On the Divine Love of Beauty"
Pablo Beneito

When my Beloved appearsto me,

withwhich eyedo | see Him?

With His eye, not with mine

for none sees Him but Him!
lon'Areb?

The world has been created, primarily, so that
God may be known, remembered and loved.
Ramon Luli®

We are going to dedl, not with a philosophica theory of aesthetics or art, but with amystica
conception of Beauty in its ethical and metgphysicd forms, that isto say, with the human
relationship with the divine attribute of Beauty; an aesthetics of the spirit, an art of
contemplation.

To try to understand what it isthat 1bn 'Arabi and other Sufi writers have cdled Beauty, in
Arabic jamal, it isussful to become familiar with some of the concepts that will appear
frequently in the texts trandated here. 1bn 'Arabi, in his glossaries on the technicd terms of
Sufism,* explains the meaning of two contrasting terms: if the word jamal signifies ‘divine
Beauty', that is, 'the extringc attributes of the compassion (rahma) and the grace that arise
from the divine Presence by virtue of His Name al-Jamil, the Beautiful . . ', the word jalél,
on the other hand, signifies 'divine Mgesty', that is, 'the extringic attributes (nu't) of the
irresistible Power (gahr) which arises from the divine Presence and by virtue of which
existence (wujad) comes about'.

It isthe Mg esty that can be contemplated in the cosmos (al-mashhid fi-I-'alam), that is,
the Mgesty of Beauty, which is opposed to, and corresponds to this Beauty (jamal) of the
attributes of grace, and not the pure transcendent and unconditiona Mgesty of the
unknowable Essence, to which would be opposed the absol ute Beauty that makes up both

aspects of Beauty and Mgesty of Beauty - if it ispossible to talk of oppostion.

! First presented, in Spanish, to 'Amor Divino, Amor Humano', the 3rd International Congress on Ibn al-
‘Arabi, in Murcia, 24 November 1994.

2 |bn 'Arabi introduces these verses into Chapter 63 of the Futdhat al-Makkiyya, which deals with the
barzakh, saying: 'Y ou should know with which eye you are seeing Him! For | have already let you know
that (the divine) Imagination is perceived either through itself -I mean through the eye of imagination - or
through the (physical) vision. And which of those two is the sound one on which we rely?' Cf. J. W.
Morris, 'Divine Imagination and the Intermediate World: 1bn ‘Arabi on the barzakh', Postdata, XV,
Murcia, 1995, p. 107.

3 Cf. R. Lull, Proverbis de Ramon, ed. in Spanish by S. Garcias Palau, Madrid, 1978. V, 'On the creation,
36: 6. This Lullian proverb evokes the prophetic tradition of the hidden Treasure, in which God Himself -
we are talking of a hadith qudsi - manifests His will to make Himself known.

“| trandate the definitions which appear in the Futlhat al-Makkiyya (ed. O. Yahya), Cairo, 1990, vol.
X111, pp. 221-3, in the section dedicated to the technical terminology of Sufism (pp. 160-235), adding in
square brackets a fragment of a previous, independent treatise on the same topic. Cf. Ibn 'Arabi, Istilahat
al-Shaykh al-Akbar Muhyi-I-Din Ibn al-'Arabi: Mu'jamistilahat al-sufiyya, introd. and ed. by Bassan 'Abd
al-Wahhab al-Jabi, Dar a-lmam Muslim, Beirut, 1990, pp. 58. The text of this FutOhat edition, in any
case, is more correct and corresponds to the classification which is explained below.
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Furthermore, when describing two complementary, and at the same time contrasting spiritua
states, 'reverent fear' (hayba) and 'intimacy’ (uns), the Shaykh a-Akbar explains that
'intimacy is the resuilt of the contemplation of the Mgesty” of the divine Presencein the heart,
that isto say, the Mgesty of Beauty (jalal al-jamal), in relation to which thereis no fear',
snce, on the other hand, ‘fear isthe result of the contemplation of the Beauty of God in the
heart.® 1bn 'Arabi adds that most Sufis who reflect on the subject ‘consider that both intimacy
and expangon (bast) are a product [of the contemplation] of Beauty, which, properly under-
gtood, is not the case, as will be explained below.

To begin with, and to go more deeply into the study of the correspondence of the two pairs of
terms that have been contrasted, | will trandate and comment on some excerpts from the
Book of Majesty and Beauty.” After aconcise but dense introduction in rhyming prose, 1bn
‘Arabi comments on the meaning of these terms asfollows:

Magesty and Beauty are two notions which have aroused, among the Sufis, the interest
of the 'verifiers, the 'knowers of God'. Each one of them has spoken about both divine
aspects according to their state, (p. 3, 1.10)

The people who have the authority to speak about these mystical redlities are those, therefore,
who have verified them by firg-hand experience (al-muhaqqiq), those wise ones who know
them through divine ingruction, by their direct knowledge of God (al-'alim bi-L1&h). To each
mode of knowledge, proper to a specific spiritual rank, corresponds a particular form of
expression. Muhyiddin goes on to say:

Most of them have established a correspondence between intimacy and Beauty, on the
one hand, and between reverent fear and Mgjesty on the other. Now, dthough in one
sense this correlaion is correct, [in another senseg] the question is not exactly asthey
have expressed it.

It istrue to say that Mgesty and Beauty are both divine qudities, while fear and
intimacy are both human qualities. It may aso be said that when the essentid redlities
of the gnogtics contemplate Mg esty, they then fed reverence and congtriction,
whereas when they contemplate Beauty they fed spiritual relaxation and expansion.
Therefore they have established that Mgjesty corresponds to coercive divine Power
and that Beauty corresponds to Compassion, basing their judgement on the
experiencing of this rdaionship in their own interior.

In fact, Sufi authors before 1bn 'Arabi - amongst others, the Persian Hujwiri® (died between
1063 and 1076), in his famous Kashf al-Mahj b - referred in their works to such a
correspondence, presenting the idea, without explaining much more about it, that the
perception of divine Beauty produces a sate of intimacy and expansion in the contemplator,
whereas, on the contrary, on encountering the aspect of Mgesty, the mystic experiences a
state of fear and condriction in the soul, dl of which, even though it may be right, can ill
lead to error.

From afird reading it could be deduced that, when faced with a manifestation of pleasantness
and friendliness on the part of the Beloved, the Sufi would react with familiar genidity and

®In O. Yahya's edition it says jamal, 'Beauty’, which is correct but can be confusing.

® Although it can also be said with respect to the Beauty of Majesty (jamal al-jalal), following another text
(seen. 2).

" Ibn 'Arabi, Kitdb al-Jalal wa-I-Jamal, Rasd'il Ibn 'Arabi, Vol. |, Hyderabad, 1948, 2nd treatise, 17 pp.
This brief treatise has been trandated into English by R. Terri Harris, IMIAS, VII1, 1989, 5-32. For an
entirely new trandation into another language it would be preferable to begin by preparing a critical edition
of the text.

8 Concerning uns and hayba, see the trandation of this work by Hujwiri, Somme Spirituelle, Paris, 1988,
pp. 426-7.
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loving intoxication, whereas in the presence of the fearful and imposing he would adopt a
manner of sobriety and reverentia respect. Such an interpretation, as we shall seg, is hasty.

After these daifications, which refer to the definitions explained above, and before dedling
in depth with the commentary on the esoteric alusions contained in certain passagesin the
Qur'an, to which he will dedicate amagor part of the treatise, 1bn ‘Arabi explains, in
expressive language (‘ibara) and in awider perspective, the proper meaning of these two
redities

Maedty, insofar asit isadivine aspect, is a meaning that comes from Him (God) and
returns to Him aone, the knowledge of which He has made inaccessible to us. On the
other hand, Beauty is a meaning proceeding from Him, but directed towards us, and it
isthis aspect which alows us to accept the knowledge that we have of Him, making
possible the descents, the contemplations and the states that He offers us.

Initsturn, this divine agpect of Beauty manifestsitsdf in usin two ways. ether as
reverential fear or asintimecy. Thisis due to the fact that this Beauty has [two forms
of manifestation]: 'eevation’ and 'proximity’. We cal eevation the Mgesty of Beauty,
and it isto this that the gnogtics refer when they talk [ssimply] about Mgesty, since, on
its manifegting itsdf to them, they imagine that it isthe firs Mgesty, which we have
mentioned above, that is being discussed, athough in redity it isthe Mgesty of
Beauty, which is associated with intimacy, as far as we are concerned. On the other
hand, it isto this Beauty, which is proximity, that reverent fear is associated, asfar as
we are concerned, (p.3)

Schematically, this could be expressed by a double dichotomy:

1. Majesty 2. Beauty

(From Him to Him) Absolute Mgesty (From Him to us) Absolute Beauty
(al-Jalél al-mutlaq) (al-Jamal al-mutlaq)

The Ipsaity of the unknowable The knowable Existence of the
Essence essences (‘ayan)

[Maesty of the Mgesty] Beauty of the Mgesty
Incomparability Smilarity

2.1 Majesty 2.2 Beauty

Attributes of Power Elevation (‘ul Gw) Attributes of Grace Proximity
Maesty of the Beauty (dunGw) [Beauty of the Beauty]
Intimacy Fear

When considering what has aready been explained, one should bear in mind, as Ibn 'Arabi
goes on to say, with masterly darity, that:
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When the theophany of the Mgesty of Beauty revedsitsdlf to us we should respond
with intimacy, snce if this were not so we would perish, as Mgesty and fear together
do not dlow anything to subsst. Asthisisthe casg, it is necessary to face the Mgesty
that comes from Him, for our part, with an atitude of intimacy, thanks to which we



can maintain a state of balance throughout the contemplation, so that we may be able
to understand what we see without being amazed or disconcerted.

On the other hand, as Beauty is the 'open and affable manner' (mubéasata) of the
divine Truth (al-Haqgq) with us, and Mgesty is His 'glorious power' ('izza) in rdaion
to us, when the theophany of Beauty is reveded to usin a date of contemplation, we
should then receive His expansion (bast) with usin His Beauty with reverent fear,
since expanson received with expansion leads to alack of courtesy, and ingppropriate
behaviour in the[diving] Presence isthe cause of distancing and isolation [which, in
this respect is forced on he who does not know how to behave himsdlf].

It was for this reason that one of the verifiers who knew this meaning said: 'Sit down
[to contemplate Beauty] on this carpet (bisat), but beware of |axity (inbisat)!®

The word-play in thislast sentence is worthy of comment, since, as a synthesis of what has
gone before, it is particularly significant. The word biséat (prayer-rug) - from the same lexicd
root (b-s-t) as bast, 'expanson’, 'dation’ - aswel asdluding to the 'place’ par excellence (be
it physical or symboalic) in which the mystic settles down to contemplate, also evokes the
qualities of amplicity, modesty and plainness (baséta), which keep the contemplator from a
gate of euphoriaor excessve laxity, in the expansion (inbisat) which could lead him to
discourtesy and, subsequently, isolation.

In order to reach the pinnacle, the wings of fear are just as essentid for the flight as the wings
of hope. It isgood, in this sense, to compensate for the excesses of intemperance with the
moderation of sobriety, Snce, 1bn 'Arabi continues, 'just as when His Mgesty [of Beeu%y] IS
revedled to us, our intimacy protects us from lack of courtesy in the [divine] Presence, '’ so
our reverent fear protects us from unsuitable behaviour in [the contemplation] of His Beauty
and His expanson with us!

'Abd al-Razzag Qashani (from Samarkand, died 1330), defines Mgesty and Beauty in his
treatise on Sufi terminology following 1bn 'Arabi's guiddines. Referring to absolute Mgesty,
he says,

Magesty is the concealment of God with regard to us by means of His Glory, in such a
manner that we cannot know Him by His essentid redlity and His Ipsaty in the way

in which He knows His own Essence, because nobody can know His Essence asit is
except He Himsdlf.

On the other hand, referring to absolute Beauty, he says,

Beauty is the manifestation of God to His Essence by means of His Countenance.
This absolute Beauty has aMgesty which is His Power of submission over
everything that exists on His reveaing Himsdf through His Countenance, as aresult
of which no being can see Him; this corresponds to what is called the elevation of
Beauty; furthermore, His Beauty aso has a proximity through which He can approach
us, which is His exteriorisation in everything.

In relation to this, Qashani quotes a verse (from a- Shaybani):
Your Beauty isreveded
indl redity;

Nothing can hideiit
but Your Magesty.

° This allusive sentence appears in the Risala by Qushayri, ed. Beirut, 1990, p. 59, without any mention of
the author. Qal( qif 'ala-I-bisat.. . They said: Rest on this prayer-rug . .."

19| have corrected the text of this edition, as it is obviously wrong, to give sense to the expression. Where
it says fa-inna jalala-Hu ft anfusi-na (p. 4, line 6), | read it as fa-inna unsa-na ft jalali-Hi, in accordance
with the expression kamé anna haybatana fi jamali-Hi. . . which follows it (lines 6-7).
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This Beauty, [Qashani adds], has a Maesty that isits concealment in the determinetions of
created beings, in such away that to every beauty corresponds amgesty, and behind every

magesty thereis beauty.
Up to this point the author reflects, with a conciseness proper to a glossary, the ideas dready
explained by Ibn'Arabi. However, Qashani does not adopt the inversion of terms which the

Shaykh a-Akbar proposes, and pergsts with the following formulation of the
correspondences.

Accepting that there exists within Mgesty and its extringc attributes an idea of
concedment and strength, this implies eevation and power on the part of the divine
Presence, and humbleness and reverentid fear on our part. Conversaly, accepting that
there existis within Beauty and its aitributes an idea of proximity and unveling, this
implies grace, compassion and sympathy on the part of the divine Presence and
inimacy on our part.'*

Let usreturn to Ibn 'Arabi's text, which explains this disparity between the formulations thus:

The mystical unvelling of our companions [thet is, the Sufis, whether they were prior
to, contemporary with, or, like Qashani, came after the Shaykh] is correct, but they
were migtaken, in accordance with what has been explained, in thinking that Mgesty
restricts and Beauty expands. Notwithstanding, as their unveiling is veridic, this error
[of formulation] is unimportant.

This last observation, so characteristic of the Akbarian teaching, could go unnoticed due to its
brevity, athough it expresses an idea of the utmost importance in understanding various
agpects of Sufism and, more concretely, its alusive language. The rdative terminological
imprecision of some of his companions in their theoretica treatment of this matter does not
invaidate the redity of ther direct experience, an authentic, and eminently practicd,
foundation of their knowledge, which is presented to us, above al, not as amere intellectua
exercise, but as an effective spiritua redisation.

'And this, then, isthe Mgesty and the Beauty according to what the redlities [of both]
manifest’, concludes Muhyiddin.

Later on he says 'Nothing can exist without something e'se which isits opposite exigting.' (p.
4). By applying this principle of opposition (mugéabala) to the Names of God, Ibn ‘Arabi
explainsthat if aName indicates an aspect of Mgedy, that is, the Mgesty of Beauty, another
Name will have an opposite meaning to this and will indicate an aspect of Beauty; and by
andogy, if averse of the Qur'an or a Prophetic Tradition contains amercy (rahma), therewill
always be another verse or another related tradition, of opposite sense, containing a
punishment (nagma) which isits contrary (cf. pp. 4-5).

After mentioning seven conflicting examples of Mgesty and Beauty from Qur'anic verses
(ayat), and quoting others as a scripturd basis for such adua nature, 1bn 'Arabi describes the
contents of the second part of the Book of Majesty and Beauty, explaining a the sametime
how these notions can be applied to the reading of the Qur'an, an application which can be
extended to the interpretation of Sgns (ayat) in generd, both in the interior of the souls and

on the horizons 2 in the reading of that other Book of existence. The master says:

| would now like to quote some of the verses which correspond to the respective
aspects of Mgesty and Beauty, and comment on them in the style gppropriate to
symboalic dluson (ishéard) [and not in the expressive language (‘'ibara) which has
been used up to now], in accordance with the comprehension proper to the intellect

1 'Abd a-Razzag Qashani, Istilahat al-suftyya, ed. Kamal Ibrahim Jafar, Cairo, 1981 (under ‘abadila).
12 Allusion to Q. 41:53.
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that, liberated from anima passions and troublesome worldly distractions, isfree to
search for mystica meanings.

The Shaykh names the different sections 'dlusions (ishérat) and begins each one with one or
more comments dluding to averse of Mgesy, following it with comments on its
corresponding Beauty, and so on.

One hasto bear in mind that, in principle, each verse (itself) contains in turn (the two) aspects
of both Mgesty and Beauty, and thus, by integrating such ambivadence within itsdf, becomes
susceptible to two opposing and complementary commentaries, from the union of which may

result athird aspect, perfection (kamal), a combination and synthesis of the other two, which
links and baances the antitheses, fulfilling the didectic of the contraries in unity.

This sequence jamal -jalal-kamal occurs frequently in the Akbarian writings. However, in this
treatise on hermeneutics in the Qur'an, 1bn 'Arabi has preferred to emphasiseits dua nature
and ambivaence, without resorting to the third implicit factor in the triad, to find a solution to
this conflict of dudity. The Shaykh later goesonto say (p. 7),

If the Beauty of averseisreveded to the heart of the verifier, his state will respond in
that moment, on the contrary, to the meanings relative to I1ts Mg esty, wheress,
conversdy, if the Mgesty of that same verseis reveaed to his heart, a that moment
his state must respond to the meaning of 1ts Beauty, and likewise in dl revelation.

Almost at the end of the treatise (p. 17), there is an observation (tanbih) about the two
different ways in which God addresses men in reveded scripture:

. .. the versesin which He addresses us to show us the states of others and that which
is concerned with them, what is our origin, what our end may be, and smilar
guestions; and, on the other hand, the verses in which He addresses us directly, in
order that we in turn may know how to address Him through them. These latter verses
are divided into two categories, depending on whether they refer to action or diction,
that isto say, whether to the acts which have to be carried out, or to the words which
haveto be said.

Now, in the second part of this paper we are going to concentrate specificaly on the study of
the Name al-Jamil and for this purpose we will follow, step by step, the commentary which
Ibn 'Arabi wrote about it in a section (trandated herein full) of hiswork the Fudihat al-
Makkiyya. Nonetheless, by way of introduction | would like to begin with an earlier Sufi text
which sheds light on some implicit terms of reference in the Akbarian tregtise, abeit from a
more restricted perspective.

COMMENTARY BY GHAZALI ON THE NAME AL-JAMIL

In his treetise on the Ninety-nine Names of God, Abu Hamid a-Ghazali (1058-1111) aso
comments on the Name al-Jamil, like Qushayri and other earlier writers, in the section corr
cerning the Name al-Jalil.

The Mgegtic One (a-Jil) ishewho is qudified by the attributes of Mgesty. These
attributes are strength, sovereignty, sanctification, knowledge, wedth, power, and
others mentioned previoudy. He who reunites these in therr totality is The Absolute
Majestic One (a-fdil d-mutlag), whereas the mgesty of anyone who is qudified by
only some of these attributes depends on the measure in which he has received them.
Thus, only God is The Absolutely Mgestic One.

With regard to perception by intdllectua insght (basira) -which comprehends the
intellectua perception (idrak) without it, in its turn, being encompassed by it - His
Name The Great' (a-Kabir) refers to the perfection of the Essence, and His Name The
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Majestic One' (a-Jlil) to the perfection of His attributes, while His Name The
Tremendous One' (al-'Azim) refers to the perfection of the Essence and the attributes
together.

Up to this point, what has been dedlt with has been reated to Mgesty, in an explicit manner
that does not require explanation. Ghazai goes on to comment on the Name al-Jamiil:

On the other hand, when the attributes of Mgesty are related to the intellectud
perception which grasps them, then they are called 'Beauty’, and whoever is
characterised by such attributesis called 'beautiful’ (jamil).

Inits origin, the term 'beautiful’ was gpplied to any externa form perceptible by
means of sight (basar) and which wasin harmony with it. Later it became the interior
form which intellectua perception grasps, in such away thet it is possble to talk of
‘good and beautiful’ behaviour, or to talk about somebody's character as 'beautiful’, dl
of which is perceived by interior vison, not by the sense of sght.

o, theinterior form, if it is complete, wdl-proportioned, and reunites dl the
perfections which arefitting for it, providing it combines them in an adequate manner,
is then beautiful with respect to the interior vison that perceivesit, consarving for it
such harmony that, on seeing it, whoever percelvesit experiences much greater
pleasure, jubilation and emotion than someone who sees aform beautiful only to
externd vison.

What isdear istha only God is absolutdy and truly Beautiful, ance dl the beauty,
perfection, splendour and goodness in the universe proceed from the lights of His
Essence and from the traces of His attributes. Apart from Him there is nothing in
Existence, neither actud nor potentia, which possesses absolute perfection without
competitor. Therefore, whoever knows Him and perceives His Beauty experiences
such ddlight, joy, pleasure and happiness that, compared to this, the deights of the
Garden [of Paradisg] and the beauty of sensble forms are consdered negligible. Itis
clear, then, that there can be no comparison between the beauty of externd forms and

the beauty of the meanings grasped by the inner perception [. ..].

Inthisway, asit has now been established that He is Mgestic and Beautiful, and

gnce dl that is beautiful isloved and desired by whoever percaivesits beauty, so God
isloved -adthough only by the gnogtics - in exactly the same way that beautiful

externd forms are loved (and desired) by those who can see them, but not by the blind
who do not see them.

Asinthe other cases, Ghazdi concludes this section with an observation (tanbih) about
humean participation in this Name:

The mgestic and beautiful servant is he in whose attributes -owing to their inherent
goodness - those hearts gifted with discernment take pleasure. Moreover, apparent
beauty haslessvaue.13

Let usreturn to the Shaykh a- Akbar, whose commentary is called:

On the Name 'the Beautiful' (al-Jamil):
The divine Presence of Beauty
(Hadrat al-Jamal)**

13 Cf. Ghazali, al-Magsad al-asn3, ed. Beirut, 1971, pp. 126-7.
14 ¢f. the FutOhat al-Makkiyya, ed. Cairo/Beirut, 1911, 1V, 269-70.
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Ibn'Arabi introduces his commentary on this Name with two verses that complement and
anticipate in a poetic key the essential eements of his subsequent theoretical devel opment.
Beauty is associated with "perfect redisation’, that is, divine "beneficence (in an etymologica
sense), and corresponds to the manifest agpect of phenomena existence, in which, by the
grace of love, Man contemplates inherent divine wisdom. He puts it like this:

The Beautiful One is He whose nature (shima)
is perfect redisation (ihsén);

He whose vaue (gima)

iswdl-known by begotten beings (akwan);

and when he seesHim

- he from among us whom

He graced with His love -

he sees the being/Existence (wujld) in such away
that in him is reveded His wisdom (hikma).

The multi-faceted ambiguity of the last hemidtich is deliberately preserved: the lover graced
with divine love (be it the Envoy, the prophets, the gnogticsin genera, or the Perfect Man as

microcosmic synthes's) contemplates in the cosmaos and in himsdlf the divine wisdom which
isreveded in both.

Next, after dluding to the ontological indigence of the servant with respect to hisLord, as he
doesin each of the sections relaing to divine Presences, Ibn 'Arabi quotes and briefly
explains, asascriptura basisto his commentaries, some passages from the Qur'an and from
Idamic Tradition (sunna), directly or indirectly related to Beauty. These will be referred to
congtantly throughout the text.

The participant in this Presenceis caled 'Servant of the Most Beautiful One' (*abd al-Jamil).

According to an account of Mudim, aman once said to Muhammad: ‘Oh, Envoy of
God! 1 like my shoes and clothing to be beautiful (hasan)', and in reply to these words,
he answered: 'Indeed God is Beautiful (jama) [and] loves beauty'... .

In another tradition it is recounted that Muhammead said: 'God is the one most worthy
of courtesy and adornment.’ Because of this divine Presence God ascribes to Himsdlf
adornment and finery (zina), and has ordered us to beautify and adorn oursdves for
Him. In this sense God has said: ... attend to your finery', that isto say God's finery,
'in every place of prostration’,15 that isto say, 'a the moment of His Confidence,
which is freshness of the eye (qurrat a-'ayn) for Muhammad and for every bdliever
because of the witnessing thet it entails, as'God isin the gibla of he who prays. And
the Prophet also said:16 'Worship God asif you saw Him.'

With these words, the Shaykh a- Akbar reiterates the legitimacy of love of beauty, and
postulates not only the justness, but also the necessity of beautifying oneself for God, taking
care of one's behaviour and manners with the greatest care and respect (hayba) 'as though you
could see Him'. Thereis here, in this brief indication, ‘as though you could see Him', an
essentid method of spiritual adornment and contemplation of Beauty. The Shaykh continues:

If to Beauty, undoubtedly loved for itself, we further add the beauty of finery (Zina),
then it becomes Beauty upon Beauty (jamd ‘dajamd) just as'Light upon Light' (Q.
24:35), and likewise Love upon Love (mahabba).

15'0Oh Sons of Adam, attend to your adornment whenever you pray!", literally, 'in every place of prostration
(‘inda kulli magjid)' (Q. 7:31).
16 When Gaboriel asked him about ihsan (in this case 'perfect adoration’).
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The &ffinity of Beauty, Light and Love is essentid. Like Light, inesmuch asiit is existence,
Beauty is and makes perceptible, at the same time being and making lovable and knowable.
Ibn 'Arabi says.

Whoever loves God for His Beauty, which is nothing other than the beauty which can
be contemplated in the universe, [let him remember that] God gave it existence in
accordance with His own form, so that in this same way, he who loves the world for
its beauty loves God done, since divine Redlity has no place of transcendence and
manifestation except the cosmos. Thereis here a divine secret with [the knowledge
of] which - appropriate to the rank of prophetic dignity - | have been distinguished,
notwithstanding the fact that | am not a prophet but an heir (wérith).

The author here makes a play of dlusions between God, man and the cosmos. With the
expresson 'He gave it existence according to His form' he refers to the universe (the macro-
cosm) but dso to Man (the microcosm) who is likewise created in the image of God.

On dedaring the angularity of his knowedge, the Shaykh a- Akbar dludesto his privileged
condition asfull spiritua heir and Sedl of the Muhammadan Sainthood, to the redlisation of
which his spiritudity and teaching are consecrated. In some lines of verse he says:

| have been digtinguished by a secret (Sirr)
which nobody knows but me

and he whom we follow

by the fulfilment of the reveded Law,

that isto say, the Prophet,

the Apostle of God,

His best Knight (fatd), whom we follow
in accordance with al that is prescribed.

Later he goeson to affirm in prose, as did Ghazdi and other Sufis before him, that thisworld,
crested by God in Hisimage, isthe best of dl possible worlds, a mirror in which God
contemplates and loves Himsdlf.

God gave exigence to the universe in the fullness of its beauty and perfection (kamd)
as His own cregtion and invention (khag wa-ibd&). He loves Beauty in such away
thet, asthereis no Beautiful One other than He, in redity He can love only Himsdif.
But He wanted to see Himsdf in another than Himsdlf. Therefore He has crested the
universe in theimage of His beauty and He has looked upon it, loving it [on contem-
plating it] with the love of someone who is captivated by what he sees.

From anew perspective, Muhyiddin makes a fundamenta distinction between absol ute,
eterna Beauty, and relative and accidenta beauty. He later goes on to talk about the divine
love of Beauty and explains how to beautify oneself for God when following the Prophet in
the way of love:

Within the absolute and unconditiona Beauty which is diffused throughout the
universe, God later arranged an accidentd, relative and conditiona Beauty, by virtue
of which some beings are more beautiful than others, as God Himsdf observesin the
Word that His Prophet has transmitted to us. In the hadith reported by Mudim which
we have mentioned, the Envoy says that ‘God is Beautiful'. Therefore, Heiseven
more worthy of your love, since, as you yoursaf well know, you love beauty.

Als0 'God loves beauty', in such away that, if you beautify yoursdlf for your Lord, He
loves you, and you do not beautify yoursdlf for Him except by following the Prophet,
since fallowing him is your adornment, according to these words of Muhammed: 'God
has sad: "Say: If you love God, follow me", that isto say, adorn yourselvesin my
finery and 'God will love you' (Q. 3:31), since 'God loves Beauty'. Saying this has
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excused the lovers, because the lover does not see his beloved other than as the most
beautiful thing in the world in his eyes, and he only loves, by reason of an inescapable
dispostion, the beauty which hefindsin him (his beloved).

With regard to a verse from the Qur'an, and recregting an imaginary Stuation from the Day of

Judgement, the Shaykh illustrates this divine dispensation conferred on lovers of the beauty

of finery:
Have you not considered the word of God, when He says. 'How can he whose bad
behaviour has been adorned, so that he consider it good, . . . 7 (Q. 35:8) Wdll, he does
not want to say that he has considered hisincorrect behaviour to be good, but only
that he has seen the adornment which made it beautiful. This being the case, when the
Day of Judgement arrives and he sees the ugliness of hiswork, he will renounceiit.
Then it will be said to him, Thisiswhat you loved so ardertly.’ To thisthe believer
will reply, ‘It did not have this form when | loved it, nor this gppearance. Whereisthe
finery that adorned it and made me love it? | refuse to accept this. | was only
enchanted by the finery and not by thisthing itsdlf. Although it is true that when this
was the place where it showed itself my love belonged to it by way of the digposition
of nature. Then God will answer, 'My servant has told the truth. If it had not been for
itsfinery he would not have considered it good, so give it back itsfinery.' In thisway,
God will change the bad deed of the sincere believer into a good deed, thus restoring
to him the love that he had for it. God has only said these words, 'his bad behaviour
has been adorned', to make His servant understand, if he is shrewd, this argument, and
it is not fitting that the awakened believer neglects nor overlooks any aspect of the
Word of God nor the word of he who informs us of Him.

After this curious diglogic scene in which the magnanimity and hesitation of God are
revealed, 1bn 'Arabi changes tone and, distinguishing between amorous passion for beauty
and the frivolity of the superficid, warns that:

God, in the Qur'an, without referring to passion, censures those who 'tregt their
religion as adidraction and an entertainment’ (Q. 7:51), they being, in our times,

those who dedicate themselves to that so-cdled '(musical) audition (samd), the people
of the tambourine and the flute. God keep us from error and illusonment.

Referring to those whom he cdls, in a derogatory way, 'people of the tambourine and fluté,
Ibn 'Arabi describesin another of hisworks’ in a picturesque way, a session of false
‘audition’ in the following terms

Asfar asthose Sufis are concerned who . . . perform exercises of religious chanting in
order to provoke ecstasy, in redlity they are tregting the faith asif it were a play-thing
or an entertainment. Y ou never hear them say anything but 'l have seen God and He
has told methisor that!" But if you ask them about this, about what exactly isthe
mystica redlity, the knowledge of which God has granted them, or what exactly isthe
mystery that He revedled to them in their ecdtatic trance, you will encounter only
sensud deights and satanic voluptuosity. It is the devil who isredly shouting through
their mouths; and while that other poor deluded fellow, the Singer, continues to
squawk out his verses, they fdl into atrance.

After this paragraph, written as a parody, and returning to the text of the Futuhdt which now
concernsus, | shall trandate the versesin which Ibn 'Arabi talks about true mystical
‘audition”:

7 |bn ‘Arabi, Vidas de santones andaluces, trans. M. Asin Palacios, Madrid, 1935, p. 23. See Muhyiddin
Ibn 'Arabi: A Commemorative Volume, ed. S. Hirtenstein and M. Tiernan, Shaftesbury, Dorset, 1993, pp.
51-2.
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Rdigion is not to be found in the tambourine,
the sound of the pipe, nor in music;

religion isto be found in the Qur'an,

in courtesy and behaviour (adab).

On hearing the Book
of God, that hearing tirred me and
drew me closeto the vells,

at such proximity

that | could contemplate He who is not seen
by the eyes, except those which contemplate
the lights (that shine) in the revealed books.

Heitiswho, in my spirit,
made the Qur'an descend,
without weariness or effort, on the fifth day.

Wereit not for the care of my Lord,

when He tranamits them

to my innermost being from close by,
even more closely would He spesk to me.

Y ou are the guide who, over the mistaken one,
laysthe vell of hisintercesson.
You are the secret in the idals,

and if not for Y ou, [the idolaters]
would neither adore the tree nor the star
nor would they do as many good works as they do.*®

Thisisasfar as the poem goes. The Shaykh later continues to talk about the beneficent
character of the revedled Word (divine grace in favour of the human being, and not a pun-
ishment againg him), in the verses of which the shining lights of meaning are contemplated,
and explainsthe role that reverent fear plays with regard to Beauty and audition (sama’):

On the other hand, the word of he who has informed us about God [that isto say, the
Prophet], has reached us only as amercy for he who hearsit; if he werewise, he
would know that the prophetic word is for him, but if he were adonkey, it would be
but a burden to him.

[We know that] Beauty by itsdf is venerated with fear; [on the other hand, we dso
know that] God fears nothing and that the wise Prophet has described Him saying that
'He is Beautiful'. So, reverent respect carries out the function of making whoever
experiences it abandon that which was around him at the moment of the didogue
within the soul, thus preventing discourtesy towards his Beloved during the reunion
and the intimate encounter with Him. It is understood, then, that the reverent fear of
Beauty (haybat al-jamal) protects him from the suggestions that his own soul
trangmitsto him.

God has ascribed to Himself the attribute of shyness towards His servant when He
meets him. This shyness or divine hesitation is, with regard to God, andogous to
reverertid fear with regard to humans. In this way, dthough there is something in the
servant's state of being which requires that God punish him, when God meets him He
hestates, and sets aside his punishment. Therefore [God] has said about those whom
He will punish: That day they will be separated from their Lord by avail', (Q. 83:15)

18 jke the four before them, these verses are in the basit meter.



S0 that they will not be able to see Him, because if the vison of Him occurred,
hesitation would aso occur, which isto God what beauty isto man or cregtion. In this
way the propriety is one, but the cause is different.

Findly, 1bn ‘Arabi recommends that the pilgrim beautify himsalf by adopting the aitributes
that every situation on his voyage requires, in such away that the divine love towards him
may be deserved by virtue of this assumption of beauty, so that it isno longer an effect of
grace and gratuitous favour received by the so-called 'specia way' or ‘private face.®

Verify and redise this Presence [of Beauty]; adorn yourself and beautify yoursdlf, at
some times with your extringc attributes of littleness, poverty, humbleness,
submission, prostration and reverence, and at other times with His attributes of
nobility, grace, compassion, tolerance, mercy, magnanimity, indulgence, or others of
God's attributes and of His finery which He has not forbidden to His servants. Then, if
you proceed in this manner, God will love you for as many attributes as beatify you.
Thisisthe [necessary] love in which thereis no divine favour (minna), since beauty
requiresit, just as the repentance of the Snner requires pardon. While the gracious
pardon is given to him who does not repent, there is no grace in the pardon to the
repentant [only justice], Since the servant's contrition requires pardon on the part of
God, wheress the [divine] pardon to him who does not repent is pure divine grace.

God has said about His obliged pardon: 'l will inscribe it [His compassion that
embraces dl thingg for those who fear God and give dms.' (Q. 7:156).

Those who are not fearful of God, and who are not of the repentant, have to ask for
God's compassion and His pardon through grace itsdlf.

So adorn yoursdlf, if you want the divine favour received in this specid way (al-wajh
al-khass) to be withdrawn, so that you will be stisfied with the gift which you have
deserved because of the level of beautification that you have atained with the divine
attire, something which is only possible through God's compassion, according to His
word [referring to Muhammead]: "Y ou have been gentle with them because of mercy
which has come from God.' (Q. 3:159). And God tdlls the truth and guides [us] dong
theway (Q. 33:4).%°

After these readingsit will be easer to understand the Akbarian doctrine on the divine love of
Beautty, expressed with mastery in a passage from the Fut0hat! where the process of
exigentiation of the a'yan, or immutable individuations, through the effuson of divine Light
isexplained syntheticaly. It has to be remembered that, asin the poem quoted at the
beginning, the word 'ayn may mean not only 'essence, but aso 'ey€. The author makes use of
acouple of double meanings to interweave a network of symbolic dlusonsthat help usto
approach intuitively the redlity of love and Beauty in their essentid unity:

ON THE DIVINE LOVE OF BEAUTY

Divine love gems from His Name The Beautiful One and from His Name The Light'.
"The Light' proceeds towards the [immutable] essences (a'yan) of the possible and

19 For the various meanings of this technical term (al-wajh al-khass), see S. Hakim, al-Mu'jam al-s0ff,
Beirut, 1981, pp. 1139-41. Also see the article by S. Hirtenstein in this volume.['Between the Secret
Chamber and the Well-trodden Path: 1bn ‘Arabi's exposition of the wajh al-khass, S. Hirtenstein, IMIAS,
Vol. XVIII, 1995.]

2 This final verse, with which Ibn 'Arabi concludes (as on many other occasions), does not exclude
anyone. God tells the truth (in such away that al things, in so far as they are divine words, are truths), and
gives guidance along the way, the straight and inclusive way, to all beings. Cf. R. L. Nettler, The Wisdom
of Divine Unity', IMIAS, XVI, 1994, 39-49.

2121 Ed. O. Yahya, vol. X111, § 498, 577-8.
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[when it shines on them] frees them from the darkness of their sdlf-absorption and
their [state of] posshility, conferring on them avison which is His own vison, snce
He cannot be seen except by Himsdf. Then divine Redlity is reveded in the presence
of that essenceleye by means of His Name The Beautiful One, in which case that 'ayn
of the possible becomes enchanted with love for God, and transformed into a recepta-
cle of His epiphany.

The 'ayn of the possible is completely absorbed in Him. It isannihilated in respect to
itsdlf, so that it does not know thet it is Hislover, or it is annihilated in respect to Him
through itsdf, despite its existence in that condition, so that it does not know that it is
His place of manifestation. It finds from itsdlf thet it loves itsdlf.

Everything is moulded according to sdf love. And there is nothing manifest but Him
in the 'ayn of the possible. Thus|[it may be affirmed that] none loves God other than
God Himself.

Ibn'Arabi refersto two forms of annihilation in this text: the disappearance of one's own
identity in the divine, and the concedlment of the divine identity in one's own. In ether case,
the redlity experienced by the mystic in this prodigious framework of lights and mirrorsis
unique: the experience and knowledge of the essentid redlity whose unity does not, however,
nullify the redity of the multiple, in whose unfathomable mystery Love, Light, Beaty,

Word, Wisdom and Existence become manifest, causing us to know, according to each
person's disposition, the infinite richness of that hidden Treasure preserved in the heart of

Man.

Published in the Journd of the Muhyiddin Ibn 'Arabi Society, Vol. XVIII, 1995, pp. 1-22.
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