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This study examines the meanings of Qur’anic verses that serve as
the foundation of Sheikh Abdul Qadir al-Jailani’s thought
concerning the concepts of riih, ‘alam, ilm, and ‘alim in Sirr al-
Asrar through the perspective of ilm al-bayan, and analyzes their
correspondence with al-Jailani’s ideas. The study employs a
qualitative method with a textual study approach. The data consist
of relevant Qur’anic verses collected through documentation and
analyzed using ‘ilm al-bayadn, encompassing tashbih, majaz, and
kindyah. The analysis was conducted by identifying and classifying
the rhetorical form of each verse, analyzing its textual-rhetorical
meaning, examining al-Jailani’'s interpretation of the
corresponding concept, and comparing the two levels of meaning.
The findings show that one verse uses tashbih, five use majaz, and
five use kinayah. Six of the eleven verses show correspondence
with al-Jailani's interpretations. In contrast, the other five do not
directly correspond to their textual-rhetorical meanings but
demonstrate an extension of meaning toward the spiritual
dimension. These findings indicate that al-Jailani's interpretations
do not necessarily contradict the textual-rhetorical meanings of
the verses but, in some cases, develop these meanings within a
spiritual framework. Accordingly, al-Jailani's interpretations need
to be understood critically and contextually by considering the
relationship between textual-rhetorical meanings and their
spiritual interpretations.
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1. INTRODUCTION

For Muslims, the Qur'an serves as the primary guide to the straight path and the most
authoritative source of Islamic teachings, alongside the Sunnah of Prophet Muhammad (peace be
upon him). Scholars generally agree that Islamic teachings are grounded in two fundamental sources:
the Qur’an as the primary source and the Sunnah as the secondary one, which serves as a bayan
(clarification) of the Qur’anic text. Accordingly, Islamic thought or discourse should ideally be
grounded in these two sources in order to establish legitimacy within the Muslim community (Fikri,
2015; Shihab, 2005).

Nevertheless, many Muslims tend to accept certain religious ideas simply because they are
attributed to Qur’anic verses, without critically examining whether the interpretations genuinely
reflect the intended meanings of those verses. This often leads to the mistaken belief that any thought
supported by textual evidence must align with the intended meaning of the verses. In practice,
however, some interpretations may diverge considerably from the original meanings of the verses,
even when they are presented as being grounded in the Qur’an.

Moreover, the exalted status of the Qur’an is sometimes misused by certain individuals or
groups to further personal or ideological interests, often by interpreting the verses arbitrarily and in
ways that do not conform to the principles of Qur’anic exegesis or Arabic linguistics, including ilm
al-bayan. For example, some interpretations within the Shi’a school of thought show a tendency to
link Qur’anic meanings with certain figures or ideologies far removed from their original contexts
(Al-Sabuni, 2011; Faqihudin, 2021).

Within the Sufi tradition, however, Qur’anic interpretation may extend beyond the outward
meaning of the text to encompass spiritual or inner meanings through tafsir ishari. Such
interpretation does not necessarily negate the outward meaning of the verse. Rather, the ishari
meaning should remain compatible with the apparent meaning of the Qur’anic expression, should
not be presented as the only valid meaning while disregarding the outward meaning, should not
constitute an excessively remote or unsupported interpretation, and should not contradict scriptural
evidence or rational considerations (Al-Zargani, 1988). This principle indicates that spiritual
interpretation should remain connected to the textual meaning of the Qur’an.

In this context, it is important to explore the thoughts of Sheikh Abdul Qadir al-Jailani (470-
561 H), arenowned Sufi scholar who frequently referenced the Qur’an in his works, including Sirr al-
Asrar. His concepts of ruh, ‘alam, ‘ilm, and ‘alim have greatly influenced Islamic thought. Therefore, it
is essential to analyze how he understood and interpreted the Qur’anic verses underpinning these
concepts, especially through the lens of ilm al-bayan, which includes rhetorical styles such as tashbih
(simile), majaz (figurative expression), and kindyah (indirect expression).

Previous studies have examined both the language of Sirr al-Asrar and the Qur'anic
interpretations attributed to Sheikh Abdul Qadir al-Jailani. However, they have approached these
subjects from different perspectives. Hidayat (2016), for instance, examined the Sufi language of Sirr
al-Asrar and identified numerous symbolic, figurative, and metaphorical expressions, as well as more
than one thousand Sufi-related lexical items. However, the study focused primarily on the linguistic
characteristics of the text and their implications for Arabic language learning rather than on the
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Qur’anic verses underlying al-Jailani’s ideas. Haq (2015) investigated the epistemological
foundations of al-Jailani’s tafsir ishari, arguing that his interpretation integrates textual meaning with
spiritual significance. Ys (2021) specifically examined the concept of rith in the Qur'an by comparing
the interpretations of al-Muyassar and al-Jailani of Qur’anic verses concerning tagwa, focusing on the
concept and its spiritual dimensions in Tafsir al-Jailani. Although these studies have contributed
significantly to the understanding of al-]Jailani’s thought, the language of Sirr al-Asrar, and the
spiritual dimensions of Qur’anic interpretation, previous studies have not systematically examined
the Qur’anic verses underpinning al-Jailani’s concepts of ruh (soul), ‘alam (universe), Glm
(knowledge), and ‘alim (scholar) in Sirr al-Asrar through the framework of ilm al-bayan. Nor have
they explicitly evaluated whether the rhetorical meanings of these verses correspond to al-Jailani’s
interpretive framework. The present study addresses this gap by analyzing selected Qur’anic verses
through the three principal categories of ilm al-bayan, namely tashbih, majaz, and kindyah, and
subsequently examining the correspondence between their textual-rhetorical meanings and al-
Jailani’s interpretations.

. METHODS

This research adopts a qualitative approach, focusing on the interpretive process behind
Qur’anic verses that serve as the foundation for Sheikh Abdul Qadir al-Jailani’s thoughts on the
concepts of ruh (soul), ‘alam (universe), ilm (knowledge), and ‘alim (scholar) as found in Sirr al-
Asrar. The qualitative method is suitable for exploring phenomena in depth and contextually,
particularly within the fields of tafsir (Qur’anic interpretation) and Islamic intellectual discourse
(Rahardjo, 2020).

The type of approach employed is a textual study combined with elements of discourse analysis.
This approach is used to examine how ideas are articulated through texts, including the use of
metaphor, linguistic variation, rhetorical style, and the socio-psychological and historical contexts
that shape such expressions (Rahardjo, 2020).

The primary data for this research consist of Qur’anic verses cited in Sirr al-Asrar as the basis
for al-Jailani’s thought. The data were collected through documentation. The analysis was conducted
based on the principles of ilm al-bayan, a branch of Arabic rhetoric that examines ways of expressing
meaning through three main forms: tashbih (simile), majaz (figurative expression), and kindayah
(indirect expression) (Tamam & Abdul Wakil, 2024). In identifying the rhetorical forms and
meanings of the verses, this study draws on the concepts of ilm al-bayan as explained in Jawahir al-
Balaghah fi al-Ma‘ani wa al-Bayan wa al-Badi‘ by Al-Hashimi (1960) and Jawhar al-Makntin by al-
Akhdart.

The analysis was conducted through several stages. First, the Qur’anic verses cited in Sirr al-
Asrar and related to the concepts of riih, ‘alam, ilm, and ‘alim were identified. Second, the verses that
directly serve as the basis for the formulation of these concepts and contain usliib al-bayan were
selected. Third, the rhetorical form of each verse was classified according to the categories of tashbih,
majaz, and kinayah. Fourth, the textual-rhetorical meaning of each verse was analyzed by considering
its linguistic structure, verse context, and the characteristics of its bayan form. Fifth, al-Jailani’s
interpretation of the verses in Sirr al-Asrar was analyzed. Sixth, the textual-rhetorical meaning of
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each verse was compared with al-Jailani’s interpretation to determine the degree of correspondence.

In this study, an interpretation was categorized as “aligned” when there was correspondence
between the textual-rhetorical meaning indicated by the verse based on the analysis of ilm al-bayan
and the meaning or concept developed by al-Jailani. Conversely, an interpretation was categorized
as “not directly aligned” when al-Jailani’s interpretation was not directly indicated by the textual-
rhetorical meaning of the verse and showed an extension or shift toward a spiritual or inner meaning.
This categorization is not intended to judge al-Jailani’s interpretation as right or wrong, but rather to
indicate the degree of relationship between the textual-rhetorical meaning of the verse and the
interpretation developed in Sirr al-Asrar.

3. RESULTS AND DISCUSSION
3.1 Result

Etymologically, the term bayan refers to explanation or clarification (Al-Hashimi, 1960). In
Lisan al-‘Arab, bayan is defined as any expression that reveals or clarifies meaning, whether explicitly
or implicitly (Manzur, 1991). Terminologically, ilm al-bayan is the science that provides principles
for expressing meaning in both logical and aesthetic ways. Mastery of this science enables a speaker
or writer to articulate the same idea through various rhetorical styles, depending on the context and
communicative goals (Al-Hashimi, 1960).

Shihabuddin explains that iIm al-bayan aims to avoid misinterpretation and to understand how
a single meaning can be conveyed through different sentence structures with varying levels of clarity.
Therefore, interpreting Arabic expressions, especially those found in the Qur'an, cannot rely solely
on literal meaning. A deeper understanding of figurative language such as tashbih, majaz, and kinayah
is required (Lubis, 2025).

According to Al-Hashimi (1960), ilm al-bayan opens the door to appreciating the elegance and
uniqueness of Arabic expressions in both prose and poetry and ultimately to experiencing the
unparalleled beauty of the Qur’an, which surpasses all human and jinn compositions. Ilm al-bayan is
one of the three main branches of Arabic rhetoric (balaghah), alongside ma‘ani and badi‘, with bayan
often occupying a central position in classical rhetorical studies.

The three principal rhetorical forms (uslib) in ilm al-bayan are: Tashbih (simile): A comparison
between two things based on shared characteristics. This form is often used to clarify abstract
concepts by likening them to something more tangible or familiar (Al-Hashimi, 1960; Aziz, 2013).
Majaz (figurative expression): The use of a word in a non-literal sense due to a contextual cue
(qarinah) that prevents its literal interpretation. This involves using a figurative meaning that has a
contextual relationship with the original meaning (Al-Hashimi , 1960). Kinayah (indirect
expression): The indirect expression of a meaning in which both literal and figurative interpretations
are possible because there is no restrictive qarinah. Unlike majaz, kinayah allows both the literal and
figurative meanings to coexist (Aziz, 2013; Izzan, 2021).

Understanding ‘ilm al-bayan is essential for Qur’anic interpretation, as many Qur anic Verses
employ figurative language (Ibrahim, 1988). For instance, the expression J& JU 6-:4}2 U»U uﬁs
(Q.S. al-Baqarah: 187) exemplifies tashbih baligh (an emphatic simile), JjJ\ L;\ o \(\ o:5.5UN
(Q.S. Ibrahim: 1) illustrates isti‘arah tasrihiyyah (explicit metaphor), and ;ij\ (’LLJ«Y 5\ (Q.S. al-
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Ma’idah: 6) represents kinayah (metonymic or indirect expression). This study identified 11 Qur’anic

verses that serve as the conceptual foundation for al-Jailani’s ideas in Sirr al-Asrar, particularly those

concerning ruh (spirit), ‘alam (universe), ilm (knowledge), and ‘alim (scholar), and that incorporate

various forms of usliib al-bayan (rhetorical devices). The findings are presented in Tables 1-4.
Table 1. Verses used as the basis for the concept of the Soul (Ruh)

No. Qur’anic Text Type of Usliib Bayan Rhetorical Purpose

L s ) y & Vf s X Majaz isti‘arah tasrihiyyah To clarify the meaning of

' ( \o: a,\jLL\) (explicit metaphor) Muhammad as a guide
Kinavah ifah (met To honor Jibril and explain his

21 Y inayah mawstfah (metonym
2. (/\\/ JAJ\) o) 3 3655 _ y. _ ) ymy exalted status before Allah
indicating a quality)
SWT
R SJ;Lla éuj dl.:.ﬁl J}{é Ma]fzz 15t.1 arah makniyyah To I.Jeaultlfy the expression by
3. T o (implied likening deeds to a

VY el
( S ) metaphor/personification)

necklace

e ) S\L;::;o;u“*
4 i) 55 s G g
(A

Majaz isti‘arah tasrihiyyah
(explicit metaphor)

To clarify the Qur’an’s
function as a source of
guidance

4.0-} )) U.A oju.ﬂ L;\ \jﬁjuj

Majaz mursal (metonymy using
the consequence instead of

To evoke emotional
resonance, encouraging

Ol as JT gl uJ..C«\
) T (\ Y‘/Y‘ the cause) repentance and obedience
1128 0a 12 o4l e 237 ;;z.U To clarify the function of
g &f; “{Li ffff C/j) = Majaz isti‘arah tasrihiyyah y. . )
6 SO a5z 5] ool 2 revelation, which is to give

(explicit metaphor)

life to the heart

Table 2. Verses Used as the Basis for the Concept of the Universe (‘Alam)

No. Qur’anic Text Type of Usliib Bayan

Rhetorical Purpose

1 o) Gl g 0\;335 ¢  Kindyah sifah (metonymy

(o 2 indicating a characteristic)

To soften the meaning using

refined expression
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Table 3. Verses Used as the Basis for the Concept of Knowledge (‘llm)

No. Qur’anic Text Type of Uslub Bayan Rhetorical Purpose
3.5)\4 ‘};‘; .,01 e To clarify the role of the
Kinayah mawsiifah (metonymy declaration of tawhid in
1. ng L.J.U\ oL.;-\ L3 MU\
indicating a quality) strengthening faith in both
(Y A V.J:J.’\) oja-’)“

worlds

oF & u‘ﬂ“) SBLEE 5
; Lo Y!‘;Lﬁm\.@ § {
2 J;Lstf RARE

‘\fu OJ.>=«.~ Lf‘ .Uj.’ LS)A
(V" Dyedl) D355

Tashbih baligh and tashbih mursal
mufassal (intensified and
detailed similes)

The first simile aims to

illustrate something
imperceptible with
something perceptible; the
second aims to explain
something not

spontaneously understood
through something that is

Kinavah ifah (met To show the function of

o 2 o i a s S inayah mawsifah (metonymy . )

3. YU saall) (gsadl &S 1A tawhid in the heart, makin

( C‘d ) < g W’J) indicating a quality) o ) 8
its bearer among the pious

Table 4. Verses Used as the Basis for the Concept of the Scholar (‘Alim)
No. Qur’anic Text

Type of Uslub Bayan Rhetorical Purpose

To clarify the noble
SR ol L Glo ki g

1. (o0 : i)

o _ attributes of Paradise,

Kinayah mawstfah (metonymy .
RO ) encouraging people to
indicating a quality) ) )
strive for it through

righteous deeds

From these findings, the conclusion is summarized as follows (see Table 5).
Table 5. Classification of Verses

Theme Number of Verses Usliib Baydn Rhetorical Purpose
_ - o To explain the essence and function of
Soul (Ruh) 6 Majaz (5), Kinayah (1)
the soul
Universe . . . .
s 1 Kinayabh sifah To soften the expression of disgrace
(‘Alam)
Knowledge B o To describe the role of knowledge and
. 3 Tashbih (1), Kinayah (2) . )
(‘IIm) monotheism (tawhid)
_ Tod ibe the nobility of the final
Scholar (‘Alim) 1 Kinayah mawstifah 0 Geseribe The noblity o Hhe fina

abode of the pious

Based on Table 5 above, the analysis of the 11 Qur’anic verses, one verse was found to use
tashbih, five verses to use majaz, and five verses to use kinayah. These three forms of uslib al-bayan
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were found across the four themes examined in this study, namely rih, ‘alam, ilm, and ‘alim. These
findings indicate that majaz and kinayah are the most frequently occurring rhetorical forms in the
verses underlying al-Jailani’s thought in Sirr al-Asrar.

A comparison between the textual-rhetorical meanings of the verses based on the analysis of
ilm al-bayan and al-Jailani’s interpretations shows that six verses have direct correspondence
(aligned), while five do not have direct correspondence (not directly aligned). In the six aligned
verses, the concepts developed by al-Jailani remain directly connected to the meanings indicated by
the structure and linguistic usage of the verses. Meanwhile, in the five not directly aligned verses, al-
Jailani’s interpretations show an extension or shift toward spiritual meanings that are not directly
indicated by the textual-rhetorical meanings of the verses.

The four tables show that the Qur’anic verses underlying al-Jailani’s conceptualizations employ
three forms of ‘ilm al-bayan, namely tashbih, majaz, and kindyah. The rhetorical meanings of these
verses provide the textual basis for examining al-Jailani’s conceptualizations of rth, ‘alam, ilm, and
‘alim. However, the comparison shows that al-Jailani’s interpretations do not always correspond
directly to the rhetorical meanings identified through ilm al-bayan. Some interpretations correspond
to the textual-rhetorical meanings of the verses, whereas others extend beyond or differ from the
meanings directly indicated by the verses based on the analysis of ilm al-bayan.

3.2 Discussion

In analyzing the research data, which consists of Qur’anic verses used as the foundation of
Sheikh Abdul Qadir al-Jailani’s thoughts on the soul (rtih), the universe (‘alam), knowledge (‘ilm), and
the scholar (‘alim) in his book Sirr al-Asrar, the author collected these verses, arranged them
according to al-Jailani’s order of thought, and then analyzed each verse individually using the
approach of ilm al-bayan (the science of rhetorical expression).

The following is the analysis process:

(Vorswl) i DG 535 A 6 13 16

The focus of Sheikh Abdul Qadir al-Jailani's thought in this verse is the word ntr (light). The
author found that the term nur is often used with two meanings: first, its literal (denotative) meaning,
which refers to the light that allows the eye to perceive visible objects, such as sunlight, lamplight,
and so on; light in this sense being the opposite of darkness; and second, its figurative (connotative)
meaning, referring to something that provides guidance, like light. Therefore, the word ntr in this
verse is considered a Majaz isti‘arah tasrihiyyah (explicit metaphor). It is classified as majaz (figurative
expression) because niir is used in a figurative sense, as indicated by the presence of contextual evidence
(qarinah) that prevents it from being interpreted literally. It is classified as isti‘Grah (metaphor) because
of the resemblance (mushabahah) between the two meanings. The Prophet Muhammad, who brought
the Qur'an, is likened to light because both serve to guide. Just as physical light leads people from
darkness to brightness, the Prophet leads people from the darkness of disbelief to the light of faith.
Thus, the Prophet Muhammad is a guide through the Qur'an. Similarly, the Prophet is likened to light
in his ability to open one's vision, not the physical eyes, but the inner vision of the heart. The purpose
of this metaphor is to clarify the Prophet Muhammad's role as a guide. The contextual clue (garinah
haliyyah) that prevents the literal interpretation comes from the verse that follows:
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g.EJM Lo ) giies m;b )}.J\ J\ &_)Lo.l.w‘ g Eé.i—ﬁ) p}\MJ\ g ‘\.s\}a,p) c..:\ & 3 4 (g
(\‘1 oS \)

Therefore, the meaning of the verse uw uL{j )y A g (’5 - 3 (Qur’an 5:15) is that the
Prophet Muhammad has come to you from Allah as a guide. This interpretation aligns with the
thought of Sheikh Abdul Qadir al-Jailani, who stated that Allah created the soul of Muhammad from
His Divine Light (ntr), and that this light refers to the Muhammadan Reality (haqiqah
Muhammadiyyah). It is called light because it is pure from all forms of darkness. Hence, the soul of
Muhammad is the essence of the universe and the or1g1n of all creation (Al-Jailani, 1960).

(/\V J.Z.J\) u»-u.“ CJJJ ob.b\j

The focus of Sheikh Abdul Qadir al-Jailani's thought in this verse is the phrase Rith al-Qudus (the
Holy Spirit). The author observes that the term Rith al-Qudus in this verse is a kinayah (indirect
expression) referring to the angel Jibril, as this expresswn is commonly used to refer to him, as seen
in another verse of Allah’s Word: () + ¥ : =) d:i-b 3 e u“ 24 ’ij AJJJ Jibril is referred to as
ruh (spirit) because he brings to the prophets, 1nc1ud1ng Prophet [sa (peace be upon him), something
that revives the heart. He is called qudus (holy) because, like the other angels, he is free from sin and
never disobeys Allah's commands, including delivering revelation from Allah to the prophets and
messengers. The rhetorical purpose of this kindyah is to honor Jibril and to emphasize his elevated
status in the sight of Allah Almighty.

Thus, the meaning of the verse is that Allah strengthened Prophet Isa through Jibril, namely by
sending revelation to him and protecting him through Jibril. This indicates a discrepancy with the
view of Sheikh Abdul Qadir al-Jailani, who stated that the knowledge of Allah's essence is part of the
Rih al-Qudus in the hereafter, referring to the true human self that is placed in the innermost depths
of the heart (Kafrawi, 2020; Al-Razi, 1990)

(VY sl agie 385 5l oL;:JJ\ oled) ij

The focus of Sheikh Abdul Qadir al- ]allam S thought in thlS verse is the phrase alzamnahu
ta’iraht fi ‘unuqih: "We have bound every human being's fate to his neck." According to Arab
linguistic usage, Ta'ir refers to the predetermined destiny assigned to a person in the pre-eternal
realm, concerning their intellect, understanding, actions, lifespan, sustenance, happiness, and
misfortune. Meanwhile, ‘unuq refers to the part that connects the head to the body (Al-Razi, 1990).
Thus, the term Ta'ir in this verse is a case of majaz isti‘arah makniyyah (implied metaphor or
personification), because it is not literal to say that one’s Ta'ir (destiny) is physically bound to the
neck. It is classified as isti‘Grah because of the resemblance between the literal (denotative) and
figurative (connotative) meanings. Ta'ir is likened to something attached to the neck, as both are
closely associated with and remain attached to a person.

The original expression is: “We have fixed each person's destiny as a necklace around his neck.”
The musyabbah bih (the thing to which it is likened) is omitted, while an element associated with it
is retained, creating an implied image of something attached to the neck. When the musyabbah bih is
omitted in this manner, it is classified as isti‘Grah makniyyah (implied metaphor). The contextual
indicator (garinah) that prevents a literal interpretation is the idea of binding destiny to the neck,
which is physically impossible; only a necklace can be bound there. The rhetorical purpose is to
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beautify the expression by likening a person's destiny or deeds to a necklace. Therefore, the meaning
of the verse is that every person's fate is fixed by Allah and clings to them like a necklace around the
neck. This aligns with Sheikh Abdul Qadir al-]Jailani's view that whatever a person does in this world
is metaphorically hung on their neck, and thus each individual should be mindful of their conduct in
their existential reality (Al-Jailani, 1960; Fuadi & Ibrahim, 2020).

(108 s s) Gl (a3 Ul 3t e il () 1320 (T oa

The focus of Sheikh Abdul Qadir al-Jailani’s thought in this verse is the word basirah (inner
vision). The author interprets basirah in this verse as majaz isti‘arah tasrihiyyah (explicit metaphor),
in which basirah refers to the Qur’an. The Qur'an is likened to basirah, the inner eye or insight,
because both can serve as means of discernment; through either, one can attain guidance and truth.
Itis possible that the metaphorical use of basirah for the Qur’an aims to clarify its function as a source
of illumination that helps distinguish truth from falsehood and guides people toward righteousness.
The contextual clue (qarinah) that prevents interpreting basirah in its literal sense is the broader
context of the verse, which is a command from Allah to the Prophet Muhammad to declare: "This is
my path,” meaning the path of Islam. He is then instructed to say that he calls to Allah, which he
clearly does through the Qur'an, as it was revealed to him as a guide for humankind. Thus, the
meaning of the verse ;8 ¢a3 Ul 350 e i ) P i oda Jiis: “Say, this is my way, I and those who
follow me call to Allah through the Qur’an, which serves as a light of insight.” This interpretation
contrasts with the view of Sheikh Abdul Qadir al-Jailani, who holds that basirah refers to the spiritual
eye (‘ayn al-rah) that is opened in the ,hearts of the saints (awlzya’) (Fau21 2023; Kholifah, 2021).

(VY'Y d\j«& J\)Mud&\ dp)'}f\j u\jw\ L@..,ajc 3:.5—5" JAWJ‘ b&Jij

The focus of Sheikh Abdul Qadir al- -Jailani’s thought in this verse hes in the words maghfirah
(forgiveness) and jannah (Paradise). The author observes that maghfirah and jannah are used
figuratively (majaz) in this verse, since it is not literally possible for humans to hasten toward Allah’s
forgiveness and Paradise, as both are ultimately granted by Allah rather than performed by human
beings. Therefore, what is meant by maghfirah and jannah is the cause that leads to them, namely,
repentance (tawbah) and obedience to Allah. Thus, maghfirah and jannah in this verse constitute
majaz mursal, in which the effect (forgiveness and Paradise) is mentioned while the intended
meaning refers to the cause (repentance and obedience). The rhetorical aim of this figurative
language is likely to touch the heart more deeply, encouraging people to hasten in repentance or
istighfar and in practicing obedlepce in order to attain forglveness and Paradlse Accordmgly, the
meaning of the verse u\.am.U &odel u@‘)ﬂj SNRL gose 15 (..Q/, S /.zuu J\ ‘}—CJij is: "Hasten
to repentance from all that is forbidden and fulfill all that is commanded or acts of obedience."

This interpretation aligns with the thought of Sheikh Abdul Qadir al-Jailani, who states that
humans must become aware and hasten toward Allah's forgiveness through repentance. On this
basis, he calls people to enter the tarig (path) and return to Allah together with the spiritual group
(rawhaniyytin), because the path will eventually end and there will be no companions left to return
to the realm of origin, the divine world (‘alam al-lahit) (Al-Jailani, 1996). This interpretation aligns
with the thought of Sheikh Abdul Qadir al-Jailani, who states that humans must become aware and
hasten toward Allah’s forgiveness through repentance. On this basis, he calls people to enter the tariq
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(path) and return to Allah together with the spiritual group (rawhaniyyiin), because the path will
eventually end and there will be no companions left to return to the realm of origin, the divine world
(‘alam al-lahut) (Al-Jailani, 1996). However, the Qur’anic verse does not indicate that repentance
depends on entering the tariq in the sense of a specific tariqgah (Sufi order), such as the Qadiriyya or

similar paths. . . ) ,
(Vo 1oesh) OO 335 50 ealis 3a 8183 05 Lo o 4T 0 2300 A

The focus of Sheikh Abdul Qadir al-Jailani’s thought in this verse is the word ar-Riih (the spirit).
The author observes that al-Ruh in this verse is used figuratively (majaz) because the term rih is
commonly used with two meanings. The first is its literal (denotative) meaning, referring to the soul
that gives life to the body, the separation of which from the body causes death. As scholars have
described, the rih is a subtle substance, like air, that flows within the body as water flows through
the roots of a tree. (Katsir, 1992). The second meaning is figurative (connotative), referring to
revelation (wahy), which revives human beings from the spiritual death of disbelief. Thus, the word
al-Riih in the verse constitutes majaz isti‘arah tasrihiyyah (explicit metaphor). It is classified as majaz
(figurative expression) because al-Ruh is used in its figurative meaning, referring to revelation, and
as isti‘arah (metaphor) because of the resemblance between the original and figurative meanings.

Revelation is likened to rith because both give life: riih gives life to the body, whereas revelation
gives spiritual life by bringing people from disbelief to faith. The contextual clue (qarinah halzyyah)
that prevents mterpretmg the word in its literal sense can be found in another verse: \-u:-;\ J-Uf
(oY :ysidl) .. b,e\ s 35 &1 . The rhetorical purpose of using this figurative expression in the
verse is to clarify the functlon of revelation as a life-giving force for the heart. Accordingly, the
meaning of the verse d')U\ 30 5ol eslis G LGS 2 d\"’ ofa\ u“"l" is: “He (Allah) sends
down the spirit by His command upon whom He wills among His servants in order to warn them of
the Day of Meeting (the Day of Judgment). This interpretation shows a disagreement with the view
of Sheikh Abdul Qadir al-Jailani, who states that there exists the subtlest kind of riih among all spirits,
called tif al-ma‘ani. This subtle essence draws a person toward Allah and exists only in certain
individuals (Al-Jailani, 1996).

(o-¢ 1opdl) Gl -asT 0633)?(3 ER RN REHEN

The focus of Sheikh Abdul Qadir al-Jailani’s thought in thls verse is the phrase "asfala safilin"
(“the lowest of the low”). The author observes that asfala safilin is a kinayah (indirect expression)
referring to the disgraceful state of human beings in Hell, or ar-radhil (the despicable ones). This is
classified as kinayah sifah (indirect expression of an attribute), because what is positioned at the very
bottom is generally associated with something low or vile. Thus, asfala safilin in this verse may refer
to human beings in a humiliated or disgraced state in Hell, since Allah returns human beings to a
lowly state after initially creating them in the best of forms, except for those who believe and perform
righteous deeds, for whom there is an unending reward. (Zabidi dkk., 2026).

Thus, the phrase asfala safilin constitutes a kinayah (indirect expression) referring to the
despicable state of human beings in Hell. The rhetorical purpose is to soften the meanmg by using a
more refined expression. Therefore, the meaning of the verse (sl J.:w\ & EXY ( (then We returned
him to the lowest of the low) is that Allah returned him to a disgraceful place, which is Hell. This
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indicates a discrepancy with the thought of Sheikh Abdul Qadir al-Jailani, who stated that human
beings were created in the most perfect form in the realm of Lahtit, and then returned to the body in
the realm of Mulku, or the phy51cal world}(Al Jailani, 1996).

(YV ﬁj\) oj>~‘>!\ 33 u,us oLJ-\ 3 v.sLJ\ Jj,a.ib .U\ & w

The focus of Sheikh Abdul Qadir al-Jailani’s thought in this verse is the phrase al- Qawl al-Thabit.
The author considers this phrase a kinayah (indirect expression) referring to the statement of tawhid,
namely Ia ilaha illallah, or, more fully, Muhammadun Rastlullah. This is because the natural
consequence of the declaration of tawhid is firmness and conviction in the heart. The rhetorical
purpose is to clarify the function of the statement of tawhid in strengthening faith in both this world
and the Hereafter. (Zabidi dkk., 2026).

Thus, the meaning of the verse 9:—31\ &9 b.ﬂ\ ”\::4-\ 5] MLJ\ deb |gxaT UJVLS\ B & CSX s that
Allah strengthens those who believe with the firm word (kallmat al-tawhid: la ilaha lllallah) in this
worldly life and in the Hereafter. This interpretation aligns with the thought of Sheikh Abdul Qadir
al-Jailani, who stated that Allah establishes twelve names in the hearts of the lovers, corresponding
to the letters of la ilaha illallah, placing one name in each part of the heart for each letter and assigning
three names to each realm (Ibrahlm 1998; Junaidi, 2018).

B3 &b L5 ElEis s ESES ] C\::MJ\ Hilas g2 30 o5 s u@wj St 3
(Yo ) 535 S 5l 2

The focus of Sheikh Abdul Qadir al-Jailani’s thought in this verse is the phrase “nir al- samawat
wa al-ard wa mathalu ntrihi ka-mishkah...” and so on. The author observes that Allah employs the
rhetorical style of simile (tashbih) in this verse. At the beginning of the verse, Allah likens His essence
to the light of the heavens and the earth. This type of simile is called tashbih baligh because it
mentions only the two essential elements, namely the musyabbah (the thing being compared) and
the musyabbah bih (the thing to which it is compared), without mentioning the adat al-tashbih
(comparative particle) or the wajh al-shabah (point of similarity).

The original phrase, Allahu ka-ntri al-samawati wa al-ardi fi hidayatihi, can be understood as
“Allah is the light of the heavens and the earth in His guidance.” He then compares His light to a niche
containing a lamp and so on, using tashbih mursal mufassal, since both the comparative particle kaf
and the point of similarity, namely guidance, are explicitly indicated, as seen in the verse, “yahdi li-
nurihi man yasha”™ (He guides to His light whom He wills).

This second simile, when examined from both sides, is a simile in which the simple (mufrad) is
compared with the composite (murakkab). This means that the elements of the musyabbah bih should
not be considered separately but understood as an integrated whole in order to grasp the intended
meaning.

The first simile aims to make something beyond human perception (Allah) understandable by
comparing it to something perceptible (light). In contrast, the second simile aims to make something
not immediately perceptible (Allah's guidance) understandable by comparing it to something
perceptible. Although Allah's light, understood here as His guidance, cannot be measured or fully
comprehended, it is understood to refer to His guidance, which may also be conveyed through other
means, such as His messengers (Dawood & Alwan, 2026).
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Thus, Allah expresses His guidance through this simile to help the reader understand that He is
the One who guides the heavens and the earth, meaning all of His creation. The musyabbah bih in this
composite simile depicts the strongest possible light, a light above which no other light exists. This
helps us understand that Allah's guidance is the strongest: whomever He guides will never go astray,
and whomever He misguides will never find the way.

This interpretation aligns with Sheikh Abdul Qadir al-Jailani’s view of Allah’s light in the verse.
However, there is a difference between the meaning indicated by the verse and the interpretation
quoted by al-Jailani from other sources, namely that al-mishkat represents the heart of the believer,
al-misbah represents the secret of the heart (the spirit of divine power), al-zujajah represents the
heart, and the blessed olive tree represents the tree of spiritual initiation (talgin). (Daraj & Mahmood,

2025; Ibrahim, 1998). . .
(Y7 ) 3ad A8 2l

The focus of Sheikh Abdul Qadir al-Jailani’s thought in this verse is the phrase kalimat al-taqwa
(the word of piety). The author observes that kalimat al-taqwa in this verse is a kindyah (indirect
expression) referring to the statement of tawhid, or the shahada, namely: ashhadu alla ilaha illallah
wa ashhadu anna Muhammadan Rasulullah (1 bear witness that there is no god but Allah, and I bear
witness that Muhammad is the Messenger of Allah). This is because taqwa (piety) depends on the
presence of tawhid (monotheism) in the heart, while the presence of tawhid is expressed through the
utterance of the kalimat al-tawhid.

The rhetorical purpose may be to highlight the function of tawhid in the heart, namely, to make
its possessor among those who are truly pious. Thus, the meaning of the verse L;}UJ\ 4-«15 - /)\3 is
that Allah made it obligatory for them to remain steadfast in adhering to the declaration of tawhid or
the shahada, namely, la ilaha illallah Muhammad rastlullah. This interpretation aligns with the
thought of Sheik Abdul Qadir al-Jailani, who stated that the kalimat al-taqwa is the phrase la ilaha
illallah, provided that it is received by a heart that is pious and purified from anything other than
Allah (Albudairi & Almahasees, 2026).

However, the meaning of the verse does not indicate the condition that the statement must be
received by a pure heart. Rather, it indicates that Allah instills it in the heart through His divine
guidance (tawfiq) (Ibrahim, 1998; Ulum, 2022)

(o0 ﬁﬁj\))wdﬂémdmmg

The focus of Sheikh Abdul Qadir al- ]allam s thought in this verse is the phrase maq‘adi sidq (a
seat of truth). The author considers this phrase a kindayah (indirect expression) referring to Paradise.
It is referred to as maq‘ad (a seat or dwelling place) because Paradise is the abode of the righteous,
just as Hell is the dwelling place of disbelievers. This indicates that Paradise is a place prepared for
those who are mindful of God (muttaqiin).

It is called sidq (truthfulness) because there is no falsehood in Paradise; its inhabitants are the
righteous, who do not need to lie to gain benefit, as they are sustained solely by Allah’s grace. The
likely rhetorical purpose of this kinayah is to highlight the noble qualities of Paradise and thereby
encourage people to hasten toward it through righteous deeds.
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Thus, the meaning of the verse )5\32: ;J«;L? :b-f Lév\-sf JAx2s (2 is “in a seat of truthfulness, in the
presence of the Almighty Sovereign,’7 that i/s, in Paradise, in the f)resence of the All-Powerful Lord.
This interpretation differs from Sheikh Abdul Qadir al-Jailani’s view, in which qurbah (closeness to
God) is considered synonymous with magq‘ad al-sidq, a special place for prophets and saints (awliya’)
in the realm of Lahtt (the divine realm).

Sheikh Abdul Qadir al-Jailani also made a distinction between qurbah and jannah (Paradise),
assigning qurbah to esoteric scholars (‘ulama’ al-batin) and jannah to exoteric scholars (‘ulama’ al-
zahir). However, the Qur’anic verse clearly states that the righteous are in Paradise, raising the
question: are esoteric scholars not among the righteous? (Ibrahim, 1998; Suhartono & Faizah, 2017).

The comparison shows that differences between the textual-rhetorical meanings of the verses
and al-Jailani’s interpretations mainly emerge when the meanings indicated by the structure of ilm
al-baydn are extended into a spiritual framework. For example, maq‘adi sidqin, which in the analysis
of ilm al-bayan is understood as a kinayah referring to Paradise, the abode of the righteous, is
interpreted by al-Jailani as the abode of the saints and prophets in the realm of lahiit, also referred to
as qurbah. In some verses, however, al-Jailani maintains a connection with the basic meaning of the
verse while developing it toward more specific inner concepts. For instance, Riih al-Qudus, which in
the analysis of ilm al-bayan is understood as a kindyah referring to Jibril, is interpreted by al-Jailani
as the reality of the human being entrusted within the depths of the heart, through which God can be
known in the Hereafter. Likewise, basirah, which in the textual-rhetorical analysis is understood in
relation to guidance and the ability to recognize truth, is interpreted by al-Jailani as a spiritual eye
(‘ayn al-ruh) that is opened within the hearts of the saints. This pattern indicates that differences do
not necessarily constitute a rejection of the meaning of the verse but may represent an extension of
meaning toward a spiritual framework that is not directly indicated by the linguistic structure of the
verse.

This extension of meaning can be understood in relation to the characteristics of tafsir ishari,
namely interpreting the Qur'an beyond its outward meaning on the basis of a subtle indication
perceived by those engaged in spiritual discipline and Sufism, while still allowing it to be reconciled
with the outward meaning of the verse (Al-Zargani, 1998). However, in this study, the term tafsir
ishari is not used to categorize all interpretations that do not directly correspond to the analysis of
ilm al-bayan. Rather, it is used as a framework for understanding the possibility of extending
meaning from the textual-rhetorical level toward a spiritual meaning. Thus, the difference between
the two interpretations indicates different levels of interpretation, namely between meanings that
can be directly indicated by the linguistic structure of the verse and spiritual meanings developed
within al-Jailani’s conceptual framework.

From the perspective of ilm al-bayan, the presence of tashbih, majaz, and kinayah in the
analyzed verses indicates that the Qur’an conveys some meanings through forms of expression that
are not always literal. These rhetorical forms allow meanings to be conveyed through comparison,
semantic relationships, or indirect expressions that can be understood by human beings. In the
context of this study, these rhetorical forms provide the basis for analyzing how al-Jailani
understands Qur’anic verses in developing the concepts of ruh, ‘alam, ‘ilm, and ‘alim. However, as
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demonstrated by the five not directly aligned cases, al-Jailani’s interpretations do not always stop at
meanings that can be directly identified through the analysis of ilm al-bayan.

The findings of this study complement previous research on al-Jailani’s language and thought.
Hidayat (2016) demonstrated the richness of Sufi language in Sirr al-Asrdr, including the use of
symbolic and figurative expressions. Haq (2015) showed that al-Jailani’s interpretive thought has an
epistemological dimension that connects textual meaning with spiritual significance. Meanwhile, Ys
(2021) demonstrated the spiritual dimension of al-Jailani’s interpretation of the concept of rith in the
Qur’an. The present study extends these findings by placing ilm al-bayan as an analytical basis for
comparing the textual-rhetorical meanings of the verses with al-Jailani’s interpretations.
Accordingly, the contribution of this study lies in mapping the degree of correspondence between
the rhetorical meanings of the verses and al-Jailani’s conceptualizations in Sirr al-Asrar.

4. CONCLUSION

Based on the analysis presented, it can be concluded that the Qur’anic verses forming the
foundation of Sheikh Abdul Qadir al-Jailani’s thoughts on the concepts of ruh (soul), ‘@lam (universe),
ilm (knowledge), and ‘alim (scholar) in Sirr al-Asrar contain a variety of rhetorical expressions as
outlined in 9Im al-bayan. Among the eleven verses analyzed, one contains tashbih (simile), five
contain majaz (figurative expression), and another five contain kindayah (indirect expression).

The analysis revealed that six of these verses are aligned with the interpretations offered by
Sheikh Abdul Qadir al-]Jailani, as they correspond to the textual-rhetorical meanings indicated by the
verses. However, five verses are not directly aligned with these meanings, as al-Jailani’s
interpretations extend toward spiritual meanings that are not directly indicated by the textual-
rhetorical structure of the verses. This difference does not necessarily indicate a contradiction but
may reflect an extension of meaning from the linguistic level toward the spiritual dimension.

Accordingly, this study demonstrates that ilm al-baydn can provide an analytical basis for
examining the relationship between Qur’anic rhetorical meanings and al-Jailani’s Sufi
interpretations. The findings contribute to a more contextual understanding of al-Jailani’s thoughts
in Sirr al-Asrar by distinguishing between meanings directly indicated by the textual-rhetorical
structure of the verses and spiritual meanings developed through his interpretive framework.
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