p. 22.

% Die Worle Jesu, p. 15 sgq.

Y Cf. J. Horovitz, Jewish proper names and derivatives in the Koramn,
in Hebrew Unien Annal, ii. 222.
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mological sense, as appears from Berakot 58 a: NDDBD
RYDYT XM 1YD RYINT “The kingdom of the earth

resembles the kingdom of heaven”. This is nearer to the
Kur’anic expressions than the terminology of the Gospel is.
Moreover the Kur'in shows no trace of the eschatological
nor of the myst.ic sense which the expression “the Kingdom
of God” possesses in the New Testament and which appears,
though rarely, in later Arabic literature 3.

The term djabarit appears for the first time, as far as !
can see, in Tradition; wherever it occurs it is combined with
malaku? and other terms denoting the sovereignty of Allah.

The formulas are the following: V),@‘l_, C)}\,,ﬁt-'l Bd Ul
Ml:_ajb ;L"J.gb “slory io the Lord of Power, Sovereignty,
Majesty and Greatness” ?; and : &)ﬂd\ s Al Hloew

«.J;.J\_, &JJ._;-'I_; “slory to God, the Lord of Sovereignty,
Power, Majesty and Greatness”9), Far more frequent in
this literature is the term seulk, especially in the formulas

S w2l AJ} i &y 4 “to Him (Thee) belongs the
glory and to Him (Thee) belongs the kingship”*% and Jad )

gﬂl».]b K\ «.uJb “verily the glory and the bounty belong
to Thee, and the Kingship™ 7).

Evidently these cxpressions have no direct connection with
the terminology of the Kur'ﬁn; moreover djabarit is new®).

Y} “Who shall have combined knowledge, work and teaching, shall
be called great in the Kingdom of Heaven” is a well known tradition
{Tirmidhi, *fim, beb 19; cf. Asin Palacios, Logia et agrapha Domini nostri
Jesu Chrisii, No. 1.

% Nasa'l, Tatbik, bab 12, 25, 73, 85; Ahmad b. Hanbal, vi. 24.

% Ahmad b. Hanbal, v. 288, 397, 398, 400, 401.°

4 Bu'khﬁri, Ad.;;l&n, b. 155; Abu Dawud, Djikad, b. 158 etc.

5) Darimi, Mangsik, b. 13, 333; Ahmad b. Henbal, vi. 32, 181.

%) Cf. Carra de Vaux in the Erzr:yc]’oﬂaédia of Islam, s.v.
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This term is, without any doubt, borrowed from Aramaic,
just as malekut. We can even indicate its origin with
greater precision, in so far as it must be provenient
from Christian circles; for the Jews used the deviating form
NN, whereas the form used in Syriac, hatay_ bears
a close resemblance to the Arabic one').

Further it can be stated that neither in Syriac nor in Arabic
translations of the Bible the terms Bagiisic, dvvemig, Jdd§e
of Matthew vi. 13 are rendered by terms corresponding to
the triad meulk, diabarit, malakit.

II
The above evidence, however‘helpfui to elucidate the place
these terms occupy in Ghazali’s thought, is far from ac-
counting for the special—;nd comprehensive cosmological and
mystic notions he connects with them. We must therefore
extend our survey to the philosophers and mystics which
Ghazall has studied, such as al-Fardbt (f950), Abu Talib
al-Makkt (+ 996) and Ibn Sina (Avicenna, T 1037),
As is well known the cosmology of the philosophers is
based vpon the Neo-platonic system of emanation which
consists of four chief phases®:

1. The One
2", The Spirit (voig)
3" The Soul

4*  The material world.
al-FarabT has expounded his cosmological system or alluded
to it several times in his works. The table printed over leaf
may facilitate a survey of the terms used as by him.

Y)Y Cf. Payne Smith, Thesaurus Syriacus, s.v.; and S. Fraenkel, Die

w

aramdischen Fremdwérter im  Arabischen, p. 278, who mentions BJ)..:-
as a loanword from Christian Aramaic.

%} Article Neoplatonism in the Encyclopaedia Britanuica; cl. also M,
Horten, Das Buch der Ringsteine Farabis, p. 169 sqq. and the Theologie
des Aristoteles, p. 104 sq., 136 sqq.
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It is clear at first sight that the registers i-iii are mere

reproductions of the Neo-platonic cosmology. More interesting
is register iv, as it shows the influence of the docirine of
the logos, and chiefly because it introduces specifically Mu-
hammadan notions into the Neo-platonic system,
' For our present purpose the chief question is to know
whether the terms mulk, malakat and g,iabarﬁi occupy a
place in the system of al-Farabl. At the outset it may be
stated that, as far as 1 can see, the term wmulk does not
occur in his system nor in that of Ibn Sina or the Brethren
of Basra. As regards the other terms we have some, if scarce,
evidence,

al-FarabT identifies the smalak@t with the Active Mind in
the following passage: “Of the Active Mind it must be said
that it is the ‘reliable Spirit'!) and ‘the Holy Ghost'® . . . .
and its rank may be called the malakas’?).

It cannot be doubted that al-Farabi uses the term ‘Holy
Ghost’ in the Kur'anic sense, so that it would mean oune of
the highest ang.els. So the malakit in the system of al-Farabt
is the realm of the highest angels. The lower angels usually
belong to the realm of the amsrt),

The second passage touching upon the present subject is
the following®: “The spirit thou possessest is from the sub-
stance of the world of the amr; it does not assume a shape
in any form..,. therefore thou art able to perceive what is
absent in the past and what is expected in the future, and

) Cf. siira xxvi. 193.
%y Cf. stira xvi. 104.

%) Ms. Leiden, or. 10023, fol. 22a: (gl 4a Jladll  Jadl,

-

RV
Y}y Gf. Ibn Sina, Kiah al-Na_tij&!, p- 490.
%} Kitab al Fusis, Fags No, 26.
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thou wilt swim in the world of the malakiit and receive the
stamp of the diebarzs’Y,

We shall meet similar expressions several times in the
course of our enquiry. The question which must be asked
at present is whether al-Farabr uses malekbis and diabarut
in this passage as synonyms. In Fass No. 42 he s;;'s that
the spirit receives impressions from the highest malgbit.
Does this mean that in his opinion there exist two malakmt??

We cannot decide this question by means of the dafa to
be found in the works of al-Farabt; they are too scarce,
We turn therefore to Ibn Sina. The first of the passages we
inust pay attention to is the following : “When it [i.e. the spirit]
loosens itself from the body and its accidents, it may become
united to the Active Mind in a perfect union. There it will
find mental beauty and everlasting delight” ),

This is a close parallel to al-FarabTs Fags No. 26 as cited
above. In ibn Sing’s Kitab al-isharaty there is a passage of
this tenour: “Nay, those who are rapt in the contemplation
of the diabarniz, who have turned away from all impediments,
will obain, while in the body, a large portion of this delight”,
From a comparison of this sentence with the foregoing one
there ensues the identity, in Ibn Sing’s terminology, of the
Active Mind and the diabarmt

'} With this cf. al-gmzﬁli, fl’la'ﬁnzj al-kuds, p. 3, where he says
that the mind may travel in “the highest malakzt”,
 Cf. also Horten, Das Buch der Ringsteine, p. 175 sqq.

) Kitwh al-shif®, 1, ol 360 apn.: i laes Sl e ek ol
Shs IVl S el d o e Sadl

Sl BNl G OLd S
Vo196 e Oybadl oy L S S Osemiiadl b
Lily G 530 sda o olY) G A8 g Jilya)
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Further Ibn Sind uses the terms djabamt and kuds al- djabarut
in the sense of ‘the higher world’. The latter of the terms
reminds us of the fact that al-FaribT identifies the Active
Mind with the mh al- kuds and the malaki#i. In other pas-
sages Ibn Sind uses the terms al-‘Glam al-a'ld “the highest
world” and ‘@walim al-@'abarut as synonyms of malakiit.

The evidence gathered from the works of al-Farabi and
ilbn Sina does not appeuar to be conclusive for the question
regarding the mutual relation between wmelakut and djabarut
It affords the notion, which will return in the fundamental
ideas of Ghazalr, that the human spirit belongs to the realm
of the Loé;s or malakit, that it may elevate itself unto this
realm and, perhaps, to the still higher realm of God Himself.
In the works of the Brethren of Bagra the term diebaraf
does not occur, as far as | can see. Malak#t, on the other
hand, is frequently used in association with heaven in order
to denote the spiritual Paradise to which the human spirit may
ascend on the Day of Resurrection or, at moments, even
during this life).

Here may follow the translation of a passage which is
characteristic for this conception: “Wake up, o brother, from
the sleep of abandonment... possibly thou wilt be quickened
on the Day of Resurrection amidst the blessed, and ascend to
the malakat of heaven and enter into the host of the angels™).

This passage is the first to show the eschatological side
of the selakut, a connection of ideas which may be due to
the influence of Neo-platonism as well as to that of Christianity.
As to Neo-platonism | may remind readers of the fact that
the Muslim Platonists,. who reject the resurrection of the
body, emphasise the idea of the immortality of the soul and
its entering the spiritual Paradise after the separation from

'} Rasz'il, ii. 53.

3 Rasail, ii. 127; cf. 146, 377; i. 65, 261, 268; iii. 63; iv. 95, 138.
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the body. As to Christianity it is less known, but nevertheless
of some importance for our enquiry, that in Syriac malbuta
may denote heavenly Paradise?).

The eschatological meaning of melekfil is prominent in
the work of Abu Tilib al- Makki, one of Ghazall's chief
sources of information. This may be illustrated by the trans-
lation of some passages from his Km‘ ai- ku!ub “The facial
eve belongs to the smulk and is turned towards the world,
but the eye of the heart belongs to the malakat and is turned
towards the world -to-be” %, And: “The malaknt, the world -
to-be in the hearts”%), or “the world of the malakut ie, the
knowledge (ma'rifa) of the realia and the mysteries” ), as
compared with the expression “the heart is the treasury of
the malak@t’?, which is also found in Ghazalls works %),

The first of the passages just cited shows that Abu Tal1b
makes a distinction between the Kur anic terms szulk and
matakui, 'in this way that he applles mulk to the visible
}&'orld As far as I can see he is the first to do so and it
13 apparent that gbazﬁli, who makes a frequent use of this
term, is indebted for it to him.

Finally the two following passages from the'Km‘ al-kulzh
may be translated as illustrations of the mutual reldt:on
existing between the three realms in the terminology of Abii
'_I‘ahb “The preeminence of inward before outward know-
ledge is like the preeminence of the malabit before the
mulk”"). And: “The mulk is perceived by the intellectual

light, the malaksl, which is the world-to-be, by the light

"} Brockelmann, Lexicon Syriacum, refers to Jacob of Sarug ( Bibi
Or:ent) ed. Assemani, i. 315; cf. also the adjective r{n}&\(\&‘bﬂ.
“paradisiacus”, Brockelmann, Joc. cit.

B K.'mf, . 235.

% Kut i. 32

1 Ma Bridj al-kuds, p. 104.

5 K, 1. 156,

5 Vide infra, p. 14, 18.

7 !.(m, i, 156.
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of faith, the divine majesty by the light of certainty and the
diabarat, which is the divine unity, by the light of the higher
;nowledge” h,

Here the diabariif occupies the highest place, that of the
godhead itself; elsewhere?) djabarut denotes the divine at-
tributes.

' 1

The evidence discussed in the foregoing pages may have
sufficiently cleared the way for an enguiry into and an under-
standing of Ghazdli's use of the triad wmulk, malakul and
diabarit,

" First of all we shall pay attention to his cosmology.
Before going into details, in so far as these are of impor-
tance for the mutnal relation between g_klazﬁlT's cosmology
and his mysticism, we must remember, that the former shows
the influence of Neo-platonism as well as of the Ptolemaic sy-
stem. Ghuazali has taken the ideas of the Active Mind" and
of the Universal SoulY from the Neo-platonists. These cos-
mological representations have their counf‘;erpart in man, who
also bears within him reason and soulf). Thus a basis for
the relation between his cosmology and mysticism is given.
On the other hand Ghazali adopts the Ptolemaic doctrine
of the heavenly sphe;gs, combined with the well known idea,
that each of these is moved by an angel%; he has worked

Y Kat, i 245 Aeds ol any S agn Jadl e

Slall Ly J-_J\
Y Vide infra, p. 11. '
%) Mind corresponds to 'al_;l, vadg, terms which are also rendered

by reason.
Y e.g. Ma'Gridj al-kuds, p. 124, 136, 159, 203.
5) Maaridj, p. - 59, 139.
B) Ma’ar:dl, P 149,
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out this representation in his Ma' arzdj al- kuds 45 well as in
his Mishkat al-anwar.

Turnmg now to Ghazah s cosmology we shall not be sur. -
prised to find that in his works the mutual relation between
malakit and diabar@? appears not to be always the same.
In his Durra the highest degree is occupied by the diabarit,
as may be seen from the opening passage: “God sa;gz Every
soul shall taste death. This is said in three places in the
Kur'an'). The Almighty means the three kinds of death in the
three worlds; he who belongs to this world shall die; he
who belongs to the world of the malaknt shall die and he
who belongs to the world of the djgbariit shall die. To the
first category belong Adam and his posterity and all animals,
three kinds?). To the second category, that of the malakit,
belong the classes of angels and the djins, and to the third,
that of the djabam‘“f belong the electﬁa‘:mong the angels”,

In this passage the malgkut as well as the djabarut are
the realm of the angels; but the digbaraf is the higher re-
gion, for to it belong the Cherubs and the bearers of the
throne of God and the chamberlains of the godhead, as
GhazalT points out.

" Another passage in the Durra, which supposes the same
difference of rank between the malakit and the diabarnt
is the following: “He who is acquainted with the essence of
the Kur'an, will not share the view of the Djahmites® that
the Kur an is created, ignorant as they are of the fact that
the Kur an exists personally in the djabaruf whereas Islam,
just as prayer, fasting and resignation, belongs to the malakat”4).
It must be kept in mind, that the Kur'an, “the word of God™,
belongs to His attributes, which p-artake of His being. To

) Sura iil. 182; xxi. 36; xxix. 57.

%) Man, animals and birds, according to Gautier.
*) The followers of Djahm b. Safwan.

} p. 108 sg. )
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this high rank, therefore, belongs the djabarnt. Djurdjani?)
also mentions the identity of the dj’ab;’ﬁt and the divine
- attributes and Ghazili, in another p:x_ssageﬂ), calls God “His
Majesty of the ;J-'abarﬁt".

The high pla(; attributed to the dfabarut in the passages
mentioned is not in accord with the mutual relation between
malabiit and diebariii which appears in G_hazéﬁ's older
works. Here Igay follow the translation of a passage {rom
the Thya which does not leave any doubt as to this point.
Here personified knowledge is explaining the relation be-
tween liberty and determination: *Thou must know™ it says,
“that the worlds thy way has to cross, are three in number.
The first is the world of mulk and sensual apperception®
. ... this stage thou wilt pass without difficulty. The second
is the world of the sealeknt; this is beyond me, and when
thou hast passed beyond me, thou wilt have reached the
stations of that world. In the malakit there are vast deserts,
steep mountains and deep seas, so that I do not know how
thou wilt be saved in them. The third is the world of the
djabarft; it is between the world of the muulk and that of
the malakiit, and thou hast already passed through three of
its initial stations, viz. power, will and knowledge. It lies in
the middle between the world of smulk and sensual apper-
ception, and the world of the malek#t. For the world of the
mull has a smoother path, whereas that of the malakut is
a rougher track.”

“Now the world of the malakii, between that of the mulk
and that of the malak@t, resembles a ship which is moving
between the beach and the water; it has neither the utter
fluxity of the water nor the utter stability and fixedness of

Y Tarsifat, p.77; cf. also the art. djgbarit by Carra de Vaux in the
Encycl. of Islam.

?} Risalat al-tair, p. 148: .._;_,J_:,L\ uL:-

3 Shahada.
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the beach. Evervone who walks on the earth walks in the
world of the mulk and of sensual apperception. And when he
has sufficient power to sail on a ship, he is as one who
walks in the world of theiﬁabarﬁt. And when he has reached
such a stage that he can walk on the water without a ship,
he walks in the world of the malakit without sinking. But
when thou art not able to walk on the water, then go away,
for thou hast left the beach behind thee and demolished
the ship, and there is nothing before thee but mere water . ..
And everyone who has passed the world of the diabarit
and knocks at one of the gates of the malakit, receives
revelations through the Pen”). '

With this passage from the Thva’ we may compare the
interesting explanation of it in the Ffml@, which runs as
follows: “The domain of the weorld of the malabft is what
God has caused to originate® in the eternal amr, without
gradation, remaining in one and the same state, without in-
crease or decrease. The realm of the world of the dicbarat
lies between the two worlds; partly it may become visible
in the world of the smulk, partly itis related to the eternal
Power and belongs to the world of the malakit’?),

The following is to the same effect: “The world is divided

Y Mhya', iv. 223 sg.; on the Pen cof. also Bjawﬁf'u'r al-kur'an, p. 37,
X ;

*) The Arabic term is LA>!. Ghuaali avuids 3l
) Inia, p. 218 g0 &loman x.x_;-j PR YL (JL:. :\_;-_,
o2 e Bl Ao e by e S I Q:y‘{
S bosr S ey ke Ola Yy a8 Bl
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into the world of the mulk, that of the wmalaku! and that of
the djabarut The world of the mulk is that which is appa-
rent to the senses. The world of the mealeknt is inward, in
the minds. The world of the dfabarnt is the middle one; it
touches at an extremity of each of the two. And so is man” n.
The last enunciation is explained in the following passage
from Ghazal's Kit@b al-arba‘zn: *“Thou must know that the
pure lhi_ghts of knowledge (ma'#ifa) shine from the world of
the malakut into the inner heart, for the latter also belongs
to the malckut. The other states, such as anxiety, fear, joy,
awe etc. descend from the world of the djabarut, and their
abode is the breast, which is the world of the djabarat. The
breast is another world of thine; we call it br?ast, whereas
we call the other heart. For the world of the disbariit lies
between the world of the malakzf and the sensual world,
just as the breast is between the heart and the limbs”?.
This idea of the relation between man and the super-world
— an idea we have already found in the philosophers and
which is favourite with the Brethren of Basra® — is essential
for Ci}iazﬁli’a.views: the heart belongs to the malak@t, %)

v

The djabarit cannot be said to occupy a prominent place
in the works of glazﬁﬁ. Full light, on the other hand, is

Y Imiz, p. 222: r‘lg 6‘! 1 gl i"‘" Y ll ool clls,

SPUL ay o e b el s

G W gl o d] ey Jead 3
G3ST OVl lge e 5 o

%) p. 56. On the relation between psychic functions and the djsbaris,
cf. also Ifzy?z',_iv. 225, ‘

%) Rasail, i. 91; it. 20 sq.; iii. 3; iv. 275 sq
Y Iy@, tv. 23; Arba'in, p. 61; Mishkat, p. 12.
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shed on the smglakiif, which he also calls the gz 1), the realm
of the ideas. Just as the Muslim Neo-platonists?) Ghazalt
places in the centre of this world the Preserved Table. The
following passage from the Ifya'® may illastrate this state-
ment: “All that God has decreed from the beginning of the
world up to its end is recorded on and fixed in one of the
objects created by Him, which is sometimes denoted by the
term ‘The Table’, sometimes by ‘The Perspicuous Boolk’,
sometimes by ‘The Perspicuous Imam’, as the Kur'an expres-
ses it” 4. .

“All that has happened and shall happen in the world is
written and represented on it in a2 way which is not discerned
by the eye. Do not think that this Table is from wood or
iron or bone or that the Book is from paper or parchment.
But thou must understand once for all, that the Table does
not resemble a material table and that the Book of God
does not resemble a material book, just as His essence and
qualities do not resemble the essence and gqualities of created
beings. If thou wantest a comparison to make this clear to
thee, take the following: The way in which the decrees are
fixed in the Table resembles the way in which the words
and letters of the Kur'an are fixed in the brain of him who
knows this book By heart. It is recorded in his brain, so
that it is as if he sees it when he recites it. Yet, if thou
shouldst examine his brain bit by bit, thou wouldst not find
a single letter of this secript. In the same way thou must

Y} Cf also the wisha: 6JA! and LS')JJH Y, Ma'aridj al-

kuds, p. 59.
%) CL Tbn Sing, Tis' rasa'ily p. 47: ¥l & L b r.LEJlé

Lyt AWl sl aoaginy Jladl (o
% iv, 457, of. 21 sg.; il 14,

*) Stra xv. 79; xxxzvi, 11,
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understand that all that God has decided and decreed is
represented on the Table. The Table may also be compared
to amirror in which the forms are refiected. Now if another
mirror be placed opposite it, the form of this second mirror
will be reflected in the first, except if there should be a veil
between the two'). Now the heart is a mirror which receives
the data of knowledge, and the Table is the mirror in
which all the data of knowledge are found. When the heart
is occupied by its lusts and the exigencies of the senses, a
veil is dropped, which screens it from the sight of the Table
that belongs to the world of the malakiit. But when a breeze
moves this veil and lifts it up, there flashes in the mirror or
the heart something from the world of the malaknt, like a
flash of lightning. Sometimes it is constant and lasting, usu-
ally, however, it does not last” etc.

This world of the malakst is the only reality; persons as
little as shadows possess any real existence. Real existence
possesses only the world of the amr and the malakit®;
the material world is no more than a shadow %, a reflex?),
an image®), a copy®) of the walakit, and in the latter there
is nothing that has not its likeness on the earth?.

It is clear that all this is Platonic or Neo-platonic. In his
popular writings g_bazﬁlT does not use the term idéas. In
his Mz'.s:l_z“ka"ts), on the other hand, and, though to a smaller
extent, also in his Ma'&rz'd___p', he goes far into the relation
between the ideas (ma‘ani) and their material manifestations
(mithal). God is above all relation, and He has made the

') This comparison is also in the Kasida t@'tya, p. 218, lines 4 s9.
} Kit@h al-arba‘in, p. 60 sq. o

N Arbacin, p. 62 paen.

) Ihya', iii. 21; Theologic des Aristateles, p. 87.

%) Miskkat, p. 14.

) Ihya@', iv. 95: mujakin

") Mishkit, p. 29 apu.

B p. 27
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human spirit able to observe the relation between the spiritual
and the visible world. This relation, which is an outflow of
God’s mercy, makes the visible world [the offprint of the
ideas!). Nobody can give a complete description of this
doctrine of the ideas. Therefore (hazali will give a few
instances only. o

In the wmalakiit there exist light-substances (drawahir
nardniye), which are denoted by the name of ang—els and
from which light is emanated into the hearts of men %, Their
ranks vary according to their luminous intensity, Their mithal
in the visible world are the sun, the moon and the stars.
Other visible things which are symbols of ideas are e.g.
writing-table, book and paper. The highest symbol on
earth is the human form, for Adam was created as the image
of the godhead. For this reason man is a microcosmos, and
he is able to know his Lord: nobody knoweth his Lord,
who does not know his self.

This relation between the visible world and its heavenly
prototypes in general enables man to elevate himself to the
super-world. A classical instance of this ascent is that of
Abraham, who, according to the Kur’an, adored successively
the stars, the moon and the sun and finally turned {o the
Creator of heaven and earth: “So we showed Abraham the
malakit of the heavens and the earth”%. This is' a special
charisma of the prophets. But also dreams are a revelation
of the super-world, and there is a symbolism of dreams?).

v

Ghazah uses malakiut and amr as synonyms. An instance
of this identification is found in a passage in which he.says
that essential being does not belong to the world of shadows,

'} Also Djawshir al-.?m"ﬁﬂ, p. 35.

% Vide supra, p. 14.

" Sara vi. 75.

1) Cf. also 'Kiqtﬁx al-musta%im, p. 64, and MaGridj al-ﬁua’s, p. 12.
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but “to the world of the amr and the malekut, The heart
belongs to the world of the amr, God says: ‘Say, the spirit
belongs to the amr of my Lord’Y. The forms of existence,
on the other hand, belong to the created world”?, ‘Forms
of existence' is the translation of Jb.;, the plural of _J&Y,
i.e. the mould into which metal is éast. )

In his Thya'* Ghazall gives the following explanation of
the verse from the Kur'an just cited and of the term amr:
“Amyr does not mean here the opposite of prohibition; for
amy in that sense is speech, and the spirit is no speech.
Nor does am» mean here thing, so that the sense would
simply be that it belongs to the creation of Allah, for this
is true for all things created. But the meaning is this: the
wotld is twofold, the world of the amr and the created
world, which both of them belong to God. Now the bodies
which possess quantity and dimension belong to the created
world, for creating, according to the use of the language,
means “to procure dimensions”. Every being, on the other
hand, which is bare of quantity and dimensions, belongs to
the world of the am»”.

{The identity of smalak#@t and amr appears also from the
fact that in the Djqwahir al-kur'an, p. 12 sq., it is said that
to the malahut Elong the an-gels, the spiritual beings, the
spirit, the heart, the earthly angels, the heavenly angels, and
the Chernbs), *The explanation of this is the mystery of the
spirit, which may not be divulgated, for this would be ob-
noxious to the large majority of men”.

As to the literal meaning of the term amr, Ghazalt explains
it in the sense of “the world which is predomiﬁnt(amir) over
the created world”®. In this connection it must not be forgotten

) Stra xvii, 87.

Y} Kitgh al-arbain, p. 60 sq.

" This term is also found in Dijewahir al-kur'an, p. 3% sq.
) iii. 336 sq.; of. Magdniin ..sagwgr, i, 95,

Y Iy iv. 23. B
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that, also in the opinion of the Arabic plilologists, malakat
has the meaning of sovereignty?’), and that (_}Eazﬁlf looks upon
the malakuf as the abode of the angels?.

Ghazall has entered into the details of the part of the
ang_els in moving the heavenly spheres in his Mz'gﬁkc‘zt“) and
in his Ma'‘@ridi¥. Fach of the heavens is put into motion
by an angel es—pecially entrusted with this task; the whole
of the spheres is moved by God himself. Yet this view,
so he goes on in the Miéshkat, supposes a connection be-
tween God and celestiarmotion, which is too direct for
abstract thought. According to the latter God has entrusted
with this function an angel whom he calls “the obeyed one™ 9.

This highest angel is identical with him, whom Ghazali
elsewhere”) calls “the highcst of the divine spirits” and who,
as such, is opposed to the whole heavenly host, even to
Diibril. This angel is also called “the spirit” or Isr3f1l?), the
Active Mind® and the first being brought forth®). This has
been rightly observed by W. H. T. Gairdner!) who, however,

Y Vide supra, p. 1.

7y Ihya i, 21: rJlSJ l:).@?:»ﬂ CJ,U'I PLil .__,)ﬂdﬁ (JL:
S

5 p. 54.

‘) p. 149

%) Cf. the description of al-Fardbi's idess in de Boer, Geschickle der
Phil, im Islum, p. 105 sq.

%) The term is from the Kuran {sura lxxxzi. 21): .. r»f J).w)

U“\ r: f’u@-,where it also denoctes cne of the highest angels. The

term mufd’ occurs also Maz'aridj, p. 149.
N Miskkat, p. 15.
" Mishhat, p. 16; Ma'aridj, p. 136.
%) Maaridj, p. 135, 136, 162.
W) Masaridi, p. 15, 124, 145.
) p. 20.
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to some extent has obscured this fact by mixing up into
his discussion two questions which ought to be deiached
from it. The first is, whether the “obeyed one” may be
identified with the mystic whose ascent and descent is
described in the Miskiat. I cannot now explain my reasons
for keeping this quesTion apart from the one which interests
us presently. 1 may justify my doing so by saying that in
my opinion it belongs to a different train of thought, as well
4s by pointing to the fact that the passages from the Ma ‘Grids
referred to in the foregoing notes, plainly identify the “obeyed
one” with the angel who was the first of the beings brought
forth. It may be added that the Ma'gridi was not yet
published when Gairdner wrote his studykreferred to a-
bove,

The second question discussed by Gairdner is that of the
spirit mentioned in siira xvii. 87. We have seen’) that, ac-
cording to Ghazilf's own explanation, as occurring in his
Thya', spirit in this context means the human spirit and amr
the world of the invisible realia. Gairdner has overlooked
this explanation and thereby made his enquiry more penible
than was necessary. It is to his credit only that he never-
theless found the solution of what was a problem to him.

Without any doubt Ghazalf took over the term ‘Glam al-
amyr from the philosopﬁérs. Especially al-Farab) appears to
be acquainted with it. It cannot but have reached the Muslims
through the chanael of ihe Syrians, who were acquainted
with the terminology of the fourth Gospel as well as with
that of Philo”). From al-Farabt Ghazalf probably also took
over the term ‘Active Mind’4). o

Y Supra, p. 18.

) Kitab al-fusis, Nos. 13, 47.

) Cf. also Horten, Das Buch der Ringsteine, p. 174 sgq.

4 Ma Gridi al-kuds, p. 7, 10, 59 and the passages referred io inp the

foregoing lines.
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Vi

The form the Platonic doctrine of the ideas takes in the
mind of Ghazali, has been seen to encompass the duplicity
of the world.

This duplicity extends also 1o the sacred texts and it explains
GhazalT's attitude towards them, We know this attitude practi-
(Tally very well from the first book of the Thya’, where the di-
vine cult, though obligatory, is shown to peint to a higher reality.
In his Mishkat Ghazall has plainly spoken his ideas on this
point. “Do not thﬁ", he says,”) “on account of the examples
given,? that I should authorize anyone to apply an evapo-
rating metliod to the plain sense of the texts, or that I should
believe that they may be abrogated, so that I should sav e.g.:
there were no sandals with Moses, nor did he hear the
command: put off thy sandals®). Beware., Abrogating the plain
sense of the texts is the method of the BatinTya, who, single-
eyed as they are, look towards one of the two worlds only,
without thinking of paying attention to both of them. The
Hashwiya, on the other hand, neglect the hidden sense on
p;.lr;ose. S0 he who clings to the plain sense is a hashwz,
and he who confines himself to the inward meaning, is a
baitini; but he who combines the two, is complete. Therefore
the Prophet has said: The Kur’an has an outward and an
inward sense, an earthly and a heavenly meaning — a tradition
which is also ascribed to 'All. But 1 say: Moses took the
commandment to put off his sandals in the sense of rejecting
the two worlds* and he obeyed to its plain sense by putting
off his sandals, to the hidden by rejecting the two worlds”.

As a matter of fact in a few cases only (Eilazﬁﬁadmits an
interpretation of the sacred texts which evaporates their
literal meaning, and which he calls malakutz,

Y p. 35.

%} Viz. the earthly symbols or offprints of the ideas.

%) Sura xx. 12.
1} Viz. the present world and the world-to-be.
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The first instance is the idea of the scales connected with
the last judgment, in which either men or their acts will be
weighed, Ghazali declares') that he rejects the allegorical
and the s;rleolical interpretations. “But [ he goes on “rele-
date the scales to the world of the malakit. For good and
evil deeds are accidentia, and the weighing of accidentia
can only take place in scales belonging to the world of the
malakit’, In the Kisias?) he calls the scales “gpiritual”
(rihani). C

[t is clear that this function of the malakit means an
Important Increase of its value, also in relation with the
doctrine of the ideas.

Another instance is to be found in the Thya’ %), where
Ghazali speaks of the nature of the punishment in the tomb.
The idea that the infidels are bit and tortured by a host of
snakes and scorpions in accordance with the number of their
evil properties and the vices produced thereby may bhe
interpreted, he says, in three ways. The first and soundest
is to believe that these animals exist and bite the infidels,
but invisibly, the eye being unable to perceive what belongs
to the malaks?, viz. all the things of the world - to -be. The
Companions also believed that Gabriel descended, though
they did not see him.... Thus the snakes and the scorpions
are not of the same kind as those in our world, but of a
different kind which is perceived by different senses.

The second way is to think of one who dreams that he
is bit by a snake and this causes him such a pain, that he
screams in his sleep and sweatdrops appear on his forehead
and he leaps up. The snake exists for him subjectively 4 and
punishment takes place without being apperceived objectively,

Y Durra, p. 69 sq.
% p. 28.
% iv. 453.

Y i 3
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The third way is to bethink of the fact that the torture
is the effect of the poison. So the evil properties of the
infidel may cause him pains which are equal to the pain
caused by the biting of snakes, though the latler do mot exist.

The interest of this passage for our present purpose lies
in the fact that Ghazalt reckons the whole eschatology to
belong to the mala?z%t‘), a reality which is above the senses.
Although this is not the common orthodox view, it is akin
to the method of tanzih or takdis as applied to the anthro-
pomorphic statements regarciing the godhead. The Ilatter
method is of purely Muslim origin, its genesis being the
necessity to maintain the orthodox dogma without clinging
either ‘to the sensualism of anthropomorphiste or 1o the
evaporating methods of Mu‘tazilism. @azﬁlT’s method, on
the other hand, is based on the doctrine of the jdeas and
the reality attributed to them.

VII

The essence of the relation between the cosmology of
GhazdlT and his mysticism is the conception already mentio-
ned?), according to which the highest organ of man, his
heart or spirit, belongs to the world of the malakiit or the
amr. GhazalT has worked out this conception in the following
way 3):g“Whoscuaver knoweth the mystery of the spirit knoweth
his self andiwhe knoweth his self knoweth his Lord. And who
knoweth his self as well as his Lord knoweth that he is
a divine being? as to his nature and mould, and a stranger
in the corporeal world, and that his descent inte this world
is not in accordance with his essential nature, but that it is

) Ct the view of al-Makki, as referred to, swpra, p 9.
) Vide supra, p. 14.
3 lhya', il 337.
- &
Y Sby
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due to an external cause foreign to his essence. This external
]

cause came upon Adam; it is demoted by the term sin’.
This it was that expelled him from Paradise, to which he
belonged as to his essence, for Paradise was near to the
Lord and he, as a divine being, longed after being near to
the Lord, in accordance with his nature and essence. So
external causes, from the world that was foreign to his es-
sence, made him turn away from what was congenial to his
nature, so that he forgot thereby his seif and his Lord".

This passage is characteristic for Ghaczalt, in so far as it
contains Semitic and Neo-platonic elements. Often Ghazalf
mentions Satans as the Beings which occupy man’s heart; but
for them, his sight would reach as far as the malakat’). So
man's heart has two gates; one is opened towards the senses,
the other towards the salak@t and the contemplation of the
Preserved Table?). The latter is the aim of his life. How can
he reach it?

For one part, it is hardly necessary to say, through asceti-
cism. “The Prophet has said: Dress yourself in wool, turn up
vour sleeves and eat so much only as to satisfy half of your
appetite, then you will enter the malak@t of the heavens?).
Jesus has said: O, my disciples, let your stomach be hungry
and your body poorly ctad; then your hearts may see God”%.

For another part, through meditation. “In this period”, viz.
when the mystic has cut off the bonds with the world”, the
heart becomes lucid® and reflcction becomes easy to him;
at these times God’s mysteries in the malakat of the heavens
and the earth are revealed to him, a hundred times more

Y oe.g. lhya', iil. 9, 14,

%) [hya', i 24; iii. 21; Miskkae, p. 12; cf. Abu Tﬁlib al-Makki, i. 235,

%) This is one of the few instances of the term being used in the
sense it has often in the Gospel.

Y Ikya, iit. 76.

%) This is the saf@" al-kalb which occupies a prominent place in the
thought of gl;lazﬁ-li. ’
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than during a long period in which his heart is bound by
earthly bonds™ Y.

This meditation grants the mystic the highest delight:
“Whosoever accustoms himself to meditating upon God’s
majesty and greatness and on the malakut of His earth and
heaven, findeth therein a delight greater than any other”?,

“The delight caused to them by the perpetual contemplation
of the wonders of the malakff is greater than the delight
of those who direct their gaze towards the trees of Paradise™?).

(ﬂlazﬁﬁ speaks repeatedly of the way in wich the mysteries
of the malakit?) are revealed. A remarkable instance has
been translated above %); one more specimen may follow here:
“The mystics receive revelations of the mysteries of the sna-
lakiif in several ways. Sometimes in the way of inspiration
(lkiim), so that revelation reaches them without their knowing
how or whence. Sometimes, while they are awake, in the ’
way of the revelation of ideas (ma‘@ni), through the contem-
plation of parables, just as takes place in dreams, This is
the highest degree, which belongs to the degrees of pro-
phecy” 9,

Y Ihya', iv. 70.

%) hyd, iii. 169.

3y Thidem.

Y Igya’, i. 257; i, 252; iii. 18 etc.
% Supra, p. 16.

& Ihyd', 1. 77.
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