


The Straight Balance

conditions, can take on the form of one single person. This suggests that,
at the end of a long process of cosmic evolution, when all the souls
capable of making the ascent have assumed their stations in the pleroma,
they will collectively form the Imam of the Resurrection, in the form of
‘Universal man, and Omega Point of all creation’*

22. Lory (2003:120)
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Epilogue
The Orphan, the Glorious One and the
Uplifting of Fallen Humanity

Jabir’s hierarchy of fifty-five ashkhds includes the rank of Orphan (Yatim).!
This mysterious figure has no leadership role, and no public function;
Jabir states that s/he is ‘veiled, out of the sight of everyone except the
Imam!. The Orphan is listed as occupying the twentieth ‘station’ in

the pleroma-however, this apparently low rank may be a matter of
‘appearance, rather than ‘essence. The Orphan would appear to be the
same ‘person’ as Jabir’s ‘Glorious One’ (Majid), who he associates with
Salman the Persian, one of the companions of the Prophet Muhammad.

Salman is, according to tradition, the son of a Persian Knight, who
wanders from town to town in search of a spiritual guide, before
encountering the Prophet Muhammad at Mecca and converting to
Islam. As Salman, with roots in both Zoroastrianism and Christianity,
helped show the Prophet the scriptural antecedents of his revelations,

so he is closely associated with spiritual hermeneutics (tawil). However,
whilst Salmén is a figure of ‘spiritual exile, he nonetheless has a physical,
historical connection to the Prophet’s House.

In contrast, the Glorious One is a self-initiate, a ‘spiritual adoptee’ whose
connection with the Imam is beyond the physical plane, taking place

in the ‘imaginal space’ of the Pleroma and the land of Hiirgalya. Thus,
Henry Corbin associates the figure of the Majid with a ‘personal spiritual
hermeneutic’ (tawil shakhsi). The figure of the Glorious symbolises all
those who wish to undertake Salman’ spiritual journey, yet live it in
their own way, as ‘an Event which... is every time something more.* To
establish the symbolic importance of the Glorious One, Jabir undertakes
a complex analysis of the name Majid, by means of the ‘balance of the

1. The reference to orphans may be intended to evoke the Qur’anic verse; ‘Did he
not find you [O Muhammad] an orphan and gave you shelter...’ (93: 6). However, for
Jabir, Ali actually has precedence over the Prophet, as he represents the inner, esoteric
meaning of the Law which Muhammad enunciates (Lory, 2003:93)

2. Corbin (2003:201)
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letters. As the Arabic letters of the name give equal weight to dryness
(the letter Jim) and moisture (the letter Dal), so the Glorious One thus
represents the alchemical ‘co-incidence of opposites’; ‘darkness and

light, humidity and dryness, aqua and ignis The Orphan is a mediating
‘fourth term, completing the triad of archetypal figures of mystical Shi'a
Islam; ‘Ali, Muhammad and Salman. Such a ‘quaternity’ might have a
number of symbolic associations, including the four alchemical elements.

The Orphan/Glorious is not only a symbol of self-enlightenment, but
also a teacher, a ‘substitute’ (na’ib) who has reached ‘such a degree in
gnosis’ that they can teach in the place of the Imam.* The critical role of
the Orphan’s teaching lies in the fact that, for Jabir, freeing all the souls
capable of initiation from the cycle of reincarnation requires a ‘restoration
and diffusion of the sciences, a goal shared by the writers of the
Rosicrucian Manifestoes nearly six-hundred years later.” This underlines
the importance of Jabir’s own Corpus of writings, which he often presents
as a form of ‘miracle] which is ‘itself possessed of a prophetic character’®
Whilst Jabir does not explicitly hold up his personal role in the ‘diffusion
of the sciences’ as proof that he himself is the Orphan, it is not hard to
draw such a conclusion. This is especially true if we accept traditional
accounts of his life, in which he is forced into a clandestine underground
existence, due to religious and political persecution.

However, Jabir does explicitly insist that if the reader of his famously
impenetrable writings can piece together the alchemical secrets
deliberately ‘dispersed’ through hundreds of separate manuscripts;

‘then you would be as Jabir ‘ibn Hayyan himself.”” This might ‘solve’ the
mystery of the identity of Jabir ibn Hayyan, by suggesting there is no
mystery to be solved. Whether there was a historical ‘person’ named
Jabir is unimportant. Rather, the figure of Jabir/ Orphan/Glorious One
is an archetype to be reinvented and re-enacted by a succession of adepts

Corbin (2003:182)
Lory (2003:88)
Lory (2003:106)
Lory (2003:111)
Corbin (2003:184)
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Epilogue

working out their personal gnosis. Corbin comments; ‘there may have
been a College, or a succession of authors, as many as one wishes; the list
may not even be closed’®

Sometime between 1912 and 1913, the Prophet Noble Drew Al is said
to have had a dream in which he was ordered to found a religion for the
‘uplifting of fallen humanity. In Chapter 1 of the Holy Moorish Koran,
this ‘uplifting’ is equated with the human spirit, or ‘seed, overcoming
its body of flesh and the temptations of the material world, to ascend
through the soul plane and finally ‘attain unto the blessedness of
perfectness and be at one with Allah”

According to tradition, Noble Drew Ali was born on the 8" January
1886, a ‘child of ex-slaves, among the Cherokee Indians—who are said
to have adopted him’'° He is said to have worked as a merchant seaman,
as a magician in a travelling circus, and as a railway expressman,

before journeying to the Orient-possibly the land of Hiirqalya? Here
he was initiated in the Pyramid of Cheops, before encountering Sultan
Abdelaziz in Mecca-holy site of the Ka’ba, whose Black Stone is, on
some accounts, the alchemical Red Sulphur, tarnished from its sojourn
in the material world."

In this short, possibly legendary, biography, the attentive reader will
recognise the ‘tell-tale signs’; adoption as a symbol of spiritual election,
the journey (possibly between worlds) in search of gnosis, and the mission
to free souls from the material plane, bestowed in a dream. Is the story

of Noble Drew Alj, that ‘Event which is every time something more,

the reappearance of the Orphan archetype on the earthly plane? And if

so, is it to be the last, or is ‘the list not yet closed’? Jabir stressed that his
writings had emerged in a time of decadence, when the ancient alchemical
wisdom was no longer clearly understood. This was not just a ‘difficult
period; but rather ‘one of those moments of cosmic disorder preceding

a millenarian shift’'> Could the same be said about our current epoch of

8. Corbin (2003:207), my emphasis.

9. Najee Ullah El (2014: 6)

10. Wilson, (1993:15)

11. For Noble Drew Ali’s itinerary, see Wilson (1993: 16). For traditional accounts of
the Black Stone of the Ka’ba as the Red Sulphur, see Eberley (2004: 54-55)

12. Lory (2003:114)
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global pandemics, climate emergency and rising authoritarianism? What
does it mean, in these times, to embody the archetypes of the Orphan and
Glorious One-seeking to uplift fallen humanity and to ‘mend the broken
wires and... connect them with the higher powers’?"?

Br Theophrastus al-Razi El
17" May 6733

13. Najee Ullah El (2014:197)
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