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Introduction
The 18th chapter of the Quran speaks of the meeting and journey of Moses with the mysterious un-named man, identified in the Islamic literature as al-Khidr (Hasan, 2022, p.23). During this mysterious journey, al-Khidr carried out a number of what appeared to Moses as outrageous actions, including the killing of an innocent child (ibid, p.26). The exegetists have posited many reasons in justification of al-Khidr’s killing of the child (ibid, p.67-71). Abla Hasan (ibid, p.30) describes al-Kidhr’s action to be “the dilemma of the killing of the young boy,” suggesting there to be a moral dilemma in need of a rational justification for al-Khidr’s action. 
In this academic reaction paper, I will be evaluating Abla Hasan’s solution to the supposed dilemma in her book The Qur’anic Dilemma: A Hermeneutical Investigation of al-Khidr. As Hasan has not engaged with the Sufi view, I will also be analysing this issue from a Sufi perspective due to its significance in Sufism.

Analysis
According to Hasan (ibid, p.66), most Quran commentators have justified al-Khidr’s killing of the child by citing the future disbelief of the child, among other reasons, as mentioned in Q18:80. However, according to her, this argument is inadequate as it is not coherent with the remainder of the Quran, as a person does not revoke their right to life due to apostasy or disbelief (ibid). 

Most Muslim scholars within Islamic jurisprudence consider apostasy as a capital offence (Baker, 2018, p.439-440). Whilst there is no Quranic punishment for apostasy, Muslim jurists have substantiated this punishment with authentic Hadiths (ibid, pp.445-446, 451-452). This is demonstrative of Hasan’s choice to only engage with the Quran, which is academically limiting, as there are other Islamic sources besides the Quran, such as the Hadith literature and Islamic jurisprudence. 

Furthermore, Hasan compares the case of al-Khidr to that of Abraham and his son, Isaac (ibid, p.76). As al-Khidr, according to Hasan, is a prophet, it is not possible nor appropriate to draw any general assumptions (ibid). Hence, just as Abraham, a prophet of God, was divinely instructed to slaughter his son, equally al-Khidr, another prophet of God, was also ordered to kill the child via revelation (ibid, pp.76-77). 

She posits the future infidelity of the child to be the explanation provided by God to al-Khidr through revelation as to why He decided to end the child’s life (ibid, p.77). This explanation, however, is not a justification for a human being to take another human’s life (ibid). It is only God who has the sole right to decide when to end the life of a person and therefore, al-Khidr had no choice in the matter (ibid, p.82). In other words, al-Khidr only killed the child solely because of God’s command. This explanation appears to be inadequate because the moral dilemma of killing a child remains, even if one were to accept God’s will. 

However, if the Sufi concept of divine esoteric knowledge was to be considered, perhaps the issue at hand would not have been considered a moral dilemma in the first place. The lack of engagement with Sufi interpretation may be one of the fundamental weaknesses in Hasan’s argument, owing to the importance given to the incident in Sufism.

Nevertheless, it is believed in Sufism that God, after the demise of the prophets, continues to communicate with mankind through the knowledge that he grants his saints (Palmer, 2020, p.269). According to Ibn al-Arabi (d.1240), attaining the knowledge of God is possible in two ways  (Chittick, 1989, p.169). The first of these two, and the focus of the discussion here, is through divine unveiling (ibid). Ibn al-Arabi believes this unveiled knowledge to the Sufis is indisputable knowledge inspired to the inner self of man (ibid, p.169). The recipient experiences no ambiguity regarding the content of such knowledge and other than what they find within themselves, this type of knowledge requires no further substantiation  (ibid). For the Sufis, this is the true knowledge disclosed by God, attained without reflection or any other faculty (ibid, p.170).

In the  25th chapter of the divinely inspired Fusus, Ibn al-Arabi speaks of the many trials that Moses was subjected to make him realise patience within himself (Ibn al-Arabi, 2015, p.160). The first of these trials was the killing of the Egyptian by Moses which Ibn al-Arabi believes to be inspired by God, who imprinted it in Moses's soul, even though Moses was not conscious of it (ibid). Moses did not care to kill the Egyptian and neither did he wait for divine instructions to kill him, this is due to the prophets being internally protected which they are unaware of until they are divinely informed (ibid). It was in response to this that al-Khidr killed the child, to Moses’ distaste, who had forgotten his killing of the Egyptian (ibid). It was at this point that al-Khidr announced to Moses the divine nature of the matter, whilst demonstrating his innocence al-Khidr brought to Moses’ attention the reality of his situation for which he was unknowingly protected (ibid). Put otherwise, the killing of the child by al-Khidr served as a reminder of the divine protection given to Moses when he was unknowingly inspired to kill the Copt. Consequently, this story will be a means of God’s mercy, as one can refer to it when they do not understand the wisdom of God in what He does (ibid, p.163).  

Whilst the above does not solve the moral dilemma, it provides another layer of insight, wisdom, and realisation in the story of Moses. It is this type of divine knowledge that may be employed by the Sufis to address such a moral dilemma.  

According to Ibn al-Arabi’s, complex yet fundamental, ontological philosophy, known as wahdat al-wujud (unit of Being), it is only God who is the absolute Being (Chittick, 1989, p.7). Moreover, the cosmos is believed to be actualised from the self-manifestation (tajalli) of God, making it appear to have an “independent existence” (ibid, p.16), although this is not the case. All existent entities can, therefore, be considered a Being from one dimension, whilst at the same time not being from another (ibid, p.7). Accordingly, all actions are fundamentally God’s, making them meritorious in themselves (ibid, p.208). Any act which is considered evil by the Law, in the afterlife, where the limitations no longer apply, will be realised as good (ibid). It will be revealed that it was God who solely acted, and all His actions are immaculately good, devoid of any flaws or ugliness (ibid). Any faults attributed to actions were due to violating the law of God and not because of the act itself (ibid). As such, certain people are given this realisation in this life, hence, they assert that it is only God who acts, and all His acts are good (ibid).

This would suggest that there is no concept of morality, as all acts are from God and God’s acts are perfect. Anyone who identifies a moral dilemma in any act lacks this ontological realisation. Consequently, al-Khidr’s killing of the child is in fact the action of God, making it a perfect action, not subject to moral evaluation.

Conclusion
For non-Sufis, al-Khidr’s killing of the child will continue to be a moral dilemma that can only be understood, as argued by Hasan, to God’s will. Submitting to the will of God does not solve the moral dilemma as much as it provides the reason for the killing. Perhaps, on this issue, no one can provide a rational moral justification for the killing.
However, for the Sufis and more specifically for Ibn al-Arabi, this is not an issue of morality, rather it transcends the realm of good and evil as they can realise it from a fundamental ontological level. Furthermore, the Sufi approach can also suggest further realisations for things other than supposed moral issues, such as theological issues. For example, the case of al-Hallaj (d.922) and Iblis or in the case of Pharaoh’s salvation, etc. As such, the Sufi esoteric knowledge can provide valuable insights that cannot be overlooked.  
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