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Preface and Acknowledgements

I said to that Christian who was sitting at my right: ‘The first thing that
emanated from God was the Word, and God was with that Word. Is this
Word mentioned [in the Gospel] the same [as the words] we are using
now speaking [to each other], or is it something different?’ Thus asked I,
and he replied: ‘The [divine] bounty ( faḍl)1 is a light which, on the day
of Resurrection, will come down upon the pedestal of [divine] grandeur’.
And I knew that I would explain about 12 times who that person is [that
represents the divine] bounty. I [also] knew that the light [mentioned
by the Christian] is that Word that fills every feature of the [human]
face.2

∵

Faḍl AllāhAstarābādī (d. 796/1394)was the founder of amystical andmessianic
movement that came to be known under the name of Ḥurūfiyya and flour-
ished mainly in Iran, Anatolia and the Balkans.3 According to the accounts of
his followers, Faḍl Allāh’s spiritual quest culminated with a supernatural initi-
ation into the knowledge of hermeneutics of the divine Word and, therefore,
the knowledge of the innermost meanings of all prophetic revelations. The
Jāvidān-nāma-yi kabīr, or the ‘Great Book of Eternity’, themagnumopus of Faḍl
Allāh, contains some examples of an original and, at least at first glance, an
unusual approach by aMuslim author to Jewish and Christian scriptural mate-
rial. Going well beyond the conventions of the classical Islamic apologetic and
polemical genres, Faḍl Allāh deftly incorporates Jewish and Christian mate-
rial into the fabric of his doctrinal discourse, sometimes in the form of direct

1 This is possibly an allusion to Faḍl Allāh’s name, which means ‘divine bounty’.
2 Faḍl Allāh Astarābādī, DreamDiary, ms. British Library Or. 5957, fol. 410a–b, original text and

French translation in Orkhan Mir-Kasimov, ‘Le “journal des rêves” de Faḍlullāh Astarābādī:
édition et traduction annotée’, Studia Iranica 38 (2009), pp. 249–304, in particular pp. 275 and
293.

3 On Faḍl Allāh, his doctrine, works and followers, see Mir-Kasimov, Words of Power: Ḥurūfī
Teachings between Shiʿism and Sufism in Medieval Islam. The Original Doctrine of Faḍl Allāh
Astarābādī, London, 2015, (hereafterWords of Power) and references there.
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quotations or close paraphrases from canonical biblical texts and apocrypha,
and interweaves it with Islamic scriptural sources, that is, citations from the
Qurʾān and ḥadīth.

But is Faḍl Allāh’s approach to the pre-Islamic scriptures that unusual? Or
can his approach be understood as an extension of the traditional practices,
developed in Islamic polemical and apologetic literature, of what can be called
a Muslim exegesis of Jewish and Christian texts? By way of reflection on this
question, the first chapter of the Introduction contains a short assessment of
Muslim attitudes to pre-Qurʾānic scriptural material and the ways in which
exegetical practice was applied to this material in different branches of Islam,
such as Sunnī, Twelver Shīʿī and Ismāʿīlī.

The next chapter discusses the exegetical theory of Faḍl Allāh as it appears
in his Jāvidān-nāma, in particular the features thatmake this theory applicable
to extra-Islamic scriptures. Faḍl Allāh’s conception of inspired hermeneutics is
assessed against the historical background outlined in the previous chapter.

The Christian Chapter is an example of the application of Faḍl Allāh’s the-
ory of inspired hermeneutics (taʾwīl) to the Christian texts.4 This brings us to
Chapter Three where the Christian Chapter of the Jāvidān-nāma, its struc-
ture, purpose and sources are discussed. From what appears to be an apolo-
getic perspective, the Christian Chapter interprets the Gospels and Christian
apocalyptic texts, such as the Revelation of John and fragments of the pseudo-
Clementine writings, together with Muslim scriptural sources, in order to ad-
dress the secret teachings of Jesus, the full revelation of which awaits the return
of Jesus as the eschatological Saviour. The central idea underlying the apolo-
getic tonality of the Christian Chapter is that the innermost truth concerning
the nature of Jesus and hismessage was not accessible to Christians at the time
of Jesus’ historical mission. It will be made available only after the completion
of prophetic revelations by the Prophet Muḥammad, through the taʾwīl into
which Faḍl Allāh apparently claimed to be initiated and which he deployed in
his Jāvidān-nāma.

The Jāvidān-nāma’s style of composition is a free associative flow, in which
passages often follow each otherwithout being organised as a structured narra-
tive. This style makes the Jāvidān-nāma a particularly demanding text to read,
and lays it open to the criticismof repetition as the author returns several times
to the same set of ideas in order to discuss their various aspects, instead of pro-
viding a full presentation of a given topic in one place and then moving on to

4 For definition of taʾwīl, in the context of Faḍl Allāh’s thought, as ‘inspired hermeneutics’, or
‘ontological hermeneutics’, see Chapter Two below.
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another.5 Therefore, it seemed useful to me to include a précis of the Christian
Chapter as the last section of the Introduction. The purpose of this précis is
to present the main ideas of the Christian Chapter in an orderly and logically
coherent way. The summary thus complements the critical edition and trans-
lation of the original text, where the presentation of thematerial is muchmore
detailed but where the author’s argumentationmight otherwise be sometimes
difficult to follow.

The idea of this book crystallised, and the material was prepared and partly
edited, during 2009 and 2010 with the help of research fellowships awarded
by the Nantes Institute for Advanced Study and the Alexander von Humboldt
Foundation in Germany, where I benefited from the highly stimulating atmo-
sphere at the Institute of Islamic Studies at the Free University of Berlin. I am
most grateful for these prestigious awards. The book took its final form when
I was working on my monograph on Ḥurūfī thought at the Institute of Ismaili
Studies in London. I would like to thank the Institute for allowing me to work
on a flexible schedule and to complete this project alongside my main duties.
My special thanks toKutubKassamandRussellHarris for their helpwith proof-
reading the draft versions of this book. Discussionswith colleagues and visiting
scholars at the Institute were instrumental in the maturation process of this
book, and my indebtedness to a larger circle of colleagues who have studied
the Muslim reception of Jewish and Christian texts is reflected in this work’s
footnotes and bibliography. Of course, I alone bear responsibility for any mis-
takes or shortcomings in this book.

I was lucky to have thorough and precise peer-reviewerswhose critiques and
suggestions helped me to improve both the analytical part of the book and the
translation. I amgrateful toDavidThomas, JonHoover, Sandra ToeniesKeating,
Tarif Khalidi, Suleiman Mourad, Gabriel Said Reynolds and Mark Swanson for
accepting this volume in theHistory of Christian-MuslimRelations series at Brill
Academic Publishers; and to Franca de Kort at Brill for her assistance through
the publishing process.

5 On the composition of the Jāvidān-nāma, seeWords of Power, pp. 31–43.



Conventions and Abbreviations

Unless otherwise stated, all references to the manuscript folios of the Jāvidān-
nāma-yi kabīr of Faḍl Allāh Astarābādī correspond to British Library manu-
script Or. 5957.

ap stands for Alphonse Mingana’s translation of the Arabic Apocalypse of
Peter, Woodbrooke Studies (Cambridge, 1931), vol. 3, pp. 93–450.

ei2 stands for The Encyclopaedia of Islam, New Edition, Leiden, Brill, 1960–
2004, 12 vols.

ei3 stands for The Encyclopaedia of Islam, Third Edition, Brill Online, ongo-
ing.

q before the number of the verse in square brackets, for example [q 2:31],
stands for ‘Qurʾān’.

The transliteration of Arabic and Persian in this book follows the rules of the
Encyclopaedia of the Qurʾān, with the addition of the four letters specific to the
Persian:پ transliterated as p;چ transliterated as ch; ژ transliterated as zh; and
گ transliterated as g. The letter و is transliterated as w or u for Arabic and as v
or u for Persian.

Dates are indicated by the Hijri year followed by the Common Era equiva-
lent.
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chapter 1

Muslim Approaches to the Exegesis of Jewish and
Christian Texts

Even though Muslims recognise the divine origin of the Jewish and Christian
scriptures, their reception of the actual texts is marked by the Qurʾānic notion
of falsification.1 Since it was generally believed that the Jews and Christians
tampered with their scriptures in one way or another, only the material com-
patible with the Qurʾānic narrative and Muslim beliefs could be safely used in
Islamic religious discourse. Therefore, the Jewish and Christian material was
incorporated in Islamic literature not so much in the form of direct transla-
tions, but essentially through the process of retelling or ‘recalling’ based on oral
transmission and not on a first-hand knowledge of the texts.2 Themost obvious
initial purpose of the retelling was to provide a wider context for the Qurʾānic
references to the biblical prophets and their books. This retelling entailed an
‘islamicisation’ of the relevant material, a process in which the relevant bib-
lical narratives underwent selection and modification in order to be brought
into agreement with the Qurʾānic discourse.3 It is in this islamicised form that

1 For an excellent overview of the ways of the reception of biblical material in Islam, accom-
panied by extensive bibliographical references, see Sabine Schmidtke, Die Bibel in den Augen
muslimischerGelehrter, Berlin, 2013.On the concept of falsification in Islam, seeHavaLazarus-
Yafeh, ‘Taḥrīf ’, ei2; Lazarus-Yafeh, Intertwined Words: Medieval Islam and Bible Criticism,
Princeton, N.-J., 1992, pp. 3–49; Camilla Adang, Muslim Writers on Judaism and the Hebrew
Bible: From Ibn Rabban to Ibn Hazm, Leiden, New York and Cologne, 1996, pp. 223–248; Jean-
Marie Gaudeul and Robert Caspar, ‘Textes de la tradition musulmane concernant le taḥrīf
(falsification) des écritures’, Islamochristiana 6 (1980), pp. 61–104; Gordon Nickel, ‘Early Mus-
lim Accusations of Taḥrīf : Muqātil Ibn Sulaymān’s Commentary on Key Qurʾānic Verses’, in
David Thomas (ed.), The Bible in Arab Christianity, Leiden and Boston, 2007, pp. 207–223;
Walid A. Saleh, ‘A Fifteenth-CenturyMuslimHebraist: Al-Biqāʿī and His Defence of Using the
Bible to Interpret the Qurʾān’, Speculum 83/3, pp. 629–654, in particular pp. 631–634.

2 Cf. Sidney H. Griffith, The Bible in Arabic: The Scriptures of the “People of the Book” in the
Language of Islam, Princeton and Oxford, 2013, p. 71.

3 This process included also some cases when the ‘true’ biblical text was extrapolated and
‘reconstructed’ on the basis of the Islamic sources only, without any corresponding evidence
in the Jewish or Christian literature. For the Muslim reconstructions of the ‘true Bible’ see
Lazarus-Yafeh, IntertwinedWorlds, pp. 22–23.
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Jewish and Christian lore, stemming from various sources including canonical
biblical texts and extra-biblical material, circulated in the Islamic world under
the names of ‘Stories of the prophets’ (qiṣaṣ al-anbiyāʾ) or Isrāʾīliyyāt,4 and was
incorporated into such genres of Muslim literature as collections of traditions
(ḥadīth), exegetical (tafsīr) and historical (taʾrīkh) works.5 The direct citation
of Jewish and Christian sources is rather unusual in these genres of Muslim
literature.6

4 For the kinds of stories covered by the term Isrāʾīliyyāt, see Georges Vajda, ‘Isrāʾīliyyāt’,
ei2.

5 On the Qiṣaṣ al-anbiyāʾ and Isrāʾiliyyāt, see S. Schmidtke, Die Bibel, pp. 17–18 and references
cited there. The well-known collections of Muḥammad ibn ʿAbd Allāh al-Kisāʾī and Aḥmad
ibn Muḥammad al-Thaʿlabī are available in English translation: al-Kisāʾī, Qiṣāṣ al-anbiyāʾ,
trans. as Tales of the prophets,WheelerM. Thackston, Boston, 1978; Tales of the prophets. ʿArāʾis
al-majālis fī qiṣaṣ al-anbiyāʾ, or “Lives of the prophets” as recounted by Abū Isḥāq Aḥmad ibn
Muḥammad ibn Ibrāhīm al-Thaʿlabī, trans. and annotated by W.M. Brinner, Leiden, Boston
and Cologne 2002. A central role in spreading this material was played by Jews and Chris-
tians living in the lands which became part of the Muslim empire, especially members of
those communities who converted to Islam. Cf. Meir J. Kister, ‘Ḥaddathū ʿan banī isrāʾīla
wa-lā ḥaraja: A Study of an Early Tradition’, Israel Oriental Studies 2 (1972), pp. 215–239, in
particular p. 238. Although both terms,Qiṣaṣ al-anbiyāʾ and Isrāʾiliyyāt, designated this extra-
Qurʾānic Jewish and Christianmaterial circulating in Islam, mostly to complete the fragmen-
tary Qurʾānic stories concerning prophetic history and biblical figures, the term Isrāʾiliyyāt
had a somewhat negative connotation of restricted reliability compared to the ḥadīth. See
Roberto Tottoli, ‘Origin and Use of the Term Isrāʾīliyyat in Muslim Literature’, Arabica 46/2
(1999), pp. 193–210; Kister, ‘Ḥaddathū’; Jane DammenMcAuliffe, ‘Assessing the Isrāʾīliyyāt. An
Exegetical Conundrum’, in Story-telling in the Framework of Non-Fictional Arabic Literature,
ed. S. Leder, Wiesbaden, 1998. For a discussion of relationship between the Qiṣaṣ al-anbiyāʾ
and Isrāʾīliyyāt in modern scholarship, see Adang, Muslim Writers, pp. 8–10, and references
cited there.

6 On the main literary genres conveying biblical lore see Adang, MuslimWriters, pp. 8–16. The
ḥadīth, tafsīr and historiographical literature certainly contain examples of quite accurate
or at least clearly recognisable citations from Jewish and Christian texts. For an overview of
this literature, see Haim Schwarzbaum, Biblical and Extra-Biblical Legends in Islamic Folk-
Literature, Walldorf, 1982. But these examples are scarce compared to the mass of Jewish
and Christian material retold with a much looser relationship to its true or alleged sources.
Cf. Lazarus-Yafeh, Intertwined Worlds, pp. 47–49; McAuliffe, ‘The Abrogation of Judaism
and Christianity in Islam: A Christian Perspective’, Concilium (1994/3), pp. 109–130, p. 128.
Even the works of such authors as ʿAbd Allāh Ibn Qutayba (d. 276/889) and Aḥmad al-
Yaʿqūbī (d. 284/897), whose works are above average in the afore-mentioned literary genres
in terms of their consistency and accuracy in citations from Jewish and Christian sources,
combine accurate translations with less authentic material. On their use of the biblical and
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Together with this incorporation of the Jewish and Christian lore, there also
developed Muslim biblical scholarship, which addressed Jewish and Christian
texts in their translations and paraphrases close to the original as well as in
islamicised ‘retellings’ and ‘reconstructions’, for their own sake and not just as
auxiliary sources of information. Muslim biblical scholarship developed along
twoclosely interrelated lines, namelypolemical andapologetic.7 The authors of
the polemicalworks focused on the thesis that Jews andChristians had falsified
their scriptures, either textually (taḥrīf al-naṣṣ or taḥrīf al-lafẓ) or through
wrong interpretations (taḥrīf al-maʿnā), and scrutinised their texts in order
to show their inconsistencies.8 On the other hand, apologetic writings aimed
at finding in the previous scriptures the predictions concerning the Prophet

apocryphal material, see Schmidtke, Die Bibel, p. 23, and references cited there; Schmidtke,
‘The Muslim Reception of Biblical Materials: Ibn Qutayba and his Aʿlām al-nubuwwa’, Islam
and Christian-Muslim Relations, 22/3 (2011), pp. 249–274; Adang, MuslimWriters; Griffith, The
Bible in Arabic, p. 184ff.; Griffith, ‘The Gospel, the Qurʾān, and the Presentation of Jesus in al-
Yaʿqūbī’s Taʾrīkh’, in Bible and Qurʾān: Essays in Scriptural Intertextuality, ed. John C. Reeves,
Atlanta, 2003, pp. 133–160; André Ferré, ‘L’historien al-Yaʿqūbī et les évangiles’, Islamochris-
tiana 3 (1977), pp. 65–83. In varying proportions, this combination of direct citations with
islamicised retelling characterises most of Muslim religious literature. Ibrāhīm b. ʿUmar al-
Biqāʿī (d. 885/1480), the Muslim author who extensively and consistently used authentic
biblical material in his tafsīr, is a rare exception to this rule. On him, see Walid A. Saleh, ‘A
Fifteenth-CenturyMuslimHebraist’, andSaleh, InDefenceof theBible:ACriticalEditionandan
Introduction to al-Biqāʿī’s Bible Treatise, Leiden and Boston, 2008. On an interpretation of the
Bible as an authentic uncorrupted text by a nineteenth century Muslim reformer see Chris-
tian W. Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology, New Delhi, 1978, in
particular pp. 58–99.

7 According to Lazarus-Yafeh, Abū Muḥammad ʿAlī b. Aḥmad Ibn Ḥazm (d. 456/1064) was the
first Muslim author who consistently used biblical texts in his anti-Jewish and anti-Christian
polemics. See Lazarus-Yafeh, IntertwinedWorlds, pp. 26 and 135–136. One of the most accom-
plished works of the Muslim polemical literature, from the point of view of its biblical erudi-
tion, is Najm al-Dīn al-Ṭūfī’s (d. 716/1316) critical commentary on the biblical books, al-Taʿlīq
ʿalā al-Anājīl al-arbaʿa wa-l-taʿlīq ʿalā al-Tawrā wa ʿalā ghayrihā min kutub al-anbiyāʾ. On this
work, see Lejla Demiri, Muslim Exegesis of the Bible in Medieval Cairo: Najm al-Dīn al-Ṭūfī’s
(d. 716/1316) Commentary on the Christian Scriptures, Leiden and Boston, 2013. Classical Mus-
lim apologetic literature includes the dalāʾil al-nubuwwa genre as well as apologetic sections
in historiographical, geographical, doxographical (milal wa niḥal) works and Qurʾānic com-
mentaries. For the examples of interpretation of biblicalmaterial in theseworks, see Lazarus-
Yafeh, IntertwinedWorlds, pp. 83–110.

8 On taḥrīf al-naṣṣ and taḥrīf al-maʿnā see Lazarus-Yafeh, ‘Taḥrīf ’, ei2; Schmidtke, Die Bibel,
pp. 15–16; and Gaudeul, ‘Textes de la tradition musulmane’, pp. 79–96.
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Muḥammad, the rise of Islam and Muslim rituals.9 Both attitudes were war-
ranted by different sets of Qurʾānic verses.10

The concerns of falsification and the absence of reliable transmission to-
gether with the thesis of abrogation (naskh) of the Bible by the Qurʾān effec-
tively limited the direct use of Jewish and Christian texts in Muslim literature,
including polemical and apologetic works.11 But this limitation did not mean
the total exclusion of the original, non-islamicised Jewish and Christian mate-
rial from Islamic religious discourse. Even the most radical of the approaches,
namely the thesis of textual alteration, was rarely extended to include the total-
ity of the biblical texts. The discussion roused by al-Biqāʿī’s use of the Bible to
interpret the Qurʾān shows that there were no absolute rules about the per-
missibility of such a use even in tafsīr, which is one of the central genres of
Islamic religious discourse.12 The polemical and apologetic writings provided
a still more favourable context for a closer study of the Jewish and Christian
sources. They contain some remarkable examples ofMuslim scholarship based
on direct knowledge of canonical biblical texts as well as some of the Jewish
and Christian apocrypha, examples of these being theworks of IbnḤazm or al-
Ṭūfī mentioned above, or the Aʿlām al-nubuwwa of the Ismāʿīlī dāʿī Abū Ḥātim
al-Rāzī (d. 322/933–934).13

What is more, both the polemical and apologetic approaches contained the
germs of what can be called Muslim exegesis of the biblical and extra-biblical
texts.14 This exegesis followed two divergent lines: i) a ‘negative’ exegesis, asso-
ciated with the polemical anti-Jewish and anti-Christian stance with its thesis
of falsification and misinterpretation, and ii) a ‘positive’15 exegesis, linked to
the apologetic approach based on the admittance of the authenticity of some

9 On the apparent contradiction between the thesis of corruption on the one hand, and the
predictive use of the biblical texts on the other, seeMcAuliffe, ‘Qurʾānic Context ofMuslim
Biblical Scholarship’, Islam and Christian-Muslim Relations, 7/2 (1996), pp. 141–158.

10 For theQurʾānic verses used as scriptural basis for the polemic and apologetic approaches
to the Jewish and Christian texts, see McAuliffe, ‘Qurʾānic Context’, pp. 144–145 and 148–
149.

11 On the factors that determinedMuslim approaches to the Jewish andChristian scriptures,
see Lazarus-Yafeh, IntertwinedWorlds, p. 19 and ff.

12 One of al-Biqāʿī’s central arguments was that Muslims are allowed to use the Torah if they
are able to distinguish the corrupted sections from the uncorrupted ones on the basis of
the Qurʾān. See Saleh, ‘A Fifteenth-Century Muslim Hebraist’, p. 646.

13 Abū Hātim al-Rāzī, Aʿlām al-nubuwwa, ed. and trans. by Tarif Khalidi as The Proofs of
Prophecy, Provo (UT), 2011.

14 Cf. Lazarus-Yafeh, IntertwinedWorlds, pp. 75–110.
15 McAuliffe’s term is ‘ “affirmative” Muslim biblical exegesis’, in ‘Qurʾānic Context’, p. 148.
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portions of the Jewish and Christian scriptures.16 It is on this ‘positive’ exegesis
that I will focus in the remaining part of this chapter, because it seems relevant
to what we find in the Christian Chapter of the Jāvidān-nāma.

The Qurʾānic verses that mandate the positive Muslim exegesis of the past
prophetic books are quite allusive, but were usually understood by commenta-
tors as an indication of the predictions concerning the coming of the Prophet
Muḥammad and the rise of Islam contained in Jewish and Christian scriptures.
The ‘positive biblical exegesis’ mostly focused on searching the Bible for verses
that could be interpreted as predictions of these and related events, including
the historical developments and geographical references concerning the Mus-
lim community and Muslim rituals such as prayer or pilgrimage.17

The scope of this positive exegetical approach to Jewish and Christian lore
was amplified on the side of Shīʿī Islam, especially in its Twelver and Ismāʿīlī
branches, due to their specific doctrinal positions. The accounts of the ancient
monotheistic religions acquired aparticular importance in Shīʿī circles because
the latter maintained that their beliefs represented the eternal ‘true religion’.
The external expression (ẓāhir) of the religion could change from one prophet
to another, and could be subject to falsification and corruption. But its inner-
most truth (bāṭin, ḥaqīqa) remained the same, and was preserved by the lega-
tees (sing. waṣī) or Imāms who accompanied and succeeded every Prophet.
Therefore, Shīʿī literature attempted to demonstrate that the main figures and
doctrinal points of their doctrine had clear parallels in previous religions. These
attempts can arguably be seen as an extension of the Qurʾānic mandate con-
cerning the biblical predictions ofMuḥammad’s prophethood and rise of Islam
to include not only the Prophet himself but also the Imāms from the Prophet’s
family who, according to the basic tenets of the predominant Shīʿī branches,
preserved and transmitted the spirit of the revelation after the Prophet’s death.
Jewish and Christian stories and symbols were also used to support the specif-
ically Shīʿī views of history and doctrinal positions of various Shīʿī branches.18

16 Cf. McAuliffe, ‘Qurʾānic Context’, p. 144: ‘One line of exegetical analysis has occupied itself
principally with scorning the Jewish and Christian scriptures, while the other set about
searching them. One sought to demonstrate the textual and exegetical corruption of the
HebrewBible and theNewTestament. Theother combed those same sources for probative
evidence of Muḥammad’s prophethood and the triumph of Islam’.

17 For a discussion and examples of this approach see Lazarus-Yafeh, Intertwined Worlds,
pp. 79–81 and 83–110.

18 For a discussion of examples of the interpretation of the biblical stories and prophetic
figures in Twelver Shīʿī religious literature and references, see Etan Kohlberg, ‘Some Shīʿī
Views of the Antediluvian World’, Studia Islamica 52 (1980), pp. 41–66.



8 chapter 1

Another doctrinal position specific to the Shīʿī vision of Islam, relevant
to the extension of the scope of the biblical exegesis beyond the limits of
conventional apologetic literature based on the Qurʾānic mandate only, is the
particular status of the Shīʿī Imām as the bearer of the power of authoritative
hermeneutics, taʾwīl, which enables him to access the ultimate meanings of
divine revelation expressed in any prophetic book.19 The Shīʿī Imāms were
also presumed to actually possess the complete and unaltered copies of all
prophetic books.20 Therefore, the Imāmwas regarded as the highest exegetical
authority not onlywith regard to theQurʾān, but alsowith regard to all previous
scriptures.21

This hermeneutical functionwas particularly emphasisedwith regard to the
last in the line of the Imāms, often identified, in both Twelver and Ismāʿīlī tra-
ditions, with the eschatological Saviour, the Mahdī or Qāʾim. The final taʾwīl,
that is, the revelation to mankind of the ultimate meaning of all prophetic rev-
elations, is among the main tasks ascribed to the last Imām.22 It can therefore

19 On the exceptional hermeneutical authority ascribed to the Imām in Twelver and Ismāʿīlī
branches of Shīʿism, see Meir M. Bar-Asher, Scripture and Exegesis in Early Imāmī Shiism,
Leiden, Boston, Cologne and Jerusalem, 1999, pp. 93–101; Bar-Asher, ‘Outlines of Early
Ismāʿīlī-Fāṭimid Qurʾān Exegesis’, Journal Asiatique 296.2 (2008), pp. 257–295; Bar-Asher,
‘The Authority to Interpret the Qurʾān’, in Farhad Daftary and Gurdofarid Miskinzoda
(eds.), The Study of Shiʿi Islam: History, Theology and Law, London, 2014, pp. 149–162;
Mahmoud Ayoub, ‘The Speaking Qurʾān and the Silent Qurʾān: A Study of the Principles
and Development of Imāmī Shīʿī tafsīr’, in Approaches to the History of the Interpretation
of the Qurʾān, ed. Andrew Rippin, Oxford, 1988, pp. 177–198, in particular pp. 178–183;
Ayoub, Redemptive Suffering in Islām: A Study of the Devotional Aspects of ʿĀshūrāʾ in
Twelver Shīʿism, The Hague, Paris and New York, 1978, p. 62; Ayoub, ‘Towards an Islamic
Christology: An Image of Jesus in early Shia Muslim Literature’, Muslim World 66 (1976),
pp. 163–188; and Ismail K. Poonawala, ‘Ismāʿīlī taʾwīl of the Qurʾān’, in, Approaches, ed.
Rippin, pp. 199–222.

20 SeeAyoub, Redemptive Suffering, p. 63;MohammadAli Amir-Moezzi, Leguidedivindans le
shîʿismeoriginel: aux sourcesde l’ ésotérismeen Islam, Lagrasse, 1992, pp. 185–189; andPoon-
awala, ‘The Imām’s Authority During the Pre-Ghaybah Period: Theoretical and Practical
Considerations’, in ShīʿiteHeritage: Essays onClassical andModernTraditions, ed. L. Clarke,
Binghamton (NY), 2001, pp. 103–122, in particular p. 107.

21 On the Shīʿī belief that the Imāms are bearers of the universal prophetic knowledge,
transmitted by Muḥammad to ʿAlī b. Abī Ṭālib, the Prophet’s cousin and son-in-law and
the first in the line of the Imāms, see Uri Rubin, ‘Prophets and Progenitors in the Early
Shīʿa Tradition’, Jerusalem Studies in Arabic and Islam 1 (1979), pp. 41–65, especially p. 45ff.

22 For this belief and relevant traditions, see Amir-Moezzi, ‘Fin du Temps et Retour à l’Ori-
gine (Aspects de l’ imamologie duodécimaine vi)’, in Mahdisme et millénarisme en Islam,
ed. Mercedes García-Arenal, Revue des mondes musulmans et de la méditerranée, 91/4
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be expected that, in anticipation of this task, the highest degree of freedom in
interpretation of the Jewish and Christian texts would be attained in a branch
of Shīʿīsm permeated by messianic ideas.

Among themajor Shīʿī branches, the Ismāʿīlīs arguably entertained the high-
est level of messianic aspirations throughout their history. In Twelver Shīʿism,
the 12th and last Imām went into occultation (ghayba) in 260/874 and, over
time, his returnwas relegated into the indefinite future. It is true that this belief
did not prevent messianic manifestations in the Twelver branch, based either
on amessianic leader’s claim tobe thehidden Imāmor tohave aprivileged rela-
tionship with the latter. The rise of the Safavids in the 9th/15th and 10th/16th
centuries and the Bābī movement in the 13th/19th century are salient exam-
ples of the continuous messianic current within Twelver Shīʿīsm.23 However,
the messianic tendency has been more consistently present in Ismāʿīlī history.
The Fāṭimid caliphate (297/909–567/1171) was conceived of as the empire of
the Mahdī, where the caliphs were regarded as representatives of the Qāʾim.24
At the turn of the 5th/11th century the Druze movement emerged with its
strong messianic dimension and regarded the ruling Caliph al-Ḥākim (r. 386–
411/996–1021) as a manifestation of divinity.25 In 559/1164, the leader of the
Nizārī Ismāʿīlīs, Ḥasan ii (Ḥasan ʿAlāDhikrihi al-Salām), proclaimed the advent
of the era of Resurrection (qiyāma) on behalf of the hidden Imām.26 The doc-
trine of the qiyāma, developed by Ismāʿīlī scholars and reflected in such works
as Haft Bāb by Ḥasan-i Maḥmūd and Rawḍā-yi taslīm by Naṣīr al-Dīn al-Ṭūsī,

(2000), pp. 53–72, in particular pp. 68 and 163–164; Abdulaziz Abdulhussein Sachedina,
Islamic Messianism: The Idea of Mahdi in Twelver Shiʿism, Albany, 1981, pp. 163–164. For
similar beliefs related to the Qāʾim within the framework of Ismāʿīlī prophetology, see
Wilferd Madelung, ‘Das Imamat in der frühen ismailitischen Lehre’, Der Islam 37 (1961),
pp. 43–135, in particular pp. 53–54; Heinz Halm, Kosmologie und Heilslehre der frühen
Ismāʿīlīya: Eine Studie zur islamischen Gnosis, Wiesbaden, 1978, p. 25; Farhad Daftary,
The Ismāʿīlīs, Their History and Doctrines, Cambridge 1990 (2nd edition 2007), pp. 139–
140; David Hollenberg, ‘Interpretation after the End of Days: the Fāṭimid-Ismāʿīlī Taʾwīl
(Interpretation) of Jaʿfar ibn Manṣūr al-Yaman (d. ca. 960)’ (Ph.D. thesis, University of
Pennsylvania, 2006), p. 8.

23 On them, see respectively Michel Mazzaoui, The Origins of the Ṣafawids: Šīʿism, Ṣūfism
and the Ġulāt, Wiesbaden, 1972; and Denis M.MacEoin, TheMessiah of Shiraz, Leiden and
Boston, 2009.

24 See Daftary, The Ismāʿīlīs, pp. 177–178.
25 On the Druzes, see Daniel De Smet, Les Epîtres sacrées des druzes, Rasāʾil al-ḥikma: Intro-

duction, édition critique et traduction annotée des traités attribués à Ḥamza b. ʿAlī et Ismāʿīl
at-Tamīmī, Leuven, 2007.

26 On this episode, see Daftary, The Ismāʿīlīs, pp. 386ff.
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is arguably the most advanced messianic doctrine of that time.27 The qiyāma
doctrine may have influenced the rise of messianic movements in the Islamic
East in the 8th/14th and 9th/15th centuries, including the Ḥurūfīs.28

Significantly, it is also in theworks of the Ismāʿīlī authors that the Shīʿī exten-
sion of the exegesis of the Jewish and Christian scriptures attained its most
accomplished form. Of course, both Twelver and Ismāʿīlī authors of exegeti-
cal works had, at least in theory, to show how their interpretations were linked
to the knowledge of the Imām, who possessed exclusive authority concerning
the taʾwīl.29 But in the Ismāʿīlī branch, we have examples of actual interpreta-
tion of the Jewish andChristian stories placed under the authority of theQāʾim.
The Sarāʾir al-nuṭaqāʾ, ascribed to the Fāṭimid dāʿī Jaʿfar b. Manṣūr al-Yaman
(fl. mid 4th/10th century), contains ample interpretations of Jewish and Chris-
tianmaterial apparentlywarranted by the exegetical authority of theQāʾim and
the belief that at the end of time the Qāʾim will reveal the hidden meanings of
all previous prophetic revelations.30 Other examples of Ismāʿīlī taʾwīl of Jew-
ish and Christian sources range from subtle allusions and parallels to Ismāʿīlī

27 For the Nizārī Ismāʿīlī doctrine of the qiyāma and its main extant works, see Marshall
G.S. Hodgson, The Order of Assassins: The Struggle of the Early Nizârî Ismâʿîlîs Against the
IslamicWorld, TheHague, 1955 (which contains a translation of theHaft Bāb, pp. 279–324);
S. Jalal Badakhchani’s edition and translation of Naṣīr al-Dīn al-Ṭūsī’s Rawḍā-yi taslīm:
Paradise of Submission, A Medieval Treatise on Ismaili Thought, London and New York,
2005; Daftary, The Ismāʿīlīs, p. 386ff.; Christian Jambet, La Grande Résurrection d’Alamût:
les formes de la liberté dans le shîʿisme ismaélien, Lagrasse, 1990, and his La Convocation
d’Alamût: Sommede philosophie ismaélienne, Paris and Lagrasse, 1996 (which contains the
French translation of the Rawḍā-yi taslīm, pp. 123–374); and Delia Cortese, ‘Eschatology
and Power in Medieval Persian Ismailism’, Ph.D. dissertation, SOAS (London, 1993), in
particular pp. 133–134 and 170–171; S.J. Badakhchani is currently finalising for publication
a new edition of the Haft Bāb.

28 For the parallels between the Ismāʿīlī doctrine of qiyāma and the Jāvidān-nāma of Faḍl
Allāh Astarābādī, seeWords of Power, pp. 406–413.

29 For the historical evolution of the Twelver Shīʿī exegetical tradition after the occultation of
the 12th Imām see Bar-Asher, ‘The Authority to Interpret the Qurʾān’. The Fāṭimid Ismāʿīlī
exegeticalmaterial, included in the daʿwā literature, waswritten under the auspices of the
Fāṭimid Imām-caliphs. For the Ismāʿīlī exegetical corpus and the question of exegetical
authority, see Bar-Asher, ‘Outlines of Early Ismāʿīlī-Fāṭimid Qurʾān Exegesis’, especially
pp. 261–268 and 272–275; and Poonawala, ‘Ismāʿīlī taʾwīl’.

30 Jaʿfar b. Manṣūr al-Yaman wrote on behalf of the Fāṭimid caliph al-Muʿizz li-dīn Allāh
(d. 365/975), who was regarded as the representative of the Qāʾim. For the interpretation
of biblical texts in theworks of Jaʿfar, see Hollenberg, ‘Interpretation after the End of Days’,
in particular p. 299ff., and his ‘Disrobing judges with veiled truths: an early Ismāʿīlī Torah
Interpretation (taʾwīl) in service of the Fāṭimid mission’, Religion 33 (2003), pp. 127–145.
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concepts and doctrines based on impressive first-hand biblical erudition, as
in the Aʿlām al-nubuwwa of Abū Ḥātim al-Rāzī, to more direct interpretations,
usually focused on such topoi as biblical references to the Ismāʿīlī Imāms and
the hierarchy of the daʿwā, as in the Kitāb al-yanābiʿ of Abū Yaʿqūb al-Sijistānī,
the Kitāb al-maṣābīḥ fī ithbāt al-imāma of Ḥamīd al-Dīn al-Kirmānī, and the
Khwān al-ikhwān of Nāṣir-i Khusraw.31

The Ismāʿīlī taʾwīl of Jewish and Christian texts has often been characterised
as exceptional in Muslim religious literature. However, our discussion above
raises the question of to what extent the Ismāʿīlī approach to the interpreta-
tion of the pre-Islamic religious literature can be regarded as a continuation, a
kind of generalisation and extension, of mainstream ‘positive’ apologetic bib-
lical exegesis. Despite a significant difference in the scope of the topics cov-
ered, it can be argued that the Ismāʿīlī taʾwīl applied to Jewish and Christian
texts is similar in nature to what can be found in Sunnī apologetic literature.
Both Sunnī apologetic literature and Ismāʿīlī taʾwīl interpret the pre-Islamic
scriptures as supporting their respective understanding of the sacred history
of mankind and their specific doctrinal views.32 It is true that, in the Shīʿī case,
the Qurʾānic mandate supporting the ‘positive’ mainstream exegesis of Jewish
andChristian scriptures is extendedby the exceptional interpretative authority
attributed to the Imāms. But if we remember that, according to Shīʿī beliefs, the
Imām is a living embodiment of the Qurʾān, the ‘speaking Qurʾān’, this exten-
sion does not appear as a radically foreign addition to, but as a generalisation
of, the Qurʾānic warrant accepted by the Sunnī scholars.33 Viewed from this
perspective, the Shīʿī doctrine of the exegetical authority of the Imām—who,
guided by divine inspiration, is enabled to recognise the authentic parts of

31 Abū Ḥātim al-Rāzī, Aʿlām al-nubuwwa; Ḥamīd al-Dīn Aḥmad b. ʿAbd Allāh al-Kirmānī, al-
Maṣābīḥ fī ithbāt al-imāma, ed. and tr. Paul E. Walker as TheMaster of the Age: An Islamic
Treatise on the Necessity of the Imamate, London—New York, 2007, especially pp. 24–26
and 96–97; D. De Smet and J.M.F. Van Reeth, ‘Les citations bibliques dans l’oeuvre du
dāʿī ismaélien Ḥamīd ad-Dīn al-Kirmānī’, in Law, Christianity and Modernism in Islamic
Society. Proceedings of the Eighteenth Congress of the Union Européenne des Arabisants
et Islamisants, eds. U. Vermeulen and J.M.F. Van Reeth, Louvain, 1998, pp. 147–160. For
the interpretations of the Gospels and Christian symbolism in Abū Yaʿqūb al-Sijistānī’s
Kitāb al-Yanābīʿ and their extensive incorporation in Nāṣir-i Khusraw’s Khwān al-ikhwān
see Walker, The Wellsprings of Wisdom, Salt Lake City (UT), 1994, in particular pp. 93–95,
105, 177–179, 185, and Henry Corbin, Trilogie ismaélienne, Tehran—Paris, 1961, p. 112, n. 235;
pp. 114–116, n. 238; pp. 116–117, and p. 117, n. 240.

32 The Shīʿī taʾwīl of the pre-Islamic scriptures also includes elements of anti-Sunnī polemics,
while intra-Islamic polemics is less visible in the analogous Sunnī literature.

33 For the Imām as speaking Qurʾān, see Ayoub, ‘The Speaking Qurʾān’, pp. 178–183.
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the Jewish and Christian scriptures and to reveal their innermost meaning—
echoes the position of the original Sunnī thinker al-Biqāʿī who implied that
any Muslim scholar with a thorough knowledge of the Qurʾān can discern the
authentic parts of the Bible, thus making the thesis of its falsification irrele-
vant.34

The Epistles of the Brethren of Purity (Rasāʾil Ikhwān al-Ṣafāʾ), a text closely
associatedwith the Ismāʿīlī tradition, also contains a significant amount of Jew-
ish and Christianmaterial used together with Islamic scriptural sources appar-
ently without much concern about the argument of falsification.35 However,
the use of thismaterial in the Epistles seems to be closer to the narratives of the
Qiṣaṣ al-anbiyāʾ than to a full-fledged work of taʾwīl.36

The Jāvidān-nāma of Faḍl Allāh Astarābādī combines both ‘negative’ and
‘positive’, polemical and apologetic kinds of exegesis applied to the Jewish
and Christian material. However, as we shall observe in the example of the
Christian Chapter on which the remaining part of this book will be focused,
the ‘positive’ exegesis clearly predominates in this work. The Jāvidān-nāma’s
conception of inspired taʾwīl as the only source of authoritative hermeneutics
is close to the Shīʿī view, but it is embedded into the Jāvidān-nāma’s doctrinal
discourse without direct references to Shīʿī tenets. In combination with the
strongly developed messianic dimension, this conception brings the Jāvidān-
nāma close to the Ismāʿīlī taʾwīl, to which its high degree of liberty in the
interpretation of the Jewish and Christian material can also be compared. But
the framework of this interpretation in the Jāvidān-nāma, its topoi and also
sometimes the choice of source texts, are quite original. At this point, it will be
useful to discuss in more detail the Jāvidān-nāma’s theory of taʾwīl.

34 See Saleh, ‘A Fifteenth-Century Muslim Hebraist’, p. 646.
35 On the Epistles and their possible doctrinal affiliations, see Godefroid DeCallataÿ, ‘Breth-

ren of Purity (Ikhwān al-Ṣafāʾ)’, ei3. On the use of the Jewish and Christian material in
the Epistles, see Yves Marquet, ‘Les Iḫwān al-Ṣafāʾ et le Christianisme’, Islamochristiana
8 (1982), pp. 129–158; and Omar Alí-de-Unzaga, ‘Ikhwān al-Ṣafāʾ’, in Christian-Muslim
Relations. A Bibliographical History, eds. David Thomas et al., vol. 2 (900–1050), Leiden,
2010, pp. 306–311.

36 Cf. the note ofMarquet, ‘Les Iḫwān al-Ṣafāʾ et le Christianisme’ p. 155: ‘Demultiples versets
bibliques pouvaient se prêter à leur interprétation: leur ont-ils eux-mêmes appliqué le
procédé du taʾwīl? Pour vraisemblable que ce soit, nous n’en avons aucune trace’.
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The Jāvidān-nāma of Faḍl Allāh Astarābādī and Its
Hermeneutical Theory

In the second half of the 8th/14th century, an Iranian mystic named Faḍl
AllāhAstarābādī experienced a series of strange dreams and visions. According
to the records left by his followers,1 we can conclude that in these visions,
he progressively received some special knowledge and unusual powers, and
eventually reached the decisive enlightenment from which he emerged as the
Master of Hermeneutics (ṣāḥib-i taʾwīl).2 The theory of what can be called
‘ontological hermeneutics’ became the cornerstone of Faḍl Allāh’s original
mystical and messianic doctrine developed in his works, especially, in his
magnum opus, the Jāvidān-nāma-yi kabīr (the Great Book of Eternity), which
was considered by his followers as the sum of Faḍl Allāh’s divinely inspired
knowledge.3 Before discussing the hermeneutical theory of Faḍl Allāh, which

1 Faḍl Allāh and his followers, who split up into several groups after his death, were described
inMuslimhistorical and heresiographical works asḤurūfīs, that is, ‘letterists’, from theArabic
ḥarf (pl. ḥurūf ) meaning ‘letter’. Even though there is no evidence that Faḍl Allāh or his
followers applied this name to themselves, the term reflects the prominent role of the ‘science
of letters’ (ʿilm al-ḥurūf ) in Faḍl Allāh’s works. On Faḍl Allāh and his followers see Shahzad
Bashir, Fazlallah Astarabadi and the Hurufis, Oxford, 2005, and Mir-Kasimov,Words of Power,
pp. 1–23, and references cited there.

2 In two unpublished works, both entitled Kitāb-i khwāb-nāma (the ‘Book of Dreams’), Faḍl
Allāh’s initiatory experience is described by his followers ʿAlī Nafajī and Sayyid Isḥāq Astarā-
bādī. For a more detailed discussion of Faḍl Allāh’s initiation, citations from the sources and
further references see Words of Power, p. 8 ff. The title Ṣāḥib al-taʾwīl is a standard title of
Shīʿī Imāms (see Amir-Moezzi, ‘The Tafsīr of al-Ḥibarī (d. 286/899): Qurʾānic Exegesis and
Early Shiʿi Esotericism’, in The Study of Shiʿi Islam, eds. Daftary and Miskinzoda, pp. 113–134,
especially p. 131). FaḍlAllāh’s focus on the knowledge of the taʾwīl brings himclose to Shīʿī, and
probably more specifically to Ismāʿīlī tenets. However, there is no evidence that he explicitly
claimed to have associations with any Shīʿī group. On the contextualisation of Faḍl Allāh’s
doctrine, seeWords of Power, pp. 387–435.

3 On Faḍl Allāh’s works, mostly unpublished and only available in manuscripts, see Words of
Power, pp. 4–5. More particularly, on the Jāvidān-nāma, its structure, manuscripts and con-
tents, see idem, pp. 31–45; and Mir-Kasimov, ‘Jāvdān-nāma, Encyclopaedia Iranica, vol. 14/6
(2008), pp. 603–605. All references to the folio pages of the Jāvidān-nāma in this introductory
part correspond to ms. British Library Or. 5957.
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pertains directly tohis specific approach to Jewish andChristian texts, itmaybe
helpful to provide a few words to situate his thought in the general intellectual
landscape of his time.

The Mongol era and the two centuries between the end of Mongol rule in
Iran in the first half of the 8th/14th century and the rise of the Safavid dynasty
at the beginning of the 10th/16th century are characterised by a strong cross-
fertilisation between Sufism and Shīʿīsm, when Sufism was permeated by ʿAlid
sympathies and Shīʿīs were well versed in Sufi doctrines.4 This propinquity
between Sufism and the Shīʿī mystical currents at this time produced a new,
eclectic kind of mysticism, strongly permeated by a messianic ethos, for which
the old distinction between Sufism and Shīʿism was hardly relevant.

The works of Ibn ʿArabī, which strongly influenced Sufi and Shīʿī thinkers
alike, provided a powerful incentive for this new development. On the other
hand, early Shīʿī esoteric thought was also available as integral part of Shīʿī
ḥadīth collections, and probably provided an independent input into this syn-
thetic form of mysticism. The Ismāʿīlīs, in particular the Iranian Nizārīs who
merged with the Sufi and Twelver Shīʿī communities after the destruction of
their strongholds in northern Iran by theMongols in themiddle of the 7th/13th
century, may constitute the main channel through which early Shīʿī lore—
including cosmogonical and anthropogonical myths and doctrines such as the
idea of human being as the most perfect locus of manifestation of the divine
attributes, or the conception of authoritative universal hermeneutics (taʾwīl)
associatedwith the ontological dimension ascribed to the letters and sounds of
the alphabet—was transmitted and reached themystical circles in the 8th/14th
century. The Nizārī doctrine of Resurrection (qiyāma), elaborated in the period
following its actual proclamation in 559/1164, is characterisedby the resurgence
of early Shīʿī mystical ideas incorporated into a messianic context.5

This new form of mysticism emerged in the context of an active search for
a new formulation of legitimate religious and political authority and, to some
extent, it can be seen as a spontaneous reaction of the complex intellectual and
socio-political fabric of theMuslim community to the lasting crisis of authority
dramatically intensified by theMongol invasions and the subsequent period of
turbulence. Be that as itmay, the fact is that this eclectic esotericmilieu actually
provided options for the solution of the crisis.

4 Among the Twelver Shīʿīs, the most salient figures of the revival of the early Shīʿī mysticism
and the incorporation of the Sufi doctrines, in particular those of Ibn ʿArabī, at that period
are thinkers such as Ḥaydar Amulī (d. after 787/1385) and Rajab Bursī (d. 843/1411).

5 On the doctrine of qiyāma see Chapter One, n. 27.
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One of the options was the model of a universal institutionalised mystical
brotherhood modelled on a Sufi order or a futuwwa group with a structured
hierarchy subordinate to an initiated leader who combined political and reli-
gious authority and derived his or her authority from the founding figures of
Islam. This option had historical precedents6 and was supported in the Mon-
gol and post-Mongol periods by the growing power of the Sufi brotherhoods
such as Kubrawiyya, Naqshbandiyya and Niʿmatullāhiyya, and the increasing
authority of the Sufi shaykhs.7

Another option, which from the early times exploited themessianic dimen-
sion present in Islamic mysticism, and especially in its Shīʿī forms, was to
promote the idea of a divinely-inspired messianic leader, endowed with quasi-
unlimited authority, whose mission was to unify under his rule all the factions
of the Muslim community by revealing the innermost truth of Islam as a uni-
versal religion. FaḍlAllāhAstarābādī, togetherwith such figures asMuḥammad
b. Falāḥ al-Mushaʿshaʿ (d. 866/1461) andMuḥammad Nūrbakhsh (d. 869/1464),
who are the eponyms of the Mushaʿshaʿ and Nūrbakhshī movements respec-
tively, were the most outstanding representatives of this trend in the post-
Mongol Islamic East.8

Arguably, the combination of these two options, that is, the ideal of a mes-
sianic leader and the socio-political structure of the Ismāʿīlī daʿwa or a Sufi
order with its hierarchy of initiates gradually evolved toward the idea of mes-

6 The Abbasid caliph al-Nāṣir li-Dīn Allāh (r. 575–622/1180–1225) conceived the project of the
creation of an institutionalised universal futuwwa, which was represented at that time by
social groups of artisans and craftsmen more or less influenced by Sufism. Al-Nāṣir assumed
the supreme position of spiritual and political leader of this futuwwa, a position he legit-
imised by an initiatory chain going back to ʿAlī b. Abī Ṭālib. He then enrolled the local rulers
into this spiritual hierarchy as his subordinates, thus reasserting his authority and increasing
their dependence on him. Al-Nāṣir’s spiritual advisor, the prominent Sufi shaykh Abū Ḥafs
ʿUmar al-Suhrawardī (d. 632/1234), envisioned themasters of futuwwa as possessing extended
authority in legalmatters similar to that held by the official judges and jurists. Significantly, al-
Suhrawardīwas himself a founder and eponymof an influential Sufi order. See LloydRidgeon,
‘Futuwwa (in Ṣūfism)’, ei3; Angelika Hartmann, ‘al-Nāṣir Li-Dīn Allāh’, ei2, and Eric Ohlander,
Sufism in an Age of Transition: ʿUmar al-Suhrawardī and the Rise of the IslamicMystical Broth-
erhoods, Leiden and Boston, 2008, pp. 271 ff.

7 The eponyms of these influential brotherhoods were Najm al-Dīn Kubrā (d. 617/1220), Bahāʾ
al-Dīn Naqshband (d. 791/1389), and Shāh Niʿmat Allāh Walī (d. 834/1430–1431).

8 On them, see Bashir, Messianic Hopes; Mazzaoui, The Origins of the Safawids, and his ‘Mush-
aʿshaʿiyān: A Fifteenth Century Shīʿī Movement in Khūzistān and Southern Iraq’, Folia Ori-
entalia, 22 (1981–1984), pp. 139–162; and Mir-Kasimov, ‘Astarābādī, Faḍl Allāh’, ei3, Leiden,
fascicle 2015/1, pp. 35–43.
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sianic king and eventually provided a solution to the crisis of religious authority
in the eastern part of the Islamic world. The figure of messianic king is most
visible in the example of Safavids, but similar mechanisms can be discerned,
albeit functioning in different ways, in the structures of power in the Ottoman
and Mughal empires.9

Faḍl Allāh’s hermeneutical theory should be thus understood in this context,
that is the background of the Islamic messianism of his time, with his theory
combining Shīʿī and Sufi doctrines and focusing on the figure of eschatological
Saviour and the revelation of the true, universal dimension of Islamwhich was
addressed not only to the Muslim community but to the whole of mankind.
Faḍl Allāh’s initiation into the knowledge of the ‘ontological hermeneutics’,
or the taʾwīl, mentioned above, was apparently regarded, by him and by his
followers, as a prefiguration of such a universal revelation.

Faḍl Allāh’s understanding of the taʾwīl requires some explanation. In the
field of scriptural exegesis, the term taʾwīl generally means ‘interpretation’,
‘commentary’, and is often synonymous to tafsīr, designating works of Qurʾānic
exegesis. From the etymological point of view, the Arabic root ʾ-w-l invokes the
idea of return to the starting point, origin, beginning (awwal). This specific
meaning of the word taʾwīl was emphasised in some, mostly Shīʿī, currents of
Islam, where it referred to a particular kind of hermeneutics applied to the
sacred texts, namely a procedure intended to disclose the deepest meanings of
the scriptures by tracing them to their metaphysical source within the divine
Word.10 Such a hermeneutics was obviously beyond the scope of traditional
exegesis, and could only be practiced on the basis of an inspired knowledge
that surpassed ordinary human understanding. In Shīʿī Islam, knowledge of
taʾwīl was the prerogative of the Imāms, by virtue of their particular status

9 On the role of mystical and messianic ideas in the consolidation of Ottoman power, see
Cornell H. Fleischer, ‘Mahdi and Millenium: Messianic Dimensions in the Development
of Ottoman Imperial Ideology’, in TheGreatOttoman-TurkishCivilisation, ed. Kemal Çiçek,
4 vols., Ankara, 2000, vol. 3, pp. 42–54; and Colin Imber, ‘The Ottoman Dynastic Myth’,
Turcica xix (1987), pp. 7–27. On the Mughal context, see A. Azfar Moin, The Millenial
Sovereign: Sacred Kingship and Sainthood in Islam, New York, 2014; and Abbas Amanat,
‘Persian Nuqṭawīs and the Shaping of the Doctrine of “Universal Conciliation” (ṣulḥ-i
kull) in Mughal India’, in Unity in Diversity: Mysticism, Messianism and the Construction
of Religious Authority in Islam, ed. Mir-Kasimov, Boston—Leiden, 2013, pp. 367–391.

10 For the general discussion of various meanings of this term see EdwardWilliam Lane, An
Arabic-English Lexicon, Beirut, 1968, vol. 1, p. 126. On the meanings of the term taʾwīl in
various currents of Islam and in particular Twelver and Ismāʿīlī Shiism see Hollenberg,
‘Disrobing Judges’, pp. 129–130.
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of ‘proximity’ to God (walāya).11 In this particular sense, taʾwīl is no more a
synonym, but rather an antonym of tafsīr. While tafsīr designates an ordinary
commentary written in accordance with established rules and methodology,
necessarily relative because it remains at the level of the humanunderstanding
of the divineWord, taʾwīl is believed to be based on the direct divine inspiration
and guidance that leads to the absolute truth of the original Word from which
all prophetic books are derived. Since the divine Word was at the origin of
creation, and represents the ontological basis of the universe, taʾwīl in the sense
specified above realises the passage from the discursive and relative level of
human languages to the ontological and universal language of the divineWord,
the language of creation. For this reason, I translate taʾwīl in this specific sense
as ‘ontological hermeneutics’.

Faḍl Allāh’s enlightenment, as described in the works of his followers, ap-
pears as his progressive initiation into the knowledge of ontological hermeneu-
tics. One of the crucial points of this initiation is marked by a dream vision
in which Faḍl Allāh obtained an understanding of the metaphysical mean-
ing of visible forms, and consequently the power of dream interpretation.12
At the final stage of his enlightenment, he received knowledge concerning the
most basic, simple elements of form, the primary ontological ‘letters’ (ḥurūf )
of which every visible form is composed, just as written words are composed of
the letters of the alphabet.13

11 On thewalāya of the Shīʿī Imāms, see Amir-Moezzi, ‘Notes à propos de lawalāya imamate
(aspects de l’ imamologie duodécimaine, x)’, Journal of the AmericanOriental Society 122/4
(2002), pp. 722–741. On the link between this specific status of the Shīʿī Imāms and their
knowledge of the taʾwīl see Poonawala, ‘The Imām’s Authority During the Pre-Ghaybah
Period’, p. 107ff.

12 Faḍl Allāh apparently used his skills at dream interpretation to establish political relation-
ships. See Bashir, Fazlallah Astarabadi, pp. 8–18.

13 For a more detailed discussion of these two stages of Faḍl Allāh’s enlightenment and
corresponding initiatory experiences, see Words of Power, pp. 8–13. The stages of Faḍl
Allāh’s enlightenment have biblical parallels in his Jāvidān-nāma. The taʾwīl of compound
entities, such as visible images or compound lexical units, is exemplified by the Qurʾānic
story of Joseph who received from God the power of dream interpretation (taʾwīl al-
aḥādīth, q. 12:6, 21, 101). The taʾwīl of the simple entities, such as letters, is associated
with the non-Qurʾānic episode of the broken tablets of Moses (Exodus 32:19) (Words of
Power, p. 12). Similarly, in the Shīʿī ḥadīth literature, the Imāms receive the knowledge of
the 72 letters of the Supreme Name of God, associated with miraculous powers. While
the previous prophets received only a few letters each, Muḥammad received themaximal
number of 72 letters and transmitted them to his Imāms. See Ayoub, Redemptive Suffering,
pp. 62–63.
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The nature of Faḍl Allāh’s enlightenment is better understood in the light
of his theory of ontological hermeneutics as it appears in the Jāvidān-nāma.
This theory postulates that the divine Word which emanated from the unfath-
omable Essence contained a limited number of simple units named ‘words’
(kalima pl. kalimāt).14 The number of primary ‘words’ is represented in the
Jāvidān-nāma by two numerals, 28 and 32. Depending on the context, the full-
ness of the original Word is expressed either by the sum of two series, i.e. the
number 60 which corresponds to the divisions of time and space,15 or as the
completion of the most fundamental series of 28 by the four ‘words’ produced
by the action of the line of Balance (khaṭṭ-i istiwāʾ). In the original condition of
divine Unity, all ‘words’ are unified within the singleWord, and can be thought
of as facets or aspects of the latter. After differentiationwhich initiates creation,
the 28/32 ‘words’ appear as separate sounds, each of which expresses a funda-
mental ontological meaning (maʿnā pl.maʿānī) or truth (ḥaqīqa pl. ḥaqāʾiq) of
the divine Word.16

At the next stage of creation, every ‘word’ receives a simple element of
form as a counterpart. These elements of form are the primary letters (ḥarf pl.
ḥurūf ). The line of Balance mentioned above ensures that there is an essential
correspondence between the ‘words’ and the letters, so that every letter is the
perfect locus of manifestation (maẓhar, pl. maẓāhir) of an invisible ‘word’.
From this point on, the creation of the universe unfolds as ontological speech
and writing. The combinations of the ‘words’ create the ontological names of
things, associated with their metaphysical meanings, while the corresponding
combinations of the primary letters realise the manifestation of these names
as visible bodies. From this perspective, everything is speech and writing. As
with any language and writing, the writing contained in the visible forms
of the universe can be read, and the language of creation, which expresses
the ultimate metaphysical truths of the divine Word, can be understood. But
reading and understanding this universal ontological language requires some
special knowledge.

14 Because kalimāt are not real words, but a technical term designatingmetaphysical simple
elements, or ‘atoms’ of the divine Word, ‘words’ as the translation of kalimāt will be
consistently written between single quotationmarks, in order to distinguish the technical
sense of this term from its ordinary sense, i.e., fromwords understood as compound lexical
units.

15 Like 60 minutes of an hour or in a degree of a heavenly sphere.
16 The account on the Faḍl Allāh’s doctrinal views in this and following paragraphs is based

on his Jāvidān-nāma-yi kabīr, and summarises a more detailed study contained in Words
of Power.
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This knowledge was incorporated into the body of Adam and transmitted
down the line of the prophets. The biblical statement aboutman being created
in the image of God, echoed in the ḥadīth literature means, according to the
Jāvidān-nāma, that the human body was created as the locus of manifestation
of the complete divine Word.17 All the 28/32 primary letters are written into
the lines of the human body and especially into the features of the human
face.18 Like the universe, the human body is therefore a complete Book of
God. But the human being is not only a Book, he/she is also provided with the
knowledge necessary to read this book. This knowledge was originally given to
Adam when, according to the Qurʾānic verse 2:31, God taught him the names
of all things. These names are identified in the Jāvidān-nāma with the 28/32
original ‘words’.

However, following the temptation of Satan, Adam and Eve lost the knowl-
edge of the divineWord and, therefore, the knowledge of the innermost mean-
ing of their own bodies.19 Therefore, their descendants did not receive this
knowledge from them as naturally as they received the form of their physical
bodies. For this reason, the knowledge of the divine Word had to be progres-
sively revealed, or rather reiterated, to mankind. This remembrancing of the
Word is organised as a cycle which eventually brings mankind to its original
condition, that is, the condition of Adam and Eve before their fall from Par-
adise. The cycle is composed of descending and ascending phases. The role of
the descending phase (tanzīl) is to realise the revelation of the full set of the
28/32 primary letters, and to incorporate them into human languages. This is
achieved through successive prophetic missions. At the end of the descending
phase, the complete set of the 28/32 primary letters is revealed. This provides
the necessary basis for the ascending phase (taʾwīl), which can now operate

17 The Jāvidān-nāma cites both the passage from the Genesis 1:26 (‘Then God said, “Let
us make mankind in our image, in our likeness” ’) and the well-known ḥadīth probably
inspired by this passage: ‘God the Most High created Adam in His form’ (khalaqa Allāh
taʿālā Adama ʿalā ṣūratihi). On this ḥadīth, see Daniel Gimaret, Dieu à l’ image de l’homme:
les anthropomorphismes de la sunna et leur interprétation par les théologiens, Paris, 1997,
pp. 123–142.

18 The Jāvidān-nāmadistinguishes seven fundamental lines on thehuman face, indicatedby
the hairline, two eyebrows and four eyelashes. These are ‘maternal’ lines, which constitute
the most basic divine writing on the human face. Multiplied by four natural elements
(earth, water, air and fire), they produce 28 lines. The 32 ‘paternal’ lines are obtained
similarly by adding the line of balance (khaṭṭ-i istivā) to the seven ‘maternal’ lines, and
then multiplying the eight lines by four.

19 For the Jāvidān-nāma’s interpretation of the fall from Paradise, see Words of Power, pp.
322–324.
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with the full range of original ‘words’ and, consequently, provide access to
the ultimate knowledge of the metaphysical meanings contained in the divine
Word.20

According to the Jāvidān-nāma, the phases of tanzīl and taʾwīl arenot strictly
separated from each other. They overlap so that the last prophetic missions
already contain the germs of the ontological hermeneutics. Therefore, the last
prophets are also the first in the line of saints responsible for the realisa-
tion of the taʾwīl. This line is characterised in the Jāvidān-nāma as ‘mater-
nal’ (ummī), because the Mother symbolises the most fundamental elements
of the ontological writing without knowledge of which the taʾwīl is impossi-
ble.21

Since the Christian Chapter contains many references and allusions to the
concepts related to the ‘maternal’ knowledge, it seems useful to summarise
at this point the relevant doctrinal positions of the Jāvidān-nāma.22 As men-
tioned, the Jāvidān-nāma regards the human bodily form (ṣūra) and facial
features as the locus ofmanifestation (maẓhar) of the complete set of the 28/32
original ‘words’, that is, as a perfect embodiment of the originalWord. TheWord
is the first manifestation of the divine Essence, as well the means by which the
universe was created. It therefore contains all knowledge of God available in
the created world. All this knowledge is written in the lines and facial features
of the human body, which is the greatest Book of God. This Book was originally
exemplified by the form of Adam’s body, whom God created ‘in His likeness’,23
and towhomHe taught the suprememeanings of the primary ‘words’ inscribed
in his body.24

20 Although the individual prophets, such as Abraham, Joseph and Moses, could have had
the knowledge of the full set of primary letters and individually practised the taʾwīl,
this dimension of their knowledge was not part of their prophetic mission addressed to
mankind. The textual evidence from the Jāvidān-nāma suggests that general revelation of
the ontological hermeneutics is possible only after the full set of the primary letters has
been ‘descended’ and made known to mankind through the prophetic missions of Jesus
and Muḥammad.

21 See Mir-Kasimov, ‘Les dérivés de la racine RḤM: Homme, Femme et Connaissance dans
le Jāvdān-nāme de Faḍlallāh Astarābādī’, Journal Asiatique 2007/1, pp. 9–33; and ibid.,
‘Ummīs versus Imāms in Ḥurūfī Prophetology: An Attempt at a Sunni/Shīʿī Synthesis?’,
in Unity in Diversity, ed. Mir-Kasimov, pp. 221–246; andWords of Power, pp. 273–317.

22 For a more detailed discussion of this topic, seeWords of Power, pp. 273–303.
23 See n. 17 above.
24 Such is the Jāvidān-nāma’s interpretation of the Qurʾānic episode 2:31: ‘And He taught

Adam the names—all of them’.
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But the inscription upon Adam’s body was too complicated to be grasped
directly by human intellect. Therefore, Eve was created in order tomake acces-
sible the knowledge of the divineWord contained in the form of Adam. Female
facial features and bodily lines, originally represented by Eve, represent the
most basic, fundamental elements of the divine ontological writing, without
which the complete divine book of Adam’s form could not be deciphered.
These fundamental lines, symbolised by the hairline, two eyebrows and four
eyelashes, represented by the seven verses of the opening sura of theQurʾān, al-
Fātiḥa, and alluded to by the Qurʾānic expressions ‘Mother of the Book’ (umm
al-kitāb) and ‘Seven Twofold’ (sabʿ al-mathānī), are called ‘maternal’ (ummī)
lines in the Jāvidān-nāma.25 These seven ‘maternal’ lines are twofold, because
every line of hair is counted with the facial line where it is located. The female
face thus contains 14 fundamental lines corresponding to the ‘disjointed let-
ters’ (al-ḥurūf al-muqaṭṭaʿa) appearing at the beginning of someQurʾānic suras.
These 14 linesmake it possible to discern the complete set of 28/32 lineswritten
onto the male bodily form.26

In other words, the basic elements of the divineWord revealed in the female
bodily form and facial features, originally exemplified by Eve, are the key to
deciphering the complete divine ontological writing contained in the form of
Adam. Eve represents the part of the human being most closely related to the
idea of form and visiblemanifestation. Indeed, the sperm issued from the loins
of Adam is formed in the womb of Eve. Men and women both receive their
bodily forms from their mothers. Until they attainmaturity, young women and
young men both have the ‘maternal’ form, corresponding to the manifestation
of the most fundamental lines of the divine ontological writing. Therefore, the
‘return’ to the ontologicalmeanings of the divineWord expressed in the human
form, that is, the ontological hermeneutics (taʾwīl) of the most perfect divine
Book, begins necessarily by going back to themothers, to the ‘maternal’ knowl-
edge of the fundamental divine writing contained in this form and revealed

25 Additional ‘paternal’ lines (symbolised by the seven lines of the beard and moustache)
appear only later on the faces of adult men.

26 Another reasoning, applied in some fragments of the Jāvidān-nāma, suggests that the
ontological writing on the male bodily form has only one line added to the seven fun-
damental ‘maternal’ lines, namely the line of balance. The seven and eight lines are then
multiplied by the number of four natural elements, which gives 28 and 32 lines, for female
andmale bodily forms respectively. Thus the dichotomy of genders is an additional aspect
of the duality represented by the series of the 28 and 32.
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in the missions of the ‘maternal’ prophets and saints.27 The realisation of this
knowledge leads to the condition of Paradise.

This brings us to the point of crucial importance for our topic. The Jāvidān-
nāma states that the first ‘maternal’ prophet, who inaugurates the revelation
of the ontological hermeneutics, was Jesus.28 The coming of Jesus was indeed
an extraordinary event in the course of prophecy because, unlike any other
prophet, Jesus represents the divineWord directly communicated toMary and
consequently manifested in the human bodily form without the participation
of a physical father.29 Sincehis physical bodywasnot conditionedbyhereditary
transmission from a physical father, but resulted directly from the divineWord
which took human shape in the womb of Mary, the coming of Jesus demon-
strates that the human bodily form is essentially the locus of manifestation of
theWord, in accordancewith its original purpose at the timewhenGod created
the body of Adam.

Of course, since Jesus represents the manifestation of the divine Word, like
Adam, he has a full knowledge of the complete set of the 28/32 ontologi-
cal letters and corresponding ‘words’ with their metaphysical meanings. But
he could not disclose the totality of his knowledge during his historical mis-
sion, because at that time the degree of knowledge transmitted to mankind
through prophetic revelations was insufficient. The languages of peoples to
whom Jesus was sent as a prophet contained an incomplete number of letters
(22 for Hebrew and 24 for Greek). Therefore, Jesus had to conceal part of his

27 According to the Jāvidān-nāma, thewell-known ḥadīthdescribing the appearance ofGod,
in the form of a beardless youth, to the Prophet Muḥammad refers to these fundamental
lines and signifies the revelation to Muḥammad of the ‘mother of the Book’. The noblest
way of taʾwīl is the way of love, when two lovers discern the knowledge of the divine
Word in the beauty of the beloved. In this case, the union of two lovers, each of whom
represents the ‘Seven Twofold’ inherent to the facial features and bodily form of youth,
brings together the two halves of the original divine Word and leads to the realisation of
the complete set of the 28/32 ontological ‘words’. SeeWords of Power, pp. 111–139.

28 According to the Qurʾānic description (q. 7:157–158), ummī is the epithet of the Prophet
Muḥammad, though several other verses mention the ummīs (ummiyūn). On the vari-
ous meanings of this term in Islam, see Sebastian Günther, ‘Ummī’, Encyclopaedia of the
Qurʾān. The Jāvidān-nāma establishes Jesus as the first ummī prophet before Muḥam-
mad.

29 Themain source for the relevant passages of the Jāvidān-nāma is the Qurʾānic verse 4:171.
The insistence on the absence of a physical father has also a Christian flavour in the
Jāvidān-nāma. The predominance of the ‘maternal’ function in the conception of Jesus
is one of the arguments cited in the Jāvidān-nāma to explain his ‘maternal’ status. See
Words of Power, pp. 273–285.
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teachings behind metaphors and parables, promising to his followers to dis-
close theirmeanings during his second coming.30However, in his quality as the
first ‘maternal’ prophet, Jesus laid the foundations of ontological hermeneu-
tics bymanifesting, both in his physical appearance and in his words, the most
fundamental, ‘maternal’ elements of ontological writing corresponding to the
facial features of Mary.31 Several passages of the Jāvidān-nāma suggest that
this ‘maternal’ knowledge constituted the esoteric dimension of Jesus’ mes-
sage.

Before Jesus’ message could be received in its authentic form, the revela-
tion of the 28/32 primary ‘words’ had to be completed. This role was fulfilled
by the Prophet Muḥammad who, according to the Jāvidān-nāma, was the sec-
ond ummī prophet, and by the revelation of the Qurʾān composed with the
28 letters of the Arabic alphabet. The four additional letters are also repre-
sented in the Qurʾān by the ligature lām-alif, with the individual letters (lām,
alif, mīm, and fāʾ) being counted without repetitions.32 The mission of the
Prophet Muḥammad thus closes the phase of tanzīl and provides the com-
plete set of primary letters necessary for the subsequent taʾwīl. The latter is
announced both in the Qurʾān and in the extra-Qurʾānic experience of the
Prophet. In the Qurʾān, combinations of letters (al-ḥurūf al-muqaṭṭaʿa) placed
at the beginning of some suras initiate the revelationof the ‘Mother of theBook’
(umm al-kitāb), i.e. of the most fundamental elements of the ontological writ-
ing identical with the facial lines of Mary.33 The heavenly ascension (miʿrāj)
ofMuḥammad anticipates and summarises the ascending phase of ontological
hermeneutics (taʾwīl), leading to the direct communication of the divineWord.

30 The Jāvidān-nāma suggests that the second coming of Jesus is also mentioned in the
Qurʾān. Cf. the following statement from the fol. 88a: ‘In the Qurʾān, [the word] ‘festival’
(ʿīd) is mentioned only one time, with reference to Jesus. This word is derived [from the
root] ʿwd [meaning ‘return’]’. It will be recalled that, unless otherwise stated, all folio
numbers in the Introduction refer to the Jāvidān-nāma manuscript British Library Or.
5957.

31 On the ‘maternal’ lines see n. 18 above. Because Jesus was the Word of God, the words
articulated by his tongue were identical with his bodily lines and facial features.

32 The full number of the 28/32 primary letters is also incorporated into the structure of the
Muslim prayer: 17 postures (sing. rakʿa) of the standard prayer cycle added to the 15 rakʿas
of the Friday prayer produce the number 32, while added to the 11 rakʿas required in travel
they add up to 28. SeeWords of Power, p. 299. In some passages, the four additional letters
are identifiedwith the four letters added to the Arabic alphabet to express sounds specific
to Persian: pe, che, zhe, and gāf.

33 This is one of the reasons that explain the ummī quality of Muḥammad in the Jāvidān-
nāma.
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As in the case of Jesus, the taʾwīl constitutes the esoteric dimension ofMuḥam-
mad’s prophetic mission.34

In the post-Muḥammadan period, the ontological hermeneutics becomes
the only spiritual mission that determines the historical evolution of mankind.
Like prophecy (tanzīl), the ontological hermeneutics (taʾwīl) requires divine
inspiration and guidance, but the knowledge conveyed through this inspiration
does not take the form of a new prophetic book and does not reveal new
ontological letters.35 It concerns essentially the revelation of an ontological
link between the letters revealed in all prophetic books and their metaphysical
counterparts, the 28/32 divine ‘words’. The knowledge of this link will enable
mankind to transcend the relative and conventional meanings that the divine
‘words’ receive in human languages, and to access their ultimate metaphysical
meanings such as they exist in the universal and creative divine speech. The
divine Word ‘descended’ through the prophetic missions will thus be brought
back to its original source, the cycle will be completed and the history of
mankindand theuniversewill come toanend,which coincideswith its starting
point, that is, the original and timeless Unity of the divine Word.

The persons charged with guiding mankind through the period of the taʾwīl
are similar to the prophets, but instead of bringing the divine Word ‘down’ to
mankind, they lead mankind ‘up’ to the realisation of the ultimate meaning
of the Word. These saint guides are designated in the Jāvidān-nāma by the
term ummī (pl. ummiyūn), meaning the ‘maternal ones’, in the sense specified
above. They continue the line initiated by the ‘maternal’ part of Jesus’ and
Muḥammad’s missions, and prepare the second coming of Jesus in his role of
eschatological Saviour. The function of the ummiyūn in the Jāvidān-nāma is
essentially the same as that of the Imāms in Shīʿī prophetology, and bothwords,
ummī and imām are derived from the same Arabic root ʾmm. However, while
the chainof the Shīʿī Imāms startswith ʿAlī b.Abī Ṭālib after thedescendingpart
of the revelation is closed by the ProphetMuḥammad, and endswith theQāʾim,
the line of the ummiyūn starts and ends with Jesus, and apparently includes
Muḥammād and the 12 Imāms.36 Faḍl Allāh most probably saw himself as

34 See a more detailed account on the Jāvidān-nāma’s interpretation of the mission of
Muḥammad inWords of Power, pp. 285–303.

35 For the comparison of epistemological and sacral values attributed in the Islamic culture
to the texts of tanzīl and taʾwīl, see Mir-Kasimov, ‘The Word of Descent and the Word of
Ascent: Canonical and Extra-Canonical Texts in the Spectrum of the Sacred in Islam’, in
Controverses sur les écritures canoniques de l’ islam, eds. De Smet and Amir-Moezzi, Paris,
2014, pp. 297–336.

36 For the possible link between the Jāvidān-nāma’s ummiyūn and the traditional Shīʿī
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one of the ummiyūn, and his Jāvidān-nāma might have been perceived by his
followers as a sacred book of taʾwīl.37

The era of taʾwīlwill culminate with the second coming of Jesus in his role of
eschatological Saviour. At that time, since all the primary ‘letters’ were revealed
by the previous prophets and their taʾwīl prepared by the ummiyūn, Jesus will
be able to manifest the fullness of his ontological condition and of his knowl-
edge, that is, he will be able to reveal the original divineWord directly, without
use of parables. According to the Jāvidān-nāma, this final revelation is symbol-
ised by the opening of the apocalyptic Book sealed with seven seals described
in the Revelation of John. At that time all 28/32 primary elements of the divine
Speech and Writing will be revealed in their original form, which has mani-
fold consequences. First, the ultimatemeaning of all previous prophetic books,
composed of these primary elements but hitherto concealed behind the con-
ventions proper to various human languages, will be clearly manifested. Sec-
ond, since all human languages are shadows and reflections of the original
universal language of the divine Unity, the differences between human lan-
guageswill be removed, andmankindwill speak one universal language and be
unitedwithinone religionof directly perceptible divine truth.38 Theknowledge
of the divineWord originally incorporated into human bodywill be recognised
again and the human body will be restored in its quality as the original and
most perfect Book of God.39

concept of the Imāmasadivine guide continuing andcompleting theprophetic revelation
(in the sense of symmetry between tanzīl and taʾwīl), see Mir-Kasimov, ‘Ummīs versus
Imāms’. The Jāvidān-nāma mentions the names of three Imāms of the Twelver line: the
first, ʿAlī b. Abī Ṭālib, the third, al-Ḥusayn (d. 61/680) (fol. 42a, 194a and 220a), and the
eleventh,Ḥasanal-ʿAskarī (d. 260/874) (fol. 246a). Thenamesof the Imāmsof theTwelvers,
from the first to eleventh, can be found in a work by one of the closest followers of
Faḍl Allāh, the Maḥram-nāma by Sayyid Isḥāq Astarābādī (Clément Huart, Textes persans
relatifs à la secte des Houroûfis, Leiden and London, 1909, p. 21 of the Persian text). It must
be noted that several passages in the Jāvidān-nāma establish a parallelism between Jesus
and ʿAlī (fol. 91a–b, 189a–b, 221b–222a, citation of sayings usually attributed to ʿAlī and
Jesus as coming froman Imām), and between Jesus and an Imām (fol. 177a, Qurʾān =Word,
Word = Imām, Word = Jesus).

37 For a more detailed discussion of this topic, see Mir-Kasimov, ‘The Word of Descent’.
38 For a more detailed account on the relationship between the universal divine language

and conventional human languages in the Jāvidān-nāma, seeWords of Power, pp. 237–258.
39 In the text of the Christian Chapter below we will see that the seven seals of the apoca-

lyptic Book mentioned in the Revelation of John are identified in the Jāvidān-nāma with
the seven facial features of Mary. Opening the seven seals of the apocalyptic book is thus
identified with the revelation of the original divine writing on the human face.
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Faḍl Allāh’s theory of ontological exegesis explains his approach to the Jew-
ish andChristian scriptural sources, and in particular his extensive use of Chris-
tian apocalyptic texts, whichwill be examined closer in the following chapters.
Since all prophetic books are regarded as manifestations of the same ontologi-
cal letters, the ontological hermeneutics can be applied not only to the Qurʾān,
which represents the last and most complete revelation of the ontological
alphabet, but also to any previous prophetic book. Amessianic outlook focused
on the ongoing revelation of taʾwīl, which is expected to culminate during the
second coming of Jesus, is an additional factor which fosters this extension of
the hermeneutics to the extra-Islamic sources. As previously noted, the idea of
inspired authoritative exegesis, combinedwith and strengthened bymessianic
orientation, has close parallels in the Ismāʿīlī theory and practice of taʾwīl.

The second coming of Jesus is one of the central themes of the Christian
Chapter edited and translated below, which contains some of themost charac-
teristic examples of Faḍl Allāh’s interpretation of Christian apocalyptic texts.
The next chapter will deal with the definition of the Christian Chapter and its
sources.
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The ‘Christian Chapter’ of the Jāvidān-nāma and
Its Sources

The general discourse of the Jāvidān-nāma concerning Jesus is articulated
around ideas largely accepted in Islam, and is mostly based on interpretations
of the relevant material from the Qurʾān and ḥadīth, which is occasionally
compared and complemented with biblical texts.1 But there is a group of
passages that stands out in this discourse, and these are mainly focused on
the second coming of Jesus in his role of eschatological Saviour and as the
manifestation of the primordial divine Word. Many of the passages belonging
to this group are composed in the form of a dialogue with Christians and
they have a distinctively apologetic tone. In line with this, there is in these
passages significantly more extensive than average use of Christian scriptural
material, including theGospels, the Revelationof John and the apocryphal Book
of the Rolls, including the Syriac Cave of Treasures and the pseudo-Clementine
Arabic Apocalypse of Peter.2 These passages also attract attention in the overall
random composition of the Jāvidān-nāma and, while those relevant to most
of the topics are scattered throughout the book, many passages belonging to
this particular group are arranged in a compact way and often form a long
continuous narrative extending over several folios.3 Based on their thematic
and structural homogeneity, and despite the fact that the Jāvidān-nāma has
originally no thematic divisions of any kind and no ‘chapters’, I call these
passages the ‘Christian Chapter’ of the Jāvidān-nāma.

As in most passages of the Jāvidān-nāmawhere Jewish and Christian mate-
rial is used, the discussion of Jesus’ nature and his second coming is woven into
the interpretative tissue of the Christian Chapter together with citations from
theQurʾān andḥadīth, without concern for any textual corruption in the Jewish
and Christian scriptures.4 Examples of the interrelation between the Christian
sources, the Qurʾān and ḥadīth in the doctrinal developments of the Christian
Chapter are given at the end of the next chapter.

1 For a comprehensive discussion of the central ideas associated with the figure of Jesus in the
Jāvidān-nāma, seeWords of Power, pp. 273–285.

2 These texts will be discussed in more detail below.
3 On the fragmented, random composition of the Jāvidān-nāma, seeWords of Power, pp. 31–43.
4 On the thesis of textual corruption (taḥrīf al-naṣṣ), see Chapter One, n. 8.
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Consistent with the Qurʾānic outlook, Jesus is essentially regarded as being
the Word of God.5 Therefore, the Jāvidān-nāma argues that only Jesus can
realise the ultimate revelation of the divine Word at the end of time. A signifi-
cant part of the Christian Chapter is addressed to the Christians, and conveys
the following views. During Jesus’ historical mission, mankindwas unprepared
for the full revelation of the divineWord.6 Therefore, Jesus had to conceal a part
of his teachings with parables andmetaphors, and the Christians received only
an incomplete knowledge of Jesus’ true nature andmessage. Most importantly,
they ignore how the divine Word will be revealed in the person of Jesus at the
end of time in its most perfect locus of manifestation, which is the form of the
human body.7 This final revelation, which constitutes the innermost truth of
Christianity, will only be possible after the completion of the prophetic cycle
by the Prophet Muḥammad, and after the work of taʾwīl accomplished in the
line of theummī saints. Therefore,what theChristianChapter seems to suggest,
in particular in the passages explicitly addressed to the Christians, is that true
Christianity can only be discovered through Islam. It consists of the full reve-
lation of the primordial divine Word realised by Jesus, who is himself the pure
manifestation of thisWord. That final revelationwill be the ultimate fulfilment
of Islam,8 Christianity and all other religions. For this reason, the Christians are
called to recognise the eminence ofMuḥammad as a prophet able to realise the
perfection of their own faith.9

5 As it can be expected, one of the most cited Qurʾānic verses in the Jāvidān-nāma’s passages
related to Jesus is 4:171: ‘The Messiah, Jesus son of Mary, was only the Messenger of God, and
His Word that He committed to Mary, and a Spirit from Him’.

6 See Chapter Two.
7 On the Jāvidān-nāma’s idea of human form as the most perfect form of manifestation of the

divineWord, seeChapterTwoandWordsofPower, pp. 95–139.According to the Jāvidān-nāma,
the virgin birth of Jesus already alluded to his eschatological role, because Jesus is the pure di-
vineWordwhich spontaneously, i.e., without themediation of a physical father, took the form
of its most perfect locus of manifestation, which is the human form, in the womb of Mary.

8 Cf. fol. 176a, paragraph 14, which suggests that the second coming of Jesus will be the revela-
tion of the secret of Muḥammad’s heavenly ascension (miʿrāj).

9 Shīʿī ḥadīth literature contains accounts that can be interpreted in the sense that Islam
encompasses the esoteric meanings of the Christian scriptures and rites. These meanings,
ignored by the Christians, are known to the Imāms who are initiated into the innermost
significations of the Islamic revelation. Cf. Muḥammad Bāqir al-Majlīsī, Biḥar al-anwār,
Beirut, 1403/1983, 110 vols., vol. 2, pp. 321–322, where ʿAlī b. Abī Ṭālib explains the esoteric
meaning of the church bell to his companion al-Ḥārith al-Aʿwar. When al-Ḥārith transmits
ʿAlī’s words to the Christianmonkwhowas ringing the bell, the latter immediately recognises
their truth and becomes a Muslim.
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As in the rest of the Jāvidān-nāma, the Christian Chapter contains citations
or close paraphrases from theGospels.With only a fewexceptions, the citations
from the Gospels and from other biblical books are rendered into Persian and
not Arabic.10 The Gospels were widely known toMuslim authors by the time of
FaḍlAllāh, andArabic translationshadbeenavailable fromthe first centuries of
Islam. A few citations from the Gospels in Arabic found in the Christian Chap-
ter11 might suggest that Faḍl Allāh used an easily available Arabic translation
but quoted it in Persian, leaving only a couple of citations in original Arabic.12
However, it cannot be excluded that Faḍl Allāh consulted one of the few Per-
sian translations of the Gospels that were available in his time, either in the
form of the harmony of the Gospels (Diatessaron), or four separate Gospels.13
It should be noted that, even if he used the Diatessaron, Faḍl Allāh was aware
of the existence of different Gospels.14

The most central Gospel in the Christian Chapter (and in the Jāvidān-
nāma as a whole) is the Gospel of John. Most prominently, the paraphrase
of the beginning of the Gospel of John is included in many passages of the
Christian Chapter dealing with the concept of the original divine Word rep-
resented by Jesus. As can be seen from the footnotes to the translation and
the Index of Christian citations at the end of this book, the only other Gospel
cited in the Christian Chapter is that of Matthew. In some occasions, the text
of the Gospels is cited almost verbatim, in others it is paraphrased more or
less closely. This amalgam of accurate citations and more or less recognisable
paraphrases of the Jewish and Christian texts is typical of the Jāvidān-nāma
as a whole, and raises the question of whether the author had a translation

10 Whereas the texts of the Qurʾān and the ḥadīth are generally in original Arabic and only
occasionally translated in Persian.

11 See, for example, fol. 387b, paragraph 87, citation from John 3:3 concerning the second
birth.

12 On the Arabic translations of the Gospels, see Griffith, The Bible in Arabic, and Translating
theBible intoArabic:Historical, Text-Critical andLiteraryAspects, eds. S. Binay and S. Leder,
Beirut, 2012.

13 On the Persian translations of the Gospels and Diatessaron available in 7th/13th and
8th/14th centuries, seeWalter J. Fischel, ‘The Bible in Persian Translation: A Contribution
to the History of Bible Translations in Persia and India’, The Harvard Theological Review,
vol. 45/1 (1952), pp. 3–45; Roberto Gulbenkian, The Translation of the Four Gospels into
Persian, Uznach, Switzerland, 1981, and Anton Dmitrievich Pritula, ‘Khristianstvo i per-
sidskaja knizhnost’ xiii–xvii vv’., Pravoslavnyj Palestinskij Sbornik 101 (2004), pp. 3–164, in
particular pp. 3–35.

14 See, for example, fol. 396a, paragraph 106: ‘what Jesus said in the beginning of one of the
Gospels’.
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at his disposal, based himself on oral information, or used both oral andwritten
sources.

While the Gospels were commonly referred to and quoted by Muslim au-
thors, more intriguing is the use and interpretation in the Christian Chapter
of fragments from two Christian apocalyptic texts, namely the canonical Rev-
elation of John and the apocryphal Book of the Rolls. The material from both
texts is interpreted in line with the Christian Chapter’s messianic and escha-
tological orientation, together with relevant Muslim scriptural sources. The
Christian Chapter is probably one of the very few texts where Christian apoca-
lypticmaterial and its symbolismare so intimately incorporated into an Islamic
eschatological narrative.

The Revelationof Johnwas apparently virtually unknown toMuslim scholars
at the time of Faḍl Allāh. This author has found only faint echoes of the Reve-
lation in the ḥadīth literature, mostly focused on the creatures surrounding the
divine Throne (Revelation 4:7).15 This is not surprising given that the Revela-
tion was not much in circulation among the eastern Christian communities,
and therefore themeans for its transmission to theMuslim audience were lim-
ited. However, Arabic translations of the Revelation were apparently available
in 7th/13th and 8th/14th centuries,16 and two Arabic commentaries on the Rev-
elationwere written by Coptic Christian authors, Būlus al-Būshī and Ibn Kātib
Qayṣar in 7th/13th century Egypt.17 Henry Corbin describes interpretations of
the 12th chapter of the Revelation by two Twelver Shīʿī authors of the 19th and
20th centuries, ʿAlī Yazdī Ḥaʾirī (d. 1324/1906) in Ilzāmal-nāṣib fī ithbāt ḥujjat al-
ghāʾib, and ʿAlī Akbar NahāvandīMashhadī (d. 1369/1950), in al-Kitāb al-ʿabqarī
al-ḥussān fī aḥwāl mawlānā ṣāḥib al-zamān.18 Of course, by that time there
existed Persian and Arabic translations of the entire canonical Bible including
the Revelation. The interpretations of Ḥaʾirī and Nahāvandī deal mainly with
the Shīʿī doctrine of the imamate, and the occultation andmanifestation of the

15 See examples and references in Stephen R. Burge, Angels in Islam: Jalāl al-Dīn al-Suyūṭī ’s
al-Ḥabāʾik fī akhbār al-malāʾik, London, 2012, Index, Revelation.

16 Georg Graf, Geschichte der Christlichen arabischen Literatur, Vatican City, 1944, vol. 1,
pp. 182–185.

17 On these two authors, see Shawqi Talia, ‘Bulus al-Bushi’s Arabic Commentary on the
Apocalypse of St. John: An English Translation and Commentary’, (Ph.D. dissertation,
The Catholic University of America, 1987), and Stephen J. Davis, ‘Introducing and Arabic
Commentary on theApocalypse: IbnKātibQayṣar onRevelation’,TheHarvardTheological
Review, 101/1 (2008), pp. 77–96.

18 Corbin, ‘L’ idée du Paraclet en philosophie iranienne’, in Face de Dieu, face de l’homme:
herméneutique et soufisme, Paris, 1983, pp. 311–358, in particular pp. 317–327.
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12th Imām. They do not bear any similarity to the interpretations found in the
Christian Chapter of the Jāvidān-nāma, nor do they include the samematerial
from the Revelation. The fact that Faḍl Allāh never mentions the name of John,
and consistently ascribes the citations or paraphrases of the text of the Reve-
lation to Simon Peter suggests that the copy of the Book of the Rolls consulted
by him included some fragments similar to the canonical Revelation.19 It is also
possible that Faḍl Allāh’s citations are based on an oral source, and that the two
texts, the Revelation and the Book of the Rolls, were amalgamated in the process
of oral transmission.20

The Arabic pseudo-Clementine compilation, known variously under the
names of Book of the Rolls (Kitāb al-majāll), Revelations of Peter to Clement,
Arabic Apocalypse of Peter ( Jalayān Buṭrus), or Apocalypse of Simon (Iktishāf
Shamʿūn), was probably better known to Muslim authors than the Revelation
of John.21 At least, this holds true for one important text included in the Arabic

19 The known versions of the ArabicApocalypse of Peter contain some parallels to the Revela-
tion of John (cf. Alphonse Mingana, Apocalypse of Peter, Woodbrooke Studies, Cambridge,
1931, vol. 3, p. 100), but I have been unable to identify the passages from the fifth chapter of
the Revelation cited in the Christian Chapter of the Jāvidān-nāma in any of the versions I
was able to consult.

20 Simon Peter has a prominent place in the Shīʿī tradition. See Ayoub, Redemptive Suffering,
pp. 203–204; and, more particularly, for the Ismāʿīlī view, Halm, Kosmologie p. 35. In the
Sarāʾir al-nuṭaqāʾ attributed to the Fāṭimid dāʿī Jaʿfar b. Manṣūr al-Yaman, Simon Peter is
described as the keeper of the true knowledge of Jesus, which he transmitted to Clement,
while the Gospels werewritten by Jesus’ followers and do not contain authentic prophetic
knowledge. See Hollenberg, Beyond the Quran: Early Ismaili Taʾwil and the Secrets of the
Prophets, Columbia, forthcoming in 2016 (my thanks to the author for sharing with me
the draft of this book).

21 The Arabic Book of the Rolls is a huge compilation of Christian pseudepigrapha. Some
manuscripts are divided into eight books, including the Cave of Treasures and several
other books, which propose a specific outlook on sacred history, include exegetical and
apologetic traditions and legends, and address such topics as the Trinity, the hierarchy of
angels, descriptions of Paradise and the apocalyptic vision of kings and kingdoms. Accord-
ing to August Dillmann, ‘Bericht über das äthiopische Buch Clementinischer Schriften’,
Nachrichten von der G.A. Universität und der Königlichen Gesellschaft der Wissenschaften
zu Göttingen, 17–19 (1858), pp. 185–226, in particular 201 ff., the work was composed in
Arabic in the middle of the eighth century. I am not aware of any comprehensive study
of the Arabic pseudo-Clementine tradition, but many works on the Syriac Cave of Trea-
sures contain a more or less detailed discussion of the Arabic Book of the Rolls. For a well
documented overview, see Clemens Leonhard, ‘Observations on the Date of the Syriac
Cave of Treasures’, in The World of the Aramaeans iii: Studies in Language and Literature
in Honour of Paul-Eugène Dion, eds. P.M. Michèle Daviau, John W. Wevers and Michael
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Clementines, the Cave of Treasures, even though its original relationship with
the pseudo-Clementine literature is not direct.22 Starting from the early years
of Islam, the Cave of Treasures significantly influenced Muslim religious liter-
ature, including such genres as qiṣaṣ al-anbiyāʾ, ḥadīth, tafsīr, historical works,
and could even have affected theQurʾānic retelling of biblical stories.23 Explicit
traces of the Cave of Treasures can be discerned in the work of such eminent
Islamic scholars as al-Yaʿqūbī.24 Even though it apparently left fewer traces in
Islamic literature, it can be reasonably supposed that the remaining part of the
Book of the Rollswhich, asmentioned, is included as an extension of the Cave of
Treasures in a number of Arabicmanuscripts, and translated byMingana under
the title of ‘Arabic Apocalypse of Peter’, was available to the Muslim authors as
well.25

Weigl (eds.), Sheffield, 2011, pp. 255–293. The most extensive study on this topic to date is
probably Andreas Su-Min Ri’s Commentaire sur la Caverne des Trésors: étude sur l’histoire
du texte et de ses sources, Louvain, 2000, which contains a section on the Arabic recension
and its versions, pp. 63–66; see also Gabriel Said Reynolds, The Qurʾān and its Biblical Sub-
text, London, 2012, n. 61 pp. 49–50. Georg Graf, Geschichte vol. 1, pp. 289–291, lists about
50 manuscripts of the Arabic Book of the Rolls. The Arabic text of the Cave of Treasures
was edited by Carl Bezold, Die Schatzhöhle, Leipzig, 1888, and Margaret Dunlop Gibson,
under the title ‘Kitāb al-Mağāll, or the Book of the Rolls’, in Studia Sinaitica; 8 (1901), Arabic
text pp. 1–57, English translation pp. 1–59. Bezold and Gibson also provided respectively
German and English translations of this text. Antonio Battista and Bellarmino Bagatti,
La Caverna dei Tesori: Testo arabo con traduzione italiana e commento, Jerusalem 1979,
reprinted theArabic texts of Bezold andGibsonwith an Italian translation. AlphonseMin-
gana edited and translated the remaining part of the Book of the Rolls from a Karshuni
manuscript, Apocalypse of Peter, inWoodbrooke Studies, Cambridge, 1931, vol. 3 (hereafter
ap), pp. 93–450.

22 Concerning the relationship between the Cave of Treasures and the pseudo-Clementine
tradition, see Albrecht Götze, ‘Die Schatzhöhle, Überlieferung und Quellen’, Sitzungs-
berichte der Heidelberger Akademie der Wissenschaften, Philosophisch-historische Klasse,
1922, 4. Abhandlung, pp. 60–66.

23 See Götze, ‘Die Nachwirkung der Schatzhöhle’, Zeitschrift für Semitistik 2 (1923), pp. 51–
94, and 3 (1924), pp. 53–71, 153–177 (Muslim authors are mentioned in the second part of
the article published in 1924); Adang, Muslim Writers, p. 16; Griffith, The Bible in Arabic,
pp. 92–93.

24 See Götze, ‘Die Nachwirkung’, 3 (1924), pp. 60–71; traces of the Cave of Treasures in the
works of al-Ṭabarī and al-Masʿūdī are discussed on pp. 153–155 and 169; Adang, Muslim
Writers, p. 38; Griffith, The Bible in Arabic, 184ff.; and Griffith, ‘The Gospel, the Qurʾān, and
the Presentation of Jesus in al-Yaʿqūbī’s Taʾrīkh’, pp. 133–160.

25 In the following text, ‘Book of the Rolls’ refers to the Arabic pseudo-Clementines as a
whole, including the Cave of Treasures and the following text, while ‘Arabic Apocalypse
of Peter’ designates the text following the Cave of Treasures. For a broader reflection
on possible parallels between the pseudo-Clementine literature and Islamic, and more
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The Jāvidān-nāma of Faḍl Allāh Astarābādī confirms this supposition. In
particular, its Christian Chapter contains some fragments from the part of the
Book of the Rollswhich follows the Cave of Treasures. These fragments are indi-
cated in the footnotes to the Summary and translation below. As can be seen
from the following text, the citations from the Book of the Rolls are closely inte-
grated intooriginal doctrinal developments of theChristianChapter.Moreover,
well beyond the passages included in the Christian Chapter, concepts of the
Book of the Rolls such as divine manifestation in the form of Jesus, and its par-
ticular interpretations of the Trinity, where the Father is identified with the
Power without beginning, the Holy Spirit with His Voice, and Jesus with His
Speech, deeply influenced the central doctrinal topics of the Jāvidān-nāma,
such as its doctrine of the human being as the locus of divine manifestation
andmanifestation of the primordialWord from the eternal divine Essence. The
description of the members of the Trinity from the Book of the Rolls as being
‘with everything and without everything’, and having ‘no length, breadth or
depth’, is applied verbatim in the Jāvidān-nāma to express the transcendent
character of the 28/32 primary ‘words’.26 We will now have a closer look at the
contents of the Christian Chapter.

particularly Shīʿī, doctrines, see Alain Le Boulluec, ‘La doctrine du vrai Prophète dans les
écrits pseudo-clémentins’, in Shiʿi Esotericism: Roots andDevelopments, eds. Amir-Moezzi,
De Cillis, De Smet, Mir-Kasimov, Turnhout, forthcoming.

26 On the cosmogonical and anthropogonical myths in early Shīʿī literature, where the cos-
mic Imām is described as the locus of themanifestation of God, seeAmir-Moezzi, Le guide
divin, pp. 73–154. An extensive comparative analysis of the Book of the Rolls and Jāvidān-
nāma is beyond the scope of this study, but I will occasionally indicate some parallels
and examples of possible influence in the translation. It is remarkable that, instead of just
borrowing these cosmo- and anthropogonic theories from Shīʿī sources, and in particular
from the early Shīʿī ḥadīth literature which he could hardly ignore, Faḍl Allāh chooses to
combine allusions to Shīʿī traditions with explicit or implicit references to the Christian
apocalyptic texts in his theoretical constructions. In a sense, this choice revives the ques-
tion of the influence of Christian literature in the formative period of Shīʿism: as, in the
8th/14th century, aMuslim author used the Christian canonical texts and pseudepigrapha
to reproduce some of the most fundamental doctrinal positions of early Shīʿī literature,
could not the early Shīʿī authors then also have been inspired by the same Christian texts?
On the basis of his impressive study of Shīʿī traditions, Kohlberg argues that the biblical
material is mostly incorporated there from the already islamicised qiṣaṣ al-anbiyāʾ liter-
ature and not from a direct study of Jewish and Christian texts. However, he notes some
parallels with the Book of the Rolls. See Kohlberg, ‘Some Shīʿī views on the Antediluvian
World’, pp. 41–66, in particular n. 4 p. 58 and n. 5. p. 59. Some early Shīʿī scholars, such as
al-Yaʿqūbī, knew and extensively used the Cave of Treasureswhich, as mentioned, is asso-
ciated with the Book of the Rolls in several Arabic manuscripts, especially in relationship
with the Shīʿī concept of spiritual designation (waṣiyya). See Adang, MuslimWriters, p. 38.
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Summary of the ‘Christian Chapter’

The text of the Jāvidān-nāma in general, and of its Christian Chapter in partic-
ular, is not organised as a structured narrative. Faḍl Allāh’s style is rather that
of a free flow of associations, in which most ideas are discussed repeatedly in
various contexts and with various connections. Therefore, before delving into
the text itself, it will be useful to provide a brief summary of the central topics of
the Christian Chapter. The references to folio numbers in footnotes refer to the
British Library manuscript Oc. Or. 5957 of the Jāvidān-nāma-yi kabīr, and can
be easily identified in the following edition and translation. In some instances,
when a particular topic is not fully represented in the Christian Chapter, the
Summary presented below also provides some explanatory notes based on the
material from other passages of the Jāvidān-nāma. Another purpose of the
Summary is to emphasise how interpretations of the Christian material are
incorporated into the development of the Jāvidān-nāma’s doctrinal discourse
and how they interact with Islamic scriptural sources.

Three manifestations of Jesus can be distinguished in the Jāvidān-nāma.
The first manifestation is as the personification of the primordial Word of God
such as it existed before the creation, independent of matter and form. The
second is the manifestation of Jesus during his historical mission, as the first
ummī prophet preceding Muḥammad. The third is the appearance of Jesus as
the eschatological Saviour at the end of time. Although the text focuses mainly
on the eschatological role of Jesus, all threemanifestations are discussed in the
Christian Chapter.

As previously noted, Jesus originally represents the pre-eternal divineWord,
the first emanation of the divine Essence and the Imperative by which the
universewas created. He is the primordial Voice and Speech bymeans of which
theWord and its 28/32 components, that is, the primary ‘words’ or sounds, were
originally expressed. The scriptural proof texts that the Jāvidān-nāma cites to
support these statements include a passage that echoes the prologue of the
Gospel of John (‘The first thing that came from heaven was theWord, and God
was with that Word, and I was that Word’); and close paraphrases of passages
from the Arabic Apocalypse of Peter.1

1 Fol. 56b, 177a–b, 197b, 321a–327b, 386b, 395b, 396a, 396b, 397a, 397b, 421a, 421b, 422b, 423a–b,
425a–426a, 427a–b.
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The following passages from the Arabic Apocalypse of Peter are included
in the Christian Chapter with reference to the primordial manifestation of
Jesus as the Word of God. When Jesus was asked ‘where were you before
the heavens were created?’ he replied: ‘I was in the Father and the Father
was in me’.2 This means that Jesus is the Word and Speech of God rooted in
His Essence. As such, Jesus represents the principle of divine manifestation,
because God cannot be manifested and therefore known without the Word
and Speech which ‘convey the information concerning the existence of God
and His discourse’. Jesus’ saying: ‘I am with everything and without everything.
Length, width, depth [and colour], which are corporeal [characteristics] have
no access to me’ means, according to the Christian Chapter, that Jesus is the
pure Word of God and therefore beyond the dimensions and characteristics
proper to the material world. This is also the original condition of the 28/32
primary ‘words’ before they become associated with the visible forms of their
loci of manifestation, or letters.3 Another passage which is an almost verbatim
citation from the Arabic Apocalypse of Peter attributes to Jesus the following
words: ‘The Father is Power without beginning, I am His Speech, and the Holy
Spirit is His Voice, and all three are one’.4 This conception of the Trinity from
the Arabic Apocalypse of Peter deeply influenced not only the christological
discourse of the Jāvidān-nāma as reflected in its Christian Chapter, but also
one of the Jāvidān-nāma’s most fundamental concepts, that of the original
divine Word and its emanations. In several passages of the Jāvidān-nāma, the
original divineWord is described as ‘Power without beginning’, while the 28/32
primary sounds in their undifferentiated condition constitute the primordial
Voice.5

The link between Jesus and the Spirit is made with reference to the Qurʾānic
verse 4:171: ‘The Messiah, Jesus son of Mary, was only the Messenger of God,
and His Word that He committed to Mary, and a Spirit from Him’. Several pas-
sages emphasise that Jesus is identical with the Spirit, and therefore represents
both the undifferentiated (Voice) and differentiated (Speech) conditions of
the original Word. The Voice and Speech are the first emanation of the divine

2 Fol. 425a. ap, p. 105: ‘Before you createdheaven, earth, angels andmen,wherewas your abode?
… My abode was in my Father before the created beings were created … The Father was in
me, glorifying me, and I in the Father …’.

3 Fol. 322a, 323a, 422b, 423b. ap p. 106: ‘And we have neither length nor breadth … We have no
depth …’.

4 Fol. 155a, 244b, 326b, 396a, 422b, 470b–471a. ap p. 107: ‘My Father is Mind, I am its Word and
the Spirit is its Voice’.

5 Cf.Words of Power, p. 62ff.
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Essence. Therefore, Jesus is inseparable from the Essence. This transcendental
dimension of Jesus is said to be beyond the grasp of human intellect or imagi-
nation.6

It will be recalled that, according to the Jāvidān-nāma, the forms of the
objects and beings inhabiting the universe are the loci of manifestations of
various combinations of the primary ‘words’ from among the 28/32 ‘words’
of the original divine Word. These combinations of the ‘words’ constitute the
ontological principles of everything existent. From this perspective, the fact
that Jesus is characterised as both the Voice and Speech of God also means
that he represents every primary ‘word’ as an individual transcendental entity
detached from any possible relation with other entities, as a pure sound of
the divine Word (Voice), as well as the combinations of the ‘words’, i.e., the
ontological Speech inherent in every object and being.

This brings us to the notion of the omnipresence of Jesus as expressed
in several passages of the ‘Christian Chapter’, where the reader is insistently
called to discern and observe Jesus in every existing thing.7 In this regard, some
passages cite another excerpt from the Arabic Apocalypse of Peter: ‘We are
with everything and we are without everything; nothing encompasses us but
we encompass everything’.8 Jesus is the existence-giving Spirit breathed into
everything existent, be it a physical object or being or a mental image. At this
point, the Christian Chapter alludes to Jesus’ power to give life to inanimate
objects and resurrect the dead as mentioned in the Gospels, in the Islamic
‘stories of the prophets’ literature and in the Qurʾān.9 All sounds produced
by inanimate objects, by animals and humans, whatever language they speak,
are ultimately part of the 28/32 primary ‘words’ of the ontological Speech
represented by Jesus. One of the scriptural texts often cited in the Jāvidān-
nāma to support these statements is the Qurʾānic verse 41:21, where the skins of
the damned bear witness against their owners saying: ‘God gave us speech, as
He gave everything speech’.10 Through these sounds inhabiting the things and
inscribed in their visible forms, the seeker initiated in the secrets of spiritual

6 Fol. 197b, 395b, 396b, 422b, 424a, 425a–b, 472b–473a.
7 Fol. 322a–b, 323a–b, 324a, 327a–b, 333b, 395a, 395b, 396b, 397b, 419b, 424a–b, 425a–426a,

469b.
8 Fol. 422b, 425b, 426a. ap p. 106, 107, 121: ‘We contain everything and nothing contains us

… No heaven contains us, and no earth encompasses us’; ‘We are inside all created things
and outside them’; ‘We are in all places, and no place is deprived of us, andwe are not that
place’.

9 Fol. 193a, 323b, 422b, 424a, 473a.
10 Fol. 56b, 323a, 334a, 420a.
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hermeneutics (taʾwīl),which is the central topic of the Jāvidān-nāma as awhole
and of its Christian Chapter in particular, can grasp the divine Speech and
therefore recognise Jesus.

One particular entity animated by the breath of the Spirit/Word represented
by Jesus is Adam. In the Jāvidān-nāma, Adam is essentially the locus of mani-
festation of the complete divine Word. Not only was the form of Adam’s body
created to express perfectly the full set of the 28/32 primary ‘words’, but these
‘words’ of the divine Speech were also taught to Adam when God ‘taught
Adam the names, all of them’ (q. 2:31). Since Jesus represents the Word with
its 28/32 constituents, Adam is, in a sense, the form of Jesus.11 For this rea-
son, during his historical mission, Jesus appears in the form of Adam. Jesus
is also the Speech and the Word of God which Adam was first to receive
and which constitutes the essence of the prophecy.12 According to one of the
Jāvidān-nāma’s interpretations the Qurʾānic verse 2:33, when Adam taught
the angels the names received from God, and they bowed down before him,
they were in fact submitting to the divine Word represented by Jesus. The
knowledge of the divine Word, taught by God to Adam and transmitted by
Adam to the angels was afterwards preserved and progressively revealed to
mankind by the prophets. Unlike any other prophet, Jesus in his metaphysi-
cal dimension occupies an intermediary position between God and all other
prophets.13

The second manifestation of Jesus is his historical mission. As can be ex-
pected given the exceptional ontological status ascribed to Jesus in the Jāvidān-
nāma, this historical mission has several features thatmake it an extraordinary
event in the record of prophetic revelations. Unlike other prophets, and, in
fact, unlike ordinary humans, the physical manifestation of Jesus resulted from
the direct embodiment of the pure divine Word and Spirit in the womb of
Virgin Mary. As Jesus was conceived without a physical father, he is beyond
the ordinary laws of human heredity. His physical manifestation is intended to

11 The idea that Jesus and Adam are the manifestations of the same divine entity and
therefore identical with each other could be one of the ideas implicitly inspired by the
Book of the Rolls. Cf. Gibson, Kitāb al-Mağāll, pp. 15–16 of the English translation [God
describes to Adam the coming of Jesus]: ‘O Adam, grieve not, for thou art a god, as thou
thoughtest to become by thy transgression of my commandment, and I will make thee a
god, not at this time, but after the lapse of years … I will come down to thee, and in thy
house will I dwell and with thy body will I be clothed …’.

12 Fol. 56b, 197b, 321a–b, 322a, 323a, 324a–b, 325a–b, 326a, 395b, 396b, 421b, 422a–b, 423a–b,
426a, 427a.

13 Fol. 322b, 396a.
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remind mankind that the human bodily form is not just a product of natural
reproduction, but was originally created as the perfect locus of manifestation
of the divine Word.14

Although he has no physical father, Jesus has a heavenly one.15 The Chris-
tian Chapter refers at this point to the text of the Gospel of John, where Jesus
declares: ‘I go untomy Father’.16 Several passages of the Christian Chapter iden-
tify Adam as the Father of the Christian Trinity, as Jesus states in the Arabic
Apocalypse of Peter: ‘The Father is Power without beginning, I am His Speech,
and the Holy Spirit is His Voice, and all three are one’. At first sight, this state-
ment seems to contradict the fact that Jesus, in his metaphysical dimension,
was the first emanation of the divine Essence and preceded the creation of
Adam. However, the identification with the Power without beginning—and,
in other passages, with the Lord (rabb) with whom the prototypes of Adam’s
children concluded the primordial Covenant (q. 7:172)—suggests that Adam
existed before the creation of his physical body.17 This supposition is confirmed
by the passages which state that the anthropomorphic vocabulary from some
Qurʾānic descriptions of God refers in fact to Adam, who is nothing other than
the visible formofGod.18 Therefore, it ismost probably thismetaphysicalAdam
before his actual embodiment that is referred to as the heavenly Father of Jesus.

14 This idea also has a clear parallel in the Book of the Rolls: ‘The affairs remained in this state
until the God-Word became flesh, and this happened on the day on which the angel of
secret came down and spoke to a pure Lady, and a pious gem,Mary, themother of life and
mercy, and announcedmymessage to her. In that hour I poured outmy eternal lightwhich
was with me, in me and on me, and I filled with it the body of that treasure-keeper and
devout woman. And I fashioned it in her womb into the figure of aman. I, the speaker, did
not make that light for the human race, and I dwelt in it, as I was always dwelling before,
and by my power showed it to all the created things’., ap, pp. 111–112.

15 In addition to his human embodiment, Adam in the Jāvidān-nāma also has a cosmic, or
heavenly aspect, in which he is identical with the heavenly sphere. This identity is based
on the fundamental numbers of 28 and 32 ‘words’ of the original divine Word. Just as the
human form of Adam’s body was created as the locus of manifestation of the complete set
of 28 and 32, the 360 degrees of the heavenly sphere can be divided into six times 60, i.e.,
six times 28 plus six times 32 degrees. Since the form of Adam expresses the total number
of the primary ‘words’, no form in the universe can bemore expressive. The form of Adam
is therefore a limit form; it is the Qurʾānic ‘Lote-tree of the Boundary’ (q. 53:14) situated
in the sphere of constellations. For a more detailed discussion of this topic, see Words of
Power, pp. 95–110.

16 Fol. 395b, 396b, 426a, 427a, 427b; John 14:12, 28; 16:16, 28; 20:17.
17 Fol. 470a.
18 See Words of Power, p. 98ff. In the Christian Chapter, the idea that Adam is the original
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Be that as it may, there is no doubt that, according to the Jāvidān-nāma,
Adam represented the first physical manifestation of the divine Word, com-
bined with the knowledge of its metaphysical meanings. Jesus, identified with
the Word and Spirit, possessed no form at all in his metaphysical dimension.
This is expressed in the above-mentioned passages of the Christian Chapter
which cite Jesus’ saying from the Apocalypse of Peter: ‘I am with everything
and without everything. Length, width, depth [and colour], which are corpo-
real [characteristics], haveno access tome’. During his historicalmanifestation,
Jesus took the form of Adam, which is the original form of the divine Word, in
the womb of Mary. He also received from Adam the knowledge of the meta-
physicalmeanings of theWord, the knowledge thatwas taught toAdambyGod.
Jesus and Adam are thus very closely interrelated: Jesus reproduces the form of
Adam, i.e. the human bodily form as the direct and perfect locus of manifesta-
tion of the original divineWord; and at the same time, he is that original Word
identified with the Holy Spirit that breathed life into Adam’s body at the time
when Adam was created. Like Adam, Jesus is aware of the ultimate metaphys-
ical meanings of the ‘words’ that constitute his body. The ontological ‘words’
that constitute his body are articulated by his tongue,19 exactly as in the case of
Adam when he taught the angels the ‘names’ of which his body was made the
locus of manifestation.

As mentioned, Jesus’ prophetic mission introduces a radical change in the
course of theprophecy, ushering in anewera of the ‘maternal’ (ummī) prophets
and saints, which includes the completion of the revelation of the divineWord
through the prophetic missions and the subsequent ontological hermeneutics
(taʾwīl) of theWord, culminating with the second coming of Jesus as the escha-
tological Saviour at the end of time. It will be recalled that the main distinctive
feature of the ‘maternal’ prophets is the revelation of the ‘maternal’ knowledge,
that is, the most basic elements of the divineWord, which constitute the foun-
dation of the ontological hermeneutics. The main goal of such hermeneutics
is the ‘return’ (taʾwīl) from the visible manifestations of the divine Word, such
as they appear in the physical universe and prophetic books, to their original
metaphysical meanings.

form of God is expressed in interpretations of Genesis 1:26: ‘Then God said, “Let Us make
man in Our image, according to Our likeness” ’ (fol. 325b, 397a, 422a, 423a). Although this
passage is always cited with reference to the Torah in the Jāvidān-nāma, it is worth noting
that it can also be found in the Book of the Rolls. See Gibson, ‘Kitāb al-Mağāll’, p. 5 of the
English translation.

19 Fol. 326b.
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Jesus was the first in the line of prophets to begin the revelation of the
‘maternal’ knowledge, symbolised in the Jāvidān-nāmaby the virginity ofMary.
It is at this point that the ChristianChapter establishes a parallel betweenMary
and the houris, the virgins of the Qurʾānic description of Paradise: ‘Houris,
cloistered in cool pavilions … untouched before them by any man or jinn’
(q. 55:72–74).20 The virginity of Mary and the houris means that nobody ever
reached the knowledge of their original nature, i.e., the knowledge of the
foundations of the divine Word. The birth of Jesus marks the beginning of
the self-disclosure of this knowledge. Jesus represents the manifestation of the
divine Word from the virginity of Mary. Jesus came to reveal the knowledge
represented by his mother, because his original nature entirely corresponded
to hers, without being shared with a physical father. The figure of Mary is
an extremely powerful symbol in the Jāvidān-nāma’s epistemology. The true
nature of Jesus cannot be graspedwithout the knowledge represented byMary.
This knowledge is reflected in the number of the 12 apostles which, with Jesus
and Mary, corresponds to the 14 basic, ‘maternal’ elements of the original
Word written in the facial features of Mary, represented by the hairline, two
eyebrows, four eyelashes, and seven corresponding locations on the face. Mary
is also identified with the apocalyptic Book sealed with seven seals from the
Revelation of John that Christ will open at the end of time, in order to complete
the revelation of the divine Word.21

Although during his historical mission Jesus, like Adam, was a perfect man-
ifestation of the original divine Word and possessed the full knowledge of the
metaphysical meanings of its 28/32 constituent ‘words’, he was not able to fully
express his knowledge at that time. That is because all of these ‘words’ had not
yet been revealed to mankind by the time of Jesus’ historical mission, and his
means of expressionwere therefore limited.22 Unable to convey hismessage by
adequatemeans, Jesus spoke in allusions andparables.Whenhewas approach-
ing the end of his historicalmission, Jesus promised his followers that hewould
return at some point in the future in order to explain the true meaning of his
allusions and parables.23 Consequently the apostles, and the Christian com-
munity as a whole, did not receive the full message of Jesus. This full revelation
was yet to be brought about by themission of the ProphetMuḥammad and the
‘maternal’ (ummī) saints who followed Muḥammad.

20 Fol. 420b.
21 Fol. 155a, 243a, 321b–322b, 323b, 325a, 325b, 326b, 327a, 345a at the margin, 394b, 395a–b,

396a, 396b, 397a–b, 420a–b, 421b, 422a, 423a, 424b, 425a.
22 Fol. 427b.
23 Fol. 151a, 155a, 325a, 421a, 426a.
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Christianity and Islam are therefore situated as consecutive stages in the
unfolding of the same ‘maternal’ knowledge of the original divine Word, with-
out any contradiction or competition between them. From the point of view
of the Christian Chapter, Jesus and Muḥammad, the two ‘maternal’ prophets,
follow each other in the line of revelation of the ‘maternal’ knowledge inaugu-
rated by Jesus. The main objective of Islam, including Muḥammad’s prophetic
mission, the revelation of the Qurʾān and the subsequent period of ontolog-
ical hermeneutics (taʾwīl), is to complete the revelation of the full set of the
28/32 ‘words’, so that mankind can be ready to receive the full revelation of
the original Word when Jesus returns as the eschatological Saviour. In other
words, Islam goes one step further than historical Christianity in understand-
ing the true meaning of Jesus’ prophetic message as recorded in the Gospels.
The mission of Muḥammad is a necessary stage in the line of prophetic rev-
elations because it prepares the way for the manifestation of the innermost
truth of Jesus, that is, of the original divine Word, at the end of time. In this
sense, Islam is presented in the Jāvidān-nāma as true Christianity. When Jesus
returns, he will call mankind to the one universal religion which is Islam.24

Therefore, the Christian Chapter calls upon the Christians to recognise the
mission of Prophet Muḥammad in order to access the true message of Jesus.
Muḥammad was aware of the true nature of Jesus and predicted his second
coming as the Word of God.25 During his heavenly ascension, Muḥammad
discovered the innermost truth of the divine Word, which is identical with
Jesus. For this reason, at the time of his second coming, Jesus will come from
heaven.26 The 28 ‘words’ revealed in the Qurʾān in the form of the 28 Arabic
letters are identical with the complete divine Word represented by Jesus; and
to the extent that both the Qurʾān and Jesus represent the divine Word, they
are identical with each other.27 The true nature of Jesus is attested in the
Qurʾān, in particular in verse 4:171: ‘The Messiah, Jesus son of Mary, was only
the Messenger of God, and His Word that He committed to Mary, and a Spirit
from Him’. Therefore, whoever denies Muḥammad denies Jesus.28

The 28/32 primary ‘words’ manifested on the face of Jesus and in the Qurʾān
received by Muḥammad were first made visible when Moses broke the tablets
written by God’s own Hand.29 The tablets given by God to Moses represent,

24 Fol. 420a.
25 Fol. 322b.
26 Fol. 176a.
27 Fol. 177a–b and 323a.
28 Fol. 395b.
29 Exodus 32:16 and 19, mentioned also by al-Thaʿlabī, ʿArāʾis, p. 348.



42 chapter 4

in the Jāvidān-nāma, the archetype of any prophetic book. They are identical
with the divine ontological writing on the face of Adam. By breaking the tablets
Moses revealed the distinctive signs of the 28/32 primary ‘words’.30 The same
signs were visible on the face of Jesus, who was the pure spirit which became
flesh.31 This analogy between Muḥammad, Jesus and Moses establishes a link
between the Christian Chapter and the fragments of the Jāvidān-nāma which
contain a thorough discussion and interpretation of Moses’ mission and its
central symbols, such as the broken tablets, the Tent of Meeting, Moses’ staff,
the burning bush.32

The third manifestation of Jesus, and the one most discussed in the Chris-
tian Chapter, is his expected return as the eschatological Saviour. Because he
promises the apostles that he will return at the end of his historical mission;
because the accomplishment of thismission involvesMary, andbecausenoone
else can disclose either the original nature of Jesus who is the Word of God or
themeaning of his parables that remained veiled in the Gospels, only Jesus can
fulfil this role.33 The passages of the Christian Chapter relevant to the escha-
tological mission of Jesus make extensive use of the text and symbolism of the
Revelation of John.

The main task of Jesus during his eschatological mission will be the direct
revelation of his original nature, which is nothing else than the divine Word
itself. This task, which could not be carried out during his historical mission,
will be made possible at the end of time, after the ‘descent’ (tanzīl) of the basic
elements of the divine Word has been completed by Prophet Muḥammad and
their hermeneutical ‘ascension’ (taʾwīl) has been well advanced in the line of
the ‘maternal’ saints. Because it is situated at the end of the ‘ascending’ phase
of the taʾwīl, which completes the ‘descent’ of the divine Word realised by the

30 The interpretation according towhich the breaking of the tablets liberated the divinewrit-
ing contained in them, which tended to fly up (cf. the taʾwīl as an upward movement, as
opposed to the tanzīl) exists in Jewish religious literature. See The Talmud of the Land of
Israel. A Preliminary Translation and Explanation, 35 vols., trans. by Jacob Neusner, Uni-
versity of Chicago Press, Chicago and London, 1987, vol. 18, Besah and Taanit, Yerushalmi
Taanit 4:5, p. 267: ‘The tablets were a burden weighing forty seahs, and the writing was
holding them up. When the writing flew off, the tablets became heavy on the hands of
Moses, and the tablets fell and were broken’.

31 Fol. 323a, 326a–b, 327b.
32 On the Jāvidān-nāma’s interpretation of the broken tablets and other symbols related

to Moses, see Mir-Kasimov, ‘Some Specific Features of the Ḥurūfī Interpretation of the
Qurʾanic and Biblical Episodes Related to Moses’, Journal of Qurʾanic Studies, 10/1 (2008),
pp. 21–49; andWords of Power, pp. 263–267.

33 Fol. 56b–57a. 420a.
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prophets, the eschatological mission of Jesus is to complete, not to abrogate,
the previous prophetic missions, including his own historical mission.34 In
fact, the eschatological mission of Jesus is nothing other than the culmination
and completion of the taʾwīl, at which time the metaphysical truth of the
divine Word and its 28/32 constituents will be disclosed to mankind without
any intermediary, such as the forms of physical objects or the metaphorical
discourse of the prophetic books.35

The opening of the sealed Book in the Revelation of John is interpreted in
the Christian Chapter as an act of ultimate and universal hermeneutics, the
definitive taʾwīl.36 The seven seals of the apocalyptic Book correspond to the
seven ‘maternal’ facial features of Mary (the hairline, two eyebrows and four
eyelashes). The opening of the seals means the revelation of the innermost
meaning of the most foundational, ‘maternal’ elements of the original Word.
The knowledge of these ‘maternal’ elements gives access to the knowledge of
the full set of the 28/32 primary ‘words’ which constitute the original nature
of the human face and bodily form, ultimately represented by the face and
body of Adam. Since Adam was the first and the most complete Book of God,
the perfect locus of manifestation of the original divine Word, the ontologi-
cal hermeneutics of the bodily form and facial features of Adam realised by
the opening of the apocalyptic Book will disclose the metaphysical truths con-
tained in all prophetic books.37

34 Fol. 322a, 396a, 397b, 426a. For the relationship between the tanzīl and taʾwīl see Mir-
Kasimov, ‘The Word of Descent’.

35 It will be recalled that, according to the Jāvidān-nāma, the forms of the visible objects
and beings are the loci of manifestation of the invisible ontological ‘words’. The discourse
of the prophetic books is necessarily metaphorical, because the direct expression of the
metaphysical truths in human languages is impossible. On the Jāvidān-nāma’s theories
concerning the relationships between the divine and human languages, see Words of
Power, pp. 237–258.

36 The passages cited in the Christian Chapter mostly correspond to the fifth chapter of
the Revelation of John. However, the name of John is not mentioned in the Christian
Chapter nor in the rest of the Jāvidān-nāma, and the source of the citations is consistently
indicated as the ‘Book of Peter’. Asmentioned, the Arabic Apocalypse of Peter does contain
some elements of the Revelation, including the vision of the heavenly throne and the book
of life (see ap, p. 145). But I have not been able to find the entire episode of the opening of
the book and sacrifice of the Lamb in any version of the Arabic Apocalypse of Peter that I
consulted.

37 Fol. 177a–b, 323b–324a, 326b, 334a, 395a, 397b, 422b. Some passages suggest that the seven
lines on the Mary’s face, multiplied by the number of four natural elements (fire, air,
water and earth) are identical with the 28 ‘words’ of the Qurʾānic revelation (fol. 397b).
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The opening of the apocalyptic Book will reveal that the human form is the
perfect locus of manifestation of the original divineWord, and hence everyone
will be able to contemplate God and His Word directly in the human body
and face. Mankind will be thus united in one religion, and delivered from the
diversity of languages, because the divine Word is the source of all human
languages. Everyone will speak the universal ontological language and be able
to hear this ontological language of the divine Word, represented by Jesus,
coming from every object and being.38 Jesus will lead people to perfection and
teach them the taʾwīl.39

The opening of the apocalyptic Book and the direct revelation of the divine
Word in human form will mark the return of mankind to the condition of
Paradise,whichwas theoriginal conditionofAdamandEve. Several passages of
the Jāvidān-nāma emphasise that Adam cannot return to Paradise until Jesus
has returned and sacrificed himself.40 This idea could have been inspired by
the pseudo-Clementine literature.41 This sacrifice of Jesus refers here to the
sacrifice of the Lamb described in the Revelation of John and cited in several
other passages of the Christian Chapter.

In light of the preceding, it is not surprising that the Christian Chapter
claims to provide the key to the understanding of the deepest level of Jesus’
prophetic message and his second coming. This understanding remains inac-
cessible to Christians insofar as they do not integrate the revelation that fol-
lowed the historical mission of Jesus, that is, the manifestation of the divine
Word in the Qurʾān and its ontological hermeneutics (taʾwīl) carried out by the
‘maternal’ saints after the death of the Prophet Muḥammad. Many passages
of the Christian Chapter address the Christians, calling upon them to accept
the theories advocated by the author and thus understand the true nature of
Jesus, the meaning of his facial features and bodily form, his situation with
regard to Mary and Adam. The realisation of this understanding enables the

In this case, the opening of the apocalyptic Book from the Revelation of John could also
be interpreted as, more specifically, the ultimate hermeneutics of the Qurʾān.

38 This is consistent with the first, cosmic or metaphysical manifestation of Jesus as the
divine Word inherent in every atom of the creation.

39 Fol. 155a, 322a, 324a, 327a, 395a, 397b, 421b, 426a.
40 Fol. 56b, 425b.
41 Cf. Gibson, ‘Kitāb al-Mağāll’, pp. 15–16, still more explicitly stated in the Ethiopic version,

which is partly derived from the Arabic. See S. Grébaut, ‘Littérature éthiopienne pseudo-
Clémentine’, Revue de l’Orient Chrétien, 16 (1911), p. 169, and 17 (1912), p. 341. On the
relationship between theArabic andEthiopic versions, see Ri,Commentaire sur laCaverne
des Trésors, p. 66.
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reader to contemplate Jesus as the divine Word present in everything, and
to develop a true belief in Jesus’ return based upon personal spiritual aware-
ness.42

The Christian Chapter insists that the understanding of the true nature of
Jesus must be reached by personal spiritual experience, not by discursive rea-
soning or imitation and repetition of established ideas.43 One passage suggests
that Jesus is identicalwith theExplainer, that is, with an inner voice thatmaybe
heard if the seeker stops his/her associative thinking produced by the ego and
concentrates on the recitation of the Qurʾān. This transpersonal inner voice
conveys the ontological knowledge of the 28/32 constituent elements of the
divine Word.44 Since the main goal of Jesus’ incarnation was to manifest the
divineWord in the human bodily form, whoever reaches the understanding of
the true nature of Jesus reaches thereby the understanding that his/her own
bodily form is also the perfect locus of manifestation of the divine Word. Such
a person attains Jesuswho is theWord and Speech ofGod, and shares his condi-
tion characterisedby the knowledge of thedivineWord in its fullness, including
the knowledge of the innermost meaning of all prophetic books. He/she also
reaches the level of the ontological universal language which is the origin of all
human languages.45

In the Christian Chapter I also have included a long passage on the Spirit
(rūḥ).46 This passage, located at the end of the Jāvidān-nāma, appears only
in two of the four manuscripts used for this edition, which raises the ques-
tion of whether it is part of the Jāvidān-nāma or one of the short notes that
are annexed to each manuscript of this work.47 Whatever the answer to this
question, I thought it useful to include this passage for the following reasons.
Although this passage is not entirely focused on the figure of Jesus, we are
reminded that the word ‘Spirit’ is used as a synonym for Jesus.48 Another argu-
ment that justifies its place within the Christian Chapter is that this passage
contains clear references to the Arabic Apocalypse of Peter, in particular, its for-
mulation of the Trinity ascribed to Jesus, where the Father is identified with

42 Fol. 321b–322b, 323b, 324b–325b, 327b, 395a–397b, 421b, 427a.
43 Fol. 325a.
44 Fol. 419a–b.
45 Fol. 151a, 394b, 397a.
46 Fol. 467b–474a.
47 For more detailed information on the manuscripts used for this edition and the location

of the passage on the Spirit, see the notes on the critical edition that introduce the second
part of this book.

48 Fol. 472b–473a.
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the Power without beginning, the Holy Spirit with His voice, and Jesus with
His Word, and therefore is in conformity with other passages where the same
conception of the Trinity is discussed. The main purpose of this last passage
is the definition of the Spirit in the context of the Jāvidān-nāma’s basic con-
ception of the original divine Word with its 28/32 constituent ‘words’. This is
followed by a discussion, in the form of questions and answers, of the primor-
dial Covenantwhen theprototypes ofmankindwere extracted from the loins of
Adam and recognised their Lord. The passage ends with the description of the
condition of amysticwhohas reached the knowledge of theCovenant, which is
the knowledge of his/her own true self, and thus attained the supreme enlight-
enment.

The interaction between Christian and Islamic scriptural material can be
observed throughout the ‘Christian Chapter’, even if, due to the nature of
the selected passages, the Christian sources clearly predominate in most of
them. To conclude this Summary, I would like to focus on few cases of such
interaction.

The Qurʾānic verse 4:171, ‘The Messiah, Jesus son of Mary, was only the
Messenger of God, and His Word that He committed to Mary, and a Spirit
from Him’, is probably the most frequently cited verse in the Jāvidān-nāma’s
passages related to Jesus. In several passages this verse is contextually linked
to the beginning of the Gospel of John (in a form slightly different from the
canonical text) and to the saying attributed to Jesus in the Arabic Apocalypse of
Peter.49 The verse q. 41:21, ‘God gave us speech, as He gave everything speech’,
is linked to Jesus’ saying ‘I am His [i.e., the Father’s] Speech’ from the Arabic
Apocalypse of Peter;50 and is also used as text proving Jesus’ omnipresence,
together with another citation from the Arabic Apocalypse of Peter and Faḍl
Allāh’s reading of the first verses from the Gospel of John.51 Together with
some other Qurʾānic verses (6:38, 13:39 and 23:62), verse 41:21 is associated
with the opening of the apocalyptic Book from the Revelation of John.52 The
Qurʾānic verses 4:171, 41:21, 9:33 and ḥadīth material are used to contextualise
the beginning of the Gospel of John.53 The verse 28:88, ‘All things perish, except
His Face’ is interpreted, togetherwith the opening of the apocalyptic Book from
the Revelation of John, as an indication of the divine ontological writing which

49 Fol. 56b, 321a, 325a, 327a, 470b.
50 Fol. 56b.
51 Fol. 323a.
52 Fol. 334a.
53 Fol. 420a.
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can be discerned on the female face.54 A passage in fol. 176a establishes a link
between the heavenly ascension of the Prophet Muḥammad and Jesus’ return
as the Word of God coming from the heaven, in a formulation which echoes
the beginning of the Gospel of John. The Qurʾānic verse 20:108, ‘Voices will be
hushed to the All-merciful’ is linked to the saying attributed to Jesus in the
Arabic Apocalypse of Peter which mentions the Holy Spirit as the Voice of the
heavenly Father.

The description of Jesus as the Word of God, mostly with reference to the
beginning of the Gospel of John, is consistently matched by the Qurʾānic epi-
sode where God teaches names to Adam (q. 2:31), in order to maintain that
these names are identical with the divine Word who is Jesus.55 Jesus’ birth
from the Virgin Mary, mentioned with reference to Matthew 1:23, is associated
with the virginity of the houris in Paradise, with reference to q. 55:72–74.56
The Qurʾānic verse 7:172, usually described in Muslim religious literature as an
account of the primordial Covenant when the prototypes of future mankind
were extracted from the loins of Adam and witnessed their Lord, is interpreted
in theChristianChapterwith reference to the specific conception of the Trinity
(the Father is the Power without beginning, the Holy Spirit is His voice, and
Jesus is His speech) found in the Arabic Apocalypse of Peter.57

54 Fol. 57a.
55 Fol. 321b, 423a.
56 Fol. 420a.
57 Fol. 470b.



Conclusion

The Christian Chapter of the Jāvidān-nāma-yi kabīr of Faḍl Allāh Allāh Astarā-
bādī is a significant piece of biblical interpretation by a medieval Muslim
author. It is largely focused on a number of Christian texts, including the
canonical New Testament and apocryphal Book of the Rolls, containing the
Cave of Treasures and the Arabic pseudo-Clementine Apocalypse of Peter. The
influence of the latter can be clearly seen not only in the direct citations, but
also in themost fundamental doctrinal developments of the Christian Chapter
as well as of the Jāvidān-nāma as awhole, such as its theory of the divineWord,
anthropology and eschatology. The Christian Chapter also contains citations
and substantial interpretations of passages from the Revelation of John, which
seems exceptional in Muslim literature of the 8th/14th century.

The extension of the exegetical field to include not only Islamic scriptural
sources, but also Jewish and Christian material relies on Faḍl Allāh’s theory of
universal taʾwīl, founded on the concept of 28/32 primary ‘words’ constituting
the original divine Word, and corresponding primary ‘letters’. The universal
taʾwīl will be possible only after the total number of these primary ‘words’ and
‘letters’ has been revealed by the Prophet Muḥammad. According to the works
of his followers, Faḍl Allāh received his initiation into the knowledge of the
universal taʾwīl in a series of visions.

This focus on the universal taʾwīl, which reveals the innermost truth of not
only Islamic, but also of all previous prophetic books, together with the link
between such a taʾwīl and the figure of the eschatological Saviour (Jesus in the
Jāvidān-nāma), to whom the authority of the ultimate taʾwīl belongs, brings
the Christian Chapter close to the exegetical approach developed in Ismāʿīlī
literaturewith reference to the last in the series of the Ismāʿīlī Imāms, theQāʾim.
The Christian Chapter contains several passages where the Jewish or Christian
texts are cited in combinationwithQurʾānic verses andḥadīths, andwoven into
the exegetical discourse as parts of the same scripture, without any concern for
the claim of the falsification of biblical texts which played an important role in
mainstreamMuslim biblical scholarship.

Although certainly not widespread, this non-polemical approach to the
Jewish and Christian sources arguably does not constitute a decisive rupture
with the tendencies developed within the mainstream Islamic tradition of
biblical scholarship. Indeed, the latter was not confined to the polemical line
founded on the thesis of the outright textual falsification (taḥrīf al-naṣṣ) of
the Jewish and Christian scriptures which would deny them any credit. The
Qurʾān also mandates the view that the books of the previous prophets were



conclusion 49

sound, at least partially, in their text, but that their originalmeanings have been
obscured by the wrong interpretations (taḥrīf al-maʿnā), and even encourages
Muslims to seek in these books the proofs of Muḥammad’s prophethood, a
notion out of conformitywith the idea that their contents have been corrupted.
This more tolerant outlook towards the Jewish and Christian texts fostered the
development of what can be called a ‘positive’ or ‘affirmative’ Muslim exegesis
of the Bible, including theMuslim apologetic literature. On the Sunnī side, this
line was expressed most saliently by Ibrāhīm al-Biqāʿī.1

With regard to Shīʿīs, the ‘positive’ exegesis was further strengthened by
some specific doctrinal positions, including the knowledge of the innermost
truth of all prophetic books possessed by the Shīʿī Imāms. This supreme knowl-
edge of hermeneutics (taʾwīl) was expected to be revealed to mankind by the
last in the line of the Imāms, the Qāʾim, during his manifestation at the end
of time. The Ismāʿīlīs, the Shīʿī branch with a strongly marked messianic com-
ponent, significantly developed the positive exegesis of the Jewish and Chris-
tian sources in direct relationship with the eschatological knowledge ascribed
to the Qāʾim. The approach to the Jewish and Christian texts in the Chris-
tian Chapter, as well as in the Jāvidān-nāma as a whole—even if it neither
uses specific Ismāʿīlī terminology nor is focused on the topoi typical of Ismāʿīlī
interpretations—seems to have its closest analogues in Ismāʿīlī literature.

A significant part of the Christian Chapter is composed in the form of a
speech addressed to Christians, and aims at convincing them that the full
message of Jesus was not revealed during his historical mission, and can only
be realised through Islam. The mission of the Prophet Muḥammad and of the
‘maternal’ saints following him consists exactly of readying of mankind for the
second coming of Jesus, in order to make possible the ultimate revelation of
the original divine Word. This revelation will disclose the innermost truth, or
esoteric dimension, not only of Islam and Christianity, but also of all previous
prophetic books, including the Qurʾān, the Old and New Testaments. Christ
returned as the Saviour will open the apocalyptic Book mentioned in the
canonical Revelation, which symbolises the ultimate knowledge contained in
the form of the human body, and he will unify mankind into one religion of
universal truth.

It is in this apologetic context that the passages from the Christian texts are
cited in the Christian Chapter. The Christian Chapter suggests that, beyond
his intention to alleviate the points of disagreement between the various Mus-
lim factions and communities, such as the issue of the imamate, or the legit-

1 On him, see Chapter One, n. 6.
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imate leadership of the Muslim community, visible elsewhere in the Jāvidān-
nāma, Faḍl Allāh also wanted to make his interpretation of Islam attractive for
Jews and Christians. His messianic doctrine, centred on the idea of inspired
hermeneutics (taʾwīl) leading to the universal truths transcending any religious
and linguistic divisions, was a natural support for developing such an ecumeni-
cal outlook.

Several conceptions, such as idea that the human bodily form is the locus
of manifestation of the divineWord, or the beliefs related to the eschatological
role of the Saviour and the ultimate taʾwīl realised by him at the end of time,
could have been expressed perfectly with reference to the Islamic sources,
in particular to Shīʿī ḥadīth literature and works of the Muslim mystics, for
example Ibn al-ʿArabī.However, in theChristianChapter, these conceptions are
formulated as interpretations of the Christian material, or of a combination of
the Islamic andChristian scriptural sources.On theonehand, this is in linewith
the general tendency to minimise direct references to Shīʿī sources, something
that can be observed throughout the Jāvidān-nāma. The Shīʿī doctrinal points,
controversial from the Sunnī point of view, are thus presented in a Christian
garb, which could be an expression of taqiyya, that is, the tactical dissimulation
practised in Shīʿī circles.2

On the other hand, the parallel use of Muslim and Christian scriptures in
the Christian Chapter conveys the idea that these scriptures express the same
truth. This also revives the question of influence of the Christian sources—
especially texts such as the Cave of Treasures and Arabic Apocalypse of Peter
which were available in Arabic from the early centuries of Islam and relatively
well known to Muslim authors—on the formation of Islamic mystical and
messianic doctrines.

2 On this practice see Amir-Moezzi, ‘Dissimulation’, in Encyclopaedia of the Qurʾān.
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Notes on the Critical Edition, Manuscripts and
Translation

The present critical edition results from the collation of fourmanuscripts of the
Jāvidān-nāma-yi kabīr:

1. British Library Or 5957 (BL), copied by ʿIsā b. Kamāl al-Dīn, and completed
on 18 Dhū-l-Qaʿda 1196/ 25 October 1782 (fol. 481a–b).

2. Istanbul Millet Library, Ali Emiri Farsi 920 (AEF), copied by ʿAlī b. Muḥam-
mad Ḥusaynī (fol. 423b) on 17 of Ramaḍān 992/ 22 September 1584 (fol.
423b).1

3. Cambridge University Library Ee. 1.27 (C), which is not dated and does not
contain a mention of the copyist. On the basis of its writing, Browne esti-
mated that this manuscript could have been copied as early as the 9th/15th
century.2

4. Basel University Library M vi 72 (B), copied by Sayyid Walī, not dated.3

There exist several othermanuscripts of the Jāvidān-nāma-yi kabīrwhich I was
unable to consult while preparing this edition.4

All passages included in the Christian Chapter of the Jāvidān-nāma, with
the exception of the last section on Spirit, are found and collated in all four
manuscripts. The section on Spirit is found only in two manuscripts, BL fol.
467b–474a, and AEF fol. 424b–430b. It is difficult to say whether this section
belongs to the original text of the Jāvidān-nāma, or whether it is part of the
miscellaneous notes added at the end of each manuscript. Both BL and AEF

1 For a more detailed description of this manuscript, see Abdülbâki Gölpınarlı, Hurûfîlik
metinleri kataloğu, Ankara 1973 (repr. 1989), pp. 56–59.

2 Edward G. Browne, A Catalogue of the Persian Manuscripts in the Library of the University of
Cambridge, Cambridge, 1896, notice pp. 69–86, date pp. 70–71.

3 The colophon (fol. 339a) contains the letters mīm, rāʾ, zayn, ʿayn, ghayn, the numeric values
of which add up to 1317. If this corresponds to a Hijri date, this manuscript should have been
copied in 1899–1900. However, this looks highly improbable.

4 According to the catalogue descriptions, there should be at least four or five manuscripts of
the Jāvidān-nāma-yi kabīr in libraries in Cairo, Istanbul and Leiden. However, since several
works attributed to Faḍl Allāh circulated under the title Jāvidān, it is necessary to check
if those manuscripts contain the Jāvidān-nāma-yi kabīr, and whether they are complete or
partial copies.
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have two colophons, BL fol. 466b and 481a, and AEF 423b and 437a, and the
passage on Spirit is located between these colophons.

The collation demonstrated a consistent difference in variant readings
between the BL, on the one side, and the three othermanuscripts, on the other.
Therefore, for the sake of simplicity, the final text of this edition consistently
includes only the variants from the BL and AEF. The AEF is chosen because it
is one of the oldest among the extant manuscripts of the Jāvidān-nāma, and
also because, unlike B and C, it is clearly dated and, like the BL, contains the
section on Spirit. Among themanuscripts used for the present work, the AEF is
thus the only one that can be collated with the BL for all passages included in
the Christian Chapter. Variants from the B and C manuscripts are mentioned
only occasionally, mostly when they are absent fromboth BL andAEF and con-
tain a confirmation of a significant variant or a substantial addition.

All folio references in themain text aremade to theBLmanuscript. However,
when the AEF, B or C manuscripts contain, in my opinion, a better variant
reading than the BL, or a significant addition missing in the latter, this reading
or addition is placed in the main text, while the less probable or erroneous BL
variant is indicated in the footnotes. The text in the footnotes is understood as
a substitute for the main text in the indicated manuscript if the main text is
between square brackets, or as an addition after the corresponding word of the
main text if there are no square brackets.

The final hamzas in the Arabic words are not marked, and either the full tāʾ
(ت) or hāʾ (ه) is substituted for tāʾ marbūṭa ,(ة) in accordance with standard
Persian spelling. The line differentiating the gāf (گ) from the kāf ,(ک) and
three diacritical dots of the Persian letters pe ,(پ) che ,(چ) and zhe (ژ) are
added consistently in cases when the copyist used only one dot. The Qurʾānic
citations are vocalised and when necessary tacitly corrected. The references
to the verse numbers are consistently indicated in the text of the translation,
and can also be found in the Index of Qurʾānic citations. The Arabic text of the
ḥadīths is reproduced without vocalisation and enclosed in quotation marks.
The abbreviations and special symbols oftenused in the earlyḤurūfī texts, such
asک for هملک , ةع for تعاس etc. are tacitly developed.

In the text of theChristianChapter, Jesus is referred to by twonames: ʿIsā and
Masīḥ. ʿIsā is consistently translated as ‘Jesus’; Masīḥ is mostly translated ety-
mologically as ‘Christ’, but sometimes also as ‘Messiah’ or ‘Saviour’, depending
on the context. The English text of the biblical verses follows the King James
Version. Unless otherwise indicated, the English translation of the Qurʾānic
verses is that of Arthur John Arberry’s The Koran Interpreted.

The references to the biblical text and to the Book of the Rolls are indicated
in translation at the first occurrence. They are not repeated at the subsequent
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occurrences, but can be found in the Index of citations from the Bible and the
Bookof theRolls. All references toḥadīths are indicated at the first occurrence in
the text. Since the use of ḥadīths in theChristianChapter ismuch less extensive
than the use of the Qurʾān or Christian sources, the references to the ḥadīths
cited are not collated in a separate index.

The text of the Christian Chapter contains a certain number of passages in
the Astarābādī dialect. These passages, as well as dialectal words and phrases
inserted in the passages in standard Persian are not translated in the text, in
order to preserve its original condition. In the first paragraphs, the underline
translation of the C manuscript is preserved in the footnotes as a first orienta-
tion for the reader. The Astarābādī vocabulary included after the Persian text
contains the standard Persian equivalents of all dialectal words used in the
Christian Chapter. An interested reader can find amuchmore extensive vocab-
ulary, with examples from the Jāvidān-nāma-yi kabīr, in Ṣādiq Kiyā’s Vāzha-
nāma-yi Gurgānī (Tehran, 1330 Sh./1952).

All citations from the Qurʾān, ḥadīths, biblical and apocryphal texts, as well
as paraphrases of identified scriptural sources, are italicised in translation, in
order to make the scriptural material used in the Christian Chapter clearly
visible.

As mentioned at the beginning of the Chapter Four, the text of the Jāvidān-
nāmadoes not have any thematic structure, and consists of passages of variable
lengths which follow each other often without any logical continuity. On the
other hand, the same topics are often discussed in several separate passages,
sometimes in a very similar context, which creates the impression of repeti-
tion. On some occasions, when the iteration did not contain any significant
new elements, I have omitted translating the entire passage and only provided
a short summary between square brackets. However, in most cases, what at a
first glance looks like a repetition of an already familiar idea does contain a
piece of new information, and cannot be omitted without altering or impov-
erishing the general picture. Fragmentation and repetition are the inherent
characteristics of the Jāvidān-nāma as a text, and they do make the reading of
this text a particularly demanding task. In order to facilitate this task, in addi-
tion to the summary provided in the Chapter Four, I have divided the text into
short numbered paragraphs, mostly in agreement with the divisions found in
the manuscripts. Each paragraph is a logically coherent unit of the text, and
numbering makes it easy to compare the translation with the original text.



The Text of the ‘Christian Chapter’ and
Its Translation

ظ156 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ نمویبنخس2یهآنامسآزاهکیزیچلوّا”هکیتاولیجناردیسیع1ِميحَِ

ُهُتَمِلَك﴿هک7هرکهنایبهّٰللامالکو“هقطنانا”هکیتاو6]ریدیئاج[هک5نزامه“4نبنخس3َا

.ُ﴾هْنِمحٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَ

هکنخسآ11]هک[ینعی“10نبنخسَانمویبنخس9یهآهکیزیچلوّاادخژا”هک8اوههکنآ2

ىقََّلَتَف﴿13یتساروننـخسَانمایبناەمهبو12یهآمدآب
ٰ
هک14یتاویسیع﴾تٍاَمِلَكِهِّبَرنِْمُمَدآ

.“17]یوشند[تشهبهبمدآ16]نیکن[ادف15هنتشوخنمات”

ّنإَِو﴿18]هک[تساهدمآنآرقردهکنانچتسواندمآیکیةعاسلاطارشازاو3 ِ﴾ةَعاسَّلِلٌمْلِعَلُهَ

ّللااَنَقَطْنأَ﴿23یتاوادخو“هقطنانا”هک22یتاووخو21وبنتمایق20هسایبن19]هوخ[ات يِذَّلاُهَ

.یسیعلوزن24یفتاّیلکٍ﴾ءيَْشلَُّكقََطْنأَ

ّللامِْسِب4 ّرلاِهَ ّرلانَِٰمحَْ ّنإِ﴿ِميحَِ ّللالُوسَُرَمَيرَْمنُْباىَسيِعحُيسَِمْلااَمَ حٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَُهُتَمِلَكَوِهَ

ّنإِ﴿هکتساهدمآ25]رگید[یئاجوهرخآیلاُ﴾هْنِم 26هکنانچمهِ﴾ةَعاسَّلِلٌمْلِعَل﴿یسیعیاُ﴾هَ

ناخدنوچمه28]تساةعاسّلاطارشازایسیعندمآهک[تسا27]هدمآ[ةعاسلاطارشارد

1B 39a: ترضح . 2C 45b underline translation: دمآ . 3C 45b, underline translation: نآ ;

B 39a: نآ . 4C 45b, underline translation: دوب . 5C 45b, underline translation: نانچمه .

6AEF 51a, added overline: رید ; C 45b: ییاج ; B 39a: ریدءاج ; BL 56b رید is absent. 7C 45b,

underline translation: دنکیم . 8C 45b, underline translation: تفگ . 9C 45b, underline

translation: دمآ . 10C 45b, underline translation: مدوب . 11C 45b: هک is absent. 12C 45b,

underline translation: دمآ . 13C 45b, underline translation: تساتسارو . 14C 45b,

underline translation: تفگ . 15C 45b, underline translation: اردوخ . 16C 45b, underline

translation: منکن ; B 39a: نکن . 17C 45b, underline translation: دوشن ; B 39a: یوشن . 18B 39a:

هک . 19AEF 51a: وخ . 20C 45b, underline translation: دیایمن . 21C 45b, underline

translation: دشابن . 22C 45b, underline translation: تفگ . 23C 45b, underline translation:

تفگ . 24AEF 51a: یف deleted; C 45b; B 39a: یف is absent. 25B 39a: رید . 26AEF 51a; C 45b:

کنانچ ; B 39a: هکنانچ . 27AEF 51a; C 45b: هدمآةعاسّلا ; B 39a: هدمآ . 28AEF 51a; C 45b: هک

تساةعاسّلاطارشازایسیعندمآ ; B 39a: تساةعاسّطارشازایسیعندمآهک .



1 56bIn the name of God, theMerciful, the Compassionate. Jesus said in the Gospel:
‘The first thing that came from heaven was the Word, and I was that Word’.1
Elsewhere, he said: ‘I amHis Speech’.2 [Jesus] thus explained the divineWord,
for [he was] ‘His Word that He committed to Mary, and a Spirit from Him’
[q 4:171].

2 As to his saying: ‘The first thing that came from God was the Word, and I was
thatWord’, this means that ‘I was theWord’ received by Adam and all [other]
prophets, and this is true: ‘Adamreceived certainwords fromhis Lord’ [q 2:37].
Jesus [also] said: ‘Adamwill not enter Paradise until I sacrifice myself ’.3

3 One of the signs of the Hour is the [second] coming [of Jesus], for it is said in
the Qurʾān [in relation with Jesus]: ‘he is knowledge of the Hour’ [q 43:61].
The Resurrection will not take place before he comes. [Jesus] said: ‘I am
His Speech’, and God said: ‘God gave us speech, as He gave everything speech’
[q 41:21]. This is all concerning the descent of Jesus.

4 In the name of God, the Merciful, the Compassionate. ‘The Messiah, Jesus son
of Mary, was only the Messenger of God, and His Word that He committed to
Mary, and a Spirit fromHim’ [q 4:171], and so on. Elsewhere, it is said that ‘he’,
i.e., Jesus, ‘is knowledge of theHour’ [q 43:61], because the [second] coming of
Jesus is oneof the signs of theHour, like [themanifestation] of the smokeand
of the beast of the earth, in accordance with what God said: ‘We shall bring

1 This and similar sayings attributed to Jesus in the Jāvidān-nāma are apparently the
author’s paraphrase of John 1:1, which is confirmed in fol. 396a and 420a.

2 This is an excerpt from a longer formulation of the Trinity cited elsewhere in the Christian
Chapter and similar to that found in the Book of the Rolls. See ap, p. 107.

3 The redemptive role of Jesus is mentioned in both the Arabic and Ethiopic versions of the
pseudo-Clementines. See Chapter Four, n. 41.
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ّباَدمُْهَلاَنجَْرخْأَ﴿تفگیلاعتقّحهکضرالاةّبادو هکلاّجدو﴾مُْهُمِّلَكُتضِرْأَلْانَِمًةَ

2.]فوسکوفوسخ[وبرغمزا1سمشعولطو“رفک”هینیعنیببوتکم

و557 هک5یواباوج|کی4]نیهآوکنیب[یسیعایبنانایمزاهک3ینوچهکهرکلاوئسلئاسرگا

هک9یتاومه8همدآهک7]هژاونتیه[رگایدناوخنتشیوخحورویدناوخهّٰللاةملکادخ6وخ

ویدناوخهملکلوّا11]یسیع[هک10]یوآ[باوج﴾يحِوُرنِْمِهيِفتُخَْفَنَو﴿مکحبهنمحور

هملکحورهک12]یدشیمن[مولعمیدناوخیمنهّٰللاةملکاریسیعرگایتاوهنمحورنازادعب

.تسا

لُُّك﴿زاهکیکب15یردپهکبایفنوبیسیعهکهّٰللاةملکزاادخ14]هکیوا[مودهجو13و6

ّلإِكٌِلاَهٍءيَْش هجوزاهنندناوخناوتونیکناوتمولعمّماهجوزااریئادختباتکُ﴾هَهجَْواَ

فحصمندناوخویئادخباتکتباتک17]مدآ[هجوزا16یدنبنّماهجوتقلخرگاهکبا

و18یدنبنندناوخناکماهرادرهمیرتشگناتفهبهکیبهَیِدفشکردسورطفهکتایح

نیهآوکنیبارمیرمنباهکوببمولعمشنیرفآتقلخردنیاویدنبنهملکروهظ

و783 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ لآؤسلئاسرگا﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿یتاوادخهکیسکَایامِيحَِ

ەمهودنببهذمکیونیدکیهمههسایبیسیعنوچهکیتاوقداصربـخمهکَاهکهرک

یوامسبتکوینامسآباتکبهکدنبسکهمهباتکلهازاترابعدنرایبنامیاوخبباتکلها

1AEF 51a: سمشّلا . 2AEF 51a: فوسکو added at the margin; B 39a: فوسکو ; absent in

the BL. 3C 45b, underline translation: تسنوچ . 4C 45b, underline translation: ندمآدیابب ;

B 39a: نهآ . 5C 45b, underline translation: تسنآ . 6C 46a, underline translation: اروا .

7C 46a, underline translation: دیوگلئاس . 8B 39a: مدآ . 9C 46a, underline translation:

تفگ . 10B 39a: یوَا ; BL َا . 11BL: َایسیعَا . 12AEF 51a: ی is deleted; C 46a; B 39a:

دشیمن . 13C 46a; B 39a: و is absent. 14AEF 51a: هکَا ; C 46a: هک . 15AEF 51a: یبردپ .

16C 46a, underline translation: یدوبن . 17B 39a: مدآ ; absent in the BL. 18C 46a, underline

translation: یدوبن .
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forth for them out of the earth a beast that shall speak unto them’ [q 27:82],
[like themanifestation] of the Antichrist with [the letters] kāf, fāʾ, rāʾwritten
between his eyes, and the sun rising from the west, and the eclipse of the
moon and of the sun.4

5 If someone asks why it is Jesus, and not another Prophet, who will come [at
57athe end of time], one [possible] | answer is that God named him the ‘Word

of God’, and His spirit. If someone says that [God] also named Adam His
Spirit, in accordance with ‘I breathed My spirit into him’ [q 15:29 and 38:72],
the answer is that Jesus was named first the ‘Word’, and then ‘Spirit’. If [God]
had not named Jesus the ‘Word of God’, it would not be clear that the Spirit
is the Word.

6 Another argument is that God did not give a father to the Word of God who
is Jesus. ‘All things perish, except His Face’ [q 28:88]: the divine writing can be
perceived and read on the face of the mother, not on the face of the father.5
If the original nature of the face of the mother did not exist, it would be
impossible to read the divine writing on the face of Adam, as well as to read
the Book of Life sealed with the seven seals from the vision of Peter.6 The
manifestation of the Word would not take place then. Thus, the necessity
of [the second] coming of the Son of Mary clearly follows from the original
nature of the Creation.

7 83aIn the name of God, the Merciful, the Compassionate. O you, about who God
said ‘the one who possesses the knowledge of the Book’ [q 13:43]. Suppos-
ing that someone says that, according to a trustworthy source, when Jesus
comes, all [mankind] will be [unified within] one religion and one creed,
and all [those belonging to] the people of the Book will believe in him. The
people of the Book are all those who have faith in the celestial book and the

4 This is an allusion to the events which, according to Muslim tradition, will take place at
the end of time.

5 This is an allusion to the ‘maternal’ knowledge written into the bodily form and facial
features of Eve, which was discussed in the Introduction, Chapter Two.

6 This is an allusion to the apocalyptic Book with seven seals described in the Revelation of
John. For the apparent confusion between the Apocalypse of Peter and Revelation of John
in the Jāvidān-nāma see above, Chapter Three, n. 19.
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ّلإِبِاَتِكْلالِْهأَنِْمنْإَِو﴿یلاعتهّٰللالاقامکدنرادداقتعا ُنوُكَيِةَماَيِقْلاَمْوَيَوِهِتْوَملَْبَقِهِبنََّنِمْؤُيَلاَ

هنوگچایشاتقلخوهّٰللاتفرعمودیحوتردفالتخانیاودوبناوتنوچنیا1﴾اًديِهَشمِْهيَْلَع

؟وببعفترملاحنیااتنیهآوکدردمادکزاودوشرّسیمنیااجکزاودوبدناوتعفترم

هک2]“نامحّرلاةروصیلعوهتروصیلعمدآیلاعتهّٰللاقلخ”[هکمدآتقلخزاهکیوَاباوج8

ظ83 تفالخربودنلئاقهمهمدآتّلمونیدویگرزب3]رب[و|دنامدآتقلخربودنامدآنادنزرفهمه

ّلَعَو﴿[دنالئاقمدآینبهمهواندوبدوجسمووا ّلُكَءاَمسْأَلْاَمَدآَمَ ّماهکاّوحتقلخو4]﴾اَهَ
5عضوصّاوخوتالوکأموتاسوبلموشاعموتروصوتداعووخودنلئاقهمهتسا

هکسکرهوتسامدآتغلقافّتابهمهتاغللصآوتسامدآتروصولکشربهمهلکش

ارچ“ءامسّلایفاعارذنوّتسهلوط”دشاباّوحومدآتروصربقداصربـخملوقبدیآردتشهبرد

.هجردتصشودصیسءاربزاامسردیتاو“اعارذنوّتس”

1AEF 76a: separationmark. 2Written in full in AEF 76a; BL uses the conventional abbrevia-

tion: “نصع”و“هصمخ” . 3AEF 76a, added over the line: رب ; absent in the BL. 4Written in full

in AEF 76a; BL uses the conventional abbreviation: “املع” . 5BL: مدآ ; absent in the AEF 76b.
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heavenly books.7 As God the Most High says: ‘There is not one of the People
of the Book but will assuredly believe in him [in Jesus] before his death, and
on the Resurrection Day he will be a witness against them’ [q 4:159]. How
is this possible? How can the divergence on the issue of divine unity and
on knowledge concerning God and original nature of things be removed?
How can this be facilitated? Who can provide an explanation which would
remove this condition?

8 The answer is in the original nature of Adam, because ‘God the Most High
created Adam in His form’ and ‘in the form of the All-Merciful’.8 All [humans
are] children of Adam, they are [made] in accordance with Adam’s original

83bnature. | Their speech is [an expression of] the grandeur, religion and nation
of Adam. The speech of all descendants of Adam is [an expression of Adam’s
dignity as] vicegerent [of God], before whom [all the angels] bowed down.9
Their speech is [derived from the names taught by God to Adam] in accor-
dance with ‘He taught Adam the names, all of them’ [q 2:31], and [from] the
original nature of Eve who is Mother. [All humans share] a customary prac-
tice, form, livelihood,way of clothing andnourishing themselves and [other]
features of Adam’s condition. All [humans] are shaped in accordance with
Adam’s bodily form. The source of all languages is the language of Adam.
According to a trustworthy source, whosoever enters Paradise enters there
in the formof AdamandEve.10 ‘His height in heaven is 60 cubits’.Why it is said
‘60 cubits in heaven’? Because [the heavenly sphere contains] 360 degrees.11

7 Given the following discourse, ‘the celestial book’ (kitāb-i āsmānī) should be probably
understood here as an allusion to Jesus, the Word of God according to the Qurʾān, and
‘the first thing that came fromheaven’ according to the Jāvidān-nāma’s reading of John
1:1. Jesus and Adam share the same original nature, they are the most direct and the
most perfect manifestations of the original divine writing. The original divine writing
containing the full number of the 28/32 primary ‘words’ is also visible in the highest
heavenly sphere, and reflected in its division into six times 28 and six times 32 degrees.
‘Heavenly books’ (kutub-i samāwī) ismost probably a reference to the prophetic books.

8 On these ḥadīths, see Gimaret, Dieu à l’ image de l’homme, pp. 123–142.
9 Allusion to q 2:34.
10 Possessing the formof AdamandEvemeans, in the Jāvidān-nāma, not only possession

of the physical form of the human body, but also of the knowledge of its innermost
meaning as the locus of manifestation of the divine Word.

11 For the references of this ḥadīth, see Gimaret, Dieu à l’ image de l’homme, p. 123; and
Kister, ‘Adam: a Study of Some Legends in Tafsīr and Ḥadīth Literature’, Israel Oriental
Studies 13 (1993), pp. 113–174, in particular pp. 137–140. According to the Jāvidān-nāma,
the cosmic Adam is identical with the heavenly sphere, because both reflect the total
number of the 28plus 32 primordial ‘words’, which addup to 60. This is expressed in the
60 cubits of Adam’s height mentioned in the ḥadīth, and in the fact that the heavenly
sphere can be divided in six times 60 degrees.
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ظ9150 دننانخدشابوتسهودوبهچرهوهکئالموسناونجوایلواوایبناوراّجفورافّکتقیقح1

دوجوزارسهمهتقیقحدرآرونّیعمیصخشرهظمزا2]رس[هک32نآتقیقحو32هکهاگره

ِل﴿ماقمدنبهدنامرارباوبهیکبوحمرهظمهرداررارشاوخوبیوآربسکَا وخوب﴾كُْلُمْلانَِم

هرکبهملک32یتسهوتقیقحنایبوخهکهاگره3]و[نتقیقحهمهعومجمنمهکهژاوهکهسر

.وبوخیتسههمهتقیقحووبیکبینامسآ4]بتک[همهنایبهکوبنزامه

و10151 تراشابنتاوهچرههمشابهکیتاویسیعهک5]یب[هچببسهکهرکلآؤساسرتژانتیهرگا

نیشینرهاظتقوآهکَاءاربنارکینرهاظاساونارکبرهاظهمهاتناسایبرابنالیوأتبونتاو

رهاظیرهظمردهکیتقوردهکینازیبنتقوهردهمهرهظموخویب32هملکهمههکنیک

رگاونیکهیشبرهاظاساوببرهاظوخردهملکشنیرفآتقلخئمامتبوهرکبظفّلتهمهبهکوبب

.هرکبرهاظنوچوبنناوروخنابزربهملکنوچیتیکهملکەلباقمردهکتقلخنایبهن

و11155 درادینعمهچهکنانازوکنیبیببدنمتشوگرکبمیرمزایسیعهکدنیوههکَاحیسمباب

هکاوهیحیسمهکوخویبحورویبهملکویبلوسریسیعهکاوهنآرقردادخالثم

1This text is framed as a separate page, and inserted at the beginning of the f. 150b, the

direction of the lines is at 90 degrees to themain text (from the bottom to the top of the folio).

The text is in smaller writing, surrounded by the 32 letters of the Arabo-Persian alphabet. The

same layout is found in AEF fol. 140a. 2BL: رس ; absent in AEF 140a. 3BL: ;و absent in
AEF 140a. 4AEF 140a: باتک ; BL: بتک . 5AEF 140b: یچ ; BL: یب .
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9 150b[The 32 ontological ‘words’ and letters] constitute the innermost truth of dis-
believers and sinners aswell as of prophets, saints, genii, humans and angels,
of everything past, present and future. When these 32 and their innermost
truth become discernible in the locus of manifestation of a certain person,
[the innermost truth of] everything finds itself manifested in the body of
this person. Vices are eliminated from such a locus of manifestation, and
only the virtues remain. [Such a condition] is the spiritual station [corre-
sponding to the verse]: ‘Whose is theKingdom [today]?’ [q 40:16].Whosoever
reaches [this station], can say: ‘I am the sum of all truth’. When such a per-
son explains the truth and ontological reality of the 32 ‘words’, all prophetic
books find themselves explained.12 Such a person is the ontological truth
[that sustains] everything existing.

10 151aSupposing that someone from among the Christians asks why Jesus said:
‘Everything I told you was told by allusions. I will come another time in order
to provide their interpretation and to make all [their meanings] apparent, for
I cannot make them apparent now’?13 He could not make them apparent
during [his historicalmission], because the total number of the [ontological]
‘words’ is 32 and, at that time, he was not the locus of manifestation of
all of them. But he knew that he would appear in a locus of manifestation
allowing him to articulate the totality [of the 32 ‘words’], and then theWord
encompassing the totality of the Creation will be manifested in him. Then
he will be able to manifest [the true meaning of his words]. But how could
the explanation of Creation, which is the counterpart to the [total] Word,
be manifested before [all the 32 ‘words’ of this] Word were included in his
language?14

11 155aChapter on Christ. It is necessary to know the truemeaning of the statement
that Jesus received [his body of] flesh from the Virgin Mary. For example,
in the Qurʾān, God said that Jesus was a Messenger, and a Word, and a
Spirit.15 Jesus said himself: ‘The Father is Power without beginning, and I am

12 According to the Jāvidān-nāma, the letters of the human alphabets with which the
prophetic books are composed are an expression of the 28/32 primary ontological
‘words’. Therefore, the knowledge of the latter entails the knowledge of the innermost
meanings contained in all prophetic books.

13 Probably a paraphrase of John 16:25.
14 According to the Jāvidān-nāma, the language spokenby Jesus during his historicalmis-

sion did not include all 28/32 elements which are necessary for the full manifestation
of the divine Word. During his historical mission, Jesus spoke either Hebrew, which
contains 22 letters, or Greek, which contains 24.

15 Allusion to q 4:171.
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وبادخقطنیسیعیراصنشیپیسیعلوقبهکوکنهسپ“هقطناناوةّیلزالا1]ةّوقلا[بالا”

.یبنّماتەملک32وخیببدنمتشوگنانخلوقبمیرمزاهکتقوهردو

تایئهورکیپوتروصهزادناَاَبوتقلخَاَبناملسمورفاکوایبناهمهویسیعهکّماتەملک32َا12

شیپوهریکدرهمَایرتشگناتفهبهکهتویحفحصمهکیوَاوخینیهآتمالعدناهتیکب

ارمدرمودنرکبهدجسوخهکئالمهمهوهّربخاشتفهتروصردوببنابرقردپتسدودره

.نوعمشباتکفشکردیهآنزاهنهریبفلتخمءاهتغلوءاهنابززاوهنسربنامسآتوکـلمب

و13176 یسیع[هکیتاوَاءارب2نیهآهماکنامسآزایسیعهکیتاوارچیحیسمهکیسیعنیهآباب

سپهسایبهکنیبهماکهملکتقیقحویتسههّٰللاةملکوخ3]هکیتاویسیعهکنیهآهماک

.هسایبیسیع

جارعمّرسونیبهماکرهاظجارعمّرسبندیسرەطساوبهملکنایبنوچهسایبنامسآزایتاوهکَا14

سکَاهسایبّرسَاهکهاگرهسپیونشامالقالافیرصویوشبنامسآبلوسرهکیبوشهرد

.وبیهآنامسآزاهرکنایبهوَاهک

ظ–و15177 یماماهملکوهملکنآرقٍ﴾نيِبُممٍاَمإِيِفُهاَنْيصَحْأٍَءيَْشلَُّكَو﴿“یمامانآرقلا”هکژابیتاوکنِا

.هملکیسیعو

تفهبویتاوتاویحفحصموخینعمهچبیهآنوعمشباتکردهکتاویحفحصم16

ماقممئاقهکیتسهیمدآمیدودوجوتقلخفحصمهژادارمهکَاءاربیکبرهمیرتشگنا

1AEF 144b: ةّوقلا ; BL: ةّوق . 2BL: هک ; absent in the AEF 163a. 3This passage is absent in the

AEF 163a.
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His Speech’.16 From this saying of Jesus, it can be concluded that, for Chris-
tians, Jesus was the Speech of God. But at the time when he, as they [the
Christians] say, was incarnated from Mary, he did not [possess the means
for the manifestation of] all the 32 ‘words’.

12 [However], Jesus and all [other] prophets, as well as unbelievers and Mus-
lims, all have a [bodily] form shaped in accordance with the original nature
andmeasure of the full set of 32 [ontological] ‘words’.17 The distinctivemarks
of [Jesus’ second] coming are mentioned in the revelation of the book of
[Peter] Simon: the Book of Life sealed by the seven seals, and the sacrifice [of
Jesus] in the form of a lamb with seven horns before the Father, when all the
angels bow down before him, and he brings people into the kingdom of heaven
and delivers them from the diversity of languages.18

13 176aConcerning the [second] coming of Jesus as Saviour: why it is said that Jesus
will come back from heaven? Because Jesus said that he is theWord of God,
and he will be the innermost truth of this Word to come. Therefore, Jesus
will come [back].

14 As to his coming [back] from heaven, since the explanation of the Word is
manifested by attaining the secret of the heavenly ascension [of the Prophet
Muḥammad], and this secret [was disclosed] the night when theMessenger
went to the heaven and heard the creaking of the pens,19 any person who
brings the explanation of this secret comes [necessarily] from heaven.

15 177a–bIt is said ‘the Qurʾān is my Imām’,20 and ‘everything We have numbered in a
clear Imām’ [q 36:12].21 The Qurʾān is the Word and the Word is the Imām,
and Jesus is the Word.

16 In what sense is the Book of Life mentioned in the book of [Peter] Simon
named the ‘Book of Life’, and [why is it] sealed with seven seals? Because it
refers to the book of the original nature of Adam’s body and face, which are

16 This is a truncated version of the formula expressing the idea of Trinity, cited in full
elsewhere in the Christian Chapter. Very similar formulas are contained in ap, p. 107.

17 It will be recalled that, according to the Jāvidān-nāma, the human bodily form is the
locus of manifestation of the total set of the 28/32 ‘words’ of the primordial divine
Word.

18 This description seems close to Chapter 5 of the Revelation of John.
19 The ‘creaking of the pens’ is a detail common tomost accounts on the heavenly journey

(miʿrāj) of the Prophet Muḥammad.
20 For this saying, see Muḥammad Bāqir al-Majlīsī, Biḥār al-anwār, 110 vols., Beirut,

1404/1983–1984, vol. 6, p. 237.
21 The word “imam” in this verse is usually translated as “book”, “register”. I left it without

translation because, in this context, it could allude to the specific Shīʿī conception of
Imam as a divinely inspired guide.
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هرکیداوتایحهناوخبوخهکرههکیریدیهجوَایتایحدنوادخفحصمَاودنتسههملک

.یتسههّٰللاهملکهکاشوبیسیعفحصمَاو

ظ17193 فشکردییندونیدرومازانیبهماکبعقاوهکیزیچهکنزامهناسانشادخوایبناهمه

دنیدبتاویحباتکحّتفمایبناەمهدنیوهنیبهماکبعقاوهک2]ئاهربخ[همدرمو1]دنیده[

.یناشنهچبو[3ەچوینوچ[وئکهک

ظ18197 ّلَعَو﴿[هکهمهیبهملکدارم﴾يحِوُرنِْمِهيِفتُخَْفَنَو﴿یتاوهکَا ّلُكَءاَمسْأَلْاَمَدآَمَ َاَب4]﴾اَهَ

ّللالُوسَُر﴿یتاوهکلیلد یبحورهکیتاویسیعبابردُ﴾هْنِمحٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَُهُتَمِلَكَوِهَ

.حورویبهملکحورزادارمو﴾اَنحِوُرنِْم5ِ]هيِف[اَنخَْفَنَف﴿یتاوویبهملکو

و19243 تقلخووابیسکهکینعم6]نیاب[ارذعوتساّماهکنآتهجبیئازبارذعرکبرتخدزاحیسم

.دوشرهاظاجنازا7تساحیسمهکهملکینعیتساهدیسرنوا

ظ20244 ادجادجهملکهکنزامهودنباتکنیدخملعودنطّخنیدخودنباتکنیدخرابکیباهزیچهمه

ّللاوُحْمَي﴿لیلدبدناتّوقنیعهمهودنتسهاوجاوجهمهیرهاظ ُءاَشَياَمُهَ
وحمیضعب﴾تُِبْثُيَو

ّمأُُهَدْنِعَو﴿هکدنیبن8یضعبودنبیب .﴾بِاَتِكْلاُ

ظ21244 رهاّماووختوصسدقلاحورووخقطننمویلزاتّوقریپهکیتاویبهملکنوچیسیع

.یتسهریپلصآوبیکیتوصوهملکوخشیپسپدنتسهیکیهس

1AEF 178b: دندیدیم=دنیده ; BL: دنیوگیم=دنیوه . 2AEF 178b: ئاهربخ ; BL: یاهزیچ . 3AEF

178b: ئچ . 4BL: abbreviated as املع . 5AEF 182b: اهیف . Both variants are Qurʾānic. 6AEF

224a: نآب . 7BL: هک ; absent in AEF 224a. 8BL: تباث ; apparently removed from AEF 225a.
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the locum tenens of the Word, and this Book is the Master of Life. On the
other hand, all that he [Jesus] readmanifested life, and it is Jesus, who is the
Word of God, who opens the Book [of Life].22

17 193bAll the prophets and those possessing the knowledge of God were able
to foresee future events, those concerning religious or worldly matters, in
a state of spiritual disclosure, and they informed people about what will
happen. All the prophets saw the person who will open the Book of Life,
[they knew] who and how he is, and what his distinctive mark will be.

18 197bThe expression ‘breathed My spirit into him’ [q 15:29 and 38:72] refers to all
the ‘words’ [taught byGod toAdam] in accordancewith ‘He taughtAdam the
names, all of them’ [q 2:31], because it is said [that Jesus]was ‘theMessenger of
God, andHisWord thatHe committed toMary, anda Spirit fromHim’ [q 4:171].
Concerning Jesus, it is said that hewas the Spirit and theWord, and it is said:
‘We breathed into her of Our Spirit’ [q 66:12]. ‘Spirit’ refers to ‘Word’.

19 243aChrist was born to a virgin. [Mary] was the mother and she was a virgin, in
the sense that nobody had reached her and her original nature. The Word,
which is Christ, was manifested from that place [i.e., from the virginity of
Mary].

20 244bAll things together constitute the book and the writing of God, and the
knowledge23 of the divine book. Similarly to words, which manifest them-
selves separately [one after another, all the objects] appear as separate [enti-
ties], but they are all identical with the Power [without beginning]. In accor-
dance with [the verse]: ‘God blots out, and He establishes whatsoever He will’
[q 13:39] some [of these objects] are blotted out, and some of them are not,
for ‘with Him is the Mother of the Book’.24

21 244bBecause Jesus was the Word, he said: ‘The Father is Power without beginning,
I am His Speech, and the Holy Spirit is His Voice, but all three are one’.25 This
means that, according tohim, theWordand theVoice are one, and theFather
is [their] foundation.

22 This would seem to be another allusion to Chapter 5 of the Revelation.
23 According to the Jāvidān-nāma, any visible form represents the ‘knowledge’ (ʿilm) of

the corresponding metaphysical truth, because the form indicates the truth which
otherwise would remain inaccessible.

24 This phrase is the continuation of the same verse q. 13:39.
25 This is the full version of the formula expressing the idea of Trinity apparently bor-

rowed from the Book of the Rolls. See n. 2 above. Cf. ap, p. 106: ‘The Father is majesty
and eternal power, I am His word and the Spirit is action and procession’, and p. 107:
‘My Father is mind, I am its Word and the Spirit is its voice’.
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ّرلِلتُاَوصْأَلْاتَِعَشخََو﴿22 ویتافصوخویتاذنیوخَاوبیهرهاظهکوک2]هژا[هملک1﴾نَِٰمحَْ

یواسپیتسههملکَادننامولثمو3]هژیرو[تاذهژاهملکمکحبیتاهباشتمهچَاویوخنیع

.وبنانخنیع

هکظوفحمحولویوآربهملکملع6لکشب5ایشاهمهَاءاربایشاهمهزایترابعهک4]تاذ[َاو23

.یتسههملکنیعوخ

و24246 یلاعرظنایشاردهکیبیکرتَاوبهبکّرمدّحومئمدآدوجوردهکتاملکنیرتهببلاطیا

ایشاهمهویتسهایشاهمهنیعویتسهایشاهمهربطیحمنوچهدرفمەملک32هکهنیویهوهرکه

.یتسهیلزاتّوق

وهملکرّوصتبوشبردبیلزاتّوقرگاهکدنکیهمهووبیبرهاظیلزاتّوقزارهقوفطلو25

.دنکیهمهدوختاذردویندوجومیلزاتّوقوشردبتوصوهملکرگاویندوجومتوص

هنادوخنیعتباتکو7]هنیوییادختباتکو[هنیویلزاتّوقنطابورهاظءایشاهمههرکرظنو26

.دنشکندیحوتەملکۀدنیوگهکیتاوارژاینآسکعتسابیکرتهکیشرهو

و27321 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ نخسنآبادخو[یبنخسیهآنامسآزاهکیزیچلوّاهکیتاویسیعمِيحَِ

.درکمیلعتارمدآیلاعتءادخهکدمآمدآب9]هک[نّیعمرشبزانخسلوّا8]نبنخسنآنمویب

1AEF 225a: separation mark. 2AEF 225a: ژا . 3AEF 225a: هژیریو . 4AEF 225b: تاذ ; BL:

یتاذ . 5BL: َا ; absent in AEF 225b. 6BL: ;و removed in AEF 225b. 7AEF 226b, added at

themargin: هنیوییادختباتکو ; BL: هنیوییادخنیعتباتکو . 8AEF 294b; B 220b: نخسنآبادخو

نبنخسنآنمویب ; absent in the BL. 9B 220b: هک .
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22 [Similarly, the Qurʾānic verse mentions] ‘Voices will be hushed to the All-
Merciful’ [q 20:108]. It is from that place that the Word is manifested. There
is its essence, and it [the Word] is its attribute, being identical with it. What
is called ‘ambiguous’ [verses and expressions of the Qurʾān] arises, by virtue
of the Word, from that essence, and is in the likeness and similitude of this
Word. They [the Word with all attributes it generates?] are identical with it
[the essence?].

23 Since this essence consists of all things, all things are shaped in accordance
with the knowledge of theWord [derived from the essence], [and contained
in] the well-preserved Tablet, which is identical with the Word.

24 246aO seeker of the best ‘words’ which were brought together to compose the
body of Adam! When you have a supreme vision of things, you can see that
they are [all] encompassed by the 32 separate ‘words’, which are identical
with all things, and all things are the Power without beginning.26

25 Grace and Rigour manifest themselves from the Power without beginning.
All [three] are one. Supposing there is no Power without beginning, there
would be noWord and no Voice. And if theWord and the Voice did not exist,
there would be no Power without beginning. In their essence, they are one
and the same.

26 Look and see that all things, external and internal, are the Power without
beginning and divine [ontological] writing. Know that [the visible ontologi-
cal] writing is identical with Him, and is reflected in every compound entity.
This is why it is said thatwhosoever utters the formula of divine unity should
not be killed.27

27 321aIn the nameofGod, theMerciful, the Compassionate. Jesus said: ‘The first thing
that came from heaven was the Word, and God was with that Word, and I
am that Word’. It is well known that, among humans, Adam was the first to
receive the Word. God [Himself] taught this Word to Adam.28

26 The formula ‘Powerwithout beginning’ is almost certainly inspired by the descriptions
of the Trinity in the Book of the Rolls. Cf. ‘We are the beginning andwe have no end.We
are above the beginning and above time … our glorification and magnification are …
without beginning andwithout end’ (ap, p. 107); ‘Nousn’avons pas de commencement,
ni de fin’ (Grébaut, ‘Littérature éthiopienne pseudo-Clémentine’, 17 (1912), pp. 246,
247).

27 It will be recalled that, in the Jāvidān-nāma, all created things are essentially com-
pounds composed of the primordial ‘words’ and letters. Realisation of this fact leads to
the genuine perception of the divine unity, which is the condition of true faith.

28 This is an allusion to q 2:31: ‘And He taught Adam the names, all of them’.
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1]نآ[نم”تفگنخسمدآَاونخسنآبادخوادختاذبمئاقهکنخسَاهکیسیعنخسئنعم28

ظ321 ّنإِ﴿2یتاوایبناهمهاوادخهک“منخسنآنمومنخس ّللالُوسَُر|َمَيرَْمنُْباىَسيِعحُيسَِمْلااَمَ ُهُتَمِلَكَوِهَ

ەملکیسیعاقلطمَ﴾مَيرَْمٰىَلإِاَهاَقْلأَ
یبادخ.

ودمآ3]و[دشدنمتشوگرکبمیرممکشردکاپحوروکاپناجهکتساهدمآلیجناردو29

رظننمردهکسکره5]ماادخەملکوماادخنخسو[4]ماادخ[حورنم”هکدرکنایب

.وبوختاذنیعهملکهکارژا“دنب7]ناسیه[ودره6ردپونمودرکرظننمرذپرددرک

تیروتردهکارژایبدنمتشوگ10یبکاپناج9]هک[حیسمارچهکنازباسرتیانامز8نآ30

و11]ام[تروصواملکشبمنیرفایبیصخشهکمتساوخیم”تفگیلاعتقحهکتساهدمآ

مامتهکامساهمهو“12]مدیرفایب[ارمدآدشابایردنایهامواوهناغرمهاشذاپهکامتائیه

.“منخسنآنم”تفگحیسم13]هک[درکوامیلعتتسانخس

راهچوورباودوومقرفودوشرهاظطّخ32یرذگبواءاوتساطّخربنوچارمدآهجوو31

مدآحور15]هک[تساهدمآتیروتردهکتساهتسر14ینیبعضومودربهکومودوهژم

ناج17]و[حورءادتبالوّاتسیفخمرگیدءاهطّختبسنبطّخودنآوتساهدیمداجنا16]زا[

هدزناشهکریزبل20]رب[طّخکیوالاببلربوم19ودوضراع18ودویکباجنازاکاپ

.دشابطّخ32هکعضومهدزناشربدشابطّخ

1AEF 294b: نآ . 2AEF 294b: هک . 3AEF 294b: .و 4AEF 294b: ماادخ ; BL: میادخ .

5AEF 294b: ماادخەملکوماادخنخسو ; absent in the BL. 6B 221a: نم . 7AEF 294b: ناسیه ;

BL: اسیه . 8AEF 294b: نیا . 9AEF 294b: هک . 10AEF 294b: و is absent; BL: .و 11AEF 294b:

ام . 12AEF 294b: مدیرفایب ; BL: دیرفایب . 13AEF 294b: هک . 14AEF 294b: تسا is absent; BL:

تسا . 15AEF 294b: هک . 16AEF 294b: زا ; BL: ار . 17AEF 294b: .و 18AEF 294b: طّخ .

19AEF 294b: ودطّخ . 20AEF 294b: یوم .
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28 The meaning of Jesus’ saying concerning the Word rooted in the divine
essence, and God [being] with that Word, [and its link with] that Word
[received by] Adam [is Jesus’ statement] ‘I am that Word’, ‘I am the Word

321bspoken by God to all the prophets’, for ‘The Messiah, Jesus son of Mary, | was
only theMessenger of God, andHisWord that He committed toMary’ [q 4:171].
Necessarily, Jesus was the Word of God.

29 In the Gospel, it is said that pure soul and pure spirit became flesh in the
womb of Virgin Mary and [Jesus] came and explained: ‘I am the Spirit of
God, I am the Speech and the Word of God. Whosoever looks at me, looks at
my Father.29 I andmy Father are one and the same person’, because theWord
is identical with its essence.30

30 O Christian, know for what reason Christ, who was pure soul became flesh.
This is because, as mentioned in the Torah, God the Most High said: ‘Let
us make man in our image, after our likeness: and let them have dominion
over the fish of the sea, and over the fowl of the air … So God created Adam’.31
And He taught him [i.e., Adam] all the names, which constitute the full-
ness of the Word,32 [the Word concerning which] Christ said ‘I am that
Word’.

31 When the face of Adam is divided by its line of balance,33 32 lines become
visible: the parting of the hair, two eyebrows, four eyelashes, and two [lines]
of hair within the nostrils throughwhich, according to the Torah,34 the spirit
of Adam was blown into him. Unlike all other lines, the two latter lines are
hidden. They [mark] the original [entrancepoint of] thepure spirit and soul.
Two lines [of hair] on the cheeks, a line over the upper lip and a line under
the lower lip bring the number of lines to 16. Counted with corresponding
locations [on the face], they make 32 lines.

29 John 14:9: ‘he that hath seen me hath seen the Father’.
30 The Word is the first emanation of the Essence identical with it.
31 Genesis 1:26–27, also cited in the Book of the Rolls. See Gibson, Kitāb al-Mağāll, p. 5;

S. Grébaut, ‘Littérature éthiopienne pseudo-Clémentine’, 16 (1911), p. 82.
32 According to the Jāvidān-nāma, the Qurʾānic verse 2:31 where God teaches Adam ‘all

the names’ reflects the divine transmission to Adam of the knowledge of the 28/32
primary ‘words’ and ‘letters’. These primary ‘words’ constitute the ‘fullness of [the
original divine] Word’.

33 The main function of the ‘line of balance’ (khaṭṭ-i istivāʾ) in the Jāvidān-nāma is
differentiation. The differentiation is closely related to discernment and perception:
what is not differentiated cannot be perceived. Therefore, the line of balance is the
principle of manifestation.

34 Genesis 2:7.
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دشابکاخطّخ32سپ1]شتآودابوبآوکاخ[تساطّخراهچیطّخرهطّخ32نآو32

دشابداب4طّخ32ویهلآەملک32ەلباقمرددشاببآطّخ32و3یهلآەملک[232ەلباقم[رد

6]هک[ەملک5]32[نآیهلآەملک32ەلباقمرددشابشتآطّخ32ویهلآەملک32ەلباقمرد

نآبادخومدوبنخسنآنم”تفگحیسموتفگنخسهملک32نیابمدآبتّیدحاترضح

تسایدبا8]و[یلزاتفگنخسایبناومدآب7]نآب[ادخهکهملک32نآهکنآءاربزا“دوبنخس

9.تسقّحتاذنیعوتسقّحتاذبمئاقو

و33322 نخسودوبیهلآەملکوا|“ندمآمهاوخمحیسم11نم”هکلوسروتفگ10]مع[یسیعهکنآو

تسامدآهکردپەملک28وهملک32نآملعودشدنمتشوگودمآردمیرمتروصرددوبیهلآ

حیسمهکتسا15]یهلآ[14]هملک[32نآ13تروص12]ملع[32نآهکمیرمزادرکلصاح

.“مدوبنخسنآنمودوبنخسنآبادخو17]مدمآ[نامسآزاهکمنخسنآنم”16]هک[تفگ

راب20]نآ[”یتاویوشینوخنابزربنخس32نآمامت19]وب[یهایبهکلوّاتبونَا18]نوچ[34

هکیتاوو“ناراکب22]نآ[نایبنوّیراوحیاامشاب21]نیتاو[تراشاوزمربهچرهوناسایب

.“ایبنانیدمنکمامت24]هک[مدمآهکـلبمنکصقانارایبنانید23]هک[مدمایننم”

اتنیهآ25]هماک[ودوبنخسنآحیسمودادمدآبیلاعتقّحهکتسانخسوتروصوتقلخ35

.دیامنبتسا28ای32وانادندو27]وا[هجوهکنزامه26]هوادخ[ەملک32ایشاهمهرد

هّرذرهردواهنیمزواهنامسآردوببرهاظایشاهمهردووبیهلآەملکوخهکهاگرهایشاهمهرد36

یهمدرمهمهراچانتساهملککیدوختاذردهملک32هکوببمولعمووببرهاظتاّرذزا

1B 221a: شتآوبآودابوکاخ . 2AEF 294b: ەلباقم ; BL: لباقم . 3AEF 294b: یهلآنخسو .
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32 Every line canbe divided into four, [with reference to four natural elements]:
earth, water, air and fire.35 There are therefore 32 lines of earth as a counter-
part to the 32 divine ‘words’, [and the samewith the 32 lines of water, air and
fire]. These are 32 ‘words’, bymeans of whichGod spoke to Adam, and Christ
said: ‘I was that Word and God was with that Word’, because those 32 ‘words’
bymeans of which God spoke to Adam and to [all other] prophets, are with-
out beginning and without end. They are rooted in the essence of God the
Real, and they are identical with the essence of the Real.

33 As to what Jesus, peace be upon him, said that ‘I am the Saviour, and I will
322acome [back]’, [whichwas confirmedby] theMessenger [i.e.,Muḥammad],36 |

[this is because] he [i.e., Jesus] was the Word of God that came into the
bodily formofMary andbecame flesh, and [thus]made visible, coming from
Mary, the knowledge of those 32 and 28 ‘words’ of the Father who is Adam.
For these 32 [that became visible in the bodily form of Jesus] constitute the
knowledge of the form of those 32 divine ‘words’ concerning which Christ
said: ‘I am the Word that came from heaven, and God was with that Word and
I was that Word’.

34 When he came for the first time, all of these 32 ‘words’ were not yet available
in his language. Therefore, he said: ‘I will come another time and I will explain
to you, O Apostles, all that I said by symbols and allusions’.37 He also said: ‘I
do not come to show the deficiency of the religion [established by previous]
prophets, but I come to complete the religion of the prophets’.38

35 God the Most High gave to Adam an original nature, bodily form and the
Word, and this Word was Christ.39 He will return in order to make visible in
everything the 32 divine ‘words’ [reflected in the features of] his face and in
[the number] of his teeth, which are 32 or 28.

36 He is the divine Word manifested in everything, including the heavens,
earth and every atom [of the universe]. And it is now established that the
32 ‘words’ are one Word in their essence. Necessarily, all peoples will be

35 It should be noted that the idea of creation of Adam from four natural elements is
also emphasised in the Book of the Rolls. Cf. Gibson, ‘Kitāb al-Mağāll’, pp. 5–6; Grébaut,
‘Littérature éthiopienne pseudo-Clémentine’, 17 (1912), p. 341.

36 This is an allusion to the common Muslim belief in the return of Jesus at the end of
time.

37 Cf. John 16:25.
38 Cf. Matt. 5:17.
39 The idea that Jesus is incarnate inAdam is suggested in the Book of theRolls. Cf. Gibson,

‘Kitāb al-Mağāll’, p. 15, and, more explicitly, Grébaut, ‘Littérature éthiopienne pseudo-
Clémentine’, 16 (1911), p. 174; 17 (1912), pp. 250, 341.
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دیایبحیسمهکیتقوهکدندوبهتفگایبناهک1]تسنآدندرکب[ودنبهتشادداقتعایهونید

.دنوشسانشادخهمهمدرمودزیخربکرش

حیسمویهلآەملکهمهّرشوریخرهظم3]رد[و2]لایخ[وباوخونطابورهاظملاعردنوچ37

ءاهتغلبودنهرب4]فلتخمءاهنیدو[فلتخمءاهنابززاهمهدنامنبهذمردرفکوکرشوببرهاظ

تفگحیسمهکتساهدمآسورطفباتکردثحب5]نآ[هکنانچدنیوگنخسبیجعوبیرغ

تساینامسجهک6]نولو[قمعوضرعولوطمتسهایشاهمهیبومتسهایشاهمهابنم”

.“تساهّزنماهنیزاادخوماادخنخس”ینعی“درادنهرنمرد

8]دشابن[رگیدایبناو7]نوراه[ویسومودشابیهلآەملکارچاهنتحیسمهکدیوگیسکرگا38

ظ322 نخسو|ما[یهلآەملکنم”هکمسقنیاو9]وزا[رسنیاهکتسنآباوجدناهملکهمهنوچ

نم”دیوگوامرجالتساهتفاینینچفشکملاعرداردوخواودشرهاظوزا“11]10ماادخ

اجرهرد“ماهملکقلطم14]نم[”هکدوب13]نآ[مالسّلاهیلعیسیعشیپو“ما12]یهلآ[ەملک

.دشابودوب15]وتسه[هک

ّلإِبِاَتِكْلالِْهأَنِْمنْإَِو﴿39 نامیاوابارهمهتسا16]یهلآ[ەملکوانوچِ﴾هِتْوَملَْبَقِهِبنََّنِمْؤُيَلاَ

یوالصاحدوبیهلآەملکنوچواهکدننیب19نارد18همهواروهظتقوردودروآ17]دیابیم[

هکنانچتسینقمعو21]تسینضرعو[تسینلوطارناشیا20]هک[هملک28وهملک32هک

.“23ایشاهمهیبوایشاهمهاب22”تفگحیسم

تباتکو[تساناسناتروصت26َ]و[ب25َ]و[َا24]الثم[هملکنآوتساهملکنآحیسم40

هتشونمدآهجوربهکتسادخطّخوتساناشیاملعوناشن32و28هجوطّخو27]تسناسنا
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[unified within] one religion and one confession […]. This is the condition
mentioned by the prophets when they said that when the Saviour comes
he will remove idolatry, and everyone will be endowed with [an authentic]
knowledge of God.

37 The divine ‘words’ and the Saviourwill be visible in the apparent and hidden
worlds, in dreams and imagination, and in every locus of manifestation,
good or evil. Therefore, there will remain no idolatry or disbelief in religion.
Mankind will be delivered from the diversity of languages and creeds,40 and
will speak strange and wonderful languages.41 It is indeed mentioned in the
book of Peter that Christ said: ‘I am with everything and without everything.
Length, width, depth [and colour], which are corporeal [characteristics], have
no access tome’,42 whichmeans ‘I am theWord of God, and God is free of these
[dimensions]’.

38 If someone asks why only Christ is the Word of God, and not Moses, Aaron
or other prophets: are not all of them the Words of God? The answer is

322bthat this is because it was [Jesus] who said: ‘I am the Word of God’. | [This
Word] became visible in him; this is how he perceived himself in the world
of spiritual disclosure. Necessarily, he said: ‘I am theWord of God’. In the case
of Jesus, peace be upon him, this means ‘I am the absoluteWord’, at any point
in the past, present or future.

39 ‘There isnot oneof thePeopleof theBookbutwill assuredlybelieve inhim[i.e., in
Jesus] before his death’ [q 4:159]. Since he is the divine Word, everyone must
believe in him. When he manifests himself, everyone will see that, being
the Word of God, he realises [the condition] of 32 and 28 ‘words’ without
length, breadth or depth. Christ said: ‘[I am] with everything and without
everything’.

40 Christ is thatWord, representedby [thephonemes] likea, bor t, and the form
of the human [body] is its [most perfect formofmanifestation]. [ThisWord]
is written in [the form of the human body] and in the lines of the [human]
face with its 32 and 28 distinctive marks and corresponding elements of
knowledge. This is the divine writing written on the face of Adam.43 It is

40 Cf. Revelation 5:9.
41 Cf. al-Thaʿlabī, Abū Isḥāq Aḥmad ibn Muḥammad, ʿArāʾis, p. 168: ‘The Prophet said,

“Mankind will be assembled on the Day of Resurrection—barefoot, naked, uncircum-
cised, speakers of strange tongues.” ’

42 Cf. ap pp. 106, 107, 121.
43 This is an allusion to the lines of the human face specified elsewhere in the Jāvidān-

nāma. See Chapter Two, n. 18.
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نم”هکاوهحیسمتسایدبا3]و[یلزاوتسادختاذبمئاق2]هک[قطن1]32[نآوتسا

.“نوَا

نزاارحیسموخهکنادبقّحباردّمحماسرتیاسپیدبهجونیربیهاوگمالسّلاهیلعدّمحمو41

.نیهآهماکوب5]هّٰللا[هملک4]هک[حیسمهکیتاوویباناز

.لاّجدۀدنشکوقح7]تاذرب[هدشهدوسوتساهدننکحسمظفلیورزاحیسم6]و[42

تفهربدشابتفههکهژمراهچووربا8]ود[ورسیومیکیتساتفهمیرمهجوطّخ43

ره”ینعیدشابهدراهچاتودمیرموحیسموهدزاودنوّیراّوحدشاب9]هدراهچ[هکعضوم

یکیهکتسامیرمهجوطّختباثمبارم10]وا[دنادادخحورودنادیهلآەملکارمهکسک

ەملکارم13]ناشیا[نوچودشابهدراهچهکنوّیراّوحهدزاود12]و[نمیکیو11]تسا[میرم

تروصناردمشابنمنامزنآودنشاب16]یهلآ[ەملکهمهناشیانامز15]نآ[دنناد14]یهلآ[

راهچنازاوورباودنازاورسنازاهکتسطّختفهنآ“18]ما[هدشرهاظ17]و[هدرکیّلجت

21.تساتفه20]نآ[عضوم19]هک[تفهنآویرتشگناتفهزاتساترابعهکهژم

و44323 ىَسوُماَندَْعاَوَو﴿
ٰ
یزورنابشره“احابص”|نیعبرایّدیبمدآةنیطترمخ23]و[22ً﴾ةَلْيَلَنيِثاَلَث

26وتعاسوتساهملک28دنچهکینادباتنکیم25]تمسق[تعاسراهچوتسیب24]ار[

طّختفهناتساهدشتفهنآرهم28]وم[تفهنیاهک27]نکیمتمسقتعاس28و32

برعەملک28ەلباقمرددشاب28شتآودابوبآوکاخدشابطّخ29]راهچ[یطّخره

1AEF 295b: 32; absent in the BL. 2AEF 295b: هک ; BL: ادخ . 3AEF 295b: ;و absent in the BL.

4AEF 295b: هک ; absent in the BL. 5AEF 295b: هّٰللا ; absent in the BL. 6AEF 295b: ;و absent

in the BL. 7AEF 295b; تاذب . 8AEF 295b: ود ; absent in the BL. 9AEF 295b: هدراهچ ;

BL: راهچ . 10AEF 295b; وا ; BL: .و 11AEF 295b: تسا is absent. 12AEF 295b; و is absent.

13AEF 295b: ناشیا ; absent in the BL. 14B 222a: یهلآ is absent. 15AEF 295b: نآ . 16B 222a:

یهلآ is absent. 17AEF 295b: .و 18AEF 295b; ما deleted; B 222a: ما is absent. 19AEF 295b:

هک . 20AEF 295b: نیا . 21BL; AEF 295b: هک ; B 221b at the margin: هک is absent. 22B
(221b at the margin) cites a similar verse (2:51 instead of 7:142): ىَسوُماَندَْعاَوذْإَِو﴿

ٰ
ً﴾ةَلْيَلَنيِعَبرْأَ .

23AEF 295b: ,و absent in the BL. 24AEF 296a: ار ; absent in the BL. 25AEF 296a: ةمسق ,

absent in the BL. 26AEF 296a: وةعاس ; absent in the BL; B 221b margin: هتةعاس . 27B 221b:

this passage appears at themargin and it is not clear whether andwhere it should be inserted

in the text. 28AEF 296a: وم ; absent in the BL. 29AEF 296a: راهچ ; absent in the BL.
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with reference to these 32 [elements] without beginning and without end,
representing the divine speech rooted in the divine essence that Christ said:
‘I am that [Word]’.

41 [The Prophet] Muḥammad, peace be upon him, bore witness to this. O
Christian, recognise Muḥammad truly, for he was aware [of the true nature]
of Christ, and he said that Christ, who is the Word of God, will come [a
second time].

42 Etymologically, Christ (masīḥ) is the one who anoints (masḥ kunanda). He
has been anointed by the divine essence, and [he is the one who will] kill
the Antichrist.

43 There are seven lines on the face of Mary: a hairline, two brows and four
eyelashes. These seven lines are located on seven parts [of the face], which
makes 14 in sum. Also, there were 12 Apostles. With Christ and Mary, they
were 14. This is to say: ‘Whosoever recognises me as the divine Word and
Spirit [does so] by means of the lines of Mary’s face. One [of these lines
represents] Mary, another represents myself, [and the remaining] 12 rep-
resent the Apostles, which sums up to 14. When they recognise me as the
Word of God, they become divine Word themselves. At that time, I man-
ifest myself and become visible in [human?] form [of the second com-
ing? Of the person who recognised Jesus as the Word of God?]’. The seven
lines represented by the hairline, two eyebrows and four eyelashes, with
their respective locations, correspond to the seven seals [of the apocalyptic
Book].

44 ‘AndWe appointed withMoses thirty nights [andWe completed themwith ten,
so the appointed time of his Lord was forty nights]’ [q 7:142], and ‘I kneaded

323athe clay of Adam with My two hands during forty | days’.44 Divide every day
into 24 hours, so that youmay know that it contains as much [times] 28 and
32 ‘words’.45 The seven [lines] of hair [on the human face]46 are the seal of
those seven which, multiplied by four [in accordance with the number of

44 On this divine saying, see Ibn Abī Jumhūr al-Aḥsāʾī, ʿAwālī al-Laʾālī, Qom, 1405/ 1984–
1985, vol. 4, p. 98.

45 According to the Jāvidān-nāma, the division of every hour into sixty minutes reflects
its identity with the 28 and 32 ‘words’ (28+32 = 60).

46 This is an allusion to the hairline, two eyebrows and four eyelashes.
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ربنوچو“مدوبنخسنآ2]ومنخسنآ[نم”تفگحیسمهکهدمآمالسّلاهیلعلوسرب1]هک[

راهچطّخرهدوشرهاظطّختشهدوشهتفاکشرسیومیرذگبطّختفهنآءاوتساطّخ

حاولاربدوختسدبادختفگیسومهکدشابیهلآطّخ32شتآودابوبآوکاخطّخ

.تشون

مدآینبنابزوایبنابتکعومجم4]هکتسا[هدمآمدآبهک3]یهلآەملکطّخ[32ەلباقمرد45

نخسدمآنامسازاهکیزیچلوّاهکمنخسنآنم”تفگحیسم5]و[تسیننوریب32نازا

.“دوب

اژاپ[دشابفحصولیجناوتیروتردهکراهچوتسایبرعظفلهک28دمآنخسنآمدآب46

رگا9]و[دنتسیننوریب8]هملک[32نیزادننکیمزاوآناغرمرگا7]دشابیهلآ[ەملک632]اگاچ

ردینزنمهربرگاوتسیننوریبهملک32زادیآنوریبناشیزاهکیتوصینزمهربارزیچود

.تسایفخمناشیا

هملکهکعضومرهزا“متسهایشا11]همه[یبوایشاهمهابوما10]هملک[نم”تفگحیسماجنیزا47

.“13]منخس[نآنم”تفگحیسموتسا12]یهلآ[ەملکنآتسایفخموردایدوشرهاظ

ّللااَنَقَطْنأَاوُلاَقاَنْيَلَعْمُتدِْهَشَمِلمِْهِدوُلُجلِاوُلاَقَو﴿تساهدمآنآرقردهکنانچ48 قََطْنأَيِذَّلاُهَ

هراپتصشودصیسوتساناوختساهراپتصشودصیسددعبدولجنوچٍ﴾ءيَْشلَُّك

یهلآەملکەلباقمرددولجعومجمسپ32و28یتصشرهدشابتصش15]راب[شش14]ناوختسا[

حیسمدیوگنخسنوچودشابوگنخس17]و[دشابقطان16]نوچتمایقرد[ایشاعیمجودشاب

32حیسمنیاوتساحیسمایشاهمهابوتساحیسمایشاهمهردسپ“منخسنآنم”دیوگیم

ظ323 .یکبدوخ19]یهلآ[ەملک32نایبویهایبیبحیسمهکهملک32|مهیب18]یهلآ[ەملک

1AEF 296a: هک . 2AEF 296a: deleted; B 222a: absent. 3B 222a: هملک . 4AEF 296a: تسا

deleted; B 222a: absent. 5AEF 296a: ;و absent in the BL. 6AEF 296a: اگواژواچواپ ;

B 222a: اپواگواژواچ . 7AEF 296a: دشاب absent. 8AEF 296a: هملک ; absent in the BL.

9AEF 296a: ;و absent in the BL. 10AEF 296a: یهلآمالک . 11B 222a: absent. 12B 222a:

absent. 13AEF 296a: ماهملک . 14AEF 296a: deleted; B 222a: absent. 15AEF 296a: absent.

16AEF 296a. Absent in the BL. 17AEF 296a: absent. 18B 222a: absent. 19AEF 296b:

absent.
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natural elements] earth, water, air and fire, are established as counterpart to
the 28 Arabic ‘words’ given to the Messenger, peace be upon him, and with
regard to which Christ said: ‘I am that Word, and I was that Word’. When the
line of Balance is drawn through these seven lines, the hairline is divided,
which makes appear an eighth line. [Multiplied by four as in the previous
example, this division produces] 32 divine lines. Moses said that God wrote
[these 32 lines] with His own hand on the tablets.

45 [These lines are] the counterpart to the 32 lines of the divineWord that were
given to Adam. All prophetic books and all languages of the descendants of
Adam do not exceed these 32.47 And Christ said: ‘I am that Word, the first
thing that came from heaven was the Word’.

46 Adam received thatWordwith its 28 [elements] corresponding to theArabic
phonemes, and four [others], i.e., pā, zhā, chā andgā, contained in theTorah,
in the Gospel and in the scrolls (ṣuḥūf ).48 [These are] the 32 divine ‘words’.
Sounds produced by birds are not outside of these 32 ‘words’, and if [two
objects] are struck against each other, [they produce some of these ‘words’
which are otherwise] hidden in them.

47 This iswhyChrist said: ‘I am theWord, I amwith everythingandwithout every-
thing’. This divineWord is everywhere, in any location where any ‘words’ are
produced or hidden, and Christ said ‘I am that Word’.

48 Also, it is said in the Qurʾān: ‘And they will say to their skins, “Why bore you
witness against us?” They shall say, “God gave us speech, asHe gave everything
speech” ’ [q 41:21]. Because the skins are [made] in correspondence with the
number of 360 bones,49 and this is six times 60, and 60 is a sum of 28 and
32, the skins are the counterpart to the divine Word. And since everything
will be speaking and articulating words on the Day of Resurrection, Christ
said: ‘I am that Word’. Christ is thus in everything, he is with everything, and

323bthis Christ consists of the 32 divine ‘words’. | [Thismeans] that the 32 ‘words’
represented by Christ came and provided their own explanation.

47 That is, all languages are composed of the same elements, sounds and letters, the total
number of which does not exceed 32.

48 It is noteworthy that this passage mentions the four letters added to the Arabic alpha-
bet to reflect the Persian spellingwithout any explicit reference to the Persian. Instead,
the Torah, Gospel and Scrolls (most probably referring here to the apocalyptic book
from the Revelation of John) are indicated as the source of the four additional letters.

49 An allusion to a ḥadīth according to which the body of Adam was composed of
360 parts of skin, fat, bones etc. For the references see Arent Jan Wensinck, et al.,
Concordance et indices de la tradition musulmane, 8 vols., Leiden, 1936–1979, vol. 2,
p. 410.
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هکحیسمتروصوحیسمب2]هر[نانازبنتاو1]هک[نزاهحیسمنیاوترگااسرتیانونکا49

4]و[شیرورسنونکادنامبیهارمگردریدناتّماهکنزامههنرگا3]و[ایببیبمدآتروص

تشادداقتعاملعنیزارتشیبینیوه6]ادج[اسِاوبادخەملکهکحیسمزا5ایشاهمهووتدوجو

تسههنوگچایشاهمهابهک8]ایدب[اسِانیهآهماکویتسهایشاهمهابویبادخەملکوخ7]هک[

.بایردهنتشوخنونکایسربقیقحتب9]و[دیلقتبنامیاویهایبنوچو

تساهدرکرهمیرتشگناتفهبهکارتایحفحصمهکیب10]نآ[حیسمناشنکینونکا50

12]نداهن[شیپمدقودنکیریلدنیمزونامسآلهازا11]هک[تفگتسیکومیاشکبنم

ایلواوایبنازاسکچیهدیاشکبماهدرکرهمیرتشگناتفهبهکارتایحفحصم13]نآ[و

.“میاشکبنممدنبب15]نم[هچرهسورطفیا”تفگحیسم14]دنداهنن[شیپمدقهکئالمو

مدنببنمهچره”تفگهکدوبهدمآحیسمنوچتایحفحصم16]و[نادباررهمنآنونکا51

ینبوتسامیرمواّوحومدآهجوطّخهکتایحفحصمنآهکتسنآینعم“میاشکبنم

هکتساهدرکقولخمارنآ18]یدباویلزا[ەملکوتسا17]یهلآ[ەملکءازاردنآتسامدآ

ره”19]هک[یتاوارژاتسواتاذنیعوتسینادجیهلآتاذزاهکتسا“نک”ەملکنآ

.“ناشوبنمنامدنببنمهچ

قّحتاذبمئاقهکتساهدمآدوجوردهملکژایهلآطّختفهنآورهمتفهنآتقلخینعی52

ومیاشکبنموماهملکهکمیایب21نمسپابیکرهم20َ]ا[وطّخَاسپنابهملکنآنم”وتسا

رهاظایشاهمهربهنتشوخەملک32وینُمرهمونتسهادخەملکهکینُم22]ملع[هکنارکبنایب

.“نارکبهدنزتایحفحصمبهدرممدرمونارکب

1AEF 296b: هک ; absent in the BL. 2Absent in the BL; AEF 296b: هرنانازب ; B 222b: هرانازب .

3Absent in theBL;AEF296b: .و 4Absent in theBL;AEF296b: .و 5AEF296bat themargin:

اسرتیا ; B 222b: اسرتیاایشاەمهابهکایدُباسِانیهآهماکویتسه . 6AEF 296b at themargin; ادج ;

B 222b: ارچ ; BL ادج . 7AEF 296b: هک ; BL رگا . 8AEF 296b: ایدب ; BL دب . 9AEF 296b: absent.

10B 222b: نیا . 11Absent in the BL; AEF 296b: هک . 12AEF 296b: دهن . 13AEF 296b: نیا .

14AEF 296b: دنیاهنن . 15AEF 296b: نم . 16B 222b: .و 17AEF 296b: deleted; B 222b: absent.
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49 O Christian, if you did understand [the true nature of Jesus] from what has
been said, you will attain [the knowledge] of Christ and of his [bodily] form,
which is the form of Adam. If you did not, you will be among other nations
that went astray. Your head, beard and body, as well as everything else,
[come] fromChrist who is the divineWord. Now that you see it distinctively,
you can put more confidence in the information that he was the Word of
God, and that he is with everything, and that he will come [a second time].
You can observe how he is with everything, and when he will return, and
you will have reached the belief [in him] both by imitation and by spiritual
realisation. Find this by yourself.

50 One of the specific marks of Christ [in his second coming] is that: ‘I will
open the Book of Life sealed with seven seals’. [The inhabitants of heaven and
earth were asked]: ‘Who is bold enough to step forward and to open this Book
of Life, that I have sealed with seven seals?’. Nobody of the prophets, saints and
angels did step forward.50 [Then] Christ said: ‘O Peter, all that I closed, I will
open’.51

51 Learn now [what are] this seal and the Book of Life. The [second coming of]
Christ [is suggested by] his saying: ‘All that I closed, I will open’. This means
that this Book of Life, corresponding to the facial lines of Adam, Eve, Mary,
and [all] the descendants of Adam, is a counterpart to the divine Word.
They are created by the Word without beginning and without end, which
is the Imperative Be! The latter is inseparable from the divine essence and
identical with it. This is why [Jesus] said: ‘All that I closed, I will open’.

52 This means that the original nature of those seven seals and those seven
lines of divine [writing on human face] stems from the Word rooted in the
essence of the Real. And [Jesus said]: ‘I was thatWord, I produced those lines
and seals [of the Book of Life], and therefore I will come [a second time]
because I am the Word, and I will open [the seals] and explain [them for
they represent the] knowledge of myself, who am the divine Word, they are
my seals. I will manifest my 32 [ontological] ‘words’ in everything, and I will
bring the dead back to life by the Book of Life’.

50 Cf. Revelation 5:2–3.
51 Cf. Revelation 3:7.
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و53324 هکلیجناءاهتباتکتبسنبارهاظهکدناوخیم|تایحفحصم2]ار[فحصم1]نآَا[ءارب

تویحوتساتایحفحصمو3]تسا[یهلآطّخویهلآفحصمنآتیروتودشهتشون

لوّانامسآزاهکیهلآنخس32ّرسباجنازاودوشیمرهاظنآندناوخونآنداشکزاینادواج

4]نخس[نآ[نم”یتاوحیسمهکواءاضعاعیمجوواهجوددعبدشقولخمنآبمدآودمآمدآب

5.“]ناب

فلتخمتغلزاودرکادفردپشیپدوخ6]نوچ[دوشکارباتکنآهکخاشتفهۀّربنآنونکا54

دوبهدرکیّلجتمدآردهکدوبیهلآەملکهکدوبحیسمودوبحیسمنآدیناهرارادخناگدنب

نآبادخومدوبنخسنآنمودوبنخسدمآنامسآزاهکیزیچلوّا”7]هک[یتاوحیسمهک

یببرهاظ9]دراد[یئادخەملک32ملعهکمدآهجوتقلخنایب“8]میایب[نامزرخآرددوبنخس

.دندادحیسمندمآزاربخایبناودادبایبنا10]همهقدص[ربیهاوگویهایبحیسم

صشسزرذدخحجثتبا12]هک[تسادخنخسهکمدآەملک32نیا11]اسا[55

ناشیزاتروصولکشنوچدشاب13]اگاژاچاپ[یهونملکقفغعظطض

یزاردینعی“تسینقمعو15ضرعوتسینلوطارام”14]تفگ[حیسمهکنانچیرادرب

نیاهنتسا17نخسدیآ16ظفّلتردهچنآسپتسامسجناشزااهنیاهکتسینیرتسبوانهپو

قطننآتاذحیسمتسامسج18]و[درادقمعوضرعولوطهکصقانیهایسوهدود

.هَحویَوهسَوهَمحیسمیتفگهکدیآیمظفّلطردهکتسا

رهوتساطیحمایشاهمهردو20تسینتروصوتسینلکش19]دوخ[تاذردارناشیا56

32ردتسدوجومنامهبَتاذرددیآیمظفّلتردهکتسدوجومَاتاذردهکتفص

ظ324 نابززاهکتسنازاقحتاذب|مئاق21دشابنخسکیدوختاذردنخس32سپنینچمههمه

22]نآارنوردوارنابزدمآهَملوّا[حیسمیئوگیمهکنامزنآمدآینبرطاخردایومدآینب
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یم . 17AEF 297a: نآ . 18AEF 297a: ;و absent in the BL. 19AEF 297a: deleted; B 223a:
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53 324aThat book is called the ‘Book of Life’ | because, unlike the books of theGospel
and the Torah, which are written down [by human scribes], it is a divine
book in divine script. It is [literally] the Book of Life, because opening and
reading it produces eternal life. It gives access to the secret of the 32 divine
‘words’, which first came from heaven to Adam, by means of which Adam
was created, and the number of which is [reflected in proportions] of his
face and of all members of his body. Christ said: ‘I was that Word’.

54 That lamb with seven horns, which opened the Book [of Life] and sacrificed
itself before the Father, thus delivering servants of God of divergence of lan-
guages, was Christ. The divine Word manifested in Adam was also Christ,52
for Christ said that ‘The first thing that came from heaven was the Word, and
I was that Word, and God was with that Word. I will come [back] at the end of
time’. Then the original nature of the Adam’s face, on which the knowledge
of the 32 divine ‘words’ ismanifested, will be explained. Christ will come and
testify to the truthfulness of all theprophets.Andall theprophetsmentioned
the [future] coming of Christ.

55 These 32 ‘words’ of Adam, which constitute the divine speech, are alif, bāʾ,
tāʾ … [here follows the full list of 28 letters of the Arabic alphabet plus
four letters (pe, che, zhe, gāf ) specific to the Persian]. When considered
separately from their external forms [i.e., as pure sounds], they are similar
to Christ who said: ‘We do not have length, breadth or depth’,53 which are
[the dimensions] proper to bodies. Articulated words, which form speech,
are not this imperfect soot and blackness [of the ink with which the letters
are written]. The latter possess length, breadth and depth and therefore are
bodies. Christ is the essence of that articulated speech, like the [spelled]
lettersm, s, y and ḥ of the wordmasīḥ (Christ).

56 They [the ontological ‘words’, as simple sounds] do not possess any form or
shape in their essence. They encompass everything. Every quality contained
in the essence of articulated [sound] a is also contained in the essence of
b, and of all the 32 [ontological] ‘words’. Therefore, all the 32 ‘words’ are,

324bin their essence, one and the same Word rooted | in the essence of the

52 See Chapter Four, n. 11 and n. 39 above.
53 ap, p. 106.
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دمآیَنازادعبتشادهسنآارنوردناوارنابززابدمآهسَتشذگهَمنوچتشادهَم

یدیدسپتشادهَح1]ارنوردناوارنابزدمآهَحنازادعبتشادیَ[نآارنوردناوارنابز

هملککینآحیسم3]هک[دشابهتشادهملککیارتنوردوارتنابزوارتدوجو2]هشیمههک[

.مالسّلاوتسا

ّللامِْسِب57 ّرلاِهَ ّرلانَِٰمحَْ یلاعتقّحهکتساهدمآتیروتردوتیروتبیرادنامیااسرتیامِيحَِ

هاشذاپهکدوختائیهودوختروصودوخلکشبمنیرفآیبیصخشهکمتساوخیم”هکتفگ

ینخسرهو4]دینادرگ[رهاظمدآزااهمانعومجمو“مدیرفآیبارمدآدشابایردنایهامواوهناغرم

6]رد[وییندردهکیزیچره5]هک[دشابنخس32ینعیدشاب32تساهدمآردبنابززاهک

نوریب7]نخس[32نیزایرببیزیچنآمانهکیهاوخیرادیبوباوخولایخردوترخآ

.تسین

اژاچاپ[برعریغراهچوبرعتغل28دینکلآوئسدسربرعنابزبهکاسرتزاارنیا58

هکسکره10]برغمب[اتقرشمزا9]و[اّوحنازاونیامدآنابزدشابنخس32همه8]اگ

ودوتسیبیضعب11]و[دنراد28یضعبتسیننوریب32نیزاوانابزدراداّوحومدآتروص

اّوحومدآتروصدنرادهدزناشیلوغمنوچیضعبدنرادراهچوتسیبیضعب12]و[دنراد

هکنانچدنسربمدآنخس32نآتقیقحوّرسبهکهاگرهدنرادنهمه13]نخس[32نآاّمادنرادهمه

.دنشابهتشادمدآئنعمدنرادمدآتروص
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Real. Whosoever pronounces the word masīḥ, either aloud or in his head,
begins with the [sound] mah, and the [consonant] m is contained within
this sound. [The same holds true for the sounds sah, yah, and ḥah of the
word masīḥ]. Similarly, your body, your tongue and your interior contain a
word, and this word is ‘Christ’.

57 In the name of God, theMerciful, the Compassionate. O Christian, you believe
in the Torah. It is mentioned in the Torah that God the Most High said: ‘Let
us make man in our image, after our likeness: and let them have dominion
over the fish of the sea, and over the fowl of the air … So God created Adam’.54
And He produced all the names from Adam. Every word articulated by the
tongue is composed of [sounds from among] the 32 [primary simple sounds
or ‘words’]. Thenames of everything that canbe seen in the physicalworld as
well as in the hereafter, in the imagination, in dream or wakefulness, cannot
be outside these 32 [primary] ‘words’.

58 Ask this from a Christian who has achieved [knowledge] of Arabic.55 The
28 [primary ‘words’ represented by the 28 letters] of the Arabic, and four
non-Arabic, namely pe, chīm, zhe and gāf,56 sum up to 32 ‘words’, which
constituted the language of Adam, from which Eve was [derived].57 From
the east to the west, whosoever has the external shape of Adam and Eve
speaks a language that cannot exceed these 32. Some [human languages]
contain 28, some of them 22, 24 or, like the Mongolian, 16 [‘words’ out of the
complete set of 32]. Even though all humans possess the external form of
Adam and Eve, not all of them [use] the [full] set of the 32 [‘words’, of which
the human form is the perfect locus of manifestation, in their languages].
When they reach the secret and the truth of those 32 ‘words’ of Adam, they
will possess not only the exterior form of Adam, but also the knowledge of
Adam’s innermost meaning.

54 See n. 31 above.
55 This reference to a Christian who has a command of Arabic is not explained by the

context. Does the author address here a Persian-speaking Christian asking him to
check the number of letters used in the Arabic script with his Arabic speaking co-
religionist? Or is it a fleeting reference to the Christian Arab informants of Faḍl Allāh?

56 Here again (cf. n. 48 above) the author mentions the four Persian letters without
explicitly naming the Persian language. He prefers ‘non-Arabic’ to ‘Persian’.

57 As mentioned, according to the Jāvidān-nāma, Adam is the perfect locus of mani-
festation of the complete set of the 28/32 primary ‘words’. Eve represents the most
fundamental part of this set. In this sense, she is ‘derived’ from Adam. See Chapter
Two.
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تساهتفگتساهّٰللاحور2]هک[ئسیع1]هک[نخس32تفگنخسمدآبیلاعتقّحاسرتیا59

نونکا“مدوبنخسنآنمودوبنخسنآبادخودوبنخسدمآنامسآزاهکیزیچلوّا”3]هک[

و325 تسنآحیسمنخسئنعمدوبنخسدمآ|مدآبهکیزیچلوّاوتسادخنخسحیسمحیسمنخسب

.“منخسنآنم”تفگمدآبادخ4]هک[نخسهک

ومیایبتّرکنیاماهتفگتراشاوزمربماهتفگامشابهچرهنم”هکتساحیسم5]نخس[60

مهودناوخهملک6]مه[اروایلاعتقحنآرقردودیسانشبنایبنآبارمینعی“منکبنآنایب

.ردپوردامندینشبهنقیقحتبارحیسمئگرزباسرتیاونشبنونکا—دناوخهّٰللاحور

نآهکتسناددیاببنونکاتسانینچلیجنارددشدنمتشوگرکبمیرممکشردکاپحور61

دشابردپینعموتروصهکتساوخیمتشادجایتحاهچدشدنمتشوگارچ[کاپحور

ومدآزامیرمهکدتسبرکبمیرمزاتسوپوتشوکتروصتساحیسمهک7]کاپحورنآ

هتفگواهّتبلا9]دشاب[مدآتروصواتروص8]تسا[ادخنخسهکحیسمسپدوبهدتسباّوح

.“مدوبنخسنآنمو10]دوبنخسنآابادخو[دوبنخسدمآنامسآزاهکیزیچلوّا”هکتسا

11]دشابهدمآمدآابهکدشابهدوبنخسنآحیسمو[دشابهدمآنخسحیسملوقبمدآبلوّاسپ62

نآودمآمدآبهکدشابادخ[نخس32نآحیسمسپدوب12]نخس[32نخسنآوحیسملوقب

شتآبترارحنوچوبآبیرتنوچقحتاذبتسامئاق14]وبین[ادجادخزا13]نخس32

دمآمدآبهکنخس15]32[نآودوبنخسوادخمالکهکدوبناهنیمزواهنامسآباتفآبینشورو

نخسنآنم16]و[دمآنخسلوّانامسآزا”هکحیسمتفگنوچتسهینادواجویدباویلزا
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59 O Christian, the Word that God the Most High spoke to Adam [consisted
of the] 32 ‘words’. And Christ, who is the Spirit of God, said: ‘The first thing
that came from heaven was Word, and God was with that Word, and I was
that Word’. Therefore, according to Christ’s own saying, Christ is the Word

325aof God, and the first thing that | Adam received was theWord. The meaning
of Christ’s saying is that the Word spoken by God to Adam was Christ: ‘I am
that Word’.

60 Christ said: ‘All that I said to you, I said by symbols and parables. I will come
another time in order to explain them’, which means ‘you will recognise me
by this explanation’. In the Qurʾān, God the Most High also calls him the
‘Word’, as well as the ‘Spirit’ of God. Now listen, O Christian, the eminence of
Christ [can only be known] through spiritual realisation, not fromwhat one
[might] hear from [his/her] mother and father.58

61 In the Gospel, it is said that the pure spirit became flesh in the belly of the
Virgin Mary. It should be known why that pure spirit became flesh, why it
was necessary. He [i.e., spirit or Jesus] wanted to become the form and the
inner meaning of the Father. That pure Spirit, who is Christ, acquired his
physical form from Mary the Virgin, and Mary acquired it from Adam and
Eve. Therefore the external form of Christ, who is the Word of God, is the
form of Adam. For this reason, he said: ‘The first thing that came from heaven
wasWord, and God was with that Word, and I was that Word’.

62 Thus, according towhat Christ said, theWord first reachedAdam, andChrist
was that Word received by Adam. That Word consisted of the 32 ‘words’.
Christwas those 32divine ‘words’ receivedbyAdam.Those 32 ‘words’ cannot
be separated from God, they are rooted in the essence of the Real like
humidity in water, heat in fire, or brightness in the sun. The heavens and
earth did not yet exist, but the Speech and theWord of God existed.59 Those
32 ‘words’ received by Adam are without beginning and without end, they
are eternal. Since Christ said: ‘The first [thing] that came fromheavenwas the
Word, and I was that Word, and God was with that Word’. According to [this]

58 Theoppositionbetween theprimordial languageof the reality foundedon theontolog-
ical meanings of the divine Word, and the conventional human languages where the
meanings are arbitrarily attributed towords, is one of the central topics of the Jāvidān-
nāma. For a more detailed discussion, seeWords of Power, pp. 237–258.

59 Cf. Matthew 24:35, Mark 13:31, Luke 21:33: ‘Heaven and earth shall pass away, but my
words shall not pass away’.
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هدوبنخسنآحیسمحیسملوقبدمآمدآب2]هک[نخسنآسپ“دوبنخس1]نآاب[ادخومدوب

.32ای4]تسا[28ایتسانخسجرخم3]هک[نادندهکنانچتسا32نآودشاب

نآحیسم5]سپ[دمآنخس32مدآبودمآمدآبهکتسادخنخسوانوچحیسملوقبنونکا63

تسیننوریبنخس32نازاتادوجومیاهمانعومجم6]هک[دشابهدمآمدآبهکدشابنخس32

گربوخولکوگنسزاهکیزاوآرهو7]تسیننوریبنخس32نازاینامسآباتکچیهو[

.تسیننوریبنخس32نازایرادیبوباوخرددیآیمنوریبناتخرد

ظ64325 تساهتفگتیروتردهکدشرهاظودرکیّلجت|مدآردهکتسادخنخس32نآحیسمسپ

تسامدآهکارناسناامتروصوامتائیهواملکشبمنیرفایبیصخشهکمتساوخیم”هک

9میرمنطبرد8]هک[“منخسنآنم”تفگحیسموتفایارادخنخس32مدآسپ“مدیرفایب

ودشابارواارهاظتشادمدآهکیئادختروص12]رد[اتهملکنآ11]و[10]دش[دنمتشوگ

رهاظاردوخهدشرهاظودوبهدرکیّلجتمدآردودوبار14]مدآهک[هملک32و13]دیرفایب[

دوبنخسدمآنامسآزاهکیزیچلوّا”16]هک[“مدوبهدمآمدآردهکمدوب15]نم[”هکدنک

.“مدوبنخسنآنمودوبنخسنآبادخو

هدیشوپویفخموردمدآەملک32هکنآتهچبدرکنرهاظمامتاردوخ17]دمآ[هکتبوننآارچ65

.دنکیمرهاظرابنیادوب

تروصواملکشبمنیرفایبیصخش”هک18]تسا[هتفگتیروتردهکدرادینعمهچنونکا66

یهلآتروصهکتسامامتمامتمامترابتعاارتروصسپ“19]مدیرفآ[ارمدآسپامتائیهوام

تفگحیسموتسینادجنازاادخهک21هملک32هک20]تسایهلآتروصنآءارب[تسا
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saying of Christ, the Word received by Adam was Christ. It consisted of 32
[‘words’] similar to teeth, which are points where the ‘words’ are emitted,
and which are either 28 or 32.

63 Since, according to what Christ said, he was the divine Word received by
Adam, and Adam received 32 ‘words’, Christ was those 32 divine ‘words’
received by Adam, of which the names of all existing beings and objects,
including the prophetic books, are composed. No sound emitted by stone,
clay or leave on a tree and nothing of what can be seen in dream or wakeful-
ness exceeds those 32 ‘words’.

64 325bAnd Christ consists of those 32 divine ‘words’ manifested in Adam, | con-
cerning which it is said in the Torah: ‘Let us make man in our image, after
our likeness … So God created Adam’. Adam thus found the 32 divine ‘words’.
Christ said: ‘I am thatWord’ that became flesh in the womb of Mary, in order
to manifest, in the divine bodily form [identical with the bodily form] that
Adampossessed, the 32 ‘words’ by which Adamwas created andwhichwere
manifested in Adam. ‘I came into Adam’,60 because ‘The first thing that came
from heaven wasWord, and God was with that Word, and I was that Word’.

65 For which reason did [Jesus] not manifest himself [in the fullness of his
ontological status] during his first coming? Because the 32 ‘words’ of Adam
were hidden in him [at that time], but this time [during his second coming]
he will manifest them.

66 What is the meaning of this passage from the Torah: ‘Let us make man
in our image, after our likeness … So God created Adam’?61 [This] image
represents the fullness. It is the formofGod, because itwas created and is the
counterpart to the 32 ‘words’ which are inseparable from God, about which

60 Cf. Gibson, ‘Kitāb al-Mağāll’, p. 15: ‘O Adam… I will come down to thee …’.
61 See n. 31 above.
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تسادخنخس32ناشنوتساهدشهدیرفآنخس32نآ[2ەلباقم[ردتروص1]نآ[“منخسنآنم”

تروصنآاتدوبکاپحورهکدشدنمتشوگنآتهجبحیسمدوبدهاوختایحفحصمهک

هک3]دیامنبو[دنادرگرهاظتادوجومهمهردتسادخنخسهکاردوخهدرکلصاحیئادخ

.“مشابنوچهمهیبومشابهنوگچتادوجومهمهابومشاب4]ادخ[نخسنوچنم”

مدآومالکالامتساّوحومدآزاتسکاپناج5]هک[حیسمتروصنیااسرتیاسپ67

وتسادخطّختفههژمراهچوورباودورسیومحیسمنونکادوبادخنخس32دنوادخ

زامدآحورهکتساهدمآتیاروتردهک6]ودینیبردوضراعفرطودربودرگیدتفه[

و326 نیادنشابهدراهچتفهنآبرگیدتفه|نیاریزبلکیوالاببلودیومودشهدیمدینیب

هدیشکحیسمتروصهکنانچتسومهاگنتسرهکتساعضومهدراهچربومطّخهدراهچ

نآیفاکشباررسیومتسار8]اوتسا[طّخبنوچودشاب28هدراهچربهدراهچتسا7]هدش[

عضوم12]طّخ[کیو11]وم[طّخکیدوشرهاظطّخ10]ودو[دوشمینودرس9]طّخ[کی

هتفاکشتساهدشقولخمنایمربهکریزبلیومینعیریزبلتسارطّخربنوچوومنآ

تسارطّخ14]رب[سپومعضوم13]کی[ومطّخکیدوشرهاظرگیدطّخودنآەمینزادوش

ربدشاب15]ومطّخ[هدزناشدوشهتفاکشبریزبلیومورسیومویرذگبهکحیسمهجو

یهلآطّخ18]و[ملع17]و[16]ناشن[دشاب32هدزناشودتساهتسراجنآربومهکعضومهدزناش

.“مدوبنخسنآنم”تفگحیسمودرکمیلعتادخارمدآهکیدبایلزانخس32نآەلباقمرد

تروصنوچ“امتائیهوامتروصواملکشبمینیرفایبیصخش”تفگتیروتردینعمنیاب68

ارتروصنآتساهدشهدیرفآیئادخ20]و[ینادواج19]یدبا[یلزاەملک32نآلباقمردمدآ

21.]دوشیم[رهاظیهلآطّخنازاهملک32نآهکدناوخدوخلکشوامتائیهوامتروصادخ

1AEF298b: نیا . 2AEF298b: ەلباقم ; BL: لباقم . 3AEF298b: دیامنبو ; B 224a: دیامنب . 4AEF298b

added over the line; B 224a: ادخ ; absent in the BL. 5AEF 298b: هک ; absent in the BL.

6AEF298b: ودینیبردوضراعفرطودربودرگیدتفه ; BL: ینیبردودوضراعوورباودرگیدطّخ .

7AEF 298b: هدش ; absent in the BL. 8B 224a: absent. 9AEF 298b: یوم . 10AEF 298b: ود ;

BL .و 11AEF 298b: وم ; absent in the BL. 12AEF 298b; طّخ ; absent in the BL. 13AEF 298b:

یکی . 14AEF 298b: رب ; absent in the BL. 15AEF 298b: ومطّخ . 16AEF 298b: وهناشن .

17Absent in the BL. 18AEF 299a: .و 19AEF 299a: یدبا . 20BL: .و 21AEF 299a: دوشیم ;

BL دوش .
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Christ said: ‘I am that Word’. The Book of Life will bear the distinctive marks
of those 32 divine ‘words’. Christ, whowas a pure spirit, became flesh in order
to produce that divine form. He thus produced andmanifested himself, who
is the divineWord, in all existing objects andbeings, for ‘I am theWordofGod,
I am with all that exists, and I am without all that exists’.

67 O Christian, the bodily form of Christ, who is the pure soul, comes from
Adam and Eve, and Adam was the master of the 32 divine ‘words’. [here

326afollows a detailed description of the facial lines | in order to show that the
face of Christ contained themarks of the 28 and 32 ‘words’] which aremarks,
knowledge and divine writing established as counterpart to the 32 ‘words’
without beginning andwithout end taught by God to Adam, [with reference
to which] Christ said: ‘I was that Word’.

68 [God] says in the Torah: ‘Let us make man in our image, after our likeness’.
Thismeans that, since the external form of Adam is created as a counterpart
to those 32 divine eternal ‘words’ without beginning and without end, and
since those 32 ‘words’ are manifested bymeans of the line of divine [writing
in the bodily form and facial features of Adam], God named this form ‘our
image and our likeness’, [He named it] His own shape.
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تسکشبدوبهتشوندوختسدب2]ادخهکارحول[یسومهکتسا1]هدمآ[تیروتردهکنآو69

هکواءاوتساطّخرباتتسایئادخحولهکمدآیورهکتسکشنآ3تسنآتهجب

اوتساطّخربهکریزبلوخنزومسقود5یومنوچمهقرفو4]دوشن[ودقرفیوم

32نآەلباقمرددشابیهلآطّخ32هکطّخهدزناشربطّخهدزناشدوشنهراپوقشنم

“مدوبنخسنآ”تفگحیسموتفگمدآبادخو6]دیآیم[نوریبمدآنابززاهکنخس

رهاظحولرب7]هملک[32ناشناتدشابهدوبلامکزااریسومحاولانتسکشسپدوشیمنرهاظ

.دوش

ظ70326 اردوختروصهملک32رامشوددعبات|دوبکاپناجهکدشدنمتشوگنآتهجبحیسمسپ

.دیامنزابتسا32هک8]ادخطّخ[

نماررهمنآتساهدشهدرکرهمیرتشگناتفهبهکتایحفحصم”هکحیسمتفگو71

“نتسبدناوتنیسک10میاشکبنمهچرهومیاشکبنممدنببنمهچرههکمناوخبنم9]و[مرادرب

ودورسیومطّخکیدرادیهلآطّختفههکتسامیرمهجوتایحفحصمنآنونکا

نآهکومعضومتفهناربتسارهم12]کی[طّخکیره11]هک[هژمراهچوورباطّخ

راهچتفهشتآو13]دابوبآ[وکاخطّخراهچطّخرهتسیادخطّختفهومعضوم

ربنوچو“مدوبنخسنآنم”تفگحیسمهکبرعنخس28ەلباقمرددشاب28ریدقتنیرب

رهمتفه15]و[دوبرطستفههک14]قرف[دوشهراپودبقرفیومیرذگبقرفءاوتساطّخ

تشهشتآودابوبآوکاخطّخراهچیطّخرهدوشطّختشهتشادومتفهزا

16]هک[زاوآرویطوشوحوومدآنادنزرفهمهوتساهدمآمدآبهکدشابیهلآطّخ32طّخ

ندوشکتایحفحصمسپ“مدوبنخسنآنم”تفگحیسموتسیننوریبناشیزادننکیم

.تسنیزاترابع

1AEF 299a: هدمآ . 2AEF 299a: ادخهکارحول ; B 224b: ادخهکارحاولا ; BL: ارادخحول . 3BL:
هک ; absent in AEF 299a and B 224b. 4B 224b: دوشب . 5AEF 299a: ی of یوم is deleted.

6AEF 299a: یم before دمآ is deleted; B 224b: دمآ . 7AEF 299a: نخس . 8AEF 299a: ادخطّخ ;

B 224b: ادخطّخرد ; BL: اردوخطّخو . 9AEF 299a: ;و absent in the BL. 10B 224b: رهو

میاشکنمهچ . 11AEF 299a: هک ; absent in the BL. 12AEF 299a: کی ; absent in the BL.

13AEF 299a: بآوداب . 14B 224b: absent. 15AEF 299a: ;و absent in the BL. 16B 224b: هک .
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69 It is also mentioned in the Torah that Moses broke the Tablet written by God’s
own hand.62 This breaking refers to the fact that the face of Adam, which is
the Tablet of God, does not reveal the 32 divine lines [written in the features
of Adam’s face] before it is divided by the line of balance […] [Those 32
facial lines] are the counterpart to the 32 ‘words’ [i.e. sounds] of the language
spoken by Adam, bywhich God spoke to Adam, andwith reference towhich
Christ said: ‘I am that Word’. The breaking of the Tablet by Moses is thus a
perfect [action], which revealed the distinctive signs of the 32 ‘words’ on this
Tablet.

70 326b[Similarly] Christ, who was a pure soul, became flesh | in order to manifest
once again the lines of divine [writing], which are 32, in accordancewith the
number of the 32 [ontological] ‘words’ that constituted his own bodily form.

71 Christ said: ‘I will remove the seals of the Book of Life sealed with seven seals,
and I will read it, because whatever I have closed, I will open, and whatever
I have opened, nobody is able to close’. This Book of Life is the face of Mary
with its seven lines of divine [writing]: the hairline, two lines of eyebrows,
and four eyelashes. Each line corresponds to a seal. These seven lines are
located on seven parts of the face. Multiplied by the number of elements,
that is, earth, water, air and fire [which constitute each line], seven lines
become 28, as counterpart to the 28 ‘words’ [i.e. consonants] of Arabic. [It is
with reference to these lines and ‘words’ that] Christ said: ‘I am that Word’.
Divided by the line of balance of the hair parting which separates hair in
two parts, the seven seals corresponding to the seven lines of hair become
eight. Multiplied by the number of natural elements—earth, water, air and
fire—these eight lines become 32 lines of divine [writing] which were given
toAdam. The sounds produced by all children of Adam, aswell as by animals
and birds, cannot exceed these [32 primary sounds, with reference towhich]
Christ said: ‘I was that Word’. This is the meaning of the opening of the Book
of Life.

62 See Chapter Four, n. 29.
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نآدییازبمیرمزاهکحیسمدربورف1]ارتایح[فحصمنآودمایبهکخاشتفهۀّربنآو72

طّخرههکهژمراهچوورباطّخود2]و[رسربومطّخکیرسوتشادوربادخطّختفه

راهچدوشطّختشهدفاکشبیسومحولنوچوشتآودابوبآوکاختساطّخراهچ

3]یهلآ[ەملک32نآناشنات“امتروصواملکش”تفگهکدشابیئادخطّخ32اتدوشهراپ

نموتسیلزاتّوق6]نم[ردپهکمدوبنخس5]نآ[نم”تفگحیسم4]دمآ[مدآبهکدشاب

.“تسواتوص7]سودقلا[حورومیواقطن

و73327 حیسمهک8]تسا28ای32زین[مدآنادندتسینادجادخزانخس|32نآوتسانخسقطن

11]نآب[نآرقردهکبرع10]ەملک28[وچمه9]هملک[28ایدرکبسکمیرمزادشدنمتشوگ

.تساهملکوتساقطان

ّنإِ[﴿74 ّللالُوسَُرَمَيرَْمنُْباىَسيِع12]حُيسَِمْلااَمَ حیسمینعیُ﴾هْنِمحٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَُهُتَمِلَكَوِهَ

.دمآمدآبهکنخس32نآددعبنادند32و13]دوبادخەملکودوبادخحورو[دوبادخلوسر

28[15[ەلباقمرد14]تسا[تسدودرهتشگنادنب28تساهدمآلیجناردهکادختسدو75

.“منخسو17]مالک[نم”16]هک[تفگحیسمهکبرعەملک

برعەملک28ددعب19]تسا[تشگنادنب28مهتساهدمآلیجنارد18]هک[ادخیاپو76

.“ماهملک20]نآ[نم”تفگحیسمهک

دنتفگودندرکهدجسایبناوهکئالمدشهتشکردپشیپودربورفارفحصمنآهّربنوچو77

اهنامسآنطابورهاظ“یدیناسرنیمزوتاومستوکـلمبویدیناهربفلتخمءاهتغلزااراموت21”

.“مدوبنخسنآنم”تفگحیسمودنانخسبمئاقناشیاوتسادخنخسنیمزو

1AEF 299b: ارتایح ; B 224b: تایح ; absent in the BL. 2AEF 299b: ;و absent in the BL.

3B 225a: absent. 4AEF 299b: دمآ ; absent in the BL. 5AEF 299b: نآ ; absent in the BL.

6AEF 299b: deleted; B 225a: absent. 7AEF 299ba: سدق . 8AEF 299b: deleted; B 225a:

absent. 9B 225a: هملک ; absent in the AEF and BL. 10B 225a: absent. 11AEF 299b: نآب :

BL: نابز . 12AEF 299b: حیسملاامّنا ; absent in the BL. 13AEF 299b (at the margin); B 225a: و

دوبادخەملکودوبادخحور ; absent in the BL. 14AEF 299b: تشگنا corrected to تسا ; B 225a:

تسا ; BL: تشگنا . 15AEF 299b: 28; absent in the BL. 16AEF 299b: absent. 17B 225a: نآ

ماهملک . 18AEF 299b: هک ; BL: مه . 19AEF 299b: تسا ; BL: تسار . 20B 225a: نآ ; absent in

the BL. 21BL: ات ; absent in AEF 299b.



the text of the ‘christian chapter’ and its translation 95

72 The lambwith seven hornswho cameandbrought down that Book of Life [was]
Christ, who possessed those seven lines of the divine [writing] from the time
hewas givenbirth byMary. [Here follows the enumerationof the seven facial
lines and four natural elements already mentioned above]. When Moses
broke the tablets, [these seven lines] becameeight. [Multipliedby] four, they
produced 32 lines of the divine [writing] referred to [byGod in the Torah as]:
‘Our image and Our likeness’. They are marks of the 32 divine ‘words’ given
to Adam, concerning which Christ said: ‘I was that Word, my Father is Power
without beginning, I am His Speech, and the Holy Spirit is His Voice’.

73 327aSpeech is word, and those 32 | [ontological] ‘words’ are inseparable from
God. Adam’s teeth also are either 32 or 28 [in number]. Christ acquired his
[body] of flesh [created as locus ofmanifestation of the 32 and 28 ontological
‘words’] from Mary. Similarly, the ‘words’ of Arabic [i.e., the consonants of
the Arabic alphabet], by means of which [Jesus] speaks in the Qurʾān, are
28, and he is the Word.

74 ‘TheMessiah, Jesus son of Mary, was only theMessenger of God, and HisWord
that He committed to Mary, and a Spirit from Him’ [q 4:171]. Christ was the
Messenger of God, a Spirit from God, and the Word of God. [He had] 32
teeth in accordance with the number of the 32 [ontological] ‘words’ given
to Adam.

75 The hand of Godmentioned in the Gospel has 28 joints. [Indeed, the fingers
of] two hands [have 28 joints], corresponding to the 28 ‘words’ of Arabic,
[with reference to which] Christ said: ‘I am the Speech and theWord’.

76 Also, the foot of God mentioned in the Gospel refers to the 28 joints of the
toes [of two feet], in accordance with the number of 28 ‘words’ of the Arabic
[alphabet], about which Christ said: ‘I am that Word’.

77 When the Lamb brought the Book [of Life] andwas sacrificed before the Father,
angels and prophets bowed down and said: ‘You have delivered us from the
divergence of languages and brought us into the kingdom of heaven and
earth’.63 Outside and inside heavens and earth is theWord of God; theWord
is foundation of their existence. And Christ said: ‘I was that Word’.

63 A possible paraphrase of Revelation 5:7–9.
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مدآنخس32رباتهکدنیوگنخسسدقملاتیبردودودءاهتغلب1]هکتساهدمآ[هکتسنیا78

تساهملک32وهملک28نازاترابعادخیورونتسناد2]ار[واهجوتقلخونابزدیابیم

ردنآتّیفیکو4]هجو[تقلخنایبوتسنآلباقمرداوتساطّخ32وورطّخ328]هک[

.درکدیاببلطاجنآمامتبتساهدشهتفگرگیدیاج

دوبیهلآتروصهک5]ادخ[طّخ32نآدشدنمتشوگتسکاپناجهکحیسمتروصنونکا79

اتکاپناجودمآردهملکتسوپوتشوگتروصردودرکبسکمدآ6]زا[ومیرمزا

.دنکنایباردوخ

نایمزانیمزونامسآواەملکودوبادختاذ7]دوبن[نیمزودوبننامساهکنازاشیپنونکا80

.تاذو8]دشابهملکودورب[

تسیننوریب10]هملک[32زاناشیامان9]تسا[ناشیردهچرهونیمزونامسآردنونکا81

13]زاوآنآ[هملک32زادیآ12]نوریب[زاوآوزا11]هک[یزیچرهو“منخسنآنم”تفگحیسم

ظ327 32زادیآنوریبزاوآوزاینزمهربهکارزیچرهو[“منخسنآنم”|تفگحیسمتسیننوریب

وباوخوایشانطابوایشارهاظسپ14]“ماهملکنآنم”تفگحیسمتسیننوریبهملک

ربناشیاتقلخوحیسمومیرمهجوهکهملک32زاتادوجومعومجملّیختورّوصتویرادیب

ارحیسمنونکا“منخسنآو15هملکنآنم”تفگحیسمتسیننوریبتسقولخمهملکنآددع

.بایبونکرظنیرادیبوباوخوتادوجومهمهرد

ایبناەمهەفطنماقمرهظوتساهنیسملعماقمهکتسامدآەنیسو17رهظماقم16سدقملاتیب82

تایآرشعهکحاولانآوتخاسداعیمەمیخاجنآردتزّعترضحرمابیسومارنآتهجنیزا

1AEF 299b: هکتساهدمآ ; B 225a: وتساهدمآ . 2AEF 299b: ار . 3AEF 299b: هک ; absent in

the BL. 4B 225a: absent. 5AEF 300a: ادخ ; BL: ات . 6AEF 300a: absent. 7AEF 300a: دوبن ;

absent in the BL. 8AEF 300a: دشابهملکودورب ; BL: هملکودرب . 9AEF 300a: تسا ; absent

in the BL. 10AEF 300a: نخس . 11AEF 300a: هک ; BL: ینزمهربهکار . 12AEF 300a: ردب .

13AEF 300a: زاوآنآ ; absent in the BL. 14AEF 300a: نوریبزاوآوزاینزمهربهکارزیچرهو

﴾ماهملکنآنم﴿تفگحیسمتسیننوریبهملک32زادیآ ; B 225a: یزاوآوزاینزمهربارهچرهو

﴾ماهملکنآنم﴿تفگحیسمتسیننوریبهملک32زادیآردب ; absent in the BL. 15B 225b: ما .

16B 225b: هک . 17AEF 300a: مدآ .
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78 This is why it is said that [strange] languages will be spoken in Jerusalem.64
The language and the original nature of Adam’s face should be known by
means of Adam’s 32 [ontological] ‘words’. The Face of God is constituted by
these 28 and 32 ‘words’, corresponding to the 28 facial lines,whichbecome32
with the line of balance. The full explanation concerning the original nature
of [the human] face and its properties has been given elsewhere.

79 Christ, who is pure soul, acquired [human] bodily formbecoming flesh, with
the 32 lines of the divine [ontological writing which] constitute the form of
God, from Mary and from Adam. [With him], the Word and the pure soul
came into a bodily form of flesh in order to make themselves known.

80 The essence ofGod existed before [the creation] of the heaven and earth. [At
the end of time,] His Word will withdraw itself from the heaven and earth,
and [return to its original condition of] Word and essence.65

81 The names of everything contained in the heavens and earth cannot exceed
the [number of] the 32 [primary] ‘words’,66 and Christ said: ‘I am thatWord’.
Sounds and voices emitted by any object or being cannot exceed the 32

327b[primary] ‘words’. And Christ said: | ‘I am that Word’. The sounds produced
by objects when they are struck against each other do not exceed the 32
[primary] ‘words’, and Christ said ‘I am thatWord’. Outside and inside things,
[anything that can be seen in] dream, in the state of wakefulness, mental
representations or imaginings of any possible being, cannot exceed the 32
[primary] ‘words’, in accordance with the number of which the faces and
original natures ofMary andChristwere created. Christ said: ‘I am thatWord’.
Find andobserveChrist in every existingbeing, in dreamand inwakefulness.

82 Jerusalem is the location of Adam’s back and breast. Breast is the place of
knowledge, and back is the place of sperm [containing the seeds] of all
prophets.67 For this reason Moses, following the divine command, built the

64 See n. 41 above.
65 Since every existing form is the locus of manifestation of the divine Word and its

28/32 ‘words’, when these ‘words’ leave their loci of manifestation and return into their
originalmetaphysical condition, there remainsnothingofmaterial forms. Thematerial
universe dissolves and disappears.

66 That is, the number of sounds of which the names are composed cannot exceed the 32
primary ‘words’.

67 This is an allusion to a ḥadīth according to which God collected clay for the body of
Adam from different places of the earth’s surface: ‘God theMost High created the head
of Adam and his forehead from the clay of the Kaʿba, his chest and his back from [the
clay of] Jerusalem … his right hand from the earth of the East, and his left hand from
the earth of the West’. For the references of this ḥadīth, see Kister, ‘Adam’, pp. 133–135.
It is interesting that the same idea is found in the Book of the Rolls. Cf. Gibson, ‘Kitāb
al-Mağāll’, pp. 5–6.
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مانداعیمەمیخارنآدوخوتخاسدوخەلبقوداهناجنآرد2تیروتوتسکش1]و[دوباجنآرب

یحومالسّلاهیلعدؤادبدشبارخهمیخنآنوچودوشیمرهاظاجنازادنچۀدعوهکدرک

گنسنانچهکدیابندرکانبتقوردتفگودرک3]داینب[اجنآردارسدقملاتیباتدرک

دازیمدآومدآاجنآوتسامدآرهظماقمردهکنآتهجبدوشنرهاظتوصهکدنهنگنسرب

.دشابنآلاثماتدیآیمننوریباجنازایزاوآچیهدنکیمتقلخهکادخار

حیسمتروصیحیسم5]یا[نونکاسبودرکدناوت4]حیسممه[حیسمنایبنونکا83

ونکشبیسومحولنینچمهاوتساطّخربحیسمهجوربمدآ7]طّخ[32وتسامدآ6]تروص[

نیردارحیسمسپ“منخسنآنم”تفگحیسمودمآمدآبهکنخس32ەلباقمردناوخبطّخ32

تشادرسیوم8]ارچ[تشادهژمراهچارچحیسمهکنادبنکبلطایشاعیمجردتوسک

ضراع10طّخودارچتشادینیبیومطّخودارچدشابتفههک9]تشادورباودارچ[

هکتشاد12]ریز[بلربومطّخکیارچتشادالاببلودربوم11]طّخ[ودارچتشاد

نتفاکشواوتساطّخربودشاب28هدراهچربهدراهچو13]دشابهدراهچهک[دشابرگیدتفه

و328 نم”تفگحیسمودمآمدآبهک|نخس32نآلباقمردادخنازادشابطّخ32یرذگبهکحول

14]ربخ[ادخزاحیسمنایبمالسّلاهیلعدّمحمارحیسمنادند28ونادند32و“مدوبنخسنآ

.ندمآدهاوخودوبادخنخسودوبادخحورهکدرکنینچ

و84334 ّباَدنِْماَمَو﴿ ّلإِِهْيحَاَنَجبُِريِطَيٍرِئاطَاَلَوضِرْأَلْايِفٍةَ ّرَفاَممُْكُـلاَثمْأٌَمَمأُاَ ٍءيَْشنِْمبِاَتِكْلايِفاَنطَْ

ّمُث تایحریغهچورادتایحهچنیرد15]و[تسانارادتایحلماشَ﴾نوُرَشْحيُمِْهِبَّرٰىَلإَِ

ّللااَنَقَطْنأَاوُلاَق﴿راد ّرَفاَم﴿یتاوهکنآٍ﴾ءيَْشلَُّكقََطْنأَيِذَّلاُهَ ّماٍ﴾ءيَْشنِْمبِاَتِكْلايِفاَنطَْ

1AEF 300a: absent. 2BL: ار . 3AEF 300a: انب . 4AEF 300a: حیسممه ; absent in the BL.

5AEF 300a: یا ; absent in the BL. 6AEF 300a: تروص ; absent in the BL. 7AEF 300a: ەملک .

8B 225b: absent. 9AEF 300b (added over the line); B 225b: تشادورباودارچ ; absent in

the BL. 10AEF 300b: رب . 11B 225b: طّخ . 12BL: نیریزتسار ; AEF 300b: تسار and نی

of نیریز deleted to leave ریز . 13AEF 300b (added at the margin); B 225b: دشابهدراهچهک .

14AEF 300b: deleted; B 225b: absent. 15AEF 306a, added over the line: ;و absent in the BL.
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Tent of Meeting in that place. It was there that he deposited the tablets con-
taining ten verses, which he broke, as well as the Torah, and he made [that
place] his spiritual orientation (qibla). He named it the ‘Tent of Meeting’
because some promises [or appointed times, vaʿda] were manifested in that
place.When the Tentwas destroyed, David, peace be upon him, received the
revelation concerning the Temple of Jerusalem, which he built in that place.
During the construction, he ordered the stones to be put on each other in
such a way that no sound be produced from them, because [the Temple was
being built] on the location of Adam’s back. [That is,] it is in this place that
God created Adam and his children in such a way that no sound was pro-
duced [during this creation, and David wanted to make the construction of
the Temple] similar [to the divine creation].

83 [Only] Christ can explain Christ. O Christian, the external form of Christ
is that of Adam. Like Moses who broke his tablets, break the 32 lines of
[ontological writing first written on the face of] Adam, [which appear] on
the face of Christ, by the line of balance, and read them as a counterpart
to the 32 ‘words’ given to Adam, with regard to which Christ said: ‘I am that
Word’. Seek this appearance of Christ [in the formof lines ofwriting] in every
existing thing, and discover the reason for which Christ has four eyelashes,
a hairline and two eyebrows, which add up to seven [lines], and for which
reason he has two lines of hair in his nostrils, two other lines on his cheeks,
two more lines on his upper lip and one line under his lower lip, which add
up to another seven lines. [Together, these two heptads] make 14 [lines], or
28 [if countedwith the] 14 [parts of the facewhere they are located]. The line
of balance, or the break-up of the [Moses’] tablets,68 transform them into 32

328alines, whichGod established as counterpart to those 32 ‘words’ | thatHe gave
to Adam, and [with reference to which] Christ said: ‘I was thatWord’. The 28
and 32 teeth of Christ refer [to the same fact]. Muḥammad, peace be upon
him, following divine revelation, described Christ as a Spirit and a Word of
God, which will come.

84 334a‘No creature is there crawling on the earth, no bird flying with its wings, but
they are nations like unto yourselves. We have neglected nothing in the Book;
then to their Lord they shall be mustered’ [q 6:38]. [This verse] applies to the
animate [creatures] (ḥayātdār). In what concerns [both] animate [beings]
and inanimate [objects, it is said]: ‘God gave us speech, as He gave everything
speech’ [q 41:21]. The phrase ‘We have neglected nothing in the Book’ [refers

68 It will be recalled that the break-up of the tablets by Moses is interpreted in the
Jāvidān-nāma as drawing of the line of balance which reveals the 28/32 primary divine
‘words’.
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ّمأُُهَدْنِعَو﴿یتاوهکیباتکلا ارتایحباتکنوچ]…[﴾قَِّحلْاِبقُِطْنَيبٌاَتِكاَنْيَدَلَو﴿﴾بِاَتِكْلاُ

هکباتکعیمجندوشک2]نآندوشکزا[وتایحباتکزاو1]دنیب[قطانهمهدنیاشکب

.دنیبهداشکهملکتّیملعیورزاناویحودامجزایترابع

هیشاحو85345 یترابعهکییادخەملکیببدنمتشوگویهآردارذع3]میرم[مکشردیسیعهکهدلیجنایتاوهکَا

32ملعاتتشوگهراپ32تشوگزایکیداوملعیناسنارهظمردیتسهات32هکهّٰللاةملکزا

.وبیببدنمتشوگهملکسپوبهملک

ظ86368 یتقوَاتّیملعءاربیقولخمویثوعبموخهکَاءارباوهباوجوخدیزهکیرکهژاوآنتیهوتالثم

هسایمههملک4]هژاوَا[یدوجومهچرهزاةّوقلابولعفلابهکیزاوآ32یشباوتساطّخربهک

هک“هقطنانا”هکاوهَاءاربحیسم“ةّیلزالاةّوقبالا”5]دنتتسه[هملکرهظمنانخهکَاءارب

1AEF 306a: دنوش ; BL: دنیب . 2AEF 306a, added at themargin: نآندوشکزاو ; absent in the BL.

3AEF 316a: میرم deleted. 4AEF 336a: ژاوَا . 5AEF 336a: دنتسه , followed by a separation

mark; BL: یتسه .
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to the] Mother of the Book (umm al-kitāb), for it is said: ‘with Him is the
Mother of the Book’ [q 13:39], and ‘with Us is a Book speaking truth’ [q 23:62].
When the Book of Life is opened, everything will speak. The Book of Life
and its opening means the opening of all [other Books], including those of
minerals and animals, which will be opened to reveal the knowledge of the
Word (334a).69

85 345a note
at the
margin

It is said in the Gospel that Jesus came into the belly of the Virgin Mary,
where he acquired a body of flesh. [This means that] the divine Word,
which consists of 32 [ontological ‘words’] producedknowledge in thehuman
locus of manifestation. The flesh [produced] 32 parts of flesh so that the
knowledge of the 32 ‘words’ [could be discerned], and thus theWordbecame
flesh.70

86 368bWhen you call someone by his name, for example Zayd, he answers, because
he is created and brought [into this world] as the knowledge of this name.
When the line of Balance is drawn, the 32 voices [that is, primary ‘words’]
contained, in actuality or in potentiality, in everything, become perceptible
as [ontological] ‘words’, because [all things] are loci ofmanifestationof these
‘words’.71 ‘The Father is the Power without beginning’. Christ said, ‘I am His
Speech’, because he is Speech in his external form and in his knowledge.72

69 The author combines here the Qurʾānic concepts of the all-comprehensive divine reg-
ister and the archetypal Mother of the Book with the Book of Life from the Revelation
of John, alluding to the episode of its opening at the end of time (Revelation 5:8–9).
Since, according to the Jāvidān-nāma, the complete Book of God is identical with the
human bodily form, which contains the complete set of the 28/32 primary ‘letters’, the
‘opening’ of that Book will automatically lead to the revelation of the innermost onto-
logical meanings contained in the lower forms of life, such as minerals and animals,
which contain only partial combinations of the primary ‘letters’.

70 This passage refers to the idea that the human form is created in accordance with the
numbers of the primordial ‘words’. The ḥadīth describing the division of the human
body into 360 joints, 360 bones, and 360 parts of flesh, fat and skin is cited elsewhere in
the Jāvidān-nāma in a similar context, the number 360 being consistently interpreted
in the Jāvidān-nāma as six times 28 plus six times 32.

71 For the line of balance as principle of manifestation, see n. 33 above.
72 According to the Jāvidān-nāma, Adam was created as the perfect form of manifesta-

tion of the 28/32 primary ‘words’ composing the primordial ontological divine Speech;
and hewas also taught the innermostmeaning of his own bodily form, that is to say, he
was aware that the form of his body represents the complete divine Word. In the fol-
lowing generations, this knowledgewas lost, and humans received their bodily form at
their birth without the corresponding knowledge. With the coming of Jesus, the full-
ness of the human being, combining the possession of a human bodily form and the
knowledge of its true meaning will be restored.
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يِفاَمُمَلْعأَاَلَويِسفَْنيِفاَمُمَلْعَت﴿هکنآتقلخردیببتسارهکیقطنتّیملع1]وتائیهبوخ[

.﴾كَسِفَْن

ظ87387 واوخردنتشیوخهکیتروصولکشزایکیورهاظ[تروصولکشزایکیدیازنرابودات

نزامهیوشندیمالکوهملکهکنامسآتوکـلمرد3]وبیب[2]تروصولکشیبینعیهنیوه

ولکشیبهنیوههکوکهردنتشیوخسک4]نَا[َاءاربو“نیترّمدلویملنم”یتاوحیسمهک

ججحوناهرببانطابوارهاظهکاءاربهنیوهواوخردهکینعموتروصندبعلخوتروص

ندبعلخناهرببارهاظهکهنیوهاءاربیسربهنیوهواّوحردهکینعموتروصتقلخّرسبهرّین

.یکبینعموتروص

و88388 ةّوقلابالاهقطنانا”هکوبوختفصهکیدباویلزامالکبمّلکتمویتسهیلزاتّوقادخ

.وبینباهکهسرتّوبامسایتقووخاّمانباربهراد5]یتاذمیدقت[با“هقطناناوةّیلزالا

ظ89394 دوبهداهنیراوگرزبئسرکربادخارتایحفحصمهکسورطفباتکردیتاویسیعهکا

زاترابعیرتشگناتفههکوبمیرمهجوطّختایحفحصمهدرکرهمیرتشگناتفهبو

و395 تسواعضومتفهربهکرسیومکیوربا|ودووخۀژمراهچ6]ووب[یئادخرطستفه

دشاب28رهمتفههکنانچشتآوبآودابوکاخدشابرطسراهچ7]زابکّرم[کیرههک

نخس32ەلباقمرددوشرهاظرطس32دوشرطستشهیرذگبقرفیوموواءاوتساطّخبو

میلعتاهمانعیمجیلاعتقّحهکتساهدمآنآرقوتیروتردهکداتسرفمدآبادخهکیلزایدبا

.تسینادجادخزاوتسیننوریب32نیزااهمانعیمجو8]هدرک[مدآ

اب“میاشکبنم”9]هک[تفگیسیعارنآتسادخەملکوحوروتسادخمالکنوچو90

خاشکیرههکدوبدهاوخ28نامهخاشتفهدربورفارنآودمآخاشتفهۀّربسورطف

1AEF 336a: ربنتشوخ . 2AEF 353a. 3AEF 353a: وبین . 4AEF 353a: نِا . 5AEF 353b: میدقت

یتاذ ; BL: تاذمدّقت . 6AEF 359b: ووب ; absent in the BL. 7AEF 359b: deleted. 8AEF 359b:

درک . 9AEF 359b: deleted.
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Christ’s saying, ‘Thou knowest what is within my soul, and I know not what is
within Thy soul’ [q 5:116] describes correctly the condition of the creation.

87 387bWhoever is not born two times—one time with a visible bodily form, and
a second time with the form in which one is seen in dream, that is, with-
out [a physical] form—cannot enter the kingdom of heaven which is the
[invisible] Word. For Christ said: ‘Except a man be born again [he cannot see
the kingdom of God]’.73 The reason for which one contemplates oneself in
that place, that is, in dream, without any visible form, being exempt from
both external shape and inner reality corresponding to one’s body, is because
he/she has reached, exteriorly and interiorly, by luminous demonstration
and proof, the secret of the original nature of the forms seen in dreams
and [corresponding metaphysical] realities. This [realisation] is expressed
as seeing oneself exempt from external shape and inner reality [correspond-
ing to] one’s body.

88 388aGod is the Power without beginning, He speaks a Word without beginning
andwithout end, which is His attribute, [referred to by Jesus when he said] ‘I
amhis Speech’. [He said:] ‘The Father is the Powerwithout beginning, and I am
his Speech’. Father is essentially precedent to Son but, in his quality of son,
he [Jesus] reached the name of paternity.

89 394bIn the Book of Peter, Jesus said that God put the Book of Life on a high pedestal
and sealed it with seven seals.74 The Book of Life is [represented by the] lines
of the face of Mary. The seven seals correspond to the seven divine lines [on

395aher face]: four eyelashes, two | eyebrows and the hair of the head, situated on
the [corresponding] parts [of the face]. Every line is composed of four lines
[corresponding to the natural elements], earth, air, water and fire. In this
way, the seven seals become28.With the line of balance [representedby the]
parting of the hair, this makes eight lines [which, multiplied by the number
of four elements] produce 32 lines, as counterpart to the 32 [primordial]
‘words’ [of the divine Word], without beginning and without end, that God
sent to Adam. For it is said in the Torah and in the Qurʾān that God theMost
High taught all the names to Adam,75 and all these names are not outside
these 32 [primordial ‘words’, which] are inseparable from God.

90 Since Jesus is the Speech of God, the Spirit and Word of God, he said to
Peter: ‘I will open [the seals of the Book of Life]’. The Lamb with seven horns
cameandbroughtdown[theBookof Life fromthepedestal].76 The sevenhorns

73 John 3:3.
74 Allusion to Revelation 5:1.
75 Allusion to q 2:31.
76 Cf. Revelation 5:5 and 7.
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ایبناونیمزونامسآناگتشرفهمهدشهتشک1هّربنآتزّعترضحشیپوتساطّخراهچ

وفلتخمءاهنابززایدرکادفینامسآردپشیپاردوخهکنآباراموت”دنتفگودندرکهدجس

.“یدیناهربفلتخمءاهتغل

32َاایشاهمهردهکوب2]ادخ[ەملک32ملعوخهجوووبادخقطنحیسمیحیسمیانونکا91

.بلطبارحیسم3]رهاظم[عیمجردنونکاوبنادجادخزاووبدوجومهملک

هجوطّخهکنانچ5دوبهتفگنینچحیسمودناوخب4]حّتفم[وداشکبارتایحفحصمحیسم92

نوّیراّوحارژادشابهدراهچتفهربتفهرسیوموورباودهژمراهچتفهربتفهمیرم

.هدراهچمیرمویسیع6ویکماقممئاقوبهدزاودحیسم

هنتشوخحیسمنوچمیرمودناحیسمنامهنانخمیرمودنرادحیسمداقتعاهکهدزاودَاینعی93

یّلجتوخردحیسمووبیهلآحیسممهوخقیقحتبهنازهملکوخهکسکرههنازهادخەملک

.وبیک

مدآرهظومدآەنیسعضوممالسّلاهیلعلوسرلوقبهکدنک7]نآ[ءاربسدّقملاتیبردور94

نیزا“ماشّلابمکیلع”تسارشحنیمزینعمنیابدناهدشقولخماجنازاایلوا9وایبنا8]همه[هک

10.تسا

1BL: هک ; AEF 359b: هک deleted. 2AEF 360a: یئادخ . 3AEF 360a: رهاظم ; BL: رهظم .

4AEF 360a: حّتفم ; BL: حتف . 5AEF 360a: separation mark. 6AEF 360a: .ا 7AEF 360a: نآ ;

BL: َا . 8AEF 360a: همه ; absent in the BL. 9BL: همه ; absent in the AEF 360a. 10AEF 360a:

separation mark.
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[represent] 28 [lines of the divine writing], since every horn corresponds
to four lines. [The Lamb] was sacrificed before God, and all the angels of the
heaven and earth, and the prophets, prostrated themselves and said: ‘By your
sacrifice before the heavenly Father, you delivered us from the divergence of
languages’.77

91 O Christian, Christ was the Word of God, and his face represented the
knowledge of the 32 divine ‘words’. These 32 ‘words’ are in everything, and
they are inseparable from God. Seek Christ in all loci of manifestation.78

92 Christ will open the Book of Life and read it. He said it himself. The facial
features of Mary, including the hairline, two eyebrows and four eyelashes,
with corresponding locations of the face, were 14. For this reason, Christ had
12 Apostles. With Jesus and Mary, they were 14 [persons], the locum tenens
of [the 14 features of Mary’s face].

93 This means that these 12 [Apostles] who believed in Christ and in Mary,
[share the condition of] Christ and Mary. Since Christ recognised himself
as being theWord of God, whosoever recognises Christ as theWord through
his/her personal spiritual realisation shares Christ’s condition before God,79
and Christ manifests himself in such a person.

94 [The prayers] turn their faces towards Jerusalem because, in accordance
with the prophetic tradition, it is the location of Adam’s breast and back
[i.e., loins] from which emerged all the prophets and saints. For this rea-
son, [Jerusalem] is the place of the last Gathering, and it is said ‘Go to
Syria!’80

77 Cf. Revelation 5:8–9.
78 That is, in all visible forms of objects and beings.
79 Or ‘becomes anointed by God’,masīḥ-i ilāhī būd.
80 This is an allusion to the series of ḥadīths dealing with themerits of the area of Greater

Syria ( faḍāʾil al-Shām) which, in early Islamic perspective, included all or part of
modern Syria, Lebanon, Jordan, Israel, Palestine and Turkey. Hence the mention of
Jerusalem as part of Syria in this passage. More precisely, the expression ‘Go to Syria!’
is found in the ḥadīths, most of which seem to be transmitted from ʿAbd Allāh ibn
Ḥawāla al-Azdī (d. 58/677–678), where the Prophet Muḥammad advises his follower
or followers to go to Syria (references to some ḥadīths of this group can be found in
Wensinck, Concordance, vol., 3, p. 54). During the lifetime of the Prophet, Syria was
not yet part of theMuslim empire, therefore one of the reasons given to this prophetic
incentive was to spread the message of Islam in then Byzantine province, the ‘land of
Christians’ as it is put in the beginning of the next paragraph.
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ظ95395 هکیببدنمتشوگوخهکژاب2]وژاب[همیرموهحیسم|تقلخووبرهشنیسرت1]هک[وکَاوشب

هکیکبمیلعتهمدآ4ادخهکاهمانهمهنوچ3]هرکب[رهاظهنتشوخهکیببَاءاربیبادخەملک

.یببنخس32آددعب5دنمتشوگوخوب32اهنخسَادنبادختاذبمئاق

رید9]یود[ایریدیه8مدآایوبیکادیپیمداووبقولخم7]رگاهک[ین6]قولخم[نخس32َاو96

.یبتسارنآووبقولخموبادخنخسهکیسیعودنرکبادیپ

10]نِاو[وبنآسورطفباتکرددنژاونخسودودبیرغءاهتغلبسدّقملاتیبردیتاوهکَا97

یهآنامسآزاهکیزیچلوّا”یتاو11]هک[یبیهآمدآبهکوبهملک32َاحیسمامسا32ثحب

ایشاهمهابیدبایلزایتسهادخنخس32وخسپ“نبنخسنآنمویبنخسنآبادخویبنخس

.تسادّرجمیسیعهکنآتهجبدشابدّرجم13]هک[یتقو12]تسوا[رهاظمعیمجردو

نامزنآدنکیمدوخیئادخودوختافصوتاذنایبهک14]تسوا[تسبکّرمهکیتقوو98

.نادبنامزنآاجنآارواتسوا15]وتساهدمآ[وادشابنینچهکدوجورهرد

تقیقحبدروآربوادوجوزارسیهلآەملکهکنادبقّح[16ەملک[مالسّلاهیلعاردّمحمیحیسمیا99

ّللاَنْيَباوُقِّرَفُي]…[نَيِذَّلا﴿ُ﴾هْنِمحٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَُهُتَمِلَك﴿هکواندمآوحیسم ِهِلسُُرَوِهَ

.نادیمیحیسمرکنمیدّمحمرکنمرگاو﴾اقًّحََنوُرِفاَكْلاُمُهكَِئَٰلوأُ]…[

1AEF 360a: هک ; absent in the BL. 2AEF 360a: وژاب ; absent in the BL. 3AEF 360a: هیرکب .

4BL: همه ; absent in the AEF 360a. 5BL: دش ; AEF 360a: دش deleted. 6BL: یقولخم ; AEF 360a:

قولخم . 7BL: هکَا ; AEF 360a: رگاهک . 8BL: کی ; absent in the AEF 360a. 9AEF 360a:

یود ; BL: ود . 10AEF 360a: نِاو ; BL: نآ . 11AEF 360a: هک ; absent in the BL. 12AEF 360a:

تسوا ; BL: تسا . 13AEF 360a: هک ; absent in the BL. 14AEF 360a: تسوا ; absent in the BL.

15AEF 360a at the margin: وتساهدمآ ; absent in the BL. 16 هملک absent in the AEF 360a.
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95 Go there, in that land of Christians, and tell there [the truth concerning] the
395boriginal nature | of Christ and Mary. Tell also that he, who was the Word of

God, incarnated in abodyof flesh inorder tomanifest himself [i.e., thedivine
Word]. Because the total number of names rooted in the divine Essence that
God taught to Adam81 was 32, he [Jesus] was incarnated in [a physical form
made] in accordance with the number of these 32 ‘words’.82

96 These 32 ‘words’ are not created. If they were created and produced Adam,
either Adamwould have been another [created person], or they would have
produced someone else [than Adam]. But it is true that [the body of] Jesus,
who is the Word of God, was created.

97 It ismentioned in theBookof Peter that [people]will speak strange languages
in Jerusalem.83 Concerning the 32 names [corresponding to the physical
incarnation] of Christ, they are the same as the 32 ‘words’ received by Adam.
[Jesus] said: ‘The first thing that came from heaven was the Word, and God
was with that Word, and I am that Word’. He represents the 32 divine ‘words’
without beginning and without end, he is with everything and in all loci of
manifestation. When [these ‘words’] are in a disjointed condition, they are
like Jesus in his transcendent aspect [of the divine Word].

98 And when they [come together to] form compounds, it is he [Jesus] who
explains his essence and attributes, as well as his divine dimension [through
them]. He thus manifests himself in any object or being brought into exis-
tence by these [combinations of the ontological ‘words’]. Recognise him at
that time and place.

99 OChristian, recognise [the Prophet]Muḥammad, peace be uponhim, as the
Word of God the Real, because the divine Word was manifested through his
being. Concerning the true [nature] of Christ and his coming he [Muḥam-
mad said]: ‘[The Messiah, Jesus son of Mary, was only the Messenger of God,
and] His Word that He committed to Mary, and a Spirit from Him’ [q 4:171];
‘Those who [disbelieve in God andHisMessengers and] desire tomake division
betweenGodandHisMessengers [and say,We believe in part, and disbelieve in
part, desiring to take between this and that a way] those in truth are the unbe-
lievers’ [q 4:150–151]. So know that if you deny Muḥammad, you deny Christ
[as well].

81 Allusion to the q 2:31.
82 Inotherwords, Jesus, asAdam, represents the spontaneous actualisationof theoriginal

divine Word in human form, which is its perfect locus of manifestation.
83 See n. 41 above.
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ّللامِْسِب100 ّرلاِهَ ّرلانَِٰمحَْ هتفگامشابنمهکنخسرهنوّیراوحیا”1]هک[تساهدمآلیجناردمِيحَِ

4]نم[”تفگهکنآو3/“منکراکشآارنآئنعمومیایب2]هک[رابنیاماهتفگتراشاوزمربما

رظنمردپبدرکرظننمبهکره”تفگهکنآو6/دشابینعم5]نیا[“موریمینامسآردپشیپ

ودوبنخسدمآنامسآزاهکیزیچلوّا”تفگهکنآو8/“میناسکیودرهردپونم”و7“]هدرک[

و396 ینعی10“ادخلیجناقّحب”هکتفگوابمیرمهکنآو“مدوبنخس|نآنمودوبنخس9]نآب[ادخ

.“تسادخنخسلیجناهکوتقّحب”

ردردپ12]و[ردپردنم”تفگ“؟یدوباجکیدیرفایب11]ار[نیمزونامسآهکنآزاشیپ”هک101

.“تسواتوص14]سودقلا[حورومیواقطننموتسایلزاتّوقردپ13]و[نم

15]هیازب[یروپیرتخدهکدنتاووحیسمروهظزاشیپدندمآایبناهکنازباسرتیانونکا102

17]وبب[کیبهذموتّلمونید16دوربایندزاکرشهسایبواهکیتقووبامابادخوامانهک

ایبناهکتسیننیادننادیماروانایاسرتهکهحیسماوهدوهیدنببسانشادخدازیمدآعومجم

.دندشنسانشادخقلخهمهودندشن19]کی[همهبهذموتّلمونید18]هکنآ[ءاربدنیکهدعو

نیاماهتفگتیانکوتراشاوزمربنخسامشابنمنویراوحیا”یتاوحیسمهکیواباوج103

منادرگصقانارایبنانیدهک21]مدماین[20]نم”هک[تفگو“منکنایبارنآئنعمومیایبراب

.“منادرگمامت22]مدمآ[هکـلب
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100 In the name of God, the Merciful, the Compassionate. [Jesus] says in the
Gospel: ‘OApostles! Everything that I told you, I told by symbols and allusions.
I will come another time and disclose their [true] meaning’.84 His words: ‘I go
unto my heavenly Father’85 [allude] to the same meaning.86 He also said: ‘He
that hath seen me hath seen the Father’,87 and ‘I and my Father are one’.88
He also said: ‘The first thing that came from heaven was the Word, and God

396awas with that Word, and I was that | Word’. And Mary said to him: ‘By the
innermost truth of the divine Gospel’, that is, ‘By your innermost truth, [for]
you are the Gospel of the divine Word’.89

101 ‘Where was [ Jesus] before the creation of the heavens and earth? He said, “I
[was] in the Father and the Father [was] inme. The Father is the Powerwithout
beginning, I am His Speech, and the Holy Spirit is His Voice.” ’90

102 OChristian, know that prophetswho camebefore Christ foretold that hewill
be given birth by a pure woman, and will be named ‘God with us’.91 When he
comes, idolatrywill be removed from thisworld. [Allmankindwill be united
within] one nation and one religion, and everyone will have [direct] knowl-
edge of God. The Jews say that the Christ of Christians was not that person
promised by the prophets, because [his coming] did not unite mankind
within one nation and one religion, and the knowledge of God is not [given]
to everyone.

103 [It could be] answered that Christ said: ‘O Apostles! I have spoken to you by
symbols, signs and allusions. I will come again and explain their meaning’.
He also said: ‘I will not come to make the religions of the [previous] prophets
defective, but I will come to complete them’.92

84 Cf. John 16:25.
85 Cf. John 14:12, 28; 16:16, 28; 20:17.
86 Apparently, to the promised return.
87 John 14:9.
88 John 10:30.
89 That is, both Jesus andGospel are theWord of God; in this sense they are identical with

each other.
90 Cf. ap, pp. 105–1006: ‘Before you created heaven, earth, angels andmenwherewas your

abode? …—My abode was in my Father before the created beings were created … The
Father was in me, glorifying me, and I in the Father, glorifying the Spirit … The Father
is majesty and eternal power, I am His word and the Spirit is action and procession’.

91 A paraphrase of Matthew 1:23: ‘The virgin will conceive and give birth to a son, and
they will call him Emmanuel’. The name ‘Emmanuel’, which means ‘God with us’, is
cited explicitly in other passages.

92 A paraphrase of Matthew 5:17.
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ەملکواوتفربودمآدندوبهدادربخایبناهکَاوبوخهکیدبیهاوگمالسّلاهیلع1]ام[ربمغیپ104

3.تسواندمآیکیتمایقناشنوندمآدهاوخزاب2]ودوبادخحورودوب[ادخ

تراشاوزمربماهتفگامشابهچرهنم”تفگحیسمهکنخسنآاسرتیاحیسملوقبنونکا105

دنکننایبوااتارواءاهنخسامشحیسملوقبسپ“منک4]هراکشآ[ارنآاتندمآمهاوخزابماهتفگ

5.]سبو[درکدهاوخنمهف

ّللامِْسِب106 ّرلاِهَ ّرلانَِٰمحَْ یزیچلوّا”6]هک[تساهدروآلیجناکیلوّاردحیسمهکنآنونکامِيحَِ

ءادخهکنخسرههکیواینعم“نبنخسَانمویبنخسنآبادخویبنخسیهانامسآزاهک

ناشیانایمنامزناردوتقوناردمالسّلاهیلعیسومابهکنانچمهتفگدوخباییحوبیلاعت

َا7]و[“مدوبنخسنآنم”هکئالموایبنازادشابهتفگنخسادخهکسکرهبسپنبنمنخس

.تسینادجادختاذزانخس

ظ107396 یکرماهکنابزرهبشاببینعینکیتاوهکیرفآنخسبیرفایبهکهتادوجومیلاعتیادخو

نخسنآنم”هکاوهمالسّلاهیلعیسیعوبیبدوجومقطنبایشاهمهسپیببشاببزیچنالفهک

.وبنادجوخزاادخووبنادجادخژاوبادخحوروادخنخسنوچمرجال“ماادخ

قطندوجوتسردپبمئاقرسپدوجوهکنانچمههکیوایهجوب“موریمردپشیپ”هکیتاوهکنآ108

ادخنوچتسناددیابیمنوددنا9]مه[نیعودرهتافصوتاذوتسادختاذبمئاق8]مه[

زاهکدیابیم11]تسادخ[نخسو10]ادخ[مالکمالسّلاهیلعیسیعوتساطیحمایشاهمهرب

وتسیننوریبنخسزایربیممانوتهکایشازایشرهدشابطیحمایشاهمهربودشابنادجادخ

حیسمسپ12]تسین[نوریبنخسزانآودیآردبیزاوآوزاینزیممهربهکایشازایشودره

هچوباوخردهچوبایشاهمهردقحابحیسمسپدوشیمرهاظایشاهمهزانخسودشابنخس

.یرادیبرد

لاح13َ]ا[عنامیچهچویکننایبهتادوجوموایشاّرسارچیهآحیسملوّاهکنازباسرتیا109

.دوشهتفگهّٰللاءاشنا“نارکبنایبوناسایب”یتاوهکیب
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104 Our Messenger, peace be upon him, testified that he [i.e., Jesus] was [the
person] foretold by the [previous] prophets. He came and he is gone, but he
was the divineWord and the Spirit of God which will return.93 His [second]
coming is one of the signs of the Resurrection.94

105 O Christian, according to Christ, when he said: ‘All that I have told you, I
told by symbols and signs, and I will come again in order to clarify them’, they
[Apostles? Christians?] are not able to [fully] understand his words before
he [returns and] explains them.

106 In the name of God, theMerciful, the Compassionate. At the beginning of one
of the Gospels,95 Christ said: ‘The first thing that came from heaven was the
Word, andGodwaswith thatWord, and I am thatWord’. Thismeans that every
word that God the Most High [addresses to humans], either by inspiration
or directly as, for example, [His speech] to Moses, at any moment ‘I am’ that
word between them. ‘I was that Word’ that God addressed to the prophets
and angels. That Word cannot be separated from the divine Essence.

107 396bGod the Most High created all that which He created by the Word [of the
command] ‘Be!’ In any language that He addressed a thing ordering it to be it
was. Everything obtained its existence by speech. Jesus, peace be upon him,
said: ‘I am thatWord ofGod’. Necessarily, since hewas theWord and the Spirit
ofGod, he cannot be separated fromGod, andGod cannot be separated from
him.

108 [Jesus] said: ‘I go unto my Father’. One of the meanings of this is that, just as
the existence of the Son depends on the Father, the existence of the Speech
depends on the divine Essence. The Essence and the attributes are one and
the same thing; they should not be regarded as two different things. Since
God encompasses everything, and Jesus, peace be uponhim, is theWord and
the Speech of God, he should be not separated God, and he encompasses
everything. Anything that you can name is not outside speech. If you strike
two objects against each other, they will emit a voice, which is not outside
speech. Christ is the Speech, and the Speech is produced by everything.
Christ is therefore really in everything, in dream as well as in wakefulness.

109 OChristian, knowwhyChrist did not disclose the secret of things and beings
during his first coming, and what prevented him from doing this, so that
he said: ‘I will come again and explain’. God willing, this matter has been
discussed.

93 This is an allusion to q 4:171 cited above.
94 According to Muslim tradition, the return of Jesus will be one of the signs of the last

Hour.
95 This phrase confirms that Faḍl Allāh was aware of the existence of several Gospels.
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میرمتروصرد1]یب[حیسمهکادخنخسوادخحورنایاسرتعیمجقافّتاباسرتیانونکا110

.ینیّکشنیردیهآربمدآو2]رشب[تروصبینعییببدنمتشوگویهآرد

یدّدرتویّکشچیهنیردودوبهتفایاّوحومدآزاارتروصنآمیرممیرمتروصابمیدمآ111

ویکلصاحمدآتروصدشدنمتشوگکاپمیرممحرردکاپحورنوچسپتسینارامش

4.درکدنناوتوانخسمهفناشیااتناشیانخسوتغلبمدرمنآبیهآنخسردو3یهآنوریب

هناییباّوحومدآتروصیتشادمیرم5]هک[تروصنآهکیتسهوتشیپاسرتیانونکا112

و397 نآیک|لصاحتروصویببدنمتشوگحور6]هکیتروص[سپیلبنتفگدیابیمترورضب

.هّتبلایبمدآتروص

هتخومآتادوجومعومجممانیلاعتقّح7]ار[مالسّلاهیلعمدآهکیهآایبناباتکوتیروتردو113

ردودناهتفایمدآزامدآتروصنینچمهدنراد8]و[هتشادمدآنادنزرفهکفلتخمتغلودوب

تائیهودوخلکشبمنیرفایبیزیچ9]هک[متساوخیمماادخهکنم”هکتساهدمآتیروت

11.“مدیرفایبارمدآدشابایردنایهامواوهناغرم10]هاشذاپ[هکدوختروصودوخ

هیلعمدآهکتسناددیابب13]فالخیب[تسامدآتروص12]هک[تروصارحیسمنونکا114

لکشهک14]نادب[نونکاتساهدمآربادختائیهوادختروصوادخلکشبنوچمالسّلا

یشابهدربادخب16]یشابهتسناد[هرارمدآتروصهکهاگرهتساتروصنازا15]تروص[و

نخسو[ادخقطننم”تفگحیسمهکادخقطنوادخنخسبهرهکنادب17ارایبناعیمجو

19.یشابهدرب“ما18]ادخ

21]هکیتروص[سپدشابادختروصمدآتروصتیروتمکحب20]نوچ[اسرتیانونکا115

لوّادشابادختروصمههدرکلصاح22تروصودوبهدشدنمتشوگمیرممکشردحیسم

1AEF 361a: added over the line; absent in the BL. 2AEF 361a: رشب ; absent in the BL. 3BL:
نآب . 4AEF 361a: no separation mark. 5AEF 361b: هک ; absent in the BL. 6AEF 361b:

هکیتروص ; BL: تروص . 7AEF 361b: ار ; absent in the BL. 8AEF 361b, added over the line: ;و

absent in the BL. 9AEF 361b, added over the line: ;و absent in the BL. 10AEF 361b: هاشداپ .

11AEF 361b: no separation mark. 12AEF 361b: هک deleted. 13AEF 361b: فالخیب ; BL:

فالخب . 14AEF 361b: نازب . 15AEF 361b: تروص is apparently deleted and replaced by

تائیه . 16AEF 361b: ینادب . 17BL: هتسناد . 18AEF 361b: ادخنخسو ; absent in the BL.

19AEF 361b: no separationmark. 20AEF 361b: نوچ ; absent in the BL. 21AEF 361b: یتروص

هک ; BL: تروص . 22AEF 361b, added over the line: مدآ .



the text of the ‘christian chapter’ and its translation 113

110 O Christian, all Christians recognise that the Spirit of God and the Word
of God, which is Christ, came into the physical form of Mary and thus was
incarnated, that is to say, took ahuman form, that ofAdam.There is nodoubt
in this.

111 As to the physical form of Mary, she obtained it from Adam and Eve. You
do not have any doubt or hesitation concerning this issue. When the pure
Spirit was incarnated in the womb of Mary the Pure, it produced a form of
Adam. [The Spirit] thus manifested itself and addressed the people in their
language and idiom, so that they were able to understand its Speech.

112 OChristian, according to you, is this physical form produced byMary [iden-
tical] with the form of Adam and Eve or not? Certainly, it is. The form pro-

397aduced by the incarnated Spirit | is, of course, the form of Adam.
113 In the Torah and books of the prophets it is said that God the Most High

taught the names of all existents to Adam, peace be upon him.96 And the
descendants of Adam, who spoke and still speak different languages, [all]
obtained the formof Adam97 fromAdam.God said in the Torah: ‘Let usmake
man in our image, after our likeness: and let them have dominion over the fish
of the sea, and over the fowl of the air … So God created man [Adam]’.

114 Christ has the physical form of Adam.98 It should be admitted without
controversy that Adam, peace be upon him, was shaped in accord with the
formofGod. Therefore, whosoever reaches [the knowledge of the innermost
meaning] of the form of Adam, attains [the knowledge] of God and of all
prophetic [revelations]. He/she attains the Word and the Speech of God,
concerning which Christ said: ‘I am the Speech and theWord of God’.

115 O Christian, according to the Torah, the form of Adam is the form of God.99
The form of Christ, produced when he acquired a body of flesh in the womb

96 This is an allusion to q 2:31 and probably to Genesis 2:19–20.
97 That is, the human bodily form.
98 That is, human bodily form.
99 It is remarkable that this doctrine of human form as the perfect locus of manifestation

of the divinity, which has a long history in Islamic religious literature starting with the
doctrines ascribed to the first ‘exaggerators’ (ghulāt) and early Shīʿī ḥadīth collections,
is formulated here with reference to the Torah. The author refers of course to Genesis
1:26–27 cited a few lines above. It must be noted that the idea of divine manifestation
in the human form of Jesus is central in the Book of the Rolls which, as mentioned,
cites the same verse from Genesis concerning the creation of Adam in divine likeness
(Gibson, ‘Kitāb al-Mağāll’, p. 5). Jesus is ‘God-Word [which] became flesh’, the divine
eternal light ‘fashioned … into the figure of a man’ in the womb of Mary. See ap, p. 111.
This makes it very probable that the Book of the Rolls was the main source for Faḍl
Allāh’s reformulation of the doctrine of the divine human.
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ەملکو4]وب[هحیسمهکواات3]یهآرب[مدآتروص2]هب[ویببدنمتشوگحیسمارچ1]هکنازب[

.“نابزبماهدمآهکماادخەملکنم”هکوببرهاظ5]وب[ادخ

میرموچمهدییازبمیرمزانوچتفایوزاتروصوهجونآحیسمهکمدآهجوهکاسرتیا116

ربمدآنازارگیدتفهوهژمراهچوورباودورسیومیکیتشادیورربییادخطّختفه

طّخهدراهچنیریزبلربیکیوالاببلربودوینیبیومودوضراعیومودتشادیور

.تساییادخ

6]جورب[کـلفربرمقلزانمدشاب28هکتساعضومهدراهچربحیسمهجوطّخهدراهچنآ117

لزنم28زاشتآودابوبآوکاخوتسا7]جورب[کـلفءالابوریزهکیکـلفرهوتسا28

ەملک9]مالسّلاهیلع[یسیعهکنآءاربزاحیسمهجوتمسقلباقمرد8دوشیمتمسق28هبرمق

11]یزاوآ[وزاینزمهربارزیچودهکیتیاغب10]ات[تسیننوریبهملکزاایشاهمهوتسادخ

ظ397 .دشابن|نوریبمدآەملک32زاهکدیآنوریب

دیوگیمنازادشابزاوآودشابهملکواماادخەملک13]نآ[نم12]هک[تفگحیسمنوچو118

رهاظهملکتوصیبتسواتوص14]سودقلا[حورومیواقطننموتسیلزاتّوقردپهک

.دوشیمن

زا17]هک[نخسَاو“16]ماادخ[قطننم”هک15]تفگ[حیسمهکنازبیحیسمیانونکا119

32وا19]نابز[ربدوبهدمآواهکتقونارد18]و[دوبادخقطننآدیآیمنوریبحیسمنابز

32نآهکهتشونوایورربطّخ32نآەلباقمرددوبهتخومآ20]مدآب[یلاعتیادخهکقطن

تسههچرهنطابورهاظبناهجودردهکمدآقطن32ەلباقمرددوبحیسمهجوربطّخ

اتمیایبومورب”تفگنآءاربزادرکیمنرذگحیسمنابزربقطن2132]نآ[تسیننوریبناشیزا

.“ناصقنءارب23هنماهدمآندرکمامتاءارب”22]هک[“منکمامتارایبنانید
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in the BL. 14AEF 362a: سدقلا . 15AEF 362a: یتاو . 16AEF 362a: ماادخ ; BL: میادخ .

17AEF 362a: هک ; absent in the BL. 18AEF 362a: ;و absent in the BL. 19BL: ناوز ; AEF 362a:
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of Mary, is also the form of God. Learn the reason for which Christ was
incarnated and took the form of Adam: he did it in order to make visible
himself, who is the Messiah and theWord of God. ‘I am theWord of God that
came [to be expressed] on tongue’.

116 OChristian,Christ acquired thehuman face andphysical form from[Adam].
Because he was given birth by Mary, like Mary, he had seven divine lines
on his face, [represented by] the hairline, two eyebrows and four eyelashes.
From Adam, he had seven additional lines on his face, [represented] by
[the hair] on his cheeks, nostrils, over the upper lip and under the lower
lip. [Together,] they are 14 lines of the divine writing, [which became also
visible] on the face of Christ [at his adulthood].

117 Counted with the corresponding locations of the face, they are 28 [lines],
as the stations of the moon in the heaven of constellations. The 28 stations
of the moon introduce the division into 28 parts into all heavenly spheres
under and above of the sphere of constellations, as well as into the [spheres
of elements] earth, water, air and fire.100 [This division] reflects the division
of Christ’s face [with its 28 lines], because Jesus, peace be upon him, is
the Word of God, and nothing is outside the Word. Any two objects, when
struck against each other, produce a voicewhich is not outside the 32 ‘words’
[given] to Adam.

118 397bSince Christ said: ‘I am that Word of God’, he is the Word and the Voice. It is
for this reason that he said: ‘The Father is the Power without beginning, I am
His speech, and the Holy Spirit is His voice’. The Word cannot be manifested
without voice.

119 Learn, O Christian that, since Christ said: ‘I am the Speech of God’, the speech
produced by the tongue of Christ was the Speech of God. When he came
[in his historical mission], the 32 ‘words’ taught by God to Adam as the
counterpart to the 32 lines [of the ontological writing written] on his face,
and [reproduced] on the face of Christ as the counterpart to the 32 ‘words’
of Adam, encompassing everything, visible and invisible, existing in the two
worlds, these 32 original ‘words’ were then not yet [fully] manifested in the
tongue of Christ. This is why he said: ‘I go, but I will come back and complete
the religion of the prophets. I come to complete, not to abrogate’.

100 This division makes the heavenly spheres commeasurable with the divine Word and
its 28/32 primary ‘words’.
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هدرکرهمیرتشگناتفههبتساهداهنیراوگرزبئسرکربتویحفحصمتفگ1]هکنآ[120

راهچتسامیرمطّختفهنآمنکزابنمندرکدناوتیمنزابارنآیّبنوکـلمچیه2]هک[

شتآودابوبآوکاختساییادخطّخراهچکیرههکقرفیومکیوورباودوهژم

.دشرهاظبرعویلاعتیادخلوسرنابززاهکادخنخس28ەلباقمرد

راهچیطّخرهددرگطّختشهطّختفهدوشهتفاکشاوتساطّخءاربقرفیومنوچو121

تسا32ییادخمالکومدآتغلهکددرگطّخ32اتشتآوبآودابوکاخزادشابطّخ

ّرسبهکتسنآارتاویحفحصمینعیدربورفارنآهکخاشتفهۀّربنآودرادهجوربحیسمو

فلتخمءاهتغلوفلتخمءاهنابززاارام”دنتفگودندرکواۀدجسایبناوهکئالمنآءاربزادیسرنآ

3.“یدیناهرب

تسالاحنیمهدنیوگنخسودودبیجعوبیرغءاهتغلبسدّقملاتیبردهکدناهتفگهکنآو122

و398 .اگاژاچاپرگیدراهچوبرع428]هک[دنتسرتاغلهمهزادندیسرمدآتغل|ّرسبنوچ

و123419 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ ّـلَعَلاوُتصِْنأََوُهَلاوُعِمَتسْاَفُنآْرُقْلاَئِرُقاَذإَِو﴿مِيحَِ دومرفنآتهجبَ﴾نوُمَحْرُتمُْكَ

دیوشهدرکتمحررگماتدیونشبارنآدیوش6شومخدنناوخنآرقهکیتقو5]هک[یلاعتقّح

8]نآرق[نآرقۀدنناوخهکنامزنآهکتسنآهدئافتسیچنآندینشوندش7]شومخ[ۀدئاف

کـلمیونشیمارنآرقنآ12]هک[نامزنآ11]و[یوش10]شومخ[دوخقطنزا9]وت[دناوخیم

14]ارتاکاردا[وتساهدمآردنآرقنازا13]وت[دوجوردوتساهتفرگورفنآرقنآارتدوجو

نامزناردهدشادخمالککـلموتدوجوکـلمنامزنآ16]تسا[هدرکنوریب15]اجنازا[

.درادنرگیدیسکادخمالکوادخزاریغارتدوجوکـلم
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15AEF 381a: اجنیازا . 16AEF 381a, added under the line: تسا ; absent in the BL.
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120 It is said that the Book of Life is placed on a high pedestal and sealedwith the
seven seals. No angel or prophet can open them, [and Jesus said:] ‘I will open
them’.101 These [seals symbolise] the seven lines [of thedivinewriting] on the
face of Mary: four eyelashes, two eyebrows and the line of the [hair] parting.
Each of those contains four divine lines, [one of] earth, [one of] water, [one
of] air and [one of] fire. [Multiplied by four natural elements, the seven lines
ofMary’s face] are the counterpart to the 28 divine ‘words’ manifested in the
language of the Messenger of God the Most High in Arabic.

121 The line of the [hair] parting, which represents the line of balance, trans-
forms the seven lines into eight [which, multiplied by the number of natural
elements] produce 32 lines, because the language of Adam and the Speech
of God [consist of the] 32 [‘words’].102 Christ had [these 32 lines] on his face.
And theLambwhichbrought theBookof Life down[ fromthepedestal] reached
the secret [of those 32 lines which are the manifestation of the universal onto-
logical language]. It is for this reason that the angels andprophets boweddown
to [the Lamb] and said, ‘You delivered us from the divergence of languages’.

122 It is said that strange and wonderful languages will be spoken in Jerusalem.
398aThis is [an allusion] to the same condition. When they reach the secret | of

[the primordial] language of Adam, theywill be liberated from all [the diver-
sity of human] languages. [The total number of phonemes in the language
of Adam] is 28 [as in] Arabic, plus four others [represented by the Persian
letters] p, ch, zh and g.103

123 419aIn the name of God, the Merciful, the Compassionate. ‘And when the Qurʾān is
recited, give you ear to it and be silent; haply so you will find mercy’ [q 7:204,
followed by Persian translation]. What is the purpose of being silent and lis-
tening? The purpose is to be silent to your [inner] speech for the period of
time during which the reader recites the Qurʾān. While you are listening to
theQurʾān, the angel of your being brings itswords down into your being and
drives out perceptions [related to the physical world and associative think-
ing?]. At that time, the angel of your being is the angel of the divine speech.
At that moment, the angel of your being is not influenced by anything other
than God and His speech.

101 Another paraphrase of the Revelation 5:1, 3 and 5.
102 Once again Persian, with its 32 letters, is alluded to in this and the next paragraphs, but

not named explicitly.
103 According to the Jāvidān-nāma, this original language was taught to Adam by God,

it is therefore the language of communication with God and the origin of all human
languages.
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ظ124419 32نآهنوگچ2]هک[دنکیمیهلآەملک1نایبهملک32ۀدننکنایبهکهاگرهنمزیزعیاسپ

وتساطیحمهنوگچایشاربوتسقّح3]تاذب[مئاقهنوگچوتسایدباویلزایهلآەملک

هملکنآنیعتساهدننکنایبهکواتسیرب5]رکیپ[وتائیهوتروص4]ولکش[زاهنوگچ

.تسا

تساهدننکنایبنآاردوجونآ7تفرگورفاردوجونآودمآرد6نایبنآهکدوجورهردو125

رّوصتهکدیابدوجوبحاصهدشوا9]کـلم[کـلمو8]تسا[هتفرگورفوتساهدمآهک

هدرکهملک12]32نآ[نایب11هکتساسکنآتقیقحبسکنآ10]هک[مسکنآنمهکدنکن

نآفاوطارچودرکدیابهبعکفرطبورارچهکتسیناد14]هک[سکنآ13]لاثم[هکتسا

.درکدیابهملک28ددعب

هدننکنایبکارداکاردانآدروآربرگید15]رهظم[زارسهدننکنایبکاردانآنوچ126

مالکنیّیبمزاایشاهمهتقیقحنوچتفرگدهاوخ16]اروا[دوجوکـلمنآودوبدهاوخ

.تقیقحبدوبدهاوخهدننکنایبنآهکناددیآردنایبنآهکرهظمرهرددوشرهاظ

رهاظایشاردوندمآمهاوخنم”تفگدوبادخەملکنوچحیسمتسرایسبثحببابنیرد127

.مالسّلاو“دوبدهاوخنوتسینادجنمزا18]نم[یوم17]رسب[ایشاچیهوندشمهاوخ

و128420 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ ّنإِ﴿مِيحَِ ّللالُوسَُرَمَيرَْمنُْباىَسيِعحُيسَِمْلااَمَ حٌوُرَوَمَيرَْمٰىَلإِاَهاَقْلأَُهُتَمِلَكَوِهَ

و[دوبادخحورومیرمرب19]دوبادخنخسو[دوبادخلوسرمیرمحیسمهکیتسردبُ﴾هْنِم

حیسمهکتساهدومرفحیباصمردتلاسرترضح21]و[مرجالنخسنآتفگ20]رهاظ

نیدکیمالسا23نیدربارقیالخعومجموندمآدهاوختسادخنخسو22]تسا[هّٰللاةملک

.ِ﴾هِّلُكنِيِّدلاىَلَعُهَرِهظُْيِل﴿24دنوشنیدکیوندناوخدهاوخ
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124 419bO my friend, every time that the Explainer in charge of explanation of the
32 ‘words’ explains the divine Word, namely, how its 32 divine ‘words’ have
neither beginning nor end, how they are rooted in the Essence of the Real,
how they encompass everything, and how they are exempt of any shape or
form, [at that time] he/she, that is, the Explainer, is identical with theWord
[which he/she explains].

125 Every being in which such an explanation was produced, [that is,] ‘brought
down’, becomes [identical with the] ‘Explainer’, who came and brought the
explanation down, thus becoming the angel of his/her physical presence.
The concerned person should not imagine that he/she is truly himself/her-
self the person that realised the explanation of those 32 ‘words’. This is
like someone who knows for what reason it is necessary to turn one’s face
towards the Kaʿba [during prayer], and to circumambulate it in accordance
with the number of the 28 [primordial] ‘words’.

126 When this understandingproper to theExplainer ismanifested in a different
locus of manifestation [that is, in a different person?], [it is clear that it]
will be proper to the Explainer [and not to any particular person in which it
is manifested]. It [i.e., this understanding?] occupies his physical presence.
Since the innermost reality of everything becomes apparent through the
Explainer of the [ontological] speech, know that the Explainer is truly in
every locus of manifestation where such an explanation is realised.

127 Much has been said on this topic. Since Christ is theWord of God, he said: ‘I
will come and appear in everything. There is no existing thing that would ever
be separated fromme even by the width of a hair’.

128 420aIn the name of God, the Merciful, the Compassionate. ‘The Messiah, Jesus son
of Mary, was only the Messenger of God, and His Word that He committed
to Mary, and a Spirit from Him’ [q 4:171, followed by Persian translation].
Necessarily, he also expressed this Word. According to the Maṣābīḥ,104 the
Messenger [Muḥammad] said that Christ is the Word of God; he will come
and call all created beings to one universal religion which is Islam. All
mankind thus will be united in one religion, ‘that Hemay uplift it above every
religion’105 [q 9:33].

104 Many ḥadīth materials are cited in the Jāvidān-nāma with reference to the Maṣābīh.
This could be the Maṣābīh al-Sunna of Abū Muḥammad al-Baghawī (d. 516/1122), but
the Jāvidān-nāmamentions neither the author nor the full title of this work.

105 The full text of this verse is: ‘It is Hewho has sent HisMessenger with the guidance and
the religion of truth, that Hemay uplift it above every religion, though the unbelievers
be averse’.
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3]هک[دیآدورف2]نامسآ[زااجنازا1]قشمدئقرش[رددشابۀرانمهکدومرفتلاسرترضحو129

رشحنیمزهک4]تسا[ماقمناردسدقملاتیبماقموتسایبنانیمزوتساماشنیمز

.دوبدهاوخ

.میرمبدشابتبسنایبنانایمردو130

یسیعهک6]ادخودومرفمالسّلاهیلعحیسمو[دومرف5]مالسّلاهیلع[تلاسرترضحهک131

مکحبیهلآنخسوهملکروهظنامزرخآردنوچرگیدیّبنهنسبودمآدهاوخ7]مالسّلاهیلع[

ّللااَنَقَطْنأَ﴿ لبقزالیجنارداردوخواایبنانایمردو8]دش[دهاوخٍ﴾ءيَْشلَُّكقََطْنأَيِذَّلاُهَ

روهظودیدییادخنخسویهلآەملکفشکملاعرداردوخ9]و[دناوخادخەملکونخسادخ

.واریغهن10]ندمآ[دهاوخحیسمتفگمالکوهملکروهظودوبدهاوخوا

تقلخزاینعیدیازبرکبرتخدزاودنکنایبواارمیرمتقلخهک12]دراد[ّمابتبسن11]و[132

15.تسینعم14]نیاب[رکب13]وا[هجوربیهلآطوطخینعیدوشرهاظواتقلخمیرم

ەملکهکمیرمحیسم17]نیا[تساهدرکن16]نایب[یسکرکبنآتقلخنایبهکرگیدیهجوزا133

18]نآ[تقلخبهروتساهدیسرنرکبنآبیقولخمچیهتسدهکدیازیمرکبمیرمنازاتسیهلآ

مَْل]…[مِاَيِخلْايِفتٌاَروصُقَْمٌروحُ﴿تسا20]ینعم[نیمهوتساهدربن19]رگید[یسکرکبمیرم

تسدهک21]ءاهمیخرد[دنشابمشچهایسنایرپونایروحینعیٌ﴾نّاَجاَلَومُْهَلْبَقسٌْنإِنَُّهثِْمطَْي

.ناشیاتقلخبینعیدشابهدیسرنناشیابنادرم

و134421 ّللامِْسِب” ّرلاِهَ ّرلانَِٰمحَْ تساهملک22]نآ[دّرجمئسیعهکنادبلیجنابحاصیالیجنانایب“مِيحَِ

زمربماهتفگامشابهک26]ینخس[25]ره[نمنوّیراوحیا”تساهتفگ24]هک[23]لیجنارد[
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129 The Messenger also said that there is a minaret in the east of Damascus
upon which [ Jesus] will descend from the heaven.106 [Damascus is located]
in Syria, which is the land of prophets. Jerusalem is also situated there, and
[Jerusalem] will be the land of the last gathering.

130 [The specific feature of Jesus], with regard to other prophets, is his relation-
ship to Mary.

131 The Messenger [Muḥammad], peace be upon him, Christ, peace be upon
him, and God [Himself] said that it is Jesus, peace be upon him, who will
return, and not another prophet. Since, at the end of time, the Word and
Speech of Godwill bemanifested, in accordancewith ‘Godgave us speech, as
He gave everything speech’ [q 41:21], and since, among all [other] prophets it
is he [Jesus] who, in the Gospel, called himself the Speech coming fromGod
and divine Word, and who has seen himself as the divine Word and Speech
in the world of spiritual disclosure, [it is Jesus] who will appear [at the end
of time] as the Word and Speech. It is said that Christ will come [at the end
of time], not another prophet.

132 He had a [special function] with regard to [his] mother, because it was he
who explained the original nature ofMary.Hewas born froma virgin.107 This
means that his original nature, that is, the lines of the divine [ontological
writing] on his face, were produced by the original nature of Mary [without
the intervention of a father]. This is the meaning of virginity.

133 Another aspect [of this question] is that nobody ever explained the original
nature of this virginity. Therefore, Christ [son of] Mary, who is the Word of
God, was given birth by Virgin Mary, whose virginity was untouched by any
being. Nobody else [than Jesus] ever reached [the understanding of the real
meaning of] the original nature of the Virgin Mary. This interpretation is
[also referred to by the Qurʾānic verse]: ‘Houris, cloistered in cool pavilions …
untouched before them by anyman or jinn’ [q 55:72, 74, followed by a Persian
translation], that is, nobody ever reached [the knowledge of] their original
nature.

134 421aIn the name of God, theMerciful, the Compassionate. [Concerning the] expla-
nation of the Gospel. Learn, O follower of the Gospel, that Christ, in his
detached condition, is thatWord towhich [he] refers in theGospel by saying:

106 On this tradition, see David Cook, Studies in Muslim Apocalyptic, Princeton, 2002,
pp. 173–174.

107 Anallusion toMatthew 1:23,which ismore recognisable in thepassage in thenext folio.
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ماهتفگتیانکوتراشاوزمربهچنآات1]ندمآمهاوخ[زابموریمماهتفگتیانکوتراشاو

.“2]امشابارنآمنکنایب[

هدیسرن]حیسمنخسّرسب[دنیوانابّرقمهکنوّیراوحوامشهکدشمولعمحیسمنخسنیزا135

نآحیسمتخانشنونکادنشابناشیاحیسمنآهدرکنایبودنشاب4]هدیسر[رگا3]هک[دشاب

تخانشناوتنآباروا6]دنک[دوختمرکموتافصوتاذنایبو5]دیایب[هکدوبدهاوخ

.سبو

ّللامِْسِب”136 ّرلاِهَ ّرلانَِٰمحَْ دمآنامسآزاهک7]یزیچ[لوّا”تساهدومرفلیجنالوّاردحیسم“مِيحَِ

دننکمولعم10]هاگیاجنیزا[نونکا“مدوبنخسنآنم9]و[8]دوبنخسنآابادخو[دوبنخس

دمآنامسآزاهکیزیچلوّا”11]هک[تسنآحیسمنخسئنعمتسادخنخسهنوگچحیسمهک

ظ421 هکنخسنآهک|تسنآوانخسئنعم“مدوبنخسنآنمو12]وبنخسنآابادخو[دوبنخس

ماقمهچنیاهکنیببایبناوادخنایمرد“مدوبنخسنآنم”تفگایبناومدآبتزّعترضح

.یربخیبماقمنیزاوتوتسا

14]و[نطبردتسادخنخسوتساحیسم13]هک[یهلآەملکهکتساهدمآلیجناردنونکا137

.ردپیبتفرگمدآتروصینعیدشدنمتشوگ15]و[دمآردرکبمیرممکش

ومدآسابلردکاپنخسوکاپحورندمآببسهکنکلقّعتدوخاباسرتیانونکا138

.ندمآدهاوخارچزابوتفرارچزابودمآارچودوبهچهدیافندشدنمتشوگ

ودیازبرکبرتخدهکدندوبهدرکهدعوایبناهکحیسمنآ18]هک[دیوگیم17]یدوهی[16]الوّا[139

ناهجرددیایبوانوچودشاب“امابادخ”19]ینعمبهک[دشابلیوناّمعوامانهکدروایبیرسپ

باتکفالتخاو20]دنوش[یکیباتکلهاوقیالخهمهودوشیکیداقتعاوبهذمونید

.دشابنجایتحامیلعتبنازادعب21]و[دوشسانشادخهراوهکردهچیبودزیخرب

1AEF 382b: ندمآمهاوخ ; BL: مدمآدهاوخ . 2AEF 383a: منکامشابنآنایب ; C 363a; B 300b: نایب

منکبامشابنآ . 3AEF 383a: رگاهکدشابهدیسرنحیسمنخسّرسبدنیوانابّرقم . 4AEF 383a:
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اجنیزا . 11AEF 383a: هک . 12AEF 383a; C 363a; B 300b: دوبنخسنآابادخو . 13AEF 383a:

هک . 14AEF 383a: .و 15AEF 383a: .و 16C 363b: لوالوّا ; B 300b: الوّالوّا . 17AEF 383a:

یدوهی ; BL: دوهی . 18AEF 383a: هک deleted; C 363b; B 300b: هک is absent. 19AEF 383a; C 363b;

B 300b: ینعی instead of ینعمبهک . 20AEF 383a; B 300b: دنوش ; BL: دوش . 21AEF 383a: .و
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‘O Apostles! Every word that I told you was told by symbols, [indirect] indica-
tions and parables. I am now going away, but I will return in order to explain
you these symbols, indications and parables’.

135 From these words of Christ it can be concluded that the Apostles, who were
his close followers, were not initiated in the [innermost] secret of Christ’s
discourse. If they were initiated, and [if this secret] was explained to them,
they would fulfil [the role] of an eschatological Saviour [themselves, and
there would be no need for Jesus to return]. [During his second] coming,
Christ will be recognised by the explanation [he will provide] concerning
his essence, attributes and glory.

136 In the name of God, the Merciful, the Compassionate. In the beginning of
the Gospel, Christ says: ‘The first thing that came from heaven was the Word,
and God was with that Word, and I was that Word’. From this passage, it
is clear in what sense Christ is the Word of God. The meaning of Christ’s

421bwords [repeated] is | that he was the Word that God spoke to Adam and the
prophets. Be aware of his rank between God and the prophets, of this rank
[of Jesus] that you know nothing about.

137 It is said in the Gospel that Christ, who is the divine Word and Speech,
came into the belly of the Virgin Mary and acquired a body of flesh. This
means that [the Word] acquired the physical form of Adam without [the
participation of a] father.

138 O Christian, think now for yourself: what was the benefit for the pure Spirit
and pure Speech in clothing [the garments] of Adam’s [body and thus]
becoming incarnate?Why did [Jesus] come, why has he gone away, andwhy
he will return?

139 The Jews say that theMessiah [whose coming] is promised by the prophets,
will be born froma virgin, and the boywill be named ‘Emmanuel’, whichmeans
‘Godwith us’.108When he comes, all religions, confessions and beliefs will be
unified all over the world. All the created beings and the people of the Book
will be unified. The divergences between the scriptures [of the different
religions] will be levelled, and babies in their cradles will have [a perfect]
knowledge of God. After [the coming of the Messiah] there will be no need
of education.109

108 This is a closer paraphrase of Matthew 1:23 alluded to in the previous folio.
109 Taʿlīm, ‘education’, has a specificmeaning in the Shīʿī and especially Nizārī Ismāʿīlī con-

text, where it designates the authoritative teaching of the divinely appointed guide, or
Imām (see Daftary, The Ismāʿīlīs, pp. 369–371). The statement that the direct manifes-
tation of the divine truths makes taʿlīm irrelevant was formulated in the framework of
the Nizārī theory of the Resurrection (qiyāma). See Cortese, ‘Eschatology and Power’,
p. 167. This suggests that the mention of the taʿlīm could be another trace of Ismāʿīlī
influence in the Jāvidān-nāma.
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نایمفالتخا2]هکناتهجب[تسیننآهک1دنیوگیمنادوهیتساهدمآهکحیسمنآنونکا140

وهسوداتفهب“یدّمحم”وودوداتفهب3]نادوهی[ودناهقّشهدزاودباسرتتسایقابقیالخ

.دشابهدماین4دناهدرکهدعوایبناهکحیسمنآسپاذهیلعداتفهبیسوجم

زایضعب7]و[دمآ6هکدندوبهدرکهدعوایبناهکدیوگیم5]اسرت[تسنآحیسمباوجلا141

همهدازیمدآودوشعفترمکرشئمامتاتندمآدهاوخ9]رابنآ[دیناسر8]ار[یهلآمولع

هداد10نینچیهاوگزیننیربمالسّلاهیلعدّمحمودوبایبناۀدعوهکنانچدنوشسانشادخ

11.تسا

زاهدرک13]شقنیاجرب[هتشونهکدرادحیسمهکتروصنیاحیسمّرسبلاطیا12نادب142

و422 هتفگیلاعتقّح|15تساهدمآتسامدّقتمهکتیروترددراداّوحومدآ14]زا[ودرادمیرم

ناغرمهاشذاپهک16]امتائهوامتروص[واملکشبمنیرفایبیصخشهکمتساوخیم”هکتسا

نیاحیسمودرادیهلآتروصمدآ18]نآ[نونکا“مدیرفایبارمدآدشابایردنایهامو17اوه

.هدرکبسکوزاارتروص

نونکادشدنمتشوگارذعمیرممکشرد20]یهلآ[ەملکهک19]وت[لوقبتسایهلآەملکهچرگا143

هدشقولخم22]تروص[ورکیپوعضو21]نیدب[ارچتسیهلآتروصهکمدآتروصهکنادب

میرمو[درادحیسمهکتروص24]نآ[تساهتفرگ23میرمنازالکشنیاحیسموتسا

.دّدرتیبدناهتقرگاّوحومدآزادنرادهک26]مدآ[ینبرهو25]دراد
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140 But the Jews say that Christ [lit. the ‘Messiah’, masīḥ] who came [in the
past] was not [the promised one], since divergences between created beings
persist. [Indeed], there are 12 sects among the Christians, 72 among the Jews,
73 [in the community of] Muḥammad, 70 among the Zoroastrians (majūsī),
and so on. This proves that the Messiah promised by the prophets has not
yet come.

141 The Christians answer by saying that the Messiah [i.e., Jesus] promised by
the prophets did come and brought [the revelation] of some of the divine
knowledge.110 But he will come again in order fully to eradicate polytheism.
In that era, all humans will be initiated into the knowledge of God, as
promised by the prophets and confirmed by Muḥammad, peace be upon
him.

142 Know, O seeker of Christ’s secret, that the form [of the body] that Christ pos-
sessed, [the form] that [expressed the divine ontological] writing engraved
in it, was obtained by him fromMary and, [ultimately] from Adam and Eve.

422aIn the Torah, which is an ancient [scripture], it is mentioned | that God the
Most High said: ‘Let usmakeman in our image, after our likeness, and let them
have dominion over the fish of the sea, and over the fowl of the air … SoGod cre-
atedman [Adam]’. This Adam had the form of God, and Christ acquired this
form from him.

143 According to what you [the Christian] say [yourself], [Jesus] is the Word of
God thatwas incarnated in the belly of VirginMary. Learnnow the reason for
which the [physical] form of Adam, which is the form of God, was created in
this [precise] shape. Christ received this shape fromMary. Christ, Mary, and
all [other] human beings [ultimately obtain] the [physical] form [of their
bodies] from Adam and Eve; there is no doubt in this.

110 That is, ontological letters, each of which is the ‘knowledge’ of corresponding pho-
nemes or ‘words’.
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هکنانچ3]تزّعترضح[ارمدآ“2]دوب[نخسدمآنامسآزاهکیزیچلوّا”تفگحیسم1]و[144

زالوّاهک6]نخس[نآهکنادبنونکا5/درکمیلعتارواایشاعیمجمان4]داد[رهاظتروصنآ

.“7]دوبنخسنآابادخو[مدوبنخسنآنم”تفگحیسمهکدوبنخسدنچدمآمدآبنامسآ

هدایزالبتسانخس32وتساهدوبهملک32دمآمدآبهکمالکعومجم8]هکبلاطیاهکنادب[145

نیادشابهدناوخمدّقتامایبنابتکودشابهدوب9]برعردهکاسرتزایسکهک[ناصقنو

نآرقهکدنامّلکتم10]نادب[برعلهاهکتسبرعنابزردهکتسنآ28دنکمولعمار

هکندرکدیاببلطتیروتولیجنا11]رد[ومدآفحصردرگیدراهچوتسبکّرمنازا

.دوبدهاوخ“یپ”و“یژ”و“میچ”و12“]”“فاگ”[

تساهدمآایبناومدآب14]لوّا[وتسیننوریبنیزادمآ13]مالسّلاهیلع[مدآبهکیهلآمالک146

هجوربطّخ28نآحیسمهکتشونطّخ28مدآهجوربدیرفایبیلاعتیادخهک15]ارمدآ[

هژمراهچوورباودورسیومطّخکیتسبرعنابزردهکنخسوهملک28ەلباقمرددراد

کیوالاببلیوم16]طّخ[ودوفرطودزاضراعیومطّخودوینیبیومطّخودو

18]نآ[هکعضومهدراهچربدشاب17]طّخ[هدراهچهکنانچاوتساطّخربریزبلیومطّخ

.تسیهلآتباتکهمه

ظ147422 هدزناشرب[20]دوش[طّخهدزناشدوشقشنمطوطخنآ19]یرذگب[|طوطخنآاوتساطّخرب

23.تساهدمآمالسّاهیلعمدآب22]هک[هملک32نآملعدشابطّخ32هکدشاب21]طّخ

25]هک[تفگهکلیلدنآبتساهدمآمدآبهکتساقطان32نآب24]هک[حیسمنونکا148

26]32[نآو“مدوبنخسنآنمودوبنخسنآبادخودوبنخسدمآنامسآزاهکیزیچلوّا”

.“منخسنآنم”تفگحیسمودوبهدمآ27]مالسّاهیلع[مدآبهکدوبهملک32نخس
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144 Christ said: ‘The first thing that came from heaven was the Word’. When God
bestowed this visible form on Adam, He [also] taught [Adam] the names
of all things.111 Learn that thatWord, which first came from heaven to Adam,
[consisted of] several ‘words’, concerningwhich Christ said: ‘I was thatWord,
and God was with that Word’.

145 Learn, O seeker, that the totality of the ‘words’ received by Adam was 32
[‘words’], nomore and no less. The Arab Christians,112 who read the books of
our prophets of the past, canobserve that there are 28 [‘words’ = consonants]
in Arabic, which is spoken byArabs. TheQurʾān is also composed of these 28
[consonants]. The four other [‘words’] are to be found in the scrolls of Adam,
in the Gospel and Torah. Those are gāf, chīm, zhe and pe.113

146 The divine discourse that reachedAdam, peace be upon him, did not exceed
these [32 ‘words’]. They were [revealed] first to Adam and the prophets.
When God created Adam, He wrote 28 lines on his face, the same lines
that Christ had on his face, too. These [lines] correspond to the 28 ‘words’
of Arabic, [and they are represented by] the hairline, two eyebrows, four
eyelashes, two lines of the nasal hair, and two lines [of the beard] on both
sides of the face, two lines of [the moustache on] the upper lip and one line
under the lower lip […] Counted with [the corresponding] 14 locations on
the face they become 28, which express the divine [ontological] writing [on
the human face].

147 422bThe line of balance114 splits these lines | and produces 16 lines which [with
the corresponding locations of the face] add up to 32 lines. These 32 lines
[on the human face] represent the knowledge of those 32 ‘words’ received
by Adam, peace be upon him.

148 Now, Christ was speaking bymeans of the 32 [original ‘words’ or phonemes]
that were given to Adam. This is suggested by his words, [when he said:] ‘The
first thing that came from heaven was the Word, and God was with that Word,
and I was that Word’. The 32 [primordial elements of] speech were the 32
‘words’ that were given to Adam, and to which Christ referred when he said:
‘I am that Word’.

111 That is, Adam was not only created with a bodily form as the full expression of the
original divine Word, he was also taught the innermost meaning of that form, i.e., the
Word itself.

112 Cf. paragraph 58 and n. 55.
113 These are the four letters added to the Arabic alphabet in order to express the sounds

specific to Persian. As in previous occurrences, Persian is not named explicitly here.
114 See n. 33 above.
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تسقّحتاذبمئاقهکدیآیمظفّلتردهکهملک32نآددعبتساطّخ32مدآهجوربطّخنآو149

حیسمینعمنیزا3]یلصآ[همهزا2]وتتاذنوچ[تسینادجقّحتاذزاویدبا1]و[یلزا

ایشاهمه5]اماب[ومیناسکیودرهواونمومیواقطننموتسیلزاتّوق4]نم[ردپ”تفگ

8.“تسینهارامردار7]قمع[وضرعولوطو6]میتسهایشاجراخو[میتسه

ارتایحفحصمهکمدیدباوخردیبش”هکنکبلطسورطفباتک9]زا[ارتاملکنیا150

ایبناوارنامسآهکئالم[همهوهداهنیراوگرزبیسرکرب10]تسا[هدرکرهمیرتشگناتفهب

نیمزونامسآلهازا12]هک[تسیکهکدرکیمزاوآهکئالم11]زایکـلمرضاحمدیدیمار

وایبنازاسکچیهدناوخبودرادربارتایحفحصمنیارهمودهنشیپمدقودنکیریلدهک

14]هچ[رهسورطفیا13]هک[تفگمدیدارحیسمدندادنباوجودندماینشیپهکئالم

هدرک[رهمیرتشگناتفهبهکتایحفحصم15]نآ[ۀدنیاشکینعیمیاشکبنممدنببنم

فحصمنآودمآرضاحهکخاشتفهدنوادخمدیدۀّربهاگانندوشکمهاوخنمارنآ16]ما

هّربنآۀدجسایبناوهکئالمرابکیبدرکنابرقیلاعتقّحشیپ17]رد[اردوخودربورفارتویح

فلتخموریدەنامدودزاارامویدرکنابرقیلاعتقّحشیپاردوخنوچهکدنتفگودندرک

.“یداد19]هر[18]ینادواج[تویحبویدیناسربتوکـلمملاعبویدیناهرب

و151423 درادرهم21]تفه[هک20]تساهچ[تایحفحصمنآهکسانشبیقیقحبلاطیانونکا

رکبمیرمهجوربهکتساتباتکتفههکنادببلاطیا/دربورفارنآ22]خاش[تفهۀّربهک

نآماقمهکتساعضومتفهربهکهژمراهچوورباودوتسارسیومطّخکیتسا

وبآوکاخزادنطّخراهچکیرهلوّارهمتفهتسایئادختباتکهکتسومتفه

رگیدراهچ24]دنوش[23]رهاظ[طّختشهیرذگبناشیاءاوتساطّخربنوچهکشتآوداب
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هکیزیچ . 15C 364b: نآ is absent. 16AEF 384a: ماهدرک ; BL: دندرک . 17C 364b; B 301b: رد

is absent. 18AEF 384a: ینادیواج . 19B 301b; هار . 20AEF 384a: تسیچ . 21C 364b: تفهب ;

BL: یرتشگناتفه . 22AEF 384a; C 364b; B 301b: خاش ; BL: یخاش . 23C 364b: رهاظ is absent.

24AEF 384b: دنوش ; BL: دوش .



the text of the ‘christian chapter’ and its translation 129

149 The 32 lines on the face of Adam correspond to the 32 ‘words’ [i.e., pho-
nemes] articulated [in human speech]. They are rooted in the essence of
the [supreme] reality; they do not have either beginning or end, they cannot
be separated from the essence of [divine] reality, just as your essence is the
foundationof all [your being?]. It is in this sense thatChrist said: ‘MyFather is
the Powerwithout beginning and I amHis Speech. I andHe, we are one and the
same. We are with everything and without everything. We do not have length,
width or depth’.115

150 Seek the following narrative in the Book of Peter: ‘One night, I saw in dream
the Book of Life sealed with seven seals and placed on a high pedestal. I saw
[there] all angels of the heaven and prophets. An angel spoke and asked: “Who,
from among the inhabitants of the heaven and earth, is brave enough to step
forward, open the seals of this Book of Life and read it?” Nobody from the
prophets and angels stepped forward or answered the question. I have seen
Christ who said [tome]: “OPeter, what I have closed, I will open.”116 [He]meant:
“I am the personwhowill open the Book of Life, which I sealedwith seven seals.”
All of the sudden, I sawaLambwith seven horns. It cameandbrought down the
Book of Life [ from its pedestal], and then sacrificed itself before God the Most
High. All together, the angels and prophets prostrated themselves before this
Lamb and said: “By your sacrifice before God the Most High, you delivered us
from ancient and varied generations,117 brought us into the kingdom of heaven
and opened to us the way to eternal life.”’118

151 423aHear now, O true seeker, what is the ‘Book of Life’ sealedwith the seven seals
and brought down by the Lamb with seven horns. O seeker, learn that the
face of the Virgin Mary bears seven [lines of the divine ontological] writing:
the hairline, two eyebrows and four eyelashes, located on the seven parts
[of the face]. This divine writing constitutes the first seven seals [follows a
passage similar to fol. 321b, describing how seven lines, together with the

115 See n. 42 above.
116 Cf. Revelation 3:7.
117 For some reason, dūdmān, ‘tribe, generation’ is used here instead of usual lughat-hā,

‘languages’.
118 This is the longest paraphrase of Revelation 5:1–9. The fact that a fragment from the

3rd chapter of Revelation is also included in the narrative, along with the approximate
character of the paraphrase, suggests that Faḍl Allāh drewnot upon the canonical text,
but used some different source for his citations.
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ویهلآەملک[332ەلباقم[رددشابطّخ232]هک[شتآودابوبآوکاخدوشهدایز1]هک[

4نآبودنتفایمیلعتمدآزاهکئالمهکدینادرگنخس32نآرهظمارمدآیلاعتقّحهکادخنخس

دوبنخسنآبادخودوبنخسدمآنامسآزاهکیزیچلوّا”5تفگحیسمهکدندرکمدآۀدجس

.“مدوبنخسنآ7محیسم6]هک[نمو

واملکشبمنیرفایب9]یناسنا[”8]هک[تفگادخهکمدآهجوتقلخهکنادببلاطیانونکا152

سپ“مدیرفایبارمدآایردنایهامودشاباوهناغرمهاشذاپهک10]امتروص[وامتائیه

ربسپتساهدرکبسکمدآزا12تروصنآحیسم11]ودشاب[تزّعترضحتروصبمدآ

لوّامتسینادجادخزاوماادخنخسنآنم”13]هک[تساهتفگحیسمودشابمدآتروص

.“مدوبنخسنآنمودوبنخسنآبادخودوبنخسدمآنامسآزاهکیزیچ

درادیئادختروصنآءاربمدآوتسینادجادخزاوتسادخنخس14]هک[حیسمنونکا153

تروصنآهکنانچمدآزاهکدوب15]یئادخ[قطندمآیمردبحیسمنابززاهکقطننآهک

.دیسرحیسمبمدآزازینیئادخقطننآدوبهدیسرحیسمبیهلآ

دوشیمرهاظ16]وزایئادخقطنهکمدآنادند[هکنادبدرادیئادختروصمدآنوچنونکا154

ظ423 32|ددعب17]مدآ[نادنددشاب32ایتسابرعنابزردهکیهلآەملک28ددعبتسا28ای

.تسامدآنابزربهکهملک

طّخعضومهدراهچمدآ19وچمه18]ارچحیسمهجوطّخرب[حیسمتقیقحبلاطیانونکا155

نوچوااوتساطّخربهکتسایهلآطّخ20]مه[نآهکعضومهدراهچربتساهدروآیهلآ

نآحیسم21]نازاتسا[تقلخنآارچعضومهدزناشربهدزناشدوشرهاظطّخ32یرذگب

دازیمدآعیمجنابزهکتساهدمآمدآبهکتسایهلآەملک32ەلباقمردهکتسنآ22تهجب

1C 364b: هک is absent. 2AEF 384b: هک . 3AEF 384b: ەلباقم ; BL: لباقم . 4AEF 384b:

نادب . 5C 364b; B 302a: هک . 6AEF 384b: هک ; BL: نآ . 7AEF 384b: هک is absent; BL: هک .

8AEF 384b: هک . 9C 365a: ناسنا . 10C 365a: this passage is absent; B 302a: ةروص and تائه

inversed. 11AEF 384b: ودشاب . 12B 302a: ار . 13C 365a: هک is absent. 14AEF 384b:

هک is absent. 15C 365a: ادخ . 16C 365a: مدآزاهکییادخقطن . 17C 365a: مدآ ; BL: یمدآ .

18AEF 384b: حیسمهجوربارچ . 19C 365a: نوچمه . 20AEF 384b: مه ; BL: همه . 21AEF 384b:

نآ ; C 365a: نازا . 22BL: نآ .
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line of balance, and multiplied by four natural elements, produce 32 lines].
[These 32 lines] are the counterpart to the 32 divine ‘words’, and Adam was
created by God as their locus of manifestation. For this reason, the angels
received their instruction from Adam.119 They prostrated themselves before
Adam because Christ said, ‘The first thing that came from heaven was the
Word, and God was with that Word and I, Christ, was that Word’.120

152 O seeker, learn now that God said concerning the original nature of Adam’s
face: ‘Let us make man in our image, after our likeness: and let them have
dominion over the fish of the sea, and over the fowl of the air … So God created
Adam’. Therefore, Adamwas created in the form of God, and Christ acquired
this form [of his body] from Adam. He thus had the [bodily] form of Adam,
and he said: ‘I am this Word of God, I am inseparable from God. The first thing
that came from heaven was the Word, and God was with that Word, and I was
that Word’.

153 Now, Christ is the Word of God, and he is inseparable from God. The reason
for bestowing the divine form upon Adam was to ensure that the speech
emitted by the tongue of Christ should be divine Speech. For, just as the
divine form reached Christ from Adam, the divine Speech also reached
Christ from Adam.121

154 Since Adam possesses the divine form, learn that his teeth, from which the
divine Speech is emitted, are either 28, in accordance with the number of
the 28 divine ‘words’ contained in the Arabic language,122 or 32, in accor-

423bdance with the number | of the 32 ‘words’ contained in the language of
Adam.123

155 O seeker of the real [dimension] of Christ, for which reason does the face
of Christ, as the face of Adam, contain 14 lines of the divine [ontological]
writing, located on the 14 [parts of the face] which are the divine lines too,
andwhich produce the 32 lines, 16 and 16, when the line of balance is drawn?
For which reason was the original nature of Christ [made in this way]?
Because [Christ] is the counterpart to the 32 divine ‘words’ [initially] given
to Adam which include all the languages spoken by Adam’s descendants.

119 Allusion to q 2:33.
120 This suggests that the angels prostrated themselves before Christ because Christ was

the Word taught by God to Adam and then taught by Adam to the angels.
121 This passage apparently emphasises the fact that the speech of Jesus is identical with

the ontological names taught by God to Adam.
122 I.e., the 28 consonants of the Arabic alphabet.
123 Once again, the Persian language with its alphabet composed of the 32 letters is

suggested but not named.
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مدآبهکتسیهلآەملک32نآەناشنوملعحیسمیورربطّخ32نآوتسیننوریب32نازا

نمودوبنخسنآبادخودوبنخسدمآنامسآزاهکیزیچلوّآ”هکتفگحیسمهک1]هدمآ[

2.“مدوبنخسنآ

28وتشادهجوربیهلآەملک32ملعهکدرکن3]دوخ[راهظاحیسمنآتهجبتقونارد156

ناربواهجوهک4هملک32وانابزرباّماتشاددوبیهلآەملک32ملعهکنادند32ونادند

.“ندرکدوخنایبوندمآمهاوخ”تفگدوبنناوردوبتقلخ

حیسمتقیقحنخس5]32[نآهکتسادخطّخ32لباقمردواهجوطّخ32نآنونکا157

رد6]هک[ءیشرههکتسیهلآمیدقتفصوتسینادجقّحزاوتسقّحتاذبمئاقوتسا

ەملک32نیزا8]یربب[ءیشنآمان7]هک[یهاوخهکنابزرهبیرادیبوباوخوتادوجوم

تسینیلاخ9]یهلآ[ەملک32نیزادیآیمربیاجزاهکیادصویزاوآرهوتسینیلاخیهلآ

هکیهلآنخس32نیزاهملکنآندمآدهاوخنوریبەملکوزا10]ینزیم[مهربگنسودرگاهک

هکدومرفنآتهجبتسینادجویلاخ“13]ما[ادخنخس12]نآ[نم”11]هک[دیوگیمحیسم

ار16]نولو[قمعوضرعولوطوایشاهمهیبو15]ما[ایشاهمهابوماادخنخس14]نم[”

.“تسینهارنمرد

19]راهچ[نآحیسمییوگیم18]هکدمآیم[قطنردهکهملکنآ17]هک[نکرظننونکا158

و424 “هس”و“هم”تاذهکدیآیمظفّلتردهک|ءیشرهردتسواملعیهایسوهدودهکهملک

لّیختردتساهّزنمتروصولکشزا20]هملکراهچ[نآتاذتساحیسممسا“ح”و“ی”و

تاذبمئاقوتسانینچنیاهملک32عیمج21]و[تسینریذپتمسقودیآیمنلقّعتورّوصتو

22]قّحتاذهب[مئاقتسینیلاخوزایومرستسینادجءایشازاءیشچیهزاوتسقّح

یمنوریبهملکوزا23]ینزیم[مهربگنسودرگاهکتسینیندیدوتسایئرمریغوتسا

1C 365a; B 302b: دمآ . 2AEF 385a: separation mark. 3C 365a: دوخ is absent. 4B 302b:

یهلآ . 5C 365b: 32 is absent. 6AEF 385a: هک deleted. 7AEF 385a: هک . 8B 302b: یرب .

9C 365b: یهلآ is absent. 10B 302b: ینز . 11C 365b; B 302b: هک is absent. 12C 365b; B 302b:

نآ . 13C 365b: میادخ . 14B 302b: نم . 15C 365b; B 302b: ما . 16AEF 385a; C 365b; B 302b:

this word is absent. 17B 302b: هک is absent. 18AEF 385a; C 365b: هکدمآیم ; B 302b: یم

هکدیآ . 19AEF 385a: هد is deleted; C 365b; B 302b: راهچ ; BL: هدراهچ . 20AEF 385a; C 365b;

B 302b: هملکراهچ ; BL: هدراهچ . 21AEF 385a: و is absent. 22AEF 385a; C 365b; B 302b: هب

قّحتاذ ; BL: قّحب . 23AEF 385a; C 365b; B 302b: ینزیم ; BL: ینز .
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These 32 lines on the face of Christ are the knowledge and the mark of the
32 divine ‘words’ received by Adam, concerning which Christ said: ‘The first
thing that came from heaven was the Word, and God was with that Word, and
I was that Word’.

156 At that time [i.e., during his first coming], Christ did not [fully] manifest his
[real nature] because, although he possessed the knowledge of the 32 divine
‘words’ [in the lines of] his face, aswell as the 28 and32 teethwhich represent
the knowledge of the 32 divine ‘words’, [all] the 32 ‘words’ in accordance
with which his face was created were [still] not articulated by his tongue.
[Therefore], he said: ‘I will come [again] and explain myself ’.

157 These 32 lines of his face are the counterpart to the 32 divine lines which
constitute the innermost reality of Christ. They are rooted in the Essence
of the [divine] Reality, and inseparable from it. They are the pre-existent
attribute of God. In whatever language, any name of anything existent,
whether in the physical world or in [that of] dreams, is not outside these
32 divine ‘words’.124 Any sound, wherever it is produced, is not outside these
32 divine ‘words’. If two stones are struck against each other they produce
a ‘word’ which is not outside and cannot be separated from these 32 divine
‘words’ about which Christ said: ‘I am that Word of God’. It is for this reason
that he [also] said: ‘I am the Word of God, I am with everything and without
everything. I transcend length, width, depth and colour’.

158 Observenow thatwhenyoupronounce theword ‘Christ’ (masīḥ) the essence
of its four ‘words’ [i.e., consonants], the knowledge of which is [represented
by] the soot and blackness [of the ink bymeans of which the corresponding

424aletters are written] | namely m, s, y and ḥ, the articulation of which [com-
poses] the name of Christ, is free of any form or shape. [This metaphysical
essence] cannot be grasped by the imagination, mental representations or
the intellect. It cannot be divided. All 32 ‘words’ are like these [four]. They
are rooted in the Essence of the divine reality, and [at the same time they
are] absolutely inseparable from things. They are rooted in the Essence of
the divine reality, and they are invisible. If you strike two stones against each

124 Every name is composed of some of the phonemes from among the 32 primary pho-
nemes.
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نازارّوصتومهوب1]ار[هملکنیاهکیهاوخرگادوبدهاوخنجراخیئادخنخس32زاهکدیآ

دوجومیزیچچیهیشکردهکیهاوخ3]رّوصتب[رگاوندیشک2]یناوتن[یشکردگنس

.دنامن

ادجایشازاادخوتفگنینچحیسموتسادخنخسحیسم4]هک[ییوگیمنوچبلاطیا159

تانئاکتاّرذوتادوجوموایشاهمهردتسادخنخسهکارحیسموتهکدیابسپتسین

ویشابهدناوخحیسمبابرداّلاویشابهتفایایشاهمهردادخابارحیسماتینیبهبویبایب

.تساجهمهرد6]ادخوتسا[ادخابوتسادخنخسحیسمهکیشابهدینش5]زاوآب[

همهاب8]ادخ[نخسوادخندوبوادختاذوادخنخسوحیسمبهر7]یشابن[نینچهکمادامات160

.نادند9]وهجوطّخ[ومدآهجوتقلخردزایشابهدربنایشا

ناوختساهراپ[تصشودصیسهکتساینعم10]نیاوارد[تسیهلآەملک32هکمدآقطنو161

13]تصشرابشش12]و[32و28یتصشرهتصشرابششنینچمهحیسمومدآ11]تشاد[

.32رابششو28رابشش

ەملک32ویهلآەملک28ارواتهجره14]دنراد[تهجششمدآدنزرفوحیسمهکنآتهجبو162

کـلفجوربهدزاودنآوهدزاودنوّیراوح16]و[تسجربهدزاود15]جوربلا[کـلفدرادیهلآ

تصشهجردرهو32و28یتصشرهتصشرابششتساهجردتصشودصیسجوربلا

ظ424 وهیناث28هیناث|رهوهیناثتصشهقیقدره18]و[هقیقد32وهقیقد1728]هقیقدرهو[هقیقد

.وریمهرشاعاتنینچمههیناث32

نینچمهاهنامسآدمآمدآبهکیهلآەملک32ەلباقمردتسا32حیسمهجوملعهکنانچنونکا163

“ما20]یهلآ[هملکنم”تفگحیسمهک19]یهلآەملک32و[یهلآەملک28ددعبدشمسقنم

.دوبیهلآەملک32هک21]ینعم[نیاتهجب

1B 302b: ار is absent. 2B 302b: یناوتن ; BL: ناوتن . 3AEF 385a: رّوصتب ; BL: رّوصت . 4AEF 385a:

هک deleted; B 302b: هک is absent. 5AEF 385b; C 365b; B 302b: هزاوآب . 6C 365b: absent.

7AEF 385b: یشاب . 8AEF 385b: ادخ partly deleted; C 365b; B 303a: ادخ . 9C 365b: absent.

10B 303a: نیوآرد . 11B 303a: تشاد ; BL: هتشاد . 12AEF 385b: .و 13C 365b: this passage is

absent. 14AEF 385b: دراد . 15AEF 385b; C 366a: جورب . 16AEF 385b: .و 17C 366a: this

fragment is absent. 18C 366a; B 303a: و is absent. 19AEF 385b; C 366a; B 303a: ەملک32و

یهلآ . 20C 366a; B 303a: یهلآ . 21C 366a: ینعم is absent.
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other, they will produce a ‘word’ which cannot be outside the 32 [primary]
divine ‘words’. If you wish to extract this ‘word’ from the stone, either in
the imagination or by mental representation, it will be impossible. And
supposing that you extracted it, there would remain nothing.

159 O seeker, you say that Christ is the Word of God, and Christ said so himself.
God is inseparable from things. Therefore, youmust find and observe Christ,
who is the Word of God, in every object and being, in every atom of the
creation, so that you can find him with God in everything. You should have
read or heard that Christ is the Word of God, that he is with God, and that
God is everywhere.

160 Otherwise, you cannot access either Christ, or the divine Word, the divine
Essence and Being. [You cannot access the knowledge of] every created
thing through theWord of God and the gate of the original nature of Adam’s
face, its lines and teeth [where the Word becomes visible and audible].

161 The speech of Adam [consisted] of the 32 divine ‘words’, which constitute
the ontological meaning of his [bodily constitution with its] 360 articula-
tions. Adam and Christ had the same [constitution], which is six times 60
[articulations], every 60 [being composed of] the 28 and 32 [articulations].
Six times 60 is, therefore, six times 28 and six times 32.

162 Since [the bodies of] Christ and the descendants of Adam have six spatial
directions,125 every direction thus possesses 28 and 32 divine ‘words’. The
heaven of constellations contains 12 constellations, and theApostleswere 12.
These 12 constellations cover 360 degrees, [which are made up of] six times
60, and every 60 contains 28 and 32 [degrees]. And every degree contains
60 minutes, [that is,] 28 and 32 minutes. And every minute contains 60

424bseconds, | [that is,] 28 and 32 seconds, and so on until the tenth [fraction]
of a degree.

163 Knowledge of the face of Christ [consists of] the 32 [lines], which are the
counterpart to the 32 divine ‘words’ received by Adam. Similarly, all heavens
are divided in accordance with the numbers of the 28 and 32 divine ‘words’.
AndChrist said: ‘I am theWord’, because hewas [identical with] the 32 divine
‘words’.

125 That is, nadir, zenith, and four cardinal points.
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ددعب4]تسا[مسقنم3]نامسآ[هکندمآ2]دهاوخ[نامسآزاو“موریمنامسآب”1]هک[تفگ164

ەجردتصشودصیسددعبدشمسقنمجوربلاکـلفنوچ6]یهلآ[هملک32و5]یهلآ[هملک28

تمسقتصشودصیسنامهدشابهجردتصشودصیسنیاءالابوریزردهککـلفره

هکادخنخس32وادخنخس28ددعبدشابهدشمسقنمهمهشتآودابوبآوکاخابدوش

.“ماادخنخسنآ8]نم[”7]هک[تفگحیسم

ددعناربحیسمهجوهکیهلآەملک32ویهلآەملک28ددعبدشمسقنمتادوجومهمهسپ165

اتارذغمیرممکشرددشدنمتشوگتهجنیزا10]و[دمآربتروصنارب9]و[تساهدشقولخم

تسینادجادخزاوتساقّحتاذبمئاقهکاریهلآەملک32ودوشرهاظواهجورب32ملع

.دنکرهاظایشارد

نادند1328]و[درادهجورب12]طّخ[32هکنینچمهتسادخەملک1132]هک[حیسمنونکا166

.درادنادند32و

هکحیسمبهریبایردارهملکنیاوییآردتقلخنیارَدزاهنرگاحیسمۀدنسانشیانونکا167

.تفاییهاوخنایشاهمهردقّحتاذابارحیسمودربیهاوخنتسیهلآەملک

ودابوکاخ[عیابطراهچکیرههکمیرمنازاهژمراهچوورباودورسیومرطستفه168

دشابطّختشهدوشهراپودبتروصاوتساطّخربنوچدشابادخطّخ1428]شتآوبآ

هکدمآمالسّلاهیلعمدآبهکقطن32نآ[16ەلباقم[رددشابطّخ1532]طّخ[راهچطّخره

17.تساحیسمهجورب

توص20]سودقلا[حورومیواقطننموتسیلزاتّوق19]نم[ردپ”18]هک[دومرفحیسم169

و425 حیسمتسینیلاخهملک22]32[زا21]هک[تادوجومزاتسههکیتوصرهنونکا|“تسوا

1AEF 385b: هک is absent. 2AEF 385b; C 366a; B 303a: مهاوخ . 3AEF 385b: نامسآ .

4AEF 385b: تسا . 5AEF 385b: یهلآ . 6AEF 385b: یهلآ . 7B 303a: هک is absent.

8AEF 385b: نم deleted; C 366a: نم absent. 9AEF 385b: .و 10AEF 385b: .و 11AEF 385b:

هک deleted; C 366a; B 303a: هک is absent. 12AEF 385b: طّخ . 13AEF 385b: .و 14C 366a:

و absent between elements. 15C 366a: طّخ is absent. 16BL: لباقم ; C 366a: ەلباقم .

17AEF 386a; C 366a; B 303b: separation mark. 18C 366a: هک is absent. 19AEF 386a: نم

deleted; C 366a; B 303b: نم is absent. 20AEF 386a; C 366b; B 303b: سدقلا . 21B 303b: هک

is absent. 22C 366b: 32 is absent.
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164 He said: ‘I go to heaven’,126 and from heaven he will return, because heaven
is divided in accordance with the numbers of 28 and 32 divine ‘words’.
Since the heavenly sphere of constellations is divided into 360 degrees, every
heaven under and above it is divided in the sameway. Including [the spheres
of] the earth, water, air and fire, all [spheres] are divided in accordance with
the numbers of the 28 and 32 divine ‘words’, concerning which Christ said ‘I
am that divine Word’.

165 All existents are divided in accordance with the 28 and 32 divine ‘words’.
The face of Christ was also created in accordance with these numbers. He
acquired [the human bodily] form, by being incarnated in the belly of Virgin
Mary, in order to produce a visible manifestation of the knowledge of the 32
[divine ‘words’] on his face. He produced the manifestation of the 32 divine
‘words’, which are rooted in the essence of the divine reality and inseparable
from God, in everything.

166 Christ is [identical]with the 32 divine ‘words’. At the same time, he possesses
the 32 lines [corresponding to these ‘words’] on his face, as well as the 28 and
32 teeth.

167 O seeker of Christ, if you do not come through this gate of original nature [of
Christ],127 and thus do not find this Word [identical with Christ], you will
never discover Christ who is theWord of God. Youwill never find that Christ
accompanies the essential reality of everything.

168 Seven lines on the face of Mary, including the hairline, two eyebrows and
four eyelashes, each of which contains four natural elements, namely earth,
air, water and fire, produce the 28 divine lines. When the [bodily] form is
divided into two halves by the line of balance, the eighth line appears. Being
multiplied by the number of natural elements, the eight lines produce the
32 lines, as the counterpart to the 32 [primary] ‘words’ received by Adam,
peace be upon him, and [inscribed] on the face of Christ.

169 Christ said: ‘My Father is the Power without beginning, I am His Speech, and
425athe Holy Spirit is His Voice’. | No voice [produced] by [any] existent [object

or being] is outside the 32 [primary] ‘words’. Christ is that [comprehensive]

126 Most probably a paraphrase for ‘I go unto my Father’. See n. 85 above.
127 I.e., the body of Christ as being structured in accordance with the numbers of the

primary ‘words’.
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بلطبتسایهلآمیدقتفصنخسنآوتسانخسنآبادخوتسانخسنآوتساهملکنآ

1.نیببیرادیبوباوخوتادوجوموخولکوگنسردایشاهمهردارحیسم

3]ار[اهنامسآهکنازا2]شیپ[وتهکادخلیجناقّحبهکحیسمزادرکلآؤسنویراوحزایکی170

5]“نک”[ەملکب4]ار[اهزیچهمهتزّعترضحودوبیهلآەملکوانوچیدوباجکینیرفایب

6]تفگ[حیسمدشعقاونازالآؤسنیا“ماادخنخسنم”تفگواونخسبوتساهدیرفآ

ادخنخسومایهلآەملکنم”ینعی“7]دوب[نمردردپومدوبردپردنمیدرکگرزبلآؤس”

.“نمشیپردپومشابهدوبردپشیپنمسپمیواتاذبمئاق8]و[ما

هکتسهادخهک9]دهدیم[ربخنخسوهملکتسینهملکیبتّیدحاترضحروهظنوچ171

نخسره12مایقو11]دشاب[نخس10]زا[ومالکزاادخروهظسپدیوگیمنینچونینچادخ

.واتاذب

رهظمتادوجومعومجمهکدشمولعمنوچ“منکیمهدنز13]ار[هدرمنم”تفگحیسملصف172

دیآیمنوریبهکءیشرهزایزاوآویتوصرگاودنتسینیلاخادخەملکزاودناادخنخس

هدنزایشاهمهسپ“مایهلآەملک15]نآ[نم”14]هک[دیوگیمحیسموتسینیهلآەملکجراخ

حیسمودیرفآنخسوهملکزاارایشاعومجمتزّعترضححیسمزادنشابهملکرهظمودنشاب

.دشابوزادوجوهمهتایحسپ“ماادخ16]نخسوهملک[نم”دیوگیم

هکدیابینادبتقیقحبادخنخسوادخمالکارواویربحیسمبهرهکیهاوخیمرگارامهنز173

دمآرب17]مدآ[تروصولکشنیابودشدنمتشوگودمآردمیرممکشردادخنخسنآهکینادب

.دشابهتشاد28اوتساریغطّخربو18]دشاب[هتشادهجوربطّخ32ونادند32هک

ظ174425 ەملک32ناشنودربیهاوخن|تسادخ19]تروصب[هکمدآتروصبهریدربننیابهررگاهک

20.دیدیهاوخنایشاهمهردارواوتفاییهاخنحیسمهجوربمدآ

1AEF 386a: هک deleted; C 366b; B 303b: هک is absent; BL: هک . 2B 303b; رتشیپ . 3B 303b: ار .

4C 366b: ار is absent. 5C 366b: نک is absent. 6AEF 386a: تفگ deleted and replaced

by دومرف ; C 366b; B 303b: دومرف . 7AEF 386a; C 366b; B 303b: دوب . 8AEF 386a; B 303b:

.و 9AEF 386a: دهد . 10C 366b: زا is absent. 11AEF 386a: دشاب . 12BL: ونخس ; absent

in the AEF 386a. 13AEF 386a: ار is absent. 14B 303b; هک . 15AEF 386a: نآ ; absent in

the BL. 16C 366b: نخسنآ . 17C 366b: مدآ is absent. 18AEF 386b; C 366b; B 303b: دشاب ;

BL: دنشاب . 19AEF 386b; C 366b; B 303b: تروصب ; BL: تروص . 20AEF 386b: no separation;

C 366b; B 303b: no separation and no .و
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Word and that Speech, and God is with that Speech, which is a pre-eternal
divine attribute. Seek and observe Christ in everything, including stone, clay,
existents, in dreams and in wakefulness.

170 One of Apostles asked Christ: ‘By the Gospel of God, where were you before the
heavens were created?’ This question was posed because he [Christ] is the
Word of God, and God created everything by the Word [of the Imperative]
‘Be!’] (Kun) and by the Speech, and he (Jesus) said: ‘I am the Word of God’.
Christ answered: ‘This is an important question. I was in the Father, and the
Father was in me’,128 that is to say: ‘I am theWord of God and Speech of God,
I am rooted in His Essence, thus I was before the Father and the Father was
before me’.

171 This is because the manifestation of God is impossible without the Word.
The Word and Speech convey the information concerning the existence of
God and His discourse. The manifestation of God is produced by words and
speech, and every ‘word’ is rooted in His Essence.

172 Christ said: ‘I bring the dead to life’.129 It was explained that all existents
are loci of manifestation of the divine [ontological] ‘words’; they are all
contained in the [all-comprehensive] divine Word. Since all voices and
sounds produced by objects and beings are contained in the divine Word,
and Christ said: ‘I am that divine Word’, everything is living, everything is
a locus of manifestation of [some ontological] ‘words’ coming from Christ
[who is the comprehensive divine Word]. God created everything from the
Word and Speech, and Christ said: ‘I am the Word and the Speech of God’.
Therefore, the life of every existing thing is derived from him.

173 If youwant to access [the knowledge of] Christ, and to recognise him [in his]
real [dimension] as the Word and Speech of God, you must learn that this
Word of God came into the belly of Mary and was incarnated there, taking
thus the form and appearance of Adam, with the 32 teeth and 32 facial lines,
which are 28 [counted] without the line of balance.

174 If you do not acquire this [understanding], you will never reach [the knowl-
425bedge] of the [bodily] form of Adam, who [was created] in the form of God. |

You will never find themarks of the 32 ‘words’ of Adam on the face of Christ,
and you will not be able to observe him in everything.

128 See n. 90.
129 An allusion to q 3:49.
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تسدفرطربدنفسوکۀّربتروصردارتشهبلهایلاعتقّحهکتساهدمآلیجناردو175

هلاغزبهکدرادبدوخبچتسدفرطربهلاغزبتروصردارخزودلهاودرادبدوختسار

رب[تشهبلهانآتهجبهّربنآودرادیماردوخرتسیبوتسینهدیشوپواسفنتاقوارثکا

قّحشیپاردوخودرکتویح3]فحصم[مهفخاشتفهۀّرب2]نآ[هک1]دنیواتروص

.درکادفیلاعت

نوچدشنلوبقهبوتوتفاینصالخینامزوسنازامدآدماینحیسمات4]هک[دیوگیمیحیسم176

.دشنلوبقهبوتدماینمدآبتباناەملکاتتسایهلآەملکحیسم

6]نیزاارو[ینعمتشادنینیدقّلعت5]ای[تشادنهزورکربهکتسانیمهینعمبدّرجمئسیع177

ردهکدشابهدشنبکّرمودشابدّرجمهکیهلآەملک32نآ7]و[تسامادکنآوتسیچ

هَم[زاتساترابعهکتسایهلآدّرجمەملکنآوا8]هک[تسترثکوتسهضرعبیکرت

دشاب11]هملک[32هملک28نآوهملکراهچنآهکتساهدشحیسم10]هک[حَویَو9]هسَو

.دمآمدآبهکدّرجمنینچمه

تروصوتسینلکشاردّرجمەملک32نآ13تاذردهک12]تسا[دّرجمەملکنآوادّرجم178

هاروابارقمعوضرعولوطودماینلّیخت15ورّوصتردوتسینریذپتمسق14]و[تسین

اب”16]هکتساهدمآسورطفباتکردهکنانچدشابءیشهمهیبودشابءیشهمهاب[تسین

طیحمءیشهمهربودوشنطیحمامربیسک19]18]و[مییامءیشهمهیبو[مییام17]ءیشهمه[

.یئرمریغیدبا20]و[یلزا“میشاب

هنویضامهنتسادّرجمەملک32نیاهکیتقوردبایبدّرجمنینچنیاایشاهمهردارحیسم179

و426 یسکوابهن23]ودشاب[یسکاب|22]هن[واتاذردیهن21]هن[ورماهنولابقتساهنولاح

.تساهملکنآدّرجمحیسم24]دشاب[

1AEF 386b: دناةروصنارب . 2AEF 386b; C 367a: B 304a: نآ . 3AEF 386b; C 367a; B 304a:

فحصم . 4AEF 386b: هک deleted; C 367a; B 304a: هک is absent. 5AEF 386b; C 367a;

B 304a: ای ; BL: ات . 6AEF 386b; B 304a: نیازارو ; C 367a: نیازازو . 7AEF 386b; B 304a: و is

absent. 8AEF 386b: و is absent; BL: هک . 9B 304a: سَوَم . 10C 367a: هک is absent.

11AEF 386b; C 367a; B 304a: هملک . 12AEF 386b: تسا ; BL: تسوا . 13C 367a; B 304a: دوخ .

14AEF 386b: و is absent. 15C 367a: رد . 16C 367a: this passage is absent. 17AEF 386b;

C 367a; B 304a: ئشهمه ; BL: همهام . 18AEF 386b: و is absent. 19C367a: this passage is absent.

20C 367a; B 304a: .و 21C 367a; B 304a: هن . 22AEF 386bC 367a; B 304a: هن . 23C 367a: these

words are absent. 24C 367a: دشاب is absent.
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175 It is mentioned in the Gospel that God theMost High has the inhabitants of
Paradise, in the form of lambs, on His right side, and the inhabitants of Hell,
in the form of calves, on His left side. A calf is mostly uncovered [with wool],
it has no [outer] cover. As to the lamb, the inhabitants of Paradise have its
form because that Lamb with seven horns reached the knowledge of the Book
of Life and sacrificed itself before God the Most High.130

176 Christians say that, as long as Christ does not come, Adam will not be
delivered from fire and his repentance will not be accepted. Since Christ is
theWord of God, as long as theWord of repentance does not come to Adam,
[his] repentance will not be accepted.131

177 Christ is detached in the sense that he did not care about the daily provision
or the worldly affairs. What is the meaning beyond that? And who is he [in
his innermost reality]? These 32divine ‘words’ are detached [in their original
condition], they are not part of compounds. Compounds belong [to the
domain of] manifestation andmultitude. He [Jesus] is this detached divine
Word, which consists of [four consonants] m, s, y and ḥ of the word masīḥ,
(‘Messiah’, ‘Christ’). Togetherwith the 28 [primary] ‘words’, these four ‘words’
constitute the 32 detached ‘words’, the same as those received by Adam.

178 The ‘detached’ condition of Christ is the consequence of the detached con-
dition of these 32 [primary] ‘words’ which, in their essence, have no shape
and no form, which cannot be divided, cannot be grasped either by intel-
lect or imagination, and do not possess length, width or depth. [This Word]
is with everything and without everything, as it is said in the Book of Peter:
‘We are with everything and we are without everything; nothing encompasses
us but we encompass everything. [We are] without beginning and without end,
[we are] invisible’.132

179 Discover Christ in his detached condition in everything. While these 32
‘words’ are in detached condition, their essence conveys no [tense, whether]
past, present or future, [and expresses] neither order nor prohibition. It is

426anot | with someone and no one is with it. The detached [condition] of Christ
is identical with these ‘words’.

130 An allusion to Chapter 5 of Revelation.
131 See n. 3 above.
132 Cf. ap, p. 106.



142 the text of the ‘christian chapter’ and its translation

تسادّرجم[2]هملک[نامهزاتشهبونیمزونامسآدوشیم1“یسیع”مسادشبکّرمهکیتقو180

“متسه4ءیشهمهابنم”دیوگیمهکهجونازاتساهدشایشائماساوتساهدشبکّرم3]هک

.تسوابیکرتلصآ

هطساونآ“7]لّمکمو[لماکامشب6]متسرفب[اتینامسآردپشیپموریم5]نم[”تفگحیسم181

هکدنکمیلعت9]اهزیچ[همهارامشودیایبلیوأتمیلعتودناسربلامکبارمدرم8]هک[ینعیار

حیسمودناادخنخس10]و[مالکرهظمهمههکدمآدوجوردنخسومالکزاتادوجومهمه

حیسمدیآیم11]ینخس[ویزاوآویتوصهکاجرهحیسمنخسب“ماادخنخسنم”تفگ

.مالسّلاویباین14یلاخیومرسزا13]ات[سپارحیسم12تسا

“منکمامتهکماهدمآنادبمنک17]ناصقن[16]ار[ایبنانیدهکماهدماین”15]هک[تفگحیسم182

نآنمودوبنخسنآبادخودوبنخسدمآنامسازاهکیزیچلوّاماادخنخس”تفگنوچ

.“مدوبنخس

32ملعدازیمدآومدآتروصهکنانچتساهدمآنخس32دازیمدآومدآبریدقتنیربسپ183

هیلع[مدآبهکارنخسنآاتندمآدهاوخحیسمسپ“منخسنآنم”تفگحیسموتسانخس

مهاوخ”هکدومرفتساهدمآهملکدنچنازایّبنرهبوتسا32هکتساهدمآ18]مالسّلا

سپ“منکنآناصقنهک19]ماهدماین[ومنکراکشآارنآئمامتّرسومنکمامتارنآهکندمآ

وتساهملکدنچوتسادنچادخنخسهکدنکراهظاهکدیابیمتسادخنخسنوچحیسم

هچنآمنکنایبهکندمآمهاوخنم”تفگهکدشابهدمآهنوگچتبسنباردوخدوجوایشاب

20.“ماهتفگتراشاوزمرب

و184427 ّللامِْسِب ّرلاِهَ ّرلانَِٰمحَْ حیسمنابززا22]هک[قطن21]نیا[هکنکرّوصتدوخابیحیسمیامِيحَِ

نخسنآوتدیآیمردبوانابززاهک23]ار[نخسنآ“ماادخنخسنم”تفگیمهکدیآیمردب

1C 367a: an illegible word. 2AEF 386b: هملک . 3AEF 386b: هکتسادّرجم ; BL: تادّرجم .

4B 304a: ایشا . 5C 367a: نم . 6AEF 387a; C 367a: متسرفب ; BL: متسرف . 7C 367a: لامکب .

8AEF 387a; C 367a: هک . 9C 367a: اهربخ . 10C 367a: .و 11AEF 387a: ینخس ; BL: نخس .

12C 367b: ات . 13C 367b: ات absent. 14B 304a: وزا . 15C 367b; B 304a: هک is absent.

16C 367b; B 304a: ار . 17B 304a: صقان . 18C 367b; B 304b: مع . 19AEF 387a; C 367b;

B 304b: ماهدماین ; BL: مدماین . 20B 304b: separation mark. 21AEF 388a: نآ . 22AEF 388a:

هک . 23AEF 388a: ار .
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180 When they [i.e., these simple primary ontological ‘words’ or phonemes,
come together and] compose the compound [names], they produce the
name ‘Jesus’. Heavens, earth and Paradise are composed of these [simple]
detached ‘words’ which, [when combined in various compound units]
became names of [all] things. He [Christ] said: ‘We are with everything’,
[because] he is the foundation of any compound.

181 Christ said: ‘I go unto my heavenly Father in order to bring you perfection’.133
This means that he will lead people to perfection, and teach them the
taʾwīl.134 [Hewill also teach] that all existingobjects andbeingswerebrought
into existence by the [ontological] Word and Speech, and that they are all
loci of manifestation of the divine Word. And Christ said: ‘I am the Word of
God’. According to Christ, he is in every voice, sound and speech. Do not
think that Christ is absent even from a tiniest atom.

182 Christ said: ‘I come not to diminish the religion of the prophets, I come to
complete it’. He [also] said: ‘[I am] the Word of God. The first thing that came
from heaven was theWord, and God was with thatWord, and I was thatWord’.

183 Similarly, Adam and his children received the 32 [primordial] ‘words’, while
the external form of Adam and his children represents the knowledge of
these 32 ‘words’.135 And Christ said: ‘I am that Word’. Therefore, Christ will
come [back] in order [to complete and reveal] the 32 ‘words’ given to Adam,
peace be upon him, fromwhich every prophet received a certain number, in
accordancewithhis [Christ’s] utterance: ‘Iwill come inorder to complete them
and to reveal the secret of their completeness, I come not to diminish them’.
Since Christ is the Word of God, he must reveal the number of the divine
‘words’, and how he is related to things [as their ontological principle]. He
said [indeed]: ‘I will come in order to explain all that I previously said bymeans
of parables and allusions’.

184 427aIn the name of God, the Merciful, the Compassionate. O Christian, think for
yourself, this speech emitted by the tongue of Christ, concerning which he
said: ‘I am the Speech of God’, do you recognise that this Speech, when it is

133 This could be a paraphrase of John 14:12, 28; 16:16, 28; or 20:17.
134 The perfect knowledge is the knowledge of the original divineWord, attained through

taʾwīl, the ontological hermeneutics revealed by the Saviour.
135 That is, the human body is the perfect locus of manifestation where the 28/32 primary

‘words’ become visible and therefore knowable.
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هک3]هن[ایینادیمادخنخسارنخسنآوت2]تسنآ[دّرجم1]درفمهک[دشابدرفمهکیتقوار

.دماینایبناومدآبنخسزاریغبادخزاو“ماادخنخس4]نآ[نم”دیوگیمحیسم

دمآیمردبوانابززاهکقطن5]نیا[تسادخنخس[حیسمسپ“مدوبنخسنآنم”دیوگیم185

نآحیسمسپتسینهملک32نیزانوریبدمآمدآبادخزاهک7]نخسنآودوبنخسنآ6]وا[

ظ427 تهجبتسواهجو|طّخ32نآهملک32نآملعهکتسینادجادخزاهکدشابادخەملک32

.تساهتشونمدآوواهجوربطّخ832َ]ا[نآ

9]هک[“دوختروصودوخلکشبمنیرفایبیناسنا”تفگتیروتردنآتهجبارطّخنآو186

زا11]هک[تساهملک32نآەناشنوملع10]هک[حیسموتسامدآهجوطّخ32تروصنآ

13ایشازایومرسو12]تسدوجوم[تّوقلابوتسرهاظایشاهمهوایبناوحیسمومدآنابز

.تسیدباویلزا15]و[میدقتافصارادخو14]تسینجراخو[یلاخهملکنآ

هدرکمدآزاتروصبسکواهکتسنآهجو16]کی[“موریمردپشیپ”تفگحیسمهکنآ187

مدآنادنزرفهمهنابز17هکمدآەملک32ددعبسپدرادهجوربیهلآەملک32ملعمدآوتسا

.دشابهملک32نازا

19]اّوحو[مدآزاتساهملک32ملع18]هک[واتروصهک“موریمردپشیپ”تفگحیسمو188

هکمدآهملک32ودیایبزاباتتفریممدآشیپتساهدرکبسکتسواردام20]و[ردپهک

.دنادرگرهاظتساتقلخ21]نارب[حیسموتساحیسمتقیقح

و32و28هبمسقنمتساهجردتصشودصیسهکاهنامسآهکتفگنآتهجبینامسآردپو189

ردنانچمهعیابطوتسامسقنماهنامسآمدآەملک32وهملک28ەلباقمردهکتسا32و28

.تسامسقنم22]نآەلباقم[
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C 368b; B 305a: هن ; BL: ین . 4AEF 388a; C 368b; B 305a: نآ is absent. 5AEF 388a; B 305b:
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نآ ; C 368b; B 305b: second نآ is absent. 9AEF 388a: هک . 10AEF 388a; B 305b: هک ; C 368b:

.و 11AEF 388a: هک . 12AEF 388a; C 368b: تسدوجوم ; BL: تادوجوم . 13AEF 388a: زا .

14AEF 388a; B 305b: تسینجراخو C 368b: جراخو ; BL: ین . 15AEF 388a; C 368b; B 305b: و is
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[disassembled] into its [most] simple [components] which constitute its
detached [condition], is the Speech of God? Christ said, ‘I am that Speech
of God’, and the Speech was the only divine [thing] that reached Adam and
the prophets.

185 [Since Christ] said: ‘I was that Speech’, he is the Speech of God. He was
[also] identical with the speech produced by his [own] tongue. The Speech
bestowed by God upon Adam did not exceed these 32 [primary] ‘words’,
therefore, Christ is identical with these 32 divine ‘words’ which are insep-
arable from God. The knowledge of these ‘words’ is [represented by] the 32

427blines | of his face; this is the reason for which these 32 lines are written on his
face and on the face of Adam.

186 The [divine] saying [mentioned] in the Torah—‘Let us make man in our
image, after our likeness’—refers to the image constituted by the 32 lines of
the faces of Adam and Christ, which represent the knowledge and are the
marks of those 32 [primary] ‘words’ which are expressed by the tongues of
Adam, Christ, the prophets and [produced] by all existing things, and [also]
potentially contained [in them]. [On the one hand], these [primary onto-
logical] ‘words’ cannot be extracted or separated from things, [on the other],
they are pre-existent attributes of God, without beginning and without end.

187 Christ said: ‘I go untomy Father’. Onemeaning of this [statement is related to
the fact] that he acquired his bodily form from Adam, and Adam possessed
the knowledge of the 32 divine ‘words’ on this face. [The body of Christ
was therefore constituted] in accordance with the number of the 32 ‘words’
of Adam, which also constitute all languages spoken by the children of
Adam.136

188 SinceChrist acquiredhis bodily form,which represents the knowledgeof the
32 [primary] ‘words’, fromAdamand Eve, who are his Father andMother, his
[statement], ‘I go untomy Father’, means that hewent to Adam, so that when
he returns, he will be able to produce the 32 ‘words’ of Adam that constitute
the innermost reality of Christ and according to which he [i.e., Christ] was
created.

189 And he mentioned the ‘heavenly Father’ because the heavenly [spheres]
contain 360 degrees, divided into 28 and 32. That is to say, the heavenly
[spheres] are divided [into six times 28 and 32 degrees], as counterpart to
the 28 and 32 ‘words’ of Adam. And the elementary [spheres] are divided
similarly.137

136 That is, every human language contains a number of phonemes inferior or equal to the
32 primary phonemes or ‘words’ received by Adam.

137 The heavenly and elementary spheres are thus identical with Adam, who is the Father.
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دیآیمردبوانابززاهکتسانخسنآحیسمنادادخنخسوادخەملکارحیسمنونکا190

.تشادهجوربمدآەملک32ملعدوبقلخ2]بقع[رد1]تقلخ[تقوردهچرگا

نآبدوخموقابو4]دوبنرهاظو[دوبنیراج3]وانابزربدوب[مدآنابزربهکقطن32نآاّما191

.دوبهدمآربتبسننآبموقنآنایمردهکدرکیم5]مّلکتهملکنآب[درکیمنمّلکت

تسینهدایز32زادراد8]هک[اهتنم7]هک[تقو6]نارد[ارچمدآنادندیحیسمیانونکا192

تفگحیسموتسینشیپ32دیآیمنوریبنهدزاهکیهلانخسومالکجرخمهکنآتهجب

10]هملک[32دمآمدآب9]هکمالک[هکنآتهجبدشاب32ارچحیسمنادندسپ“منخسنآنم”

و428 .دشاب32مالکنآملعمرجالدوبنخس|رهظمومالکنآحیسمودوب

ظ193467 ارحوررگاهکنآتهجبارچتسینحور11]نتخانش[زارتمزالورتبجاوایبنانیدردهلئسمچیه

یتسیکیهنورماردوتهکیتسنادباردوخئهانورمآویتسنادباردوخداعیموادبمیتسنادب

کـلام12]یتسنادباردوخدوجوکـلمکـلام[نوچویتسنادباردوخدوجوکـلمکـلامو

وتهکبلاطیاهکناتهجبیتسنادبار“نوکیاموناکام”یتسنادبارتادوجومعیمجکـلملا

دوخیتسنادبارحورنوچوتسجردنموتردنوکیاموناکامیتادوجومعیمجتایئه

اردوخراگدرورپیدشدوخسفنفراعنوچ13]و[یدشدوخسفنفراعویتسنادبار

حوردارمودیوگیمسفناجنیا“هّبرفرعدقفهسفنفرعنم”هکثیدحنیامکحبیتسنادب

نتسنادسپیناسناحورریغبهنتساناسناحورابباتعوباطخ14]عیمج[هکارچتسا

15.دشاببجاوحور

تخانش[فوقومتخانشنیدنچهکتسزیچهچحورهکدنکلآؤسلئاسرگانونکا194

رگاهکیهلآرارسابلاطیا17]هک[تسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْم﴿زاباوج16]تسوا
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هک is absent. 9AEF 388b; C 369a; B 305b: هکمالک . 10AEF 388b; C 369a; B 305b: هملک

is absent. 11AEF 424b: تخانش . 12AEF 424b: یتسنادباردوخدوجوکـلمکـلام ; absent

in the BL. 13AEF 425a: ;و absent in the BL. 14AEF 425a: عیمج is added at the margin.

15AEF 425a: no separation mark. 16AEF 425a: تسواب . 17AEF 425a: هک ; absent in the BL.
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190 Recognise now Christ as the Word and Speech of God. Christ is [identical
with] the speech emitted by his tongue. Although he came at a later stage in
[the history of] the created universe, he possessed [complete] knowledge of
the 32 ‘words’ of Adam [inscribed in the lines of his] face.

191 But all of these 32 phonemes of the language of Adam were not integrated
anddidnot appear in his language [during his historicalmission]. Therefore,
he did not address his people [using a language containing the full number
of the 32 primary ‘words’]. He addressed them using the language that this
people spoke fluently.

192 O Christian, why is the [number of] teeth of Adam limited to 32, and no
more? Because the points of emission of the divine Speech in the mouth
cannot be more than 32. And Christ said: ‘I am that Word’. For which reason
Christ had 32 teeth? Because the [divine] Speech that reached Adam was
[constituted of] the 32 ‘words’, and Christ was that Speech and its locus of

428amanifestation. | Necessarily, the knowledge of this Speech is [represented by
his] 32 [teeth].

193 467bNo matter in the prophetic religion is more important and necessary than
knowledge concerning the spirit. Because if you know the spirit, you know
your own source and point of return. You also know who sets orders and
prohibitions for you, [that is to say], the orders and prohibitions of him
whom you obey. You know the king of the kingdom of your being and,
therefore, you know the king of the kingdom of all beings. You know the
past and present because, O seeker, all beings of the past and present are
summarised in your own [bodily] shape. If you know the spirit, you know
yourself, you are fully aware of your own self. And when you are fully aware
of your own self, you are aware of your Creator, in virtue of this ḥadīth:
‘Whosoever knows himself, knows his Lord’.138 The word ‘self ’ designates here
the spirit, because any discourse or admonition is addressed to the human
spirit, not to any other [faculty]. For [all these reasons], the knowledge of
the spirit is necessary.

194 Now, if someone asks: what is the spirit, what sort of knowledge depends on
its knowledge? The answer from ‘those who have knowledge of the Book’139 is
that, O seeker of the divine secrets, if we explain the word ‘spirit’140 such as

138 al-Majlīsī, Biḥār al-anwār, vol. 2, p. 32; vol. 57, p. 324; vol. 58, p. 90.
139 An expression from q 13:43, applied here apparently to Faḍl Allāh.
140 This probably means explaining the properties and metaphysical meanings of the

letters composing the word ‘spirit’ (rūḥ).



148 the text of the ‘christian chapter’ and its translation

یناوتیمنحورتقیقحب1]هار[وندرکیناوتنمهفچیهیبلاطهکوتمنکیمحورظفلنایبهچنانچ

و468 2.درک|یناوتیمنلصاححورتخانشودرب

قیرطناکلاسوتّیدحاترضحنابلاطاتدوشهدرکیناثنطبزانایببلاطیانونکا195

ینکیملآؤسهکیهلآرارسابلاظیانادبنونکا/یلاعتهّٰللاءاشنادنسربولطمبتّیدمرس

لآؤستسیکیودرهحوروکردموتساکردمحورهکتسناباوجتسیچحورهک

.تساهدنامیقاب3]نینچمه[

تسیچکردم4]تسیکیودرهکردموحورهکمّلسمهک[دنکلآؤسلئاسرگانونکا196

بکّرماتهکتسبکّرمکردمهکبلاطیاتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوج

هکدامجهچنانچتساهدناملطاعوزجاعودرکدناوتیمنزیچچیه5]کاردا[کردمتسین

دوشیمنبکّرمزیچچیهوردنوچودوشیمنبکّرم6]زیچ[چیهوردهکنآتهجبتسینکردم

.تفگناوتیمنشکردم

دامجلثمناسنادوشیمنبکّرم7]وا[اتهکتسیچبکّرمهکدنکلآؤسلئاسرگانونکا197

9]کاردا[زاهریغو8]خولکوگنسلثملطاعوزجاعوتسینکردمو[خولکوتسا

دنچەملکبکّرمهکبلاطیاتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوجتساهدنامزاب

چیهکارداکردمدوشیمنبکّرمهدرفمدنچەملکنآاتهکدوشیمبکّرمهکتساهدرفم

.دوشیمنلصاحهدئافچیهدوصقمزاوتسینکردمودرک10]دناوتیمن[یزیچ

چیهوتدوشیمنبکّرمهدرفمدنچەملکنیااتهکنیببونکهدهاشمنشورارینعمنیانونکا198

هک[نآیبوتهکبلاطیایدرکمولعمنوچنونکا/هنایدرک12]یناوت[کاردا11]زیچ[

.درکیناوتیمن15]یزیچ[چیهکارداومهفوت14]دوش[بکّرمدنچەملک13]نیا
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it is, you, the seeker, will be unable to understand [such an explanation] and
to reach the innermost reality of the spirit; you will be unable to realise any

468aknowledge concerning | the spirit.
195 Now, O seeker, an explanation from the second depth141 will be produced so

that, God willing, the seekers of divine Unity and travellers on the path of
[divine] eternity could reach their goal. Learn, O seeker of the divine secrets
that, when you ask what is the spirit, the answer is that the spirit is he who
comprehends: the spirit and he who comprehends are one and the same
thing. But the question still remains [unanswered].

196 If the questioner [continues his inquiry and] says: Well, let us admit that
the spirit and he who comprehends are one and the same thing. But what is
he who comprehends then? The answer from ‘those who have knowledge of
the Book’ is, O seeker, that he who comprehends is compound, because if he
is not compound, he who comprehends cannot comprehend anything; he is
impotent and useless, like amineral, which is not compound, because it [the
mineral] has no components thatwould combine in its [constitution]. Since
it contains no composition of any sort, it cannot be described as compound.

197 If the questioner asks what this [condition of] compound is, without which
a human is like a mineral or clay, unable to comprehend, impotent and
useless as a stone or clay and other [similar objects], and deprived of the
faculty of comprehension, the answer from ‘those who have knowledge of
the Book’ is, O seeker, that the [condition of] compound [is realised] by
some simple [primary] ‘words’ which combine [among themselves]. Until
these simple ‘words’ combine among themselves [to produce a compound
unit], hewho comprehends cannot comprehend anything and, therefore, he
cannot comprehend or attain any goal.

198 Observe and understand clearly whether you can comprehend anything
without some of these simple ‘words’ combining among themselves [and
producing a compound unit]. Now you can see that you are unable to
understand or comprehend anything without these ‘words’ combining to
compose [compound units].142

141 That is, more accessible than that based on the properties of the letters composing the
word ‘spirit’ itself.

142 Repeated in 471b.
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وتتنوکسوتکرحویشابهچبکّرمودرفمویشابهچوتهکبلاطیانکمهفنونکا199

رمآویتسیکیهنورماردوتودشابهچوتکارداومهفو1]دشابتاذهچو[دشابهچزا

.تسیکوتکردموکردموتسیکوتئهانو

ظ200468 کارداهک2]یتلاح[نیردوتهکنآتهجبتسیکیکردموکردم|بلاطیاماقمنیردو

یتسیننامزناردولاحناردرگیدیزیچوتکاردانآریغوءیشنآوتینکیمهکءیشره

کارداوتهکقیقحتبتسینقرفچیهکردموکردمنایمهکنآتهجبیکاردانآنیعوتو

.دّدرتیبوکّشیبیزیچنآوتینکیمهکزیچره

بکّرمودیآیمنوااتهکهدرفمدنچەملکنآهکدنکلآؤسلئاسرگابلاطیانونکا201

اشنموادبموتسازیچهچدنچەملکنآندرکدناوتیمنزیچچیهکارداکردمدوشیمن

ناوتهنوگچدنچەملکنآبهاروتسنادناوتهنوگچارواوتسیتاذهچواوتساجک3]وا[

؟درب

بکّرمودیآیمهکدنچەملکنآهکبلاطیاتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوج202

لکشالبتسایدباویلزامیدقەملک32نیاوتساهملک32نیزا4]دنچەملکنآو[دوشیم

یمروهظبتوصزاهملک32نیاوضرعولوطونولوقمعالبوتائیهورکیپوتروصو

تادوجوملّکهکتستاذنآبلاطیایلزاتّوقو5]دوشیمرهاظ[یلزاتّوقزاتوصودیآ

.کّشالبتسامئاقدوختاذبیلزاتّوقوتسامئاقیلزاتّوقبایشاوتساهدشدوجومواب

ولکشالبیدبایلزامیدقەملک632]نیزا[هکیئوگیموتهکدنکلآؤسلئاسرگانونکا203

رهظمنیردودیآیمهکتسادنچەملکنولوقمعوضرعولوطوتائیهورکیپوتروص

کارداکردمنامزناردولاحناردودنکیمتسادوصقمهککارداودوشیمبکّرم

هکءیشنآنیع8]؟هکریغ[کردموتساءیشنآنیعکردمنآدنکیمهکءیش7]ره[

و469 |نیردو10]تساهدرک[کردهکءیشنآاّلاتسینرگیدیزیچ9]و[تساهدرککرد

حضاولیلدهکارچ12تسینکّش11]چیه[نیردوتستسارتسیکیکردموکردملاح
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absent in the BL. 12BL: هک ; deleted in the AEF 426a.
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199 Understand now, O seeker, who you are, what the simple and the compound
are, what the reason and essence of your movement and your rest is, what
your understanding and your comprehension are, the orders and prohibi-
tions ofwho you obey, andwho is issuing these orders and prohibitions, who
that person iswhomyou comprehend andbywhomyou are comprehended.

200 468bAt that station, O seeker, | he who comprehends and the comprehended
are one and the same thing, because in that spiritual state you are [iden-
tical] with anything that you comprehend. Your comprehensive faculty is
not [focused on] anything else in that place and time, and you are identi-
cal with this act of comprehension, because there is no difference between
him who comprehends and the comprehended. By your own spiritual real-
isation, [you can verify] that you are identical with the object of your com-
prehension. There is no doubt and no uncertainty about that.

201 Now, O seeker, if the questioner asks: What are these simple [primary]
‘words’, without whose advent and combination he who comprehends can-
not comprehend anything?Where do they come from,what is their essence,
how they can be reached and known?

202 The answer from ‘those who have knowledge of the Book’ is, O seeker, that
these ‘words’ that come and constitute the compounds are from the 32
[primary] ‘words’. The 32 [primary] ‘words’ are pre-existent, they are without
beginning and without end, without any shape, form or image, without depth,
colour, length or width. They are manifested by means of voice, while the voice
is manifested by the Power without beginning.143 O Seeker, the Power without
beginning is that Essence by which every existent is existing. Things are
rooted in the Power without beginning, and the Power without beginning
is rooted in its own essence, there is no doubt about this.

203 If the questioner now says: According to you, some ‘words’ from among
these 32 pre-existent [primary] ‘words’without beginning and without end,
without any shape, form or image, without length, width, depth or colour,
come and combine [producing] a locus of manifestation and thus realise
the corresponding comprehension. In such a state and at that moment, he
who comprehends is identical with the object of his comprehension, he is

469anot anything else. In such | a spiritual state hewho comprehends is identical
with the object of his comprehension. That is correct and there is no doubt
about that, since it has been demonstrated clearly. But why is it [always]

143 Summary of statements contained in the Arabic Apocalypse of Peter, Mingana’s trans-
lation, pp. 106–107.
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کارداکیردهملک32هکنانچتسینّماتهملک32وهملک32زاتسدنچەملکارچاّمافتسا

هملک32نیزاتسادنچەملک1]هکنانچ[دنکبدرادهکیدوصقمنایبودوشبکّرمودیآرد

؟دنکیمنایبودیآیمهک

ابدیجممالکرد2]هزّع[لّجتزّعترضحهکیهلآرارسابلاطیاهکتسنآباوج204

ّرلانَِعكََنوُلأَسَْيَو﴿هکدنکیمباطختایحّتلالمکاوتاولصّلالضفاهیلعةلاسرترضح حِوُ

ّرلالُِق یاوگبحورزا4]دننک[لآؤسینعیتساضیعبتنمنِم3]نآو[﴾يِّبَرِرمْأَنِْمحُوُ

.تسانمراگدرورپرمازاضعبحورهکدّمحم

وتسنمرمازاضعب6]حور[هکدیامرفیم5]نینچ[هزّعلّجتزّعترضحنوچنونکا205

لوق7]نآ[فالخنوچتسنمراگدرورپرمازاضعبهکدناسریمنینچتلاسرترضح

هملک32نامهدنچەملکنیادوختاذردهکدنچرهبلاطیادوبدناوتنوچودشاب

اجنیااّمافتساهدشبکّرموتساهدمآهک9تسادنچەملک8]نامههملک[32وتسا

هکیتافصویهنورماوتلالجوتمظع10]نآ[ینعیدنکیمدوختمظعولامکراهظا

دوجومنییعتالبهملکهس13]و[هملکود12]و[هملککینیردتساّمات11]ەملک[32رد

رگیدکیربرخّأتومدّقتدوختاذردودناةیوسّلایلعتافصعیمجردهملک32نیاوتسا

32هکتستجاحهچتسالصاحدوشیمبکّرمهکدنچەملکزا14]یهلآدوصقم[ودنرادن

دنچەملکنیاهکیدوبدراویتقولآؤسنیا15]دنکنایبو[دیآردکارداکیردهملک

ثبعلآؤسدوشیملصاحدوصقمنوچویدشیمنلصاحدوصقمدوشیمبکّرمودیآهک

.دشاب

1AEF 426a: هکنانچ ; BL: هکنیدنچ . 2AEF 426a: هلالج . 3AEF 426a: نآو ; absent in the BL.

4AEF 426a: دننکیم . 5AEF 426a, added over the line: نینچ ; absent in the BL. 6AEF 426a,
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in the BL. 11AEF 426a, added over the line: ەملک ; absent in the BL. 12AEF 426a, added

over the line: ;و absent in the BL. 13AEF 426a: ;و absent in the BL. 14AEF 426a, this text

is deleted and overwritten as: هّتبلاتسههکیدوصقم . 15AEF 426a, added at the margin: و
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some ‘words’ from among the 32, why can all the 32 [primary] ‘words’ not
come together and combine in one act of comprehension, thus producing
the explanation of their [total] signification, similar to the explanation pro-
duced by their partial combinations?

204 Theanswer,O seeker of divine secrets, is thatGod, exalted isHisGlory, said in
His noble speech to the Messenger, upon him be the best of the prayers and
most perfect of greetings: ‘They will question thee concerning the Spirit. Say:
“The Spirit is by command of my Lord.” ’ [q 17:85]. [The preposition] ‘of ’ [in
this verse] indicates dividing into portions. That is to say: ‘They will question
thee concerning the Spirit. Say, oMuḥammad, that the Spirit is a portion of the
command of my Lord’.144

205 Since God, exalted be His glory, stated that ‘the Spirit is a portion of My
command’, and the Messenger received [this statement] as ‘[the Spirit] is a
portion of the command of my Lord’, how can it be contradicted? O seeker,
in their essence, some ‘words’ [from among the 32 primary ‘words’] are
identical with all the 32, and all the 32 are identical with some ‘words’
from their number that came and combined [among themselves to produce
compounds]. [Every ‘word’] expresses here [in its essence] its perfection and
grandeur. This means that the grandeur and glory, order and prohibition,
and [all other] attributes contained in the full set of the 32 [primary] ‘words’
also exist, though in an undifferentiated condition, within one, two or three
‘words’. [With regard] to the totality of their attributes, all the 32 ‘words’
are equal. In their essence, there are no anterior or posterior among them.
The divine purpose [can thus be perfectly] produced by some of these
‘words’ that combine together in compounds, without the necessity for all
the 32 ‘words’ to come together in a single act of comprehension in order to
produce an explanation [of this divine purpose]. This question would make
sense if the compounds produced by the partial combinations of the ‘words’
didnot express anypurpose. But since thepurpose is expressed, thequestion
is vain.

144 A Persian paraphrase of the Qurʾānic verse previously cited in original Arabic.
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مزالناصقنیدرک1]یدوصقم[نایبویدمآردکارداکیردهملک32نیارگاهکنآرگیدو206

ظ469 یدوبن“هلصایلاعجریءیشلّک”ویدوبننتشگزابو|یدوبنداعمزاهدئافهکارچیدمآ

ذوعن2]و[یدمآمزالداسفویدوبنتحاروباذعوتّذلوملاوترفغموتحاربدیما

.دشابنینچهکهّٰللاب

لاحنیردیدرکدوصقمکینایبویدمآردکارداکیردهملک32نیارگاهکنآرگیدو207

و4]یدوبیلاخملاعو[یدوبهکاهیاجرگید3]و[یدرکنایباجنیاهملک32نیانامزنیردو

ّنإِ﴿ ىَلَعُهَ
ٰ
رهظمکیرداجنیاهملک32نیاهکلاحنیردویدوبعقاوهنوگچٌ﴾ريِدَقٍءيَْشلُِّك

هدهاشمهنوگچایشالّکرباروالاح6]کی[نیردیدرک5]دوصقم[کارداویدمآرد

8]نامزکیردویدرکهدهاشمهنوگچایشالّکرب[نامزکیرداردوخواودرک7]یهاوخ[

ونیمیوضراوتاومسربیدرکیدوصقمکاردااجنیاویدوبهدمآردرهظمکیردهک

نینچهکاشاحویدوبنتطاحاناکمایدوبطیحمهنوگچایشاتاهجوتحتوقوفوراسی

.دشاباورواتکـلممردناصقنوداسفهکدشاب

وابایشاهکیناوخیمیدبایلزاتّوقویناوخیم9]تاذ[ارواوتهکءیشنآهکنآرگیدو208

وتسینرگیدیبابساورگیدیتفصچیههملک32نیازجباریلزاتّوقنآتسامئاقودوجوم

لیبسربهملک32نیاهکهاگره10]تسا[تاذنآنیعوتسینادجتاذنازاهملک32نیا

تّوقهکتاذنآهکیدوبمزالیدرکدوصقمکیکارداویدمآردرهظمکیردضرف

هکارچ[یدوبهدمآردتساهدمآردهملک32هکرهظمکیناردلامکومامتبقلطمتسیلزا

وینهذهنیبابساویتروصویتفصچیههملک32نیازجب12]تاذنآ[هک11]تساهدشتباث

هوجوزاهجوچیهبیزاجمویقیقحوینطابویرهاظویونعمویروص13]هن[ویلایخهن

و470 یاجودشابرهظمکیناردّماتیلزا|تّوقدشابّماتەملک32هکاجرهینعمنیربسپدرادن

.دشابنزئاجودشابنرگید
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in the BL. 3AEF 426b, added over the line: ;و absent in the BL. 4AEF 426b: یلاحملاعو
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added over the line: کی ; absent in the BL. 7AEF 426b, this text is deleted and overwritten

as: یتسیاش . 8AEF 426b: نامزکیردویدرکهدهاشمهنوگچایشالّکرب ; absent in the BL.
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11BL: تساهدشتباثهکارچ ; this text is deleted in AEF 426b, at the margin. 12AEF 426b: نآ

تاذ ; BL: ارتاذ . 13 هن absent in AEF 426b.
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206 On the other hand, if all these 32 [primary] ‘words’ came together within
one single act of comprehension in order to express one single purpose, it

469bwould entail a deficiency. There would then be no benefit in return | and
resurrection, [the condition of] ‘everything returns to its origin’145 would not
be realised, there would be no hope for comfort and forgiveness, pain and
pleasure, punishment and ease. This would necessarily entail corruption,
may God preserve us from such a condition.

207 Another argument is that if all these 32 [primary] ‘words’ came together
within one single act of comprehension in order to express one single pur-
pose, they would express it in one specific place and time, which means
that they would be absent from all other places, from the rest of the world.
How can [the condition of] ‘surely He is powerful over everything’ [q 41:39]
be realised then? If all the 32 [primary] ‘words’ were [concentrated] within
a single locus of manifestation, producing comprehension of a purpose lim-
ited to that specific moment, how can He be observed in everything in this
singlemoment? If His [Word]was concentrated in a singlemoment in a spe-
cific locus of manifestation, in an act of comprehension of a single specific
purpose, how would He comprehend the heavens and earth, right and left,
top and bottom, and [other] sides of the things? [The condition of divine]
all-comprehensivenesswould bedisrupted.God forbid this fromhappening,
because it would introduce corruption and deficiency into His kingdom.

208 Another argument is that this entity that you call ‘essence’, or ‘Power with-
out beginning and without end’, which is the ontological principle and foun-
dation of everything, this Power without beginning has no attributes and
means other than these 32 [primary] ‘words’. The 32 ‘words’ cannot be sep-
arated from that essence, they are identical with it. If we suppose that all
these 32 ‘words’ come togetherwithin one locus ofmanifestation, producing
the comprehension of one specific purpose, it follows necessarily that the
essence, which is the Powerwithout beginning, comes entirely and perfectly
into the same locus of manifestation because, as mentioned, this essence
has no attributes, forms or means, either mental or imaginary, formal or
[related to the ontological]meanings, apparent or hidden, true ormetaphor-
ical, nothing at all other than the 32 [primary] ‘words’. Therefore, wherever

470aall the 32 ‘words’ are concentrated, the power | without beginning must be
fully concentrated in the same locus ofmanifestation, not anywhere else, for
that is impossible.

145 al-Majlīsī, Biḥār al-anwār, vol. 64, p. 106.
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2]یلزا[تّوقنوچودشابمئاقهچبودشابدوجومهچبایشا1]دشابنینچ[ضرفلیبسربرگا209

نوچودوبدهاوخنمالکوهملکدوبدهاوخنتوصوتّوقنوچودوبدهاوخنزینتوصدشابن

ودشابدوجومهچبودشابمئاقهچبایشا4]سپ[3]دشابنایشارد[مالکوهملکوتوصوتّوق

هکتفصرازهنیا5]و[دشابنایشانوچدشابزیچهچعناصودرکناوتهدهاشمهچبارایشا

ناصقنهکارچدشابنینچهکاشاحودوبدناوتنوچودوشتباثهچبدناهتفگتاذنازاایبنا

.دشابناورودیآیممزالیّلک

ادجایشازاارمالکو6]ار[قطنوارتوصواریلزاتّوقهکبلاطیانادبنینچرگیدو210

ربرگا8]و[درکناوتنادجکـلامزاارکـلم7]و[تسواکـلمهکارچدرکناوتیمن

یتافصردناصقندنامندوجوارایشانوچودنامندوجوارایشاینکادجضرفلیبس

اورودشابهدش9]ادیپ[ایبنالوقردناصقنهکاشاحودشابهدشادیپدناهتفگایبناهک

مامت10]اجنیاهلئسمنیا[مکحاوملعاهّٰللاوبابسازاببسچیهبوهوجوزاهجوچیهبدشابن

.دش

ّللامِْسِب211 ّرلاِهَ ّرلانَِٰمحَْ تُسَْلأَ﴿هکدیامرفیمهزّعلّجتزّعترضحهکدنکلآؤسلئاسرگامِيحَِ

ىَلَباوُلاَقمُْكِّبَرِب
ٰ
ار11]مالسّلاهیلع[مدآینبحاوراهکدیامرفیملامکبحاصترضحو﴾

“امشراگدرورپنممتسین”هکدرکلاؤسنیاناشیزاودروآنوریبمالسّلاهیلعمدآتشپزا

تشپابدرکهداعازابو“امراگیدرورپ13]یتسهوت[”ینعی﴾یلب﴿هک12]دنتفگیم[قافّتاب

زاب﴾كَِّبَرٰىَلإِعْجِرْا﴿باطخببسب14]زابناشیاو[دوخئلصآزکرمبدینادرگزابینعیردپ

ودوبدناوتهنوگچ16]نیا[ودرادینعمهچنیادنتفرگرارقشیوخلصآزکرمبو15]دندیدرگ[

باوج﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿شیپزاودیسرناوتهنوگچثیدحنیاوتیآنیاّرسب

ظ470 نیانایبوتسابیجعوبیرغلآؤسنیاهکارچ|دوبدناوتهچودشابهچلآؤسنیا
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209 If we suppose that such a condition [were realised], upon what would the
existence of the things be based, where would they be rooted? If the Power
without beginningwas absent [from everywhere with the exception of a sin-
gle locus of manifestation], there would be no voice, either. Without power
and voice, therewould be neitherword nor speech.146 If the things remained
without power, voice, word and speech, what would be the principle of their
existence?Bywhatmeans could the things be seen, andwhatwould [the role
of the] Artisan be in the absence of the things? By what means could thou-
sand attributes of essence mentioned by the prophets be expressed? How is
it possible?God forbid this fromhappening, because such a conditionwould
entail a universal deficiency.

210 Another argument is that, O seeker, you must know that the Power with-
out beginning, voice, speech and word cannot be separated from the things
because they are their properties, and a property cannot be separated from
its possessor. If you do separate them from each other by the way of suppo-
sition, the things would be deprived of their existence. This would produce
a deficiency in the attributes proclaimed by the prophets. God forbid, by all
means, any deficiency in the prophetic words from happening. [Such a con-
dition] is absolutely impossible, there is no way and no reason [that could
make it happen]. And God knows best, He is theMostWise. This discussion
ends here.

211 In thenameofGod, theMerciful, theCompassionate. Supposing that someone
says that God, exalted be His glory, asked [the prototypes of Adam’s children
at the time of the primordial Covenant], ‘Am I not your Lord?’ [q 7:172] and
themaster of perfection [the Prophet] said that the spirits of the children of
Adam, peace be upon him, were extracted from the back of Adam before
they were asked this question. As one, they answered, ‘Yes!’, that is, ‘You
are our Lord’, and then returned into the back of their Father [Adam]. This
means that they returned to their original centre, in accordance with the
call: ‘Return unto thy Lord’ [q 12:50]. They returned and dwelled in the centre
of their origin. What does this mean, and how could this happen, and how
can we reach the secret of this Qurʾānic verse and this ḥadīth? How will

470b‘those who have knowledge of the Book’ answer this question? | This is an

146 This is obviously a reference to the formulation of the Trinity from the Book of the Rolls,
which was cited in previous passages.
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3]ات[دشابقفاومایبنا2]لاوقاب[ودشابثیدحونآرققفاومهکدرکدیابیمیجهنرب1]هلئسم[

.دشابتسارهّٰللادنع

دروآنوریبمدآتشپزاارمدآینبحاوراهزّعلّجتزّعترضحهکتسنیالآؤسلوّا212

مدآنوچودوبهدمایندوجوزیحردمدآمسرومدآمساومدآتروصهکیتلاحرد

ّدرهنوگچردپتشپابزابدشابهدروآ4]هنوگچ[واتشپزاارحاورادشابهدماینروهظب

اجنیاندیسرناوتتقیقجنیاّرسبهنوگچوتستیانکهچنیاوتسزمرهچنیادشابهدرک

وتسینرگیدیاجهکتسارچتشپو5]تساجکتشپوتساجکحاوراو[تساجکردپ

نمضرد6]یهلآ[تمکحهکدیابیمتمکحهچاجنیرددیوگیمتشپهکتسینرگیدعضوم

باوج“امشبّرنممتسین”هکدنکیملآؤسهکتسنیالآؤسودشابثیدحنیاوتیآنیا

ّرسهچنیاو8]تسیک[لؤسموتسیکلئاساجنیا“امراگدرورپیتسهوتیلب”7]هک[دنتفگ

؟تسا

نیاتقیقحبویدرکمولعموتنوچبلاطیاهکتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوج213

هاوخهکنانچتستقیقحکیموهفموتسیکیهمهتّوقومدآوباوبّرهکیدیسرینعم

کیهمهنیاوگبتّوقهاوخووگبتشپهاوخووگبمدآهاوخووگبباهاوخووگببّر

تساهدروآلیجناردمالسّلاهیلعیسیعترضحهکارچتسیلزاتّوق9نیاوتساینعم

.“هقطناناوهتوصسدقلاحوروةّیلزالاةّوقبالا”هک

مولعملیلدنیربتساهّٰللاةملکو10]تسا[هّٰللاحوریسیعهکنآرقلیلدبتساهدشتباثو214

دنیوگیمزینارردپراگدرورپودوبدهاوخراگدرورپتغلیورزابّروتساتّوقباهکدش

دوشهتفگهّٰللاءاشناتساتّوقئنعمبمهدنیوگیمهکتشپو11]دنیوگیمردپزینارمدآو[

و471 .دنسردوصقمبنابلاطات|دشابتّوقهنوگچ
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extraordinary question, and its explanation must be in accordance with
the Qurʾān, ḥadīth and words of the prophets so that it be correct before
God.

212 The first [aspect of this] question is that God, exalted be His glory, extracted
the spirits of the children of Adam from the back of Adam at a time when
neither the form of Adam, nor his name or shape existed. Since Adam was
not manifest at that time, how could the spirits be extracted from his back?
How could they return into the back of their Father?What does this symbol
mean, what does it allude to, and how is it possible to discover the secret of
such a reality? Where is the Father, and where are the spirits and back? And
why it is the back [that is mentioned] and not another location?What is the
divine wisdom contained in this Qurʾānic verse and this ḥadīth? Who asks
‘Am I not your Lord?’ and who answers ‘Yes! You are our Lord’? What is the
secret [hidden] in this [story]?

213 The answer from ‘those who have knowledge of the Book’ is, O seeker, that
when you realise this meaning and reach its innermost reality, [you under-
stand] that the Lord, Father, Adam and Power are one and the same thing,
they are concepts related to the same reality. Therefore, whether you say
‘Lord’, ‘Father’, ‘Adam’, ‘Back’ or ‘Power’, all these [words] designate the same
meaning, which is the Power without beginning, because Christ, peace be
upon him, stated in the Gospel: ‘The Father is Power without beginning, the
Holy Spirit is His Voice, and I amHis Speech’.147

214 In accordance with the Qurʾānic evidence, it is established that Christ is the
Spirit of God and the Word of God.148 It can be thus concluded that the
Father is Power. From the linguistic point of view, ‘lord’ means ‘educator,
protector, provider of food’,149 which can also be applied to ‘father’. Adam
is also called ‘father’. And ‘back’ is also used in the sense of ‘power’. God

471awilling, it is said what is the Power, | so that the seekers could reach their
goal.

147 This is the only instance in the Christian Chapter where this phrase from the Book of
the Rolls is cited in original Arabic.

148 An allusion to q. 4:171.
149 Arabic rabb is rendered by Persian parwardigār.
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راگدرورپوتسراگدرورپبّرهکیتسنادبویدرکمولعمبلاطیالیلدنیدبهکهاگرهسپ215

تّوق2]همه[ینعمنیدبسپتسیلزاتّوقباو1]تسابامدآوتسامدآردپو[تساردپ

هچنآوتهکدیوگیمیصخشهکینعمنیدبدوبدهاوختّوقمهمیوگیمهکتشپودشابیلزا

تّوقزجبرگیدتّوقهکتساهدشتباثوینکیمهکتّوقبینعیینکیمهکتشپهبینکیم

.“میظعلاّیلعلاهّٰللاباّلاةّوقالولوحال”3]هک[دیامرفیمهکلیلدنیدبتسینیلزا

ادبمهکتسیلزا4]تّوق[تّوقنآودشابتّوقکیتادوجومعیمجتّوقهجونیدبسپ216

لصابعوجرارهمهوتسالصآهکتسواب5]زاب[عوجروتساداعموتساتادوجوم

ٍءيَْشلُِّك﴿هکتیآنیامکحبو“هلصآیلاعجریءیشلّک”هکیوبنثیدحمکحبدوبدهاوخ

.َ﴾نوُعجَْرُتِهْيَلإَِو

بّرهکدشنشوردشهدرکنایبهکیعطقلیلدوتّجحنیربهکدنکلآؤسلئاسرگانونکا217

تقیقحوتسوابعوجرارهمهوتسلصآیلزاتّوقوتسیلزاتّوقتشپومدآوباو

تسینیّکشویثحبدشهدرکهکنایبنیردوتساتسارتسقّحبعوجرارهمهوتسواایشا

ىَلَباوُلاَقمُكِّبَرِبتُسَْلأَ﴿هکبّرنیادرک6]باطخحوراب[اجنیااّماف
ٰ
درکهنوگچباطخنیا﴾

هکامراگدرورپیتسه”ینعییلبهکدادباوجهنوگچودینشهنوگچ[حورنیاوبّرنیا

درکلصاحناوتنوچواتفرعموتسنادناوتنوچارواوتسیچ7]حورنیاو“میحور

ىَلَباوُلاَق﴿باوجولآؤسنیاودرکناوتهدهاشمارحورنیاهک
ٰ
درکناوتهدهاشموزاار﴾

؟نطابورهاظمشچب

ردتارّموتاّرکبهکیهلآرارسابلاطیا8]هک[تسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوج218

تخانشدیابیمهنوگچارواوتسیچحورهکتسا9]هدش[هدرکحضاونایبعضاومنیدنچ

.دوشیمتفگعضومنیردزابهکنانچ

1AEF 427b: ردپو , then added at the margin: تسابامدآوتسامدآ ; absent in the BL.

2AEF 427b: همه ; absent in the BL. 3AEF 427b: هک ; absent in the BL. 4AEF 427b, added

over the line: تّوق ; absent in the BL. 5AEF 427b, added over the line: زاب ; absent in the

BL. 6AEF 427b: حورابباطخ . 7AEF 428a: ینعییلبهکدادباوجهنوگچودینشهنوگچ

حورنیاومیحورهکامراگدرورپیتسه ; absent in the BL. 8AEF 428a: هک ; absent in the BL.

9AEF 428a, added over the line: هدش ; absent in the BL.
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215 When, following this indication you clearly understand and know, O seeker,
that the Lord is educator, and the educator is father, and the father is Adam,
and Adam is the Father, and the Father is Power without beginning, [you
realise] that, in this sense, everything is Power without beginning. The back
also designates power, because when we say that someone accomplished
such a thing ‘by [the strength of] his back’, it means ‘by his power’. And it
is firmly established that there is no power other than the Power without
beginning, in virtue of ‘There is nomight nor power except in God the Exalted,
the Great’.150

216 Therefore, the power of all existents is the same, and this power is the
Power without beginning, which is the starting point and the point of return
of everything existent, that is, the origin. [Everything] will return to the
origin, by virtue of the prophetic ḥadīth, ‘everything returns to its origin’, and
the Qurʾānic verse, ‘[So glory be to Him, in whose hand is the dominion of ]
everything, and unto whom you shall be returned’ [q 36:83].

217 If the questioner says that the [mentioned] indications and evidence clearly
explain and firmly establish that the Lord, Father, Adam and Back [all refer
to] the Power without beginning, and this Power without beginning is the
origin to which everything returns, it constitutes the innermost truth of
all things, and everything returns to its innermost truth. All this is true,
and there is no need to further discuss the explanation provided above
or to doubt it. But when the Lord addressed the spirits [asking] ‘Am I not
your Lord? And they answered “Yes!” ’, how did the Lord utter this question,
and how did the spirits hear it and answer ‘Yes!’, that is to say, you are
our educator, of us who are spirits? And what is this spirit, how can it be
known through contemplation? How can this question and its answer ‘Yes!’
be contemplated by the physical and inner eyes?

218 The answer from ‘those who have knowledge of the Book’ is, O seeker of the
divine secrets, that it has been repeatedly and clearly explained in many
places what the spirit is and how it can be known. However, we return to
this topic again.

150 This is a formula widely used by Muslims, in everyday life when faced with a difficult
situation, as well as in prayers. See Wensinck, Concordance, vol. 1, p. 532.
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ظ219471 تسینبکّرم1]اتهک[تسبکّرمکردموتسکردمحورهک|بلاطیانادبونکمهف

وگنسلثمتساهدناملطاعوزجاعودرک3]دناوتیمن[کاردا2]ار[زیچچیهکردم

بکّرمزیچچیهوردنوچودوشیمنبکّرمزیچچیهوردهکنآتهجبتسینکردمهکدامج

اتهکتسیچبکّرمهکدنکلآؤسلئاسرگانونکا/تفگناوتیمنشکردمدوشیمن

تساگنسلثملطاعوزجاعوتسینکردموتسدامجلثمناسنادوشیمنبکّرم4]وا[

یاتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوجتساهدنامزابکاردازا5]ریغ[وخولکو

ۀدرفمەملکنآاتهکدوشیمبکّرمهکتساهدرفمدنچەملکبکّرمهکیهلآرارسابلاط

دوصقمزاوتسینکردمودرکدناوتیمنزیچچیهکارداکردمودوشیمنبکّرمدنچ

اتهکنیببونکهدهاشمنشورارینعمنیانونکا/دوشیمنلصاحهدئاف6]چیه[هدنامزاب

نوچنونکا/هنایدرکناوتیمکارداارزیچچیهوتدوشیمنبکّرمهدرفمدنچەملکنیا

کارداومهفوت7]دوش[بکّرمهدرفمدنچەملکنیاهکنآیبهکبلاطیایدرکمولعم

دوبدناوتهچودشابهچحورهکبلاطیانکمهفنونکا/درک9]یناوتیمن[8]زیچچیه[

11]رد[دنکمولعمهکدیابنیزارتنشورهکنانچرگادشهدرکهکدوبنیاحورنایب10]و[

لاجمنیزاشیپاجنیاهکدنکمهفرتوکینودنکصحّفتتساهدرکحورزالآؤسهکاجنآ

.تسین

درک13حوراب﴾مُْكِّبَرِبتُسَْلأَ﴿باطخنیا12]هک[نامزناردهکینکیملآؤسهکنآرگیدو220

ابباطخنامزنیاهکنانچمههکشابمرودشابمرودۀداتفارودارچبلاطیادرکهنوگچ

نیاهکتسا14]هدرکباطخ[نینچمهزینیئوگیموتهکنامزنآحورریغابهنتساحور

و472 .نکمهفوکینتسیننامز|دعبوتسیکیدباولزااجنیابلاطیادنکیمنامز

1BL: گانونکا/ ; AEF 428a: some text is deleted before اتهک . 2 ار absent in AEF 428a.

3AEF 428a: دناوتیمن ; BL: ناوتیمن . 4AEF 428a, added under the line: وا ; absent in the BL.

5AEF 428a: هریغ . 6AEF 428a, added at the margin: چیه ; absent in the BL. 7AEF 428a:

دوشن . 8AEF 428a, added at the margin: زیچچیه ; absent in the BL. 9AEF 428a: یناوتیمن ; BL:

یناوت . 10AEF 428a: ;و absent in the BL. 11AEF 428a, added over the line: رد ; absent in the

BL. 12 هک absent in AEF 428b. 13AEF 428b: هک added over the line. 14AEF 428b: these

words are added at the margin.
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219 471b
passage
repeated
from fol.
468a,
para-
graphs
196–198

Understand, O seeker, what the spirit is and what it can become. The expla-
nation concerning the spirit has already been provided [above]. If a clearer
understanding is required, study the questions about the spirit [answered
above] in order to reach a better knowledge. There is no space [to repeat
this discussion] at the present point.

220 You also asked how the question ‘Am I not your Lord’ has been addressed
to the spirit. O seeker, do not be wide of the mark. At the time that [the
question] was addressed to the spirit, not to anything else, [it was done] in
the same way as it is when you articulate [the same question]. O seeker, at
that point, the pre- and post-eternity are one and the same thing; there is no

472a‘after’ | in time. Understand this well.
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هنوگچودینشهنوگچبّرزا﴾مُْكِّبَرِبتُسَْلأَ﴿باطخنیا1حورهکینکیملآؤسرگیدو221

ىَلَب﴿2]هک[دادباوج
ٰ
3]یهلآرارسابلاطیا[تسنآباوجامراگدرورپیتسهوتینعی﴾

باوجودنکیمکارداودونشیمودنیبیمریصبوعیمسکردمنامزنیاهکنانچمههک

دینشیمودیدیمعیمسوریصبهدنونشوهدننیبنینچمهیئوگیموتهکزیننامزنآدهدیمیفاش

ونامزنیافراعکردمهدنونشوهدننیبشیپدهدیمنامزنیاهکدادیمیفاشباوجو

.تسینودوتسیکیودرهنامزنآ

4]دشابن[نامزنآونامزنیااجنیاهکتسینماقمنآماقمنیاهکنکمهفوکینبلاطیا222

وکینبلاطیاتسینودوتسیکیلاحو5]دباولزاو[لبقتسمویضامواهتناوادتباو

ویضامواهتناوادتباونامزنیاونامزنآاجنیاهکتسینماقمنآماقمنیاهکنکمهف

ماقمنآماقمنیاتسالاحهمهدشابینامزدعبودشابرگیدکیفالخدباولزاولبقتسم

.تسا

بلاطیاهکهاگره“ءاسمالویدنعحابصال”دیامرفیمیسدقثیدحردهکبلاطیا223

دباولزاولبقتسمویضامواهتناوادتباونامزنآونامزنیادشابنءاسموحابص6]هک[

؟دوبدناوتهنوگچ7]دشابن[نامزدعبو

هدنونشوهدنیوگماقمنیردهکتسبیجعماقمماقمنیاهکبلاطیانکمهفوکینوکین224

تارثکوحموتسینترثکماقموتساتدحو9]ماقم[ماقم8]نیا[وتسینودوتسیکی

وکین10]هک[راهنیزتسینواریغلوئسمولئاسوتسینواریغواۀدننیبلاحنیردوتسا

.دنکیمدوخنایبودنکیمیّلجتهکتسامیدقتاذهکنیببونکطبض

1AEF 428b: …نامزنآونامزنیافراعکردمهدنونشوهدننیبشیپدهدیمیهاوگ these words

are added at the margin, the last word is illegible. 2AEF 428b: هک ; absent in the BL.

3AEF 428b: these words are added at the margin. 4AEF 428b, added over the line: دشابن ;

absent in the BL. 5AEF 428b: these words are added at the margin. 6AEF 428b: هک ;

absent in the BL. 7AEF 428b, added over the line: دشابن ; absent in the BL. 8AEF 428b:

نیا ; absent in the BL. 9AEF 428b, added over the line: ماقم ; absent in the BL. 10AEF 428b:

هک ; absent in the BL.
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221 You also asked how the spirit could hear the question ‘Am I not your Lord’
from the Lord, and how it could answer ‘Yes!’ i.e., ‘You are our educator’? The
answer, O seeker of the divine secrets, is that just as he who comprehends
hears, sees and comprehends is able to give a clear answer at the present
moment, at that time [aboutwhich] you speak, he [i.e., the spirit]was seeing,
hearing and able to give a clear answer. For hewho sees, hears, comprehends
and knows, this moment and that moment are one and the same, not two
[distinct moments].

222 O seeker, understand well that this is a stage where this moment and that
moment do not exist, where beginning and end, past, future and present
refer to one and the same thing, and not to two different things. O seeker,
understand well that this is not the stage where that moment and this
moment, beginning and end, past and future, pre- and post-eternity are
distinct from each other, and where there is a temporal succession of any
sort. This is the stage where everything is in present.

223 O seeker, this is the stage mentioned in the ḥadīth qudsī: ‘With Me there is
neithermorning nor evening’.151 Since there is nomorning nor evening, there
is no this moment or that moment, beginning or end, past or future, pre- or
post-eternity, or [any other] temporal succession. How is [such a condition]
possible?

224 Understandwell, O seeker, that this is a remarkable stagewhere speaker and
listener are one and the same [person], not two. This is the stage of unity,
not that of plurality. [At that stage] any kind of plurality disappears. In this
[eternal] present, there is nobody who sees Him except Himself; there is
neither questioner nor questioned except Him. Realise well and see that it
is the pre-existent Essence that manifests and explains itself.

151 For this ḥadīth, see Ḥaydar Āmulī, Tafsīr al-muḥīt. al-aʿẓam wa-l-baḥr al-khiḍamm, 4
vols., Tehran, 1422/2001–2002, vol. 3, p. 334.
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ریغوانایبودینشناوتناروامالکواریغوتسادحاوءیشکردموکردم1]اج[نیا225

ظ472 یسکهکتسین3]ماقم[نآماقمنیاودیسرناوتهنوگچواریغماقمنیدبدرک|2]ناوتن[وا

هّٰللاوتسینلاجمچیهاجنیاارریغهکنکلّمأتوکیندیسر4]دناوت[اجنیدبلایخورّوصتومهوب

.مکحاوملعا

باطخبّروتسیچحوروتسیچبّرهکدشتباثهکدنکلآؤسلئاسرگانونکا226

لاحولبقتسمویضامولزاودباودادهنوگچیلبباوجودینشهنوگچحورودرکهنوگچ

نوریبمدآتشپزااّمافهوجوزاهجوچیهبتسینارفراعیدّدرتویّکشنایبنیردتسیکی

؟دشابهنوگچندرکّدرردپتشپابزابوندروآ

وباوبّرهکیدرکمولعمنوچهکبلاطیاتسنآ﴾بِاَتِكْلاُمْلِعُهَدْنِعنَْمَو﴿زاباوج227

دوخکارداودوشیمبکّرمهکتساهملکقطنوتساقطنحوروتّیلزاتّوقتشپومدآ

یلزاتّوقزابکّرمودرفموفرحوتوصهکتساهتفررکذعضاومنیدنچردودنکیم

ودرفموقطنوفرحوتوصزاتسوابعوجرارهمهزابودنمئاقیلزاتّوقبودوشیمرهاظ

ضرفلابایشازاهکنانچتسوابتشگزابارهمهنوکیاموناکام5]و[امسوضرازابکّرم

تسافرحوتوصایشادوجوهکنآتهجبدنامندوجومایشادروآنوریبارفرحوتوصرگا

دوجوودناهدشرهاظیلزاتّوقزافرحوتوصودناهدشدوجومفرحوتوصزاایشاو

هملککیهکنانچتساتّوقبرارقوعوجرزابدنافرحوتوصهکارناشیا6]و[دناهتفای

ییوگبرابرازهدصرگاو“فلا”هکتفگناوتمهزاب“فلا”هکییوگبرابرازه7]رگا[ار

وتساتّوقهمهءادبموهاگرارق8]هکنآ[تهجب“فلا”هکتفگناوتمهزاب“فلا”هک

1AEF 428b, added over the line: اج ; absent in the BL. 2AEF 429a: دناوتن . 3AEF 429a: ماقم ;

absent in the BL. 4AEF 429a: دناوت ; BL: ناوت . 5AEF 429a: ;و absent in the BL. 6AEF 429a:

;و absent in the BL. 7AEF 429a, added over the line: رگا ; absent in the BL. 8AEF 429a:

هکنآ ; BL: نآ .
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225 In that place, he who understands is the same as the object of his under-
standing. Nobody except Him can hear His speech; nobody except Him can

472bexplain Him. | How could anyone other than Him reach that stage? This is
not a stage that can be reached by means of imagination or mental rep-
resentations. Meditate thoroughly on [the fact] that there is no place for
anyone else [than Him] at that [stage]. And God is the Most Knowing, Most
Wise.

226 Now, a questioner might say that it has been established who is the Lord
and Spirit, and how the Lord addressed [the Spirit], and how the Spirit heard
[the Lord’s question] and answered ‘Yes!’, and that the pre- and post-eternity,
past, future and present are one and the same, there is absolutely no doubt
or hesitation for a man of knowledge concerning the explanation [of these
matters provided above]. But how were [the spirits of Adam’s descendants]
extracted from his back, and how did they return into the back of [their]
father?

227 The answer from ‘those who have knowledge of the Book’ is, O seeker, that
it has been demonstrated that the Lord, Father, Adam and Back [desig-
nate] the Power without beginning. The spirit is speech, and the speech is
word. [The words] can compose compound units and [therefore be able]
to comprehend themselves.152 As mentioned in several passages, voice, let-
ter, detached and compound153 are [all] produced by the Power without
beginning, rooted in it and returning to it. The voice and letter, detached
and compound, earth and heaven, past and future, [everything] returns to
it. Supposing that the voice and letter were extracted from the things, the
things would be deprived of their existence, because the voice and letter
constitute the existence of [all] things. The things are brought into existence
by the voice and letter, while the voice and letter are produced and brought
into existence by the Power without beginning. They, that is, the voice and
letter, will return to the power and dwell therein. You can utter a thousand
times [the letter] alif and still be able to utter it again; you can utter it a hun-
dred thousand times and still be able to utter it again, because the power is

152 ‘Words’ apparently refer here to the simple primary phonemes, which can combine in
various groups and produce the ontological names. These names are compound units
able to realise an act of comprehension, as stated in the previous folios.

153 Voice and letter are ontological principles, related respectively to the ontological
meaning and form of all existing objects and beings. The translation of mufrad as
‘detached’ may sound awkward here. It is maintained for the sake of consistency,
because in some of the previous passages the same word characterised the ‘detached’
condition of Christ.
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و473 تساتّوقنامهزینتشپوتسمئاقدوختاذبیلزاتّوقودنمئاق|تّوقبفرحوتوص

هدمآردبتّوقزاوتساناسناحور1]هک[بکّرمودرفموفرحوتوصلیلدنیدبسپ

.دّدرتیبوکّشیبدشابتّوقبمهتشگزابو2]دشاب[

یتلاحرددروآنوریبهنوگچمدآتشپزاارمدآینبحاوراهکبلاطیاینکیملآؤسهکنآرگیدو228

تشپزاارمدآینب3]حاورا[دوبهدشنرهاظودوبندوجوممدآمسرومساومدآتروصهک

هتفگهمدّقملوّاردلآؤسنیاباوجهکبلاطیاتسنآباوجدشابهدروآنوریبهنوگچوا

دوجوممدآهکنامزنآهکیئوگیمونکمهفدوشیمهتفگزابهکنکلّمأتوکینتساهدش

؟دروآنوریباجکزاارمدآینب4]حاورا[دوبن

لآؤسنیاتسیچدارممدآرهظزاو5]تسیچدمآینبو[تسیچمدآهکیتسنادبهکهاگره229

تسادارمتّوقمیوگیممدآهکتساهدشتباثوتساهتفررکذ6تاّرکبهکارچتسیندراو

وتسدارمهملکو7]مالکو[قطنمیوگیممدآینبوتسدارمتّوقمهمیوگیممدآرهظو

نامز8]نآ[هکنانچمهتساهدمآردبتّوقزاعومجممالکوهملکوقطنهکتساهدشتباث

.دیآیمردبتّوقزاعومجممالکوقطنوبکّرمودرفموفرحوتوص

هاوخووگبرهظهاوخووگبباهاوخووگببّرهاوخووگبمدآهاوختسنیاتّوقئماساو230

هتفگهکهمهنیزادارموگبراگدرورپهاوخووگبتشپهاوخووگبردپهاوخیسراپبووگبتّوق

10]قطن[هاوخووگبنباهاوخ9]وت[تسنیاحورئماساویشابهتسناداتتسیلزاتّوفدش

تایحهاوخووگبیسیعهاوخووگبحورهاوخووگبکردمهاوخووگببکّرمهاوخووگب

ظ473 اراهنیا|تساحوردشهتفگهکهمهنیزادارموگبناورهاوخووگبناجهاوخیسراپبووگب

یهاوگویشابهدشمولعمنیعویشابِ﴾مْلِعْلاوُلوأُ﴿اتبلاطیانادبتفررکذ11]هکنینچ[

ّللاَدِهَش﴿هکدادیناوتقیقحترسزا ّنأَُهَ ّلإَِهَٰلإِاَلُهَ .َ﴾وُهاَ

1AEF 429a, added over the line: هک ; absent in the BL. 2AEF 429b: دشاب ; BL: تسا . 3AEF

429b, added at the margin: حاورا ; absent in the BL. 4AEF 429b, added over the line: حاورا ;

absent in the BL. 5AEF 429b, added at the margin: تسیچمدآینبو ; absent in the BL.

6AEF 429b: تارّم ; absent in the BL. 7AEF 429b, added over the line: مالک ; absent in the BL.

8AEF 429b: نیا . 9AEF 429b, added under the line: مالک ; absent in the BL. 10AEF 429b,

previous text is deleted and overwritten: قطن ; BL: درفم . 11AEF 429b: نینچنیاهک .
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473athe support and the source of all.154 The voice and letter | are rooted in the
power, while the Power without beginning is rooted in its own essence. The
Back [designates] the same power. Thus, the voice and letter, detached and
compound, which is the human spirit, come from the power and return to
the power. There is no doubt and no hesitation in this.

228 You also asked, O seeker, how the spirits of the children of Adam were
extracted from his back at a time when neither the bodily form of Adam
nor his name or shape existed or appeared [as a visible image]. The answer,
O seeker, is that this question was already discussed in previous passages.
Meditate on them well and understand, for this is being repeated. You ask,
where were the spirits of Adam’s descendants extracted from at a timewhen
Adam did not yet exist?

229 If you knew what is represented by Adam and his children, and what is des-
ignated by the back of Adam, this question would not arise. For it has been
repeatedly stated and firmly established that by Adam we understand the
power, and the back of Adam designates the same power, and the children
of Adam designate the [primary ontological] speech and Word. It has also
been established that the speech and the Word are produced by the power,
for the voice and the letter, the detached and the compound, the speech and
the Word are all produced by the power.

230 The names of the power are as follows. Whether you say ‘Adam’, ‘Lord’,
‘Father’, ‘Back’ or ‘Power’ [in Arabic]; ‘Father’, ‘Back’ or ‘Educator’ in Per-
sian,155 all these [words] designate the Powerwithout beginning, so that you
could understand. And the names of the Spirit are as follows. Whether you
say ‘Son’, ‘Speech’, ‘Compound’, ‘HewhoComprehends’, ‘Spirit’, ‘Jesus’ or ‘Life’
[in Arabic]; ‘Soul’ or ‘Life, soul, spirit’ in Persian,156 all these [words] desig-

473bnate the Spirit. | Learn themas they arementionedhere,O seeker, so that you
become a ‘possessor of knowledge’ [q 3:18] and a source of certitude able to
witness the secret of the personal spiritual realisation, for ‘God bears witness
that there is no god but He’ [q 3:18].

154 The author apparently wants to say that since the Power is eternal and unlimited, and
the phonemes, which constitute the primary voice, are produced by the Power, their
manifestations are also unlimited.

155 Three Persian words, padar, pusht and parwardigār, are cited as the counterparts to
the Arabic equivalents of Power.

156 Two Persian words, jān and rawān, are cited as the counterparts to the Arabic equiva-
lents of Spirit.
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هکنینچاتوااّلاییادختسینهکدهدیمیهاوگدوخبدوختزّعترضحبلاطیانوچ231

دشابنینچنوچودهدیمهنوگچدهدیمهکیهاوگنیاواهکینادهنوگچینادنتفررکذ

یناوتنقیقحتبواتّینادحوربیهاوگونتسنادیناوتنتسواهکنانچاروایوشنوا1]ات[هکنیقی

عیمجءاوتساطّخربویوشنهمهدوجونیعویرواینربرستادوجومعیمجدوجوزااتونداد

هنوگچتادوجومعیمجردار﴾طِسِْقْلاِباًمِئاَق﴿یوشناوتساطّخنآنیعویرذگنتادوجوم

دادیناوتهنوگچقیقحترسزایهاوگوندشیناوتهنوگچِ﴾مْلِعْلاوُلوأُ﴿ودرکیناوتهدهاشم

ّللاَدِهَش﴿دیامرفیمهکهمسالّجتزّعترضحهک ّنأَُهَ ّلإَِهَٰلإِاَلُهَ اًمِئاَقِمْلِعْلاوُلوأَُوُةَكِئاَلَمْلاَوَوُهاَ

.﴾طِسِْقْلاِب

طسوتّماویشاب2]﴾طِسِْقْلاِباًمِئاَق[ِمْلِعْلاوُلوأُ﴿نامزنآینادبتفررکذهکنینچمهنوچ232

لمکاوتاولصّلالضفاهیلعتلاسرترضحودادیناوتقیقحترسزایهاوگویشابهدش

باطخنیانامزلّکردهکدیابودّدرتیبوکّشیبداددناوتیهاوگوتقدصربتایحّتلا

عمسبتسیکیهمه4]هک[تّوقزاایرهظزاایمدآزاایبازاایبّرزا3]ار[﴾مُْكِّبَرِبتُسَْلأَ﴿

ىَلَباوُلاَق﴿باوجویونشبنیقی5]وملِع[
ٰ
تادوجومتاّرذزاهکـلبمدآینبحاورازااهنتهنار﴾

6]لایخ[ویرادیبردهچوباوخردهچتامموتاویحزاهّوقلابولعفلابنطابورهاظ

و474 اتینکهدهاشمو|8]یونشب[نیقیوملع7عمسبناویحوتابنودامجزاوتماصوقطانزا

ىَلَب9]اوُلاَق[مُْكِّبَرِبتُسَْلأَ﴿ردتادوجوملّکهکدادیناوتزینناشیالبقزایهاوگ
ٰ
هتفگ﴾

.دناهدرکرارقاهمهو10]دنا[

1AEF 429b: ات ; absent in the BL. 2AEF 430a: طسقلابامئاق ; absent in the BL. 3AEF 430a:

ار ; absent in the BL. 4AEF 430a, added at the margin: هک ; absent in the BL. 5AEF 430a:

وملِع ; absent in the BL. 6AEF 430a: لایخ ; BL: ویلایخ . 7BL: ;و absent in the AEF 430a.

8AEF 430a: یونش ; BL: یونشب . 9This word is deleted in AEF 430a. 10AEF 430a, added over

the line: هک ; absent in the BL.
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231 O seeker, [in this verse] God bears witness to Himself that there is no god
but He. So far as you have not assimilated the knowledge presented above
[concerning the question of the Lord and the answer of the spirits during
the primordial Covenant, which enables the seeker to witness God through
his/her personal spiritual realisation], how can you know how He bore this
witness? So far as you stay in this condition, you are certainly not Him, and
therefore, you cannot know Him as He is, and cannot bear witness to His
Oneness based on your personal realisation. So far as you do not experience
the existence of all beings, and become identical with all existents, [so far
as] you do not draw the line of balance of all beings and become identical
with this line of balance, how can you contemplate [Him] ‘standing firm on
justice’157 [q 3:18] in everything? How can you become ‘endued with knowl-
edge’, and bear witness on the basis of your personal spiritual realisation in
accordancewithwhatGod said [in the verse]: ‘That is thewitness ofAllah,His
angels, and those enduedwith knowledge, standing firm on justice’158 [q 3:18]?

232 But when you attain the above-mentioned knowledge, you become ‘endued
with knowledge, standing firm on justice’, and join themidmost nation,159 and
can therefore bear witness on the basis of your personal realisation. And the
Messenger, upon him be the best of prayers and most perfect of praise, can
then bear witness to your truthfulness, without any doubt or hesitation.160
You must hear permanently, and with clear hearing, the call: ‘Am I not your
Lord?’ [q 7:172] coming from Lord, or from the Father, or from Adam, or
from the Back, or from the Power,161 which are all one and the same thing,
and youmust hear and contemplate, with clear hearing and knowledge, the
answer ‘Yes!’ coming not only from the spirits of Adam’s descendants, but
from [every] atom of existing [beings and objects], from the apparent and
the hidden, from [anything] actual and possible, from the living and the
dead, in dream, when awake, and in imagination, from the speaking and the

474asilent, from themineral, plant and animal. | Then, you can bear witness also
on the part of all of them, for all existing [objects and beings] answered ‘Yes!’
[when questioned by God]: ‘Am I not your Lord?’ and all of them recognised
[God as their Lord].

157 Yusuf Ali.
158 Yusuf Ali.
159 Allusion to q 2:143 cited in full in paragraph 233.
160 Allusion to q 2:143.
161 The mention of ‘Father’ and ‘Power’ in this passage refer to the concept of Trinity

borrowed from the Book of the Rolls, and consistently cited throughout the Christian
Chapter.
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طسوتّما1]زا[ودادیهاوخهنوگچایبناتلاسرغیلبتربیهاوگینادنتفررکذهکنینچاتو233

هنوگچوتقدصربتاّیحّتلالمکاوتاولصّلالضفاهیلعتلاسرترضحودشیهاوخهنوگچ

ّرلاَنوُكَيَو﴿هکدیامرفیمیلاعتهلوقهچنانچوداددناوتیهاوگ .﴾اًديِهَشمُْكْيَلَعلُوسَُ

ویشابناسناهاگویشابیبنهاگویشابکـلمهاگاتنکادیپتخانشنیابلاطیانونکا234

هاگو2]یشابتّوقهاگو[یشابرهظهاگویشابباهاگویشاببّرهاگویشابمدآهاگ

یشابقطنهاگویشابکردمهاگویشابحورهاگو3]یونشبتساقطنهک[مدآنبایادن

4]و[یشابوتلوّایشاببکّرمهاگویشابدرفمهاگویشابفرحهاگویشابتوصهاگو

یشابوت7]مه[دوهشمویشابوتدهاشیشابوت6]مه[نطاب5]و[یشابوترهاظیشابوترخآ

.یشابوتهمهفراعیالاحنیردیشابوتمهقوعشموقشاعویشابوتقشع

9]وتهک[ینادبوت8]یسرب[هکماقمنیدبدرکناوتیمننیزاشیبقشاعفراعیاتدحونایب235

تشپزاهنوگچحاورانیاوتسیچ[مدآینبحاوراو10]تسیچمدآو[یتسیچویتسیک

هنوگچهظحلبهظحل﴾مُْكِّبَرِبتُسَْلأَ﴿باطخنیاودروآیمنوریبوتساهدروآنوریبمدآ

ىَلَب﴿هنوگچتادوجوملّکو11]مدآینبحاوراودنکیم
ٰ
.مکحاوملعاهّٰللاودناهتفگ﴾

1AEF 430a, added under the line: زا ; absent in the BL. 2AEF 430a, added at the margin: و

یشابتّوقهاگ ; absent in the BL. 3AEF 430a: یونشبتساقطنهک ; BL: تساقطنهکیونشب .

4AEF 430b, added through themargin: ;و absent in the BL. 5AEF 430b, added over the line:

;و absent in the BL. 6AEF 430b, added over the line: مه ; absent in the BL. 7AEF 430b,

added over the line: مه ; absent in the BL. 8AEF430b: یدیسر . 9AEF430b: وتهک ; absent in

the BL. 10AEF 430b, added at the margin: تسیچمدآو ; absent in the BL. 11This passage
from the AEF 430b is absent in the BL.
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233 So far as you did not realise the abovementioned condition, how can you
bear witness to the delivery of the prophetic messages? How will you join
the midmost nation? And how can the Messenger, upon him be the best of
prayers and most perfect of praise, bear witness to your truthfulness, as it is
said: ‘[Thus We appointed you a midmost nation that you might be witnesses
to the people,] and that the Messenger might be a witness to you’ [q 2:143]?

234 O seeker, realise this knowledge, and you will be now an angel and now a
prophet, now a human being and now Adam, now the Lord and now the
Father, now the Back and now the Power. Now you will hear the call of the
children of Adam,which is [the primordial] Speech, and now youwill be the
Spirit. Now youwill be the onewho comprehends, and now the Speech, now
the Voice and now the Letter, now detached and now compound. You will
be the First and the Last, Apparent and Hidden. You will be theWitness and
the Witnessed. You will be Love, Lover and Beloved. O wise mystic, in that
condition, you will be everything.

235 Owise lover, it is impossible to provide an explanation of the [divine] Unity
beyond this. When you reach this station, you discover who and what you
are, and what [reality] is [represented by] Adam, his children and their
spirits, andhow these spiritswere extracted from theback ofAdam, andhow
[the question] ‘Am Inot your Lord?’ is permanently addressed [to them], and
how the spirits of Adam’s descendants and all [other] existents answer ‘Yes!’.
And God knows best, He is the Most Wise.
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دیایب:هسایب
دمایب:یهایب
دشابهدمایب:وبیهایب
دنشابهدوب:دنبیب
دشابهدربایدشابهدوب:وبیب
دوبهدش،دوبهدوب:یبیب،یبیب
،ندوبایندربایمدش،مدوب:نیب

تساهدشایندش

دندربابدنشابایدندشایدندوب:دنیب
ندمآدیابیم:نیهآوکنیب
رسپ:روپ
ردپ:ریپ
اسرترهش:رهشنیسرت
نز:نج
ادج:اوج
هدنز:هدنیج
هچایزیچ:یچ
دناادخباتک:دنباتکنیدخ
ناشیا:نانخ
تسواایارواایوا:وخ
دهاوخ:هزاوخ
باوخ:واوخ
ارنتشیوخ:هنتشوخ
تسوا:یوخ
دراد:هراد
دمآرد:یهآرد
تسااینآرد:هرد
دور:وشد
دیابرد:وکد
دریگرد:هریکد
دورن:یوشند
)لیجنارد=هدلیجنا(رد:هد
دادایدید:ید

هدروآرب:یوآرب
تساهدمآرب،دمآرب:یهآرب
یدیسرب:اسرب
درباینآرب:هرب
دناهرب:هنهرب
نادب:نازب
منادب:نانازب
دوشهدازایدیازب:یهزب،هیازب
دوربایورب:وشب
ناوتب:هشب
تفرباییورب:یشب
دنتسناوتب:هنیشب
ناوتیم،ناوتب:هیشب
دهاوخایندوبدهاوخ:نیبهماکب

ندش

نکب:رکب
منکب:نارکب
دننکب:دنرکب
دنکب:هرکب
درکب:یکب
هتفرگب:هتیکب
دشابهدرکب:وبهیکب
مدوب:نب
دندشایدندربایدنشابایدندوب:دنب
دوبیم،یدوب:یدنب
دیابیم،دیاب:وکنیب،وکنب
دراذگب،دهنب:ونب
دشاب:وب
داشگب:اشوب
میاشگب:ناشوب
نیبب:نیوب
یشابایدوبایدرب:یب
میایب:ناسایب

نآَ:ا
داتسرف:یوشرا
زا:ژا
تهجنیازا،نیایاربزا:ارژا
نینچاینیازا:نژا
نآزا:هژا
نونکاایتقونآ:اسا
هدینشایدینشاییدینش:یونشا
ام:هَمَا
متسه،مااینیا:نِا
بآ:وآ
متسهنآ،منآ:نوَا
تسنآایارنآ:هوَا
دروآایتسنآ:یوآ
ندروآ:نیوآ
ایتساهدمآایندمآ:نیهآ،نهآ

مدمآ

دمآ:یهآ
دشابهدمآ:وبیهآ
دوبهدمآ:یبیهآ
وگبایزاب:ژاب
مشاب:ناب
دندشایدنوش:دنبب
ددرگ،دوش:وبب
دیدرگ،دشایدرب:یبب
یناوتاییاهدرب:ایبب
دشابهدشایدشابهدرب:وبیبب
ناوتب:نایتب،ناتب
دناوخب:هناوخب
دادبایدیدب:یدب
یدیدب:ایدب
دندیدب،دندید:دنیدب
دیآرب:هسارب

* This vocabulary coversmost of dialectal words and expressions used in theChristianChapter.
For a more extensive description of the Astarābādī dialect on the basis of Faḍl Allāh’s works,
see Ṣādiq Kiyā’sWāzha-nāma-yi Gurgānī.
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دهدب:وداه
داد:یداه
دیابب:وکاه
یهدیمایدیدیمایدادیم:یده
دندیدیم:دنیده
منادیم:هنازه
متسه:نتسه
تسه،تسا:یتسه
دینشیم:یونشه
دنکیم:هرکه
ینکیم:یرکه
نانچمه:نزامه
ارهمه:ومه
دیآیم:هسایمه
دنتسه،دنا:دنه
دیابیم:وکنه
دهدیمناشن،دیامنیم:امنه
دهنیم:ونه
ییوگیمایدیوگیم:اوه
دیوگیم:هژاوه
ینیبیم:ینوه
ییوگیم:یوه
نیبیم:نیوه
دنیوگیم:دنیوه
مییوگیمایدنیبیم:هنیوه
تساای-یمایکی:یه
یتسه،یا:ایه
دوشیم:وبیه
یصخش،نتکی:نتیه
دنیبیم:هنیویه
-تسا:ی
-اب،هب:ای
دیآ:هسای
دیتسه،دیاایمیتسه،میا:ینای
دبای:هوای
دیآربایدیآدورف:هساری
ندمآدورف:نیهاری

نداهن:نان
یدوبن:یدنبن
دوشن،دشابن:وبن
دربنایدوبن:یبن
دیایبن:هسایبن
هتسشن:هتشن
درکیمنایدرکن:یکن
ندرکن:نیکن
دیامن:امن
دننام:نامن
تساهداهنایداهن:یهن
داهنایتسین:ین
نتسشن:نتشین
تفریمنایدورن:یوشین
دناوتن:نیشین
منکن،منکیمن:نارکین
رب،هب:و
زابایدابایهب،اب:او
دوش:وباو
یوشایدش:یباو
نتفگ:نتاو،ناتاو
نتفگایدنتفگایمتفگ:نتاو
دنتفگ:دنتاو
تفگ:یتاو
ماهتفگ،متفگ:نیتاو
دیدپایدیدزاب:یداو
دنکدیدپ:هرکیداو
درکدیدپ:یکیداو
وگبایزاب:ژاو
دنیوگ:دنژاو
دیوگ:هژاو
دروآرب:هوارو،هرارو
دزیخرب:هژیرو
تفرگب:یتیکو
دریگب،دریگرب:هریکو
دنیب:هنیو
اراینآایتسا:ه

رگید:رید
تروص،یور:مید
ندید:نید
ندیسر:ناسر
دسر:هسر
نادب،ناد:ناز
دوبهتسناد:یباناز
نتسناد:ناناز
تسناد:یناز
نتخاس:نتاس
ارامشایامش:همش
دونش:هونش
بشایدوراییوش:وش
دهاوخ:هماک
ندمآدهاوخ:نیهآهماک
نیبهماک
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