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VITA

The writer; Yusuf Easa Shammas, was born of Arabic speaking Protestant parentage in Midyat, a Syriac-speaking town of about 10,000 inhabitants in the section of Mesopota​mia that is in Turkey, on Monday, October 19, 1908 ( or Octo​ber 14, 1907 - records were lost during the Christian massa​cre of 1915). The population of the town consisted mainly of Syrian Orthodox (Jacobites), Protestants and a few Catholic and Muslim families. The town is surrounded by Kurdish speak:- ing. and Arabic speaking Muslim villages scattered here and there. Religiously the Christians were fanatical towards Is​lam, and looked down upon Muslims as unclean people.

It was in such an environment and in a well-to-do, pu​ritanically minded family that the writer was brought up. He attended a Protestant school until 1915, when the Ottoman Government massacred all the outstanding Protestant persona​lities in the town, over a hundred in number. Realizing that their turn was soon coming, the rest of the Christians, in July 16 of that same year, revolted against Islgm, Government and people, After a siege of a week by the government and people from all the surrounding Muslim villages the revolt was suppressed. Many of the Christian inhabitants fled to the

-

iv
nearest Christian villages, where they successfully continued their resistance. Those unable to run away were massacred, or (in the case of children and women) carried away by Muslims.

The writer was one of those carried away. My parents and most of my relatives were killed. My father was murdered before the revolt took place. The' sight of my cousin being slaughtered like a sheep, my mother's naked body in the street, murdered in cold blood because she preferred death to denying Christ, and the sight and words of other young women, who, encouraged by women like my mother, had stood firm like​wise in the faith, and accepted martyrdom, are among the things that had their great impression upon my young mind and specifically upon my attitude to Muslims. I lost all sense of security and gradually developed a bitter hatred for Muslims collectively. When I was told by the Muslims who were carry​ing me away that I should profess Islam, I yielded out of fear, but -was beset at the same time with a fear that, having denied Christ, I had deserved his displeasure. That was the kind of religion that penetrated my young mind at home, and of which I was made aware by the behavior of those who pre​ferred martyrdom to living as Muslims.

Before I was deported to Mardin, God, twice saved me from death. I was first saved at the hand of a Turkish offi​cer who, seeing a Kurdish soldier about to empty the barrel

V

of his rifle into my brains, while I was screaming for mercy, hurried towards me and folded his arms around me. Another time in a neighboring Muslim village where this Turkish officer, who had now adopted me, left me temporarily with friends, a Muslim shot at me because I refused to go with him. But I was able to turn the corner and run away. Those two ex​periences also left their impression on me - a sense of fear mingled with a certain confidence in God, in so far as such thoughts could have significance for my young mind.

'In the first period of my Muslim life in Mardin I led

a more or less comfortable life. My Turkish masters were kind to me. They sent me to a Muslim religious school, where I found some satisfaction, and a feeling of being at home, as I was used .to school life. The portions of the Qur'an which I was given for text books reminded me of the Gospel of St. Mat​thew, my last text book in my Christian school in Midyat. In​termittently, felt proud of being considered the son of a Turkish officer, belonging to the ruling class of the coun​try. In a few months I completed the recital of the Qur'an and received a good slap on the back of my head as a sign that I had completed my basic learning required by Islam. In another school I completed the book on Muhammad's birth in​cluding chants used during the celebration of his birthday. I was now declared to be fourteen ranks above a born Muslim in religious virtues and value in the sight of God. In

vi
spite of my young age, I was asked to go up to the minaret and give the call to worship. My first experience of this reminded me that I had done something against the desire of God as a Christian. For some time the idea worried me until I forgot about it. During religious festivals I was asked to recite portions from the Qur'an over the dead in the ceme - tery. It was considered a great virtue for a Muslim to have a convert recite the Qur3gn on his or her dead people. Some​times that gave me a sense of superiority, the more so be​cause I was one of the very few who could read.

After my graduation from school, however, I was gra​dually subjected to harsh servitude. Sometimes the work that I was demanded to do was above the ability of a child of my age. In fact older boys sometimes could not do it. I served a family of thirteen, including children and babies whom I had to tend when I was free and they annoyed their mothers. I. had never been used to that kind of life. I was very miser​able. Even though I carried all the food home from the town I was often forgotten and left without food. Sometimes I slept without having had anything to eat for two days or more. My clothes in winter were very thin, and I walked on the snow barefoot. Moreover, I learned from the street boys the filthiest language imaginable. Physically and morally my life was in danger.

vii
All these thiligs reminded me of my Christian life, and made my heart pant for home. I had never forgotten that I was not a Muslim but a Christian. So why should I stay there ? It is now my conviction that if life had not been made hard for me, I would perhaps have remained there and have been now a real Muslim. One early summer evening of 194, depressed.: and feeble from fatigue, I went behind a big chest in the cellar where I used to sleep, and very earnestly lifted up my heart in the prayer, " lord save me from this place in three days". It was the first prayer I had uttered out of my own initiative. Believe it or not, in three days I had set my back on Mardin and was on my way to Midyat with a small company of Muslims whose children I promised to carry on the way if they would take me with them. They were not going to Midyat itself, but I would manage, not thinking how, to make my way there. The distance betwwen Mardin and Midyat was usually covered by caravans in two days. Due to the ignorance of the way on the part of my companions it took me about ten days to arrive at my destination, after many hardships and fear, including danger of murder by a band of robbers to whom we were exposed and from whom we were saved by an Arab peasant who. endangered his life for ours.

In Midyat I lived with my single sister for one year. As her earnings and mine were very meager we lived with great thrift. Yet I was happy I shared in the earning of my living,

viii

and had the opportunity again to go to church and sing some of those dear hymns I had forgotten while at Mardin. Thanks to my sister's care end effort, in .a short time I gave up all the'lad language I had learned and used in Mardin. There were some advantages of my life there ttho. Besides the Tuils​iSht and Kurdish languages I learned and added to my Arabic and Syriac, the one great lesson I came afterwards to learn was that Muslims were human beings like us Christians, that we could live together, play together, eat and drink together. even from the same plate, and bowl without becoming defiled. In fact after my return to Midyat some of my most intimate playmates were Muslims.

In 1919 I went back to Mardin, this time of my own choice, yet not to my Muslim masters but to the American Near East Relief orphanage. After the orphanage was closed, I continued my studies in the same school through the Junior High School. I did all kinds of jobs to earn my board and lodging. My tuition and other school expenses were taken care of by the American Mission there.

One afternoon, during the month of Ramadan - the month of fasting for Muslims-- I met a friend from my old Muslim school. He asked me to go with him to the mosque to help him light the candles on the minaret and call for worship."But I am a Christian now", I said. "But that has not changed your

ix

appearance. You are the same Yiisuf, and you can do the job", was his answer. He was so earnest in his pleading that I went with him. My old Muslim teacher, a shaykh, welcomed me back and was happy to learn that I was going up the minaret, where I agreed to light the candles though I let my Muslim friend perform the adhin. That event made me, as a Christian, feel more at home with Muslims, and like them more. For even as a Christian I could be loved and be kept as a friend by a Muslim.

In 1925 the American School at Mardin was closed by the Turkish Government never to open again. As my old intek​est.- 1 religious work increased I made my way to Aleppo, where for two years I studied at the American Boys' High School (now Aleppo College). The American Mission at Mardin financed my schooling.4I hadTglei4 good contacts with Muslim. boys of my age, especially in school. There was a great difference between the attitude of the Muslims of Aleppo and

that of the Muslims of4Mardin-Midyat region in Turkey towards
1-1,6 Christians. The Muslims of Aleppo were kind. During the first World War they had protected their Christians, including Arme​nians, when Jamal Pasha, the Ottoman governor of Syrialdesired to massacre them. In addition, during the French mandatory rule over Syria from 1920 their attitude was noble and humane towards the many thousands of Armenian refugees flocking in from Turkey. I still could not forget that it was once a Turk

and another time an Arab peasant Who had saved my life from death. It was clear that all Muslims were not alike. There were very good Muslims and there were good Christians. Why then should I keep a grudge against all Muslims? Two changes took place in me. (1) My attitude was changed from sectarian (or communal) to a patriotic one. The birth place of this new attitude was Aleppo. (2) My love to Muslims took more cpncrete shape, even though at times a cloud of suspicion darkened the horizon before me for a while. Even Muslims who had so brutiir, ay. wronged us, I was convinced, could be won over and made good useful patriots. The most fruitful means for that, I was also convinced, wad a sound Christian education' hich would enable them to discover the joy and peace of mind the Christ​ian life offers. Offensive action would make them more bitter enemies. What they needed was honest sincere love, including mine personally. -With the help of the Rev. Moro Witherspoon, my Sunday School teacher, the class was able to hold special evangelistic meetings-for Muslims. We gave out tracts. Muslim newspapers - very few then in number - wrote against those activities of ours. Though we never gave in, we .did not achieve any satisfactory results, perhaps because our attitude exhibited.fanaticism and our method was destructive, not constructive.

The feeling that I should Prepare myself for the Christian Ministry including Muslim evangelism was strength..
ened by the constant reminder'that the reason why God had three times saved my life from death most probably was that I should dedicate myself to that service. So in 1928, when I completed my High School studies I attended the Near East School of Theology in Beirut (theacalled "School for Reli​gious Workers"). All this time every now and then I thought of the Turkish family I had run away from, especially the officer who had saved my lifea So I decided to write .to him. I addressed him, "Dear father". A very kind and appreciative answer was received in which I was addressed, "My dear foster son". Although I did not continue correspondence with them they always enquired about me.

One of the interesting activities I had during my school period in Beirut was a trip I made to the Euphrates region in North Syria, where two Christian young men and Z​mrsatt-conducted in each of tip Kurdish-speaking Muslim villages a Daily Vacation Bible School tor the children, and social activities for the young people. Very good relationshipswere built up.

In 1933 I earned a B.A. degree from the American Uni​versity of Beirut and a-Diploma in Theology from the Near East School of Theology. I was then invited to be in charge of 'a church and a school in Kamishli,North Syria for the Protest​ant refugees from Turkey. I had already done pioneering work

xii
there five years before that in organizing that church. A number of our Muslim adolescent students-cooperated in Christ​ian activities se of their own initiative, and with the con​sent of their parents. Two of them openly professed the Christian faith, a third one played the role of Nicodemus. But he was more than a sympathizer; he regularly studied the New Testament which he kept in his pocket, even after he left school. The rest of the Muslim students as well as the Jews took part in Christian activities during Christmas and Easter.

In 1938, I was a teacher in Aleppo College, Aleppo, Syria, where I was afterwards appointA head of the Department of Religion and Ethics and acting head of the Arabic Depart​ment. My•experience with Muslim youth had now become richer.. The classes in religion and in Arabic literature (the section dealing with Muhammad, the Qur'an and Muslim thought) were among the most interesting and useful courses I taught. They brought aboutAhealthy relationship between Christians and Muslims, and a sense of fellowship that embraced all. Many of the Muslim students acquired an appreciative sense of Jesus and his religion, which clearly affected their outlook espe​cially with regard to the teachings of the Qur'an. fin fact a number of them had a reasonable understanding of, and accept​ed such Christian Doctrines as God's fatherhood of mankind and in a special sense of Jeaus.'A student from one of the outstanding Muslim families of the city declared once in the

•

presence of his Muslim classmates that Jesus was the only authentic Apostle of God and that Muhammad, in view of his approval and propagation of war, was the greatest enemy of God. Though the argument, very fierce, was put down in class, it continued among the Muslim eudents outside the campus.

In 1947 I attended the School of Religious Education of the Hartford Seminary Foundation, whore in 1949 I earned an M.A. degree in Religious Education.

In 1950, after one more year of service in Aleppo College, in spite of the direct wholesome contact I had with Muslim youththere, I was persuaded to accept an invitation to teach Islamics and Old Testament at the Near East School of Theology on the basis that here I would have - and now do have . the opportunity to prepare Christian leaders to carry, on a larger scale, the work I was doing.

It is the writer's conviction that the Church of Christ in Muslim lands has thus far failed its calling with respect to these Muslim brothers in humanity. It is time that she should awake to hear their earnest call, "Come over. ...E) and help us")
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INTRODUCTION

C HAPTERI BIOGRAPHY OF AL-GHAZAL! (450-505/1059.1111 A.D.)

AbaHaid ibn ]Muhammad al-GhazglI, a Persian Muslim

•

philoqophor and theologian, was born in Tis, rhurisgn, or (1)

rather in a village in that district called Ghazglah. His

father was a spinner and seller of wool. Although materially poor, he was a generous man. Before his death he asked a sifI friend to take care of his two sons, Abu Himid and

0
•

Ahmad, and spend whatever fortune he left behind on their

•

education. The friend did all he could to carry out the father's wish, until the meager fortune was exhausted. Then he advised the two boys to attend a school (madrasah), where they could get free education and board.

The two boys enrolled in a madrasah at TLTs, where Abu` Hgndd studied Divine Law (or religion) (fich) under
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[image: image59.png]Abu imid al-Ghazgli (Haygtuhu, wa 3Irisuhu  Wa Sifituhu)(Cairo,1 3/1924),p. 4, Cf. Qumayr, y., Al.Ghaza​lt (Beirut, 1947)? Part I,p. 5; Rife!, A.F., Al-Ghazal! TdairoL 1355/1936), Vol; I, p. 79f - Hereafter referred to as Rife!.

dates separates the one of the HijrI Era (left) from the
vv 

one of the Christian Era (right).

Note : In the present work the vertical line between two

xv

Risdhkinf. Itater'in Jurjgn he studied under Imam Abi Nasr al​.

Ismi‘r11, on whose lectures he took full notes.

On his way back to Tile robbers took away all he had, including the bag containing his notes. On his request, the chief of robbers gave him back his bag of notes.(2) He spent three years in Tas studying those notes s until he mastered them. According to ; Gardner it was at this period of his life that he began the study of Sufism "under the guidance of Yasuf al-Nassgr.(3) His inquisitive mind drove him to seek freedom from the limitations and fetters of human authority (taolid) in matters of doctrine and faith, and to enlarge his range of knowledge in scholastic theology and attain authentic knowledge of realities. So he left for Naysgbar (or Nishapti) to attend the lectures of Able°1-Ma(glI al-Juwaynr, known as Imam al-Haramayn, then in charge of the Nizgmiyyah school there. Under this celebrated stiff scholar he studied the different systems of religious .thought (madhghib), learned dialectics and logic, and studied philosophy. But above all

(2) Subki, A.T., ;abaoit al-Shilfiflayat al-Kubra (al-Husay​niyyah Press, Cairop.1324 A.H..) Vol. 1V$ p. 103 - hereafter referreCto as Tabaoat 

(3) Gardner,'W.R.W.I.A1-Ghazgli (the Islam-Series-Christian Literature Society for India, Madras, Allahabad, Calcutta, RangonL Colombo, 1919) p.8-hereafter referred to as Gardner. CF. Rife!, p.145f.

(44 Redhouse, Jar, A Turkish and English Lexicon (Boyajian, Constantinople, 1890)p.2082, 2117- heraafter'referred to as Redhouse; Encyclopaedia Britannica (Encyclopaedia Britannica Inc., Chicago, 1943) Vol. 10, p. 331f.

Rifi41 apparently rioting Al-Zabidi, has mug instead of mughdic copious) - ibid, I, 98. Tabacgt, IV, p. 206.

7 !bid, IV, p. 107; of. Qumayr, Y OP 5) Tabaat, IV, 1)0.03; Cf Qumayr,
O. 

p. cit, I,p.6; 

h

 (drowning)

cit., I, p.

he learned from this teacher the courage to forsake the paths the taglidis trod. He proved to be so brilliant and schol- arly in his work that he became one of the three favorite pupils of ImEm al-Haramayn. In deseribing these three pupils the Imam said, "A1-GhazElf is a copious sea,(5)al-KiyE a tear- ing lion, and al-Khawgff a burning fire". On another occasion he is reported to have said of these same pupils, "When they debate together, verification, (taharq)belongs to al-Khawdff, intuitive hypotheses (hadsiyygt) to al-GhazElf, and clear exposition to al-Kiyg. (6) Yet in spite of the high opinion the Imam held of al-Ghazglr's abilities it is reported that he was not
completely sincere in the way he outwardly boasted
of him, as he was at heart somewhat jealous of him and dis- pleased with the spirit of pride he developed and his con- tempt for others, as a result of his natural gifts and his superiority over others in accomplishments.(7) While still a pupil, al-Ghazali assisted his teacher the Imam in teaching. At the same time he disputed and wrote on every subject with the purpose of refuting the views of innovators and philo- sophers. According to Saliba and cAyyid it was possibly there

xviii

that his doubts about science started (4.

Sometime after the death of the Imam in 478/1085, al-Ghazalf left Naysgbir to make the acquaintance of Niz5m

v•-

al-Mulk, the vizier of the Seljuk king Malik Shah. At the court oflizim al-Mulk al-Ghazal! had the opportunity to dis-- pute with learned men and refute his opponents. Nizam al-,

•

Mulk admired him and appointed him teacher at the Nizamiyyah madrasah  at Baghdad (484/1091), where 300 pupils gathered

around him. There, due-4e titemetee4-44awees4-01--Ite--ealesote c'•

his skill in lecturing and writing and.byAsound legal opinions, (fatw;) lae—extresee4, he gained a great reputation.

On completing his writing against scholastic theo​logians (al-mutakallimiA) and their unsatisfactory methods of argument, along with his teaching in the madrasah, he engaged in the study of philosophy for three years all by himselfP) He gave special attention to the writings of al-PirabI (d.950 A.D.;) and Ibn Sin; (980-1037 A.D.). It was then that he wrote his book Maa;sid al-Fallsifah, in which he gives an exposition of the philosophers'. views. He followed that by his book (Tahafut al-Falasifab),in which he refutes their

(8)
J. and quid, K., Al4funqitMlbtal-Dalal 

al-Islam al-Ghazili (Maktab al-Nashr 1-1rabl; Damas- Ous 45S/1959), p,29 - hereafter referred to as Munaidh

'(9) Ibid, p. 85; (quoted also in Tabaclit,, IV, p. l26f.)

xix

views, e.g, concerning creation, attributes of God, immortal- ity, etc. (10)

Later, while he was engaged in the study of the teach​ings of the Tacirmts, as the IsmgrilIs or Bgtinis were called in Lhurgsiin then, he received orders from the Khalifah, (11) al-Mustazhir, to write against them. So he made a good expos​ition of their views and claims in his book al-Mustashirro which he later followed by other books, () and refuted their teachings concerning the Infallible Imam (A1-Imam al-Macsam), who, they claimed, should be resorted to for eight guidance.

Later, and while still attending to his teaching duties in the madrasah, he started studying safism,c;specially in such

•

books as Qat al-Qulib by al-Makki (d. 388/996) and bookd by al-Muhisibi (d. 243/857) and others.(13) All his intellectual studies until then had provided him with a belief based on certainty ()Nan yaqini) in God, prophethood and the Last Day (al-Yawm aljakhir). (14)

As to bliss in the other world, he was now convinced

(10) Ibid, IV, p. 86ff, 95ff.

(11) Ibid, p. 109 (but cf. p. 108, note (1) where accord- ing to Zalrgrand (Ayygd it was Nizgm al-hulk that desired him to do thgOrlaTAPI*
' •

r1

2) Muncadh, p. 119

13) Ibid, p. 122, 123f.

14) Ibid, p. 126f.

that it could not be obtained except through piety, orsaking (14)

the world and wormy things, d seeking approach to God.

As a result he underwent a severe inner struggle which con​tinued for six months. Psychologically and physically its effect was so great that, as he himself states, he could

ther teach nor utter a word, and finally he fell hopelessly (15)

sick. The struggle ended in ,giving up in 488/1095
or

his position is 'professor in Baghdad. Then, forsaking fami‑

ly, wealth and fame he decided to leave for Syria, under the (16)

gaise of pilgrimage to Makkah and Madinah.

In Syria he spent about two years in complete retirement, giving himself to afar exercises and spiritual discipline ,

•

often roaming out in the country and desert. For sometime he shut.gria;;;:gin the minaret of the mosque at Damascus and spent all his day there. ' Prom Damascus he went to

_ . 

(••••((•••••••(•

Jerusalem,. where he shut
hims;iisimilarly in the Dome of the Rock. 'Finally he decided to perform the duty of pil​grimage to Makkah and Madinah, visiting on his way first the

grave of Abraham at al-Matti (Hebron). From there apparent-(17).

ly he went back to Damascus, where he devoted himself to

i

15) Ibidl p. 128f; of. RifigIII, p. 109.

16) Manoidh, P. 129.

17) Tabacalt, IV,p. 107f; Rifaiitilp. 122f.
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worship in the zawiyah at the Umawl mosque, known then: as al-Nisriyyah (after Shaykh Nair al-MaqdisI),known today as

[image: image7.png]



al-Ziwiyat al-Ghaziliyyah (after al-Ghazal!). It was during this period that he started writing his Ihya° PUlim alzDln,(18) (18)

and perhaps taught it in that same Zawiyah. Prom Damas​(19)
(20)
cus he went to Cairo and Alexandria. After having spent
.(17)

about ten years outside 'Iraq, the prayers of his children, his concern about his family affairs, and his own personal aspirations drew him back home.

He visited Baghdad, but not as a regular teacher at (21)

the madrasah. Instead he held meetings (majilis) for (22)

preaching and for teaching his Igil At home in TEs he lived in seclusion giving himself to meditation and the observance of the appointed times of worship, and to writing, until his writings became known everywhere and met no contra‑
(23)

diction.

.-- The decline of faith and the corruption of life*among

(18) Gardner, iv! 21.

(19) For the diverse accounts given as reasons for al​Ghazni's departure from Damascus see Tabaoit,IV,p. 104f; cf. Gardner, p. 18 and 19 n. 2.

(20) Some thine
from Egypt al-Ghazal!

Ar
ll planned to go to Ydsuf ibn lishfin, sultan of Maghrib, who was known for his justice. But on hearing of his death he changed his direction - TabagettIV,p. 105; Biagi, I, p. 124.

(211 Instead of ma all& SabkI has mains (in the singular) Tabaoat,IV, p. 100.

(22) Ibid, p. 105; RificI I,p. 126 (quoting al-Magee in his booriI.mu aff1), 177.

(23) Ta aaav, IV, p. 108.

(24) Muslims, including learned men and sufis1 grieved his heart.

A call from within, and strong advice by concerned sifi lead‑
[image: image8.png]



ers compelled him to leave his retirnment and accept the re​peated invitation by Fakhr al-Mulk125)vizier of Sanjay, ruler •

(

of Khurisgn,26) to teach in the Nizimiyyah madrasah at Naysgbar. Al-Ghazglns sole and sincere purpose was to bring about a reform(27)under the patronage of Fakhr al-hulk and the ruler. Thus after about ten years and a half of retirement from ac​tive life(28)he became professor in that madrasah in the ele​venth month Ithill-Qacdah) of the year 499/1106. The time he enjoyed that patronage, however, was very short, as Eakhr al. MUlk was assassinated in 500/1106f29) Al-Ghazgli was now exposed to the slander and attacks of his opponents, which he bore patiently and silently.

Sometime later he retired to Tas; where, close, to his residence, he opened a madrasah for those who sought learning in the law (fuctahg3) and a khgnqgh for those who sought instruction in the way of the safis. At the same time,

•

(24) A good description of this sad situation is given in Munqidh, p. 147-150

(25) Al-Ghazgli's own claim is that the invitation came from the ixltg.n himself Ibid, p. 151

i26) Zettersteen, K.V., "Fakhr Ul-Mulk" (Encyclopaedia of 

Islam) (Leyden, E.J. Brill Itd.4. 1913-1934), Vol. III, P. 45- M-eater referred to as E. Islam. Cf also.Qumayr, Y. Op. cit. p. 11.

MUnclidh, p. 153f.

28 Eleven lunar years (one lunar:year=354 days)-Ibid, p. 350' 153.

(29) According to Macdonald, asquoted by Gardner, his assassination was in Muharram, the first month of that year.. Ibid, p. 19, n. 3.

(30) Rifill, p. 131; Zwemer, S.M., a Moslem Seeker after  God. (New York, Fleming H., Revell Company, 1920), p. 136.

while continuing writing, he gate himself to careful study of

had!th, which he had thus far freely used and carelessly quo​.

ted. He studied the two Sahrhs, that of Muslim and that of al-Bukhara, as well.as the S an of Abl Dead and thousands of various traditions. Thus he made full use of his time, teaching, preaching, writing and studying, without.neglecting his devotions and acts of worship, until he passed away in Tas on the fourteenth of Jamadr II, 505 A.H.(December 18th, 1111 A.D.). (30)

xxiv

CHAPTER II

THEOLOGICAL DOCTRINES AND OTHER FACTORS THAT INFLUENCED AL-4HAZILI

The growth and development of al-Ghazili as thinker

and writer, including that stage in his life termed "spiritual journey", or "conversion", was the outcome of the interaction of internal and external forces. His innate capacities and natural tendencies frommithin and the diverse intellectual,

1

spiritual, and at times political factors had their bearings ' upon his mode of thinking and often conditioned his writing, as will be see*.

It was the third century of the Abbasid  Caliphate,

/ Politically L-ty-ftwia a period of weakness and decline, when the Saljuk Turks, in 1055 A.D. (three years before al-Ghazali's birth), had Baghdad and all ‘Iraq in their grape. At the same time the 2atimid propaganda (e.g, through the Bitinis) was threatening not only the Clbasid Caliphate but the Sunni madhhd5 and rule as a whole. This Shiq danger was respon; dibln for the establishment of the Nizimiyyah schools by the Saljuk Turks.(1).0n the other hand it was perhaps the greatest

(1) One evidence of that and of the motivating factors for al.G.hazall's attack on the Batinis(or Taclimis) is the Ruler's desire from him to write against them=  ungidh, p. 109.

age of intellectual activity and progress in Muslim history) 14/4 -14-vaa-deihe age of-intellectual disputes and controversies

among the different schools of thought and sects in Islam. This was due to the invasion of the Muslim world by Greek philosophy, together with some Indian and even Persian ele​ments. At the same time polemical writings between Christ​ians and Muslims were not laoking.(2)

It was at this juncture that al-Ghazgli appeared, and from those various fountains he drank his .fill and quenched

his thirst. He made a thorough study of the religious sciences of the day and all aspects of philosophy,whidhlhitAilviditite

,:i put to thorough examination, sifted, in some cases synthesized, and finally converted its choice of things to noble purposes and ends.

Prom his adolescent years, before he was twenty, as he himself states, his inquisitive mind was never satisfied with

\\things taken for granted, or accepted on mere human authority. The first evidence of this appears in connection with reli* gious beliefs. Realizing that each individual acquired by

(2) Dorma*, H.G., Toward Understanding Islam -(Bureau of Publications, Teacher's College, Columbia University, New York, 1946),p.19ff, Bweetmiir, J.W., Islam and Christian theo​logy (Lutterworth Press, London, 1955rEETT75771,57-- 14-32, 67f *esp. p. 22-25, 262-300- on al-Ghazali's own poli‑
mical work).

(3) MUnoidh, p. 67.

inheritance the religion of the family in which he was born, he began to question the truthfulness of the beliefs he him‑

(4)

self had acquired from childhood. It was not the truthful‑

ness of Islam as a religion that he questioned, but belies about it and those related to it It, was an intellectual turning point in his life, which, in time, culminated in his spiritual conversion.

(5)

As has already been indicated, it was this yearning

for the knowledge of realities beyond the limitations of human traditional authority that motivated his trip to Imam al-Hara-

wAct.

t
this at Naysabur. The subjects. he studied 24 this celebrated
Shifigi sifr scholar, and the way they were transmitted to him had a strong impression on his thinking and writing;; Bow sides freedom from the method of taclid, he acquired the logic​al or rational evaluation of religious matters. But, as-ca .

 )

be evidenced from such things as his doctrine of faith(3Iman), (7)

qadia, and oadar, belief concetning life after death (Hell tkk​,
(8)
en as a temporary residence for believers), he was an or‑

4
p. 69f.

5 p. xvif above.

6 Al-Ghazili, 
11-/alad,with French translation by T. Sabbigh, (Catho c Press, Befiut,1951), P. 15 - Hereafter

referred to as 
'1-Walad.
(7) bidop. 4 Cf his theory of compulsion in the universe in his Ma arii al-Quds fi Madirii Macrifat al-lafs.(The present book), p. 200 - hereafter referred to ad MacArij.

(a) p. xxxvi with n. 39 below; al-MadnEn Bihi "-Ala Ghayri Ahlihi (maymaniyyah Press, Cairo, 1309 A.H.), p. 20- hereafter referred to as Madnan. Cf. the oarnal compensation in Paradise (ibid, p.26)with his more liberal position later as in Magirii, p7-177-179,182f; p.xxxviii with n. 44 below.

(9) Some outstanding examples are his ihsi, and Macirii and several other works.

10

180-188

Ma~arii, p. 192f, 197,

(esp. 184).

	
	
	
	11
Mungit, p. 93f; cf.Tabaqat, IV, p. 123, 126.

12
Rifd5 , I, P. 74f; Manoidh. p. 93f.
	

	
	
	
	
	

	
	
	
	
	


thodox (i.e., Ash°ari) Muslim. As such he submitted every thing he tackled, including evaluation of religious beliefs and conclusions, to the authority of the Qur'an and the support of the sannah, both of which sources he quoted

(9

extensively.) His orthodoxy, further,exhibits itself in his attack on such innovators as the Anthropomorphists (Mishabbi.. hah and Muiassimah) and the Muctazilah on such subjects as the attributes of God and beatific vision of Himin the hereafter, both of which he bases on the doctrine of al-mu​khiliifah (10 So in fighting. innovators and philosophers, al-Ghazill was actually taking his own post in the Ashgari defensivelitie of orthodoxy, following the same method they followed of attacking the opponent by his own weapons, a method he admits as authentic but attributes to the theolo​gians themselves and not to the philosophers.(11)

Among other things which al-Ghazgli acquired and made use of are the Ash saris' attempt at a mutual submission of religion and scientific theories to each other with the pur pose of defending their views, and the use of such theories

• in theological studies and disputesf12) He himself states

eeld.Or.

that he was criticized for the use he made of "some of their ' vocabulary" some of which he claims to hate already been

found in books on divine law (kutub shartiyyah), and the mean​ing of most of which is expressed in other terms in many sift books.(13) Some of this "vocabulary" (or rather theories) are

•

the theory of the ultimate atom. (,iawhar fardP-4)and the

—order of creation in the system of causati41/111‘the theory c-4"0-44- '
1.1#4

of causations71.attece -"His is a sequence theory of causation, and;ay' be considered in a way an orthodox Muslim version of the Neoplatonic system, possibly borrowed mostly by way of Sufism, with one essential difference : In al-Ghazili's system the sole Cause and the moving force in

5

the universe is God1)
-7

,
the First Real One. By way of command He first created the First Intelligence, the noblest of all created things, before any matter or time, then the Soul, and then primary matter (hayili);(16) With the excellence of the First (or universal) Intelligence and Soul is contrasted the excellence of the prophetic mind and soul as compared with

Munqidh, p. 103; of Tabaqgt, IT, p. 123.

14 RifEgi, 19 p. 74; of:M"1E11i p. 30; Al-Risilat al- Ladunimah (muhyr'd-prn $abri11-111.rdisal-Sacadah Press, Cairo, 154757i.H.)1_p..28, 29, 30, 31, 37.

(15) Mearii, p. 206f. Cf-Donaldson, D.M., Studies in Mus​lim Bthios_IS.P.C.K., London, 1953), P. 157.

(16) MeariJ, p. 203f (of 205), and 124 where the three . created things are given a theological interpretation . respectively as the Pen (galam), the Tablet (1E210 and the

Outside Darkness (4ulmah KhdriJiYyah). Cf.theAdaLarr color​. ing on p. 201-20g (particularly the last paragraph); of also

Ma_ dnin; p. 15 and 3.

the other human intelligences and souls.(17) He is not• only the Creator, but also permanent. Sustainer, Supervisor and Guidef15) Atthe same time he admits as correct certain views of his opponents, such as the view held by some philosophers, as well as19.j the MUttazilah,thaf God's knowledge of Himself is

A

not something additional to Himself (or being)c18) He also Os‑
accepts the ethical teachings o philosophers, but claims

 that they have borrowed them from mystics.(19) In the field of 11

psychology al-Ghazni accepted and made use, of theories of

knowledge, its solace, grades of intelligence, external and intetnal faculties, etc.(20)
In spite of all the learning he had acquired from all religious sciences,philosophy and other sciences, he felt a vacancy in his heart and a lack in his knowledge; a sense of dissatisfaction with his status quo invaded him. His quest ter realities culminated in safism, whose influence marks the climax in the moulding of his character as a religious think. er
That was not, however, a sudden occurrence, but rather a gradual process beginning with his childhood, and leading

(17) Maciri,),[ghapter XXIV, ilpecially p. 166f; of p. 591 126. Cf also Mishkat al-Anwar ( dq Preis, Cairo, 1322 A.H.), P. 9, 40f - hereaftn referred to as Mis at

(18) IgnaLu2141=11!1..dhit
bi- "-katider" 'gala'

14it - 
MawErii, p. 193f- His view is  s:e- tie sameconcerning ali the Divine attributes ibid, p. 71

(19) Apparently al-Ghazni does not make a sprITual distinction between Muslim and pre-Muslim mystics. Both groups are considered as being devoted to the remembrance of God and to religious exercisks, etc. M4n idho p. 99;.100(,)

(20) Ct al-GhazglT in hisol owing works with the follow.. ing Muslim philosophers as treated in Brett, G.S., History of

xxx

up to the final decision he made at Baghdad, as has already been mentioned, to quit fame, wealth and family and give himself to an ascetic disciplining of the soul.(21) He was born in a pious and probably a safi home. After his father's death he was left to the care of a pifi friend. His teachers al-Nassij and Imam al-liaramayn were both Vars. So before his work in Bagheid,he was already well acquainted and to some extent imbued with pifl teachings, even though be was not aware of it before he made his thorough study of it later, when he arrived at. the conviction that salvation from perdi​tion was possible only by piety and turning away from the passionate desires of the soul, which conviction culminated in his above-mentioned decision.

Among the pafT works which influenced :him most and had a great bearing upon some of his oijtstanding writings

Psychology (London, George Allen and Unwin, Ltd., New York, the Macmillan Co., 1921), VOL II, respectively on (a) the grades of human intelligence, (b) the classes of the powers of the soul, (c) the internal faculties and their locations, and (d)) the light that illuminates men :

(a) 
 p. 53-56. Cf.al-Kindl and Ibn Sina -Brett, Op.cit., P. 50-51, 57.

(b) Maciril, p. 36..41. Cf.
- Brett, 0• cit. p.52,54.

(c) MaLltrii, p 46,50-51;
Elib al alb in
a
III11tm al-

Din (with Sayy d Mar apt
-Zab
s I ti:Ir a 

 ‑
S
al-Muttaarn) (Cairo, 1311 A.H.), Vol. VII,
P. 214-215 - hereafter referred to as SMZ. Cf. Ibn Sing - Brett, Op,cit., p. 55-56.

(d) Mishkat, p. 16-17; 
 p. 58f. Cf.A1-Farabl - Brett,


 p. 52f.

(21) P. xixf with n. 14 above.


	:Dori

.A.

(after his spiritual crises at Baghdad), such as the Ihyg?, was al-MakkT's Qat al-Qulabl(22) which is believed to have been almost literally copied in the 14yi.(23) Among other

124) sources of influence mention should be made of al-Shilfi

both as a Off and as an authority in Muslim jurisprudence.
	1,44. ,L.L.114
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It should be noted, however, that al-Ghazal! did no accept eve±ything Ofism offered him
I.12 the light of the Qur7in he analysed it and submitted it to the testAif reason, to which he repaired after he had regained his faith in it.(25) Therefore, while he spoke highly and sympathetical‑
ly of it,he deemed false such Oil terms as God's "inhering"
,

in a man (hulal), mystical union (Ittihad) with and attain​.
(26) ment (wusil) of Him, together with the ideas they stand for.

But he recommended highly the Oft way as being based on

(22) For this and other pail sources of influence see p. xxiv with n. 13 above.

(23) Tabaolt, IV, p. 126. According to al-Sable although al-GhaalT has taken much from al-Makki, he has clarified that and rendered it much more accurate -SMZ, Vol. I, p. 240.

(24) Mubarak, Op.cit., E. 85f. Al-Ghazni is called "the second ShaficT
eya7 1171um al-Din (with al-Mughnr by

5Abd al-Rakiman) (ibn al-Uusayn
(Mustafifi‑

Babitl-lialabi and Bros., Cairo,.1334
Vol.
P. 3 a hereafter referred to as traTtotHence his biography as an

important Shafifi in Tabaqat 
Cf. his works on the ShIfiq law, e.g., gl-Wain, etc.

(25) Cf Macdonald, D.B., al-Ghazill" (E. Islam, Vol. II, p. 147 (4); of Dacari', p. 160ff.

(26) MUngidh, p, 133f. Cf. p. 126 for. the significance he

gives to rational knowledge, e.g., in gaining "faith based on certainty", though experiental knowledge is rated above it.

(27)

religious knowledge and works (film wa carnal),
on piety,

and the freeing of the heart from everything but God, lead​ing to the mystioal knowledge (macrifah), the unveiling (kaahf), and the vision__-- (mushahadah) of Him, which, according to him, in turn leads to the meeting (lion') and

witnesethg (rOla) of Him in the next World. This, according (28)

to al-Ghazilr, forms the climax of the heavenlylaids. Other

4..tatc

terms emphasized are "mystical taste" (dhawq) and the "condi- (29)

........t.totr" of the heart (hiil)
Al-Ghazali was a practical or

realistic mystic, or rather a mystically-minded philosopher and theologian.

Another factor which even Muslim thinkers coxisider as (30)

having influenced al-Ghazal! was Christianity.
But what

made him interested in Christianity ? One factor may have been the question of inherited religion «. in this case on the

(32) part of Christians - which troubled his mind since his youth.

(27) Ibid, p. 122, 132. A very good example for al-Ghazilr's emphasis on carnal as going hand in hand with cilm is Ayyuhi'l​Walad,(Cf also MtzOn al-rAmal for emphasis on virtue); cf.

 p. 175.

(28) Ma9Iri p. 184-186. CL his previous views of the heavenly p easures p. xivt nsi 8 above.

(29) Munaidh, p. 124; Macaril, p. 166.

(30) Mubttrak attributes the negative, or ascetic attitude of al-GhazilT to the negative teachings attributed to Jesus that influenced him. Riflet, on the othet hand, speaks highly of those Christian teachings - Mubarak, 
 p. 90-94; Rifigl, I, p. 202 - 205.

(31) P. xxx, n. 4 above

To that may be added the hadith that says "Every child is born in accordance with natural disposition (fitrah)) i.e., natural religion, namely Islam • but his parents make him Jewish,

(32)

Christian, or Magian",
which statement called for verifi​cation. The Christians' claim of the divine nature of Christ, and their refusal of Muhammad's claim of prophethood, both of which are contrary to the Qur'an, must have added to his in​terest. This is evident from the titles of two polemical works of his, namely. Al-Radd al-Jamrl Ii3ilghiyyat qsg 

al-Inirl (the fair reply about the divinity of Jesus from the explicit Gospel), and Al-Radd al-Jamil EAlg Man Ghayyar  21.-DLILi (the fair reply to those who have altered the Gos​pell, Parallel in spirit is the illustration he gives iii the

Oustas in his argument against the Ta‘lrmrs : z

If you were asked to say, "There is no god besides God, (and] Jesus is the apostle of God", you would naturally shrink from it, saying, "This is the saying of Christians; how can I say it ?" You do not have

enough) reasoning [power) by which you can tell that this saying in itself is right, and that a Christian. is not hated on account of this or any other state​ment, except two, first his saying (that) God is the third, one of three, and, second, (that') Muhammmad is not th,,qvostle of God. All other sayings of his are right.k."

(32) Nungidh, p. 70; MaLgri p. 103. For this meaning of al-FitrSh see p. 60 n. 4 be ow.

(33) Law (Ina laka,
Ig Ilgha
Allah, cfsg rasil

Allgh") nafara ran dhalika tabtuka, wa
"Hldhl Bawl al‑
NasErl. fa _
dluhu ?" WA lam akin lalimmitoa-racili a 
a rife bihi anna hadh. -claw a ft nafsihi 4a9o, wa 

NagrInT mA muclita lihddhihi'l-kalimahl wa 11
al-kalimdt, bal Iikalimatayni faoat, ittddhumff oawilihu "'Allah thAlithu 

	r.^-1 r,(JA C.4
/Art4-1 A

(./
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To do the subject justice, al-Ghazal sought first​hand information. But what material was available to him ? He had the information offered by the Qur'an, as well as by some hadIths. He must have been acquainted also with some polemical works of the day connected with controversies bet​ween Christians and Muslims hen (34) In addition he must have had access to some Arabic, and/thr perhaps Persian trans  lations of portions of the Bible, including the New Testament, and particularly the Godpels. As may be inferred from the titles of his two polemical works mentioned above, and, his statement, "I saw in the Gospel of Jesus, may blessing and peace be upon him...."C35) the probability is that the Gospel (InJ11) he knew was a translation of the Syriac Diatessaron,

thalgthah". wa 1-thtni ah 'awluhu "Muhammad la sa birasul A
WA s
acme
wara a d a
ago.-4 Otis s 

al-Musa
(first edition by al-Dimashqi,-TaragAT Press, Cai​ro 1318/1904p. 60.

(34) P. xxx,22.,2 above. One such influence is the Christian doctrine of the logos, which al-Ghazal! attributed directly. or through some Muslim medium to Muhammad, whom he makes the , first of creation and the crown of it. From his qoul substance all other creatures were made - Macarij, p. 125 and n. 27
-
(35)a2aufrInna.-salitlwail-salguan•••

Note it is InJil (singular) AzAjmELJWita (plural) that

is used. The continuation of-th-i-FitidtitiEln is an apocryphal one
Ayyahall-Walad, p..19. In the titles of al-Ghazall'S two works mentioned on p. xxxiii above reference again is to Injil and not to Anairl. It is interesting, however, to note that many Arabim-speaking Christians, esp. the uneducated, call the whole New Testament INTL.

which was and still is used in the Syrian church in Syria, (36)

(Iraq and elsewhere.
As may be judged from the numerous apocryphal quotations he attributes to Jesus he must have also had aoxas to same apocryphal work containing material

(36)

about Jesus.
These variant sources from which al-Gha‑

zal! derived his information about Christ rendered his knowledge of him imperfect, as may be seen from the state.. ments he makes about him and the sayings he attributes to him. (37) In spite of the high &pinion he often expressed of Jesus as an apostle of God with a miraculous birth and life, and as an example to be followed, still according to him thill same Jesus does not rank with Muhammad, the seal of prophet‑
s‑
hood, and therefore all claims by Christians in that respect are false and hence condemned.

On the basis of the above conclusions al-Ghazali expresses his opinion about Christians and their fate after death. Two contradictory statements by him in that regard

(36) Zwemer, Op.cit., p. 39ff, 258ff; cf.Padwicki C.E., hal-Ghazall and the Arabic Versions of the Gospels "(lhe Moslem World, April 1939)
p. 130-136ff. For the apocryphal material about Jesus in Islam see especially; Zwe​mer, The Moslem Christ (Edinburgh and London, 0Iiitant, Ander​son & Ferrier, 1912), p. 59ff, 79ff. Mub&rak accuses the Christians for the false material attributed to Jesus - Muba- rak* Op.citw, p. 93f.

(37) For various collections of such statements and quota​tions see Margoliouth, D.S., "Christ in Islam" (Expository  times,edited by James Hastings) (Edinburgh, T. &T.Clark, 1893- 7477Vol. V, P. 59,107,177-178,503-504,561; Zwemer, "Jesus

xxxvi

are brought out by Zwemer. The first is from his Paysal 

Ba,~tn al-Islam way
to the effect that on the Day of Judgment two out of three classes of Christ​' ians will be included in the mercy of God. These are (1)

those who have not heard about MUtiammad and his message, and (38) (2) those who have not heard more than his name and title.

The second statement is from one of the very last pages of

the IhyP, where al-GhazglI quotes with approval a hadith to

7---739) the effect that for every MUslim destined to stay in Hell,

(40) at the last day God will substitute a Jew or a Christian.

Cpal.r,i4.s6t6.in the IbYP of a1-Ghazgli" (The Moslem World, April,

every believer will spend a period of purgation in Hell be-

misquoted. The hadTth actually reads : The apostle of God

wa sallam "YataJalll A_
- Qiygmah phikaa. fayaq1U'Abshirls Magshar al-MuslimIns fal-innahu taysa mink= eta= illy wa gad Jalaltu makInahu 

ft'
Yahadiyen aw lasrgniriang
Vol. IV, ,Iasi. al-.Makin PI Ilya' rUlam al-Din, p. 41.

and will say, "Rejoice, 0 Muslim Community? for there is not one among you but I have substituted for him in the fire a fore entering Paradise. Wa in minkum illg wgriduha
Kona 
is simply interpreted, while in the second, p. 42, it Tr—

Jew or a Christian". (gala Basil Allah alla Allah gala hi said, "On the agiliWction Day God will appear to us laughing, IbyI•
al-Dtn (Od print, Matbeat al-NI1

19171917)0.01. VII, p. 144-58; Zwemer, Maaam
fT  Cairo, 1928), p. 11-38

tala.Rabbika Ilatman maqcliyyan (19:71/72)

(39) This apparently is based on the Qur2anic doctrine that

(40) N. 38 above: In the first source, p. 192, the hadith (38) Zwemer, A Moslem Seeker after God, p. 191; Maciam Al-  , azza wa 11a a an Yawin a

(41) Ibid, p. 468.

It is interesting to note also that two pages following the above mentioned hadrth in the 1141A2, al-Ghazilr quotes two other heaths. One of them speaks of how after Muslims who had done the least amount of good were transferred from Fire to Paradise, God takes out the remaining Muslims there - those who had not done any good whatever (lam yagmalu  khayranqatt) - and throws them into a river in Paradise called the River of Life (Nahr al-Haygt) of which they come out like pearls with divine stamps (khawgtim) on their necks. Then God says to them, "Enter Paradise; and whatever you see there is yours". (41) According to the other hadith Gabriel gives the Prophet the good news that everyone who has not con​joined any thing with God will enter Paradise. The Prophet asks twice, "Even if he has stolen and committed adultery? " Every time Gabriel answers positively. When the Prophet re​peats the question the third time, Gabriel answers, "Even if he has stolen, committed adultery and drunk wine".(4)

This, no doubt, shows the darkest side of a1-Ghazgli's religious thinking, even though in principle it is not in​consistent with orthodox Muslim beliefs. Yet it is important to note that the ,113yE! was written sometime during his period

(42)

of wandering and retirement, a period of transformation and

development in his religious attitude and thinking. The 'he itself has been criticized for inconsistency in. thought and principle by Muslim authorities who have great respect

i43)

for al7Ghazgl .
Contrary in spirit to the last hadith quot‑
e

ed above from the Thyi°, in his later writings his emphasis is increasingly on the practical and spiritual aspects of

religion, to the extent that salvation from fire is made (44)

iinpossible without them.
That these were written out of real conviction is evident from his concern over the moral degradation among his people, and his earnest desire to b±ing about a reform, for the sake of which he agreed to go back

(45) to active life and accept a teaching position at Naysgbilr.

(42) P. xxf n. 17116,22 above. The actual date of the com- pletion of the Ihyal is not certain. According to RifEsl, I, P. 170f, however; it was completed before 492 A.H. It was taught at Damascus and Baghdad after his return there.

(43) E. g. Ibn Thafayl-JnmUh, M.L., Talkh Falasifat Islam fr'14ashritt Wa'141a-hrib (Al-Ma TE:in Press, -Ca zoo, 1345/1927, p, 71f. For other cftticisms on the Ih1E2 see Mubarak,Op.cit.a. 105ff, where twenty charges Oe mentioned. Compare also al-Ghazali's statement in a later writing to the effect that the faithful among the Jogs;, and Christians will be spared - al-Durrat al-Fakhirah fI
al-iIkhirah,  (al- cArabiyyah Press, Cairo, 1347/1928), P. 34-37 - hereafter referred to as al-Durrah.

(44) 1; xxi with n. 18 above. For example see Ayvuhi'l.:. Walad, p. 15,17,19,29ffletc. Cf. MatariJ, p. 80,84,93 and 98t Cwhere the author speaks in terms of everlasting perdition (halak muaabbad) to which obedience to physical desires and ire lead); cf also p. 173ff, where,without naming any special religious faith, three categories of people are assigned each one degree(milaer, or greater) of misery, ending on p.175 where he makes self reformation the one condition for attaining bliss. ?or fuller and clearer details see tbid,P.177ff;(cf:176f).

(45) P. xxif with n. 24, 27 above.

More important than that among the characteristics of Apostleship he included what stands out peculiarlyiirthe

aud. teachings of Jesus namely',"forgiveness of those who (46)

injure one, doing good to those who do one evil".
The
Christian influence on al-Ghazili's development of this new religious attitude cannot be overlooked, as has already been noticed and as can oe.judged from his statements about Jesus, the connection in which he makes these statements and the purpose he has in view. That his renunciation of the world and worldly things for the pursuit of perfection in spiritual growth leading up to the attainment of the heavenly bliss was partly due to Christian influence (especially the life and teachings of Jesus in the form they were known to him) has been recognized, as has been already mentioned, even by Muslim

, (47)

thinkers, such as Mibgrak and Rifiq. .Through al-Ghazgli

of later generations, especially by safis.

these Christian effects found expression in Muslim writings (48)

(46) Mariril, p. 144. Cf Matthew 5 : 39 tb)i 44; Luke 23 33 (4). Cf also Surah 13 : 22 Cd); 28': 54 CPI-

(47) P. xxxii, n. 30 above, cf Ayyuhil '1-Walado p. 29, 3d :requirement with Matthew 19 : 24 .

(48) For an illustration see Zwemer, A Moslem Seeker after  God, p. 292f, 294.
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CHAPTER III

AL-GHAZIMY
IMPORTANCE
It is held that in Islam al-Ghazali occupies the unique

position "corresponding to that shared by Augustine and Aqui‑
(1)

nas in the Christian Church".

The special title that is given him in Muslim liters-

(2)

ture is "the Defender of Islam"
(Hfjlat al-Islam) to which

is added another title, "The Pride of Religion" (Zayn al-Din). Other honorific statements are not poking. He is "the renew‑
(4)

er. of the fifth century CA.H.j".
He is included among phi‑
(5)
(4)
losophers, sages, theologians, and prophets and reformers.

(1) De Boer,
"Ethics and Morality(MUslim)" (Hastings, 3., Encyclopaedia of Religion and Ethics) (New York, Charles Scribner's Sons, 1912), "701. 5, p. 508. Cf p. xlvf. below. Cf, also Jabran's view of al-Ghazni as compared with Augustine - Jabran, abran Khalil, Al-Badiaii Wael-Tari?if(gIrfEn Press, Saida, Lebanon, 1949), p. 116.
•
(2) lit. the conclusive proof of Islam. It is also rendered, "the Doctor of Islam; an honorific title of Gazali, Abu Hamid Zeyn-'ud-Din" - Redhouse, p. 765; of n. 3 below.

4M

 See n. 2 above; Also,Jumtah, M.L., 0 .cit., p. 67.  This is based on the4adith, according to which God sends at the end of each century a reformer to renew Islam. The four forerunners of al-GhazEll, in the order of time, are (a) 1Umar Ibn CAbd a1Aziz,(b) al-Shifigi, (c) al-Ashgari, or Ibn Surayl, and (d) al-Isfarlyini,
or al-BaqIlla-
ini. - Rifici, I, p. 135(taken from SMZ); cf.Muntlidh,p.152 (where al-GhazEll himself seems to have been convinced that he was sube.one sent by God.


(5) Jumgah, 

73, Rifle', I, p. 208 (where al.:.

He is considered one of the leaders (a/immah) of the Shifigi (6)

madhhablthe greatest scholastic theologian of his day, and

one of the three chief authorities (itqtab) in Islam, namely .

(1) al-Bistami in the "temporary conditions" of the heart
fatolia (ahwal), (g) al-Milani in its"permanently acquired conditions"

(7)
(8) (Maqamat), while (3) al-Ghazili in religious sciences. More‑
over, the numerous legends woven around his name after his death are clear and genuine expressions of the lofty position he has won in Islam. A glance evyr-his accomplishments and

e s 1-44.

contributions may explain the reason why he is so highlyilettr.

h"-4, 4 B d

Yafiti is said to have quoted the saying that "if there were

a prophet after the Prophet tM4hammadj it would be al​.

As his biography shows his skepticism met-i-rnted him to seek for realities. The effort he expended in that direc​tion brought him valuable knowledge in diverse fields, such as science, philosophy, logic, law, theology and spiritual matters (e.g., sifism), which helped strengthen hid faith in religion intelligently.
it-r1 dim

GhazalI").

(8) See n. 4 above. With respect to his ability as .111 mutakallim of contradictory views by such men as al-MlIzarl, the MAliki Tabaqat,' IV, p. 123.

(7) For these puff temms see Munqidh4 p. 124, n. 5.

(8) Rifet, I, p. 209

In philosophy his skepticism led him to tread the path of empiricism long before David Hume (1711-1776) did. Like Hume also he opposed the theory of causation. But in each case he differed with Hume in the conclusion he reached. In contrast with Hume empiricism led al-Ghazili not only to see the value of rational knowledge but also to enhance the

. -

position of the theory of intuitive Knowledge (bade), which

he places above reason and which he attributes.to divine in‑
(9)

spiration. Again like Hume he realized the significance of

the Theory of Causation. But unlike Hume his treatment of

this theory on the basis of possibility, rather than necessi​(10)

ty, helped him form his own theory of Causation, by means of which he took to refute, as an orthodox Muslim, the theory that held matter to be eternal, to establish the orthodox Mus​lim view of God's being the Eternal, Omniscient, Omnipotent

Creator and Sustainer, Who created all things according to (11)

His own will, and particularly to give place and credit to prophetic miracles. In fact all his study of philosophy was

not simply to learn the views and systems of philosophers, but for the purpose of refuting them in defence of "orthodoxy".

(9) 137ff; al-Risglat al-LaduniyYah, p.41-45, 49-50. For details on knowledge based. on external and inter​nal senses, see, for instance, kiaglrii,13. 40ff; on bade and prophetic inspirational knowledge, see p. 150ff, 158777 160​162; cf al-Risalat al.Laduniyyah. P. 46-49. Of Hume in Durant, W. The Story of Philosophy (New York, 1927),p.280-282; Encyclo​paedia Britannicat Vol. XI, p. 880-881.

(10) P. xxviii with n. 15 above'. Fora concise comparison between the two philosophers see Rifati,I, p. 228-232,236; cf Lunclidhs p. 36-39 (derived from Tabaggta. 66-68).

(11) See p. xxviii 'above; Matari:i, P. 194-195, 198f,206f.

The blow he gave philosophy, including the skepticism of ra​tionalism, as well as the blow he gave innovation in Islam speakshighly for his ability as a scholar and for the service he rendered the Faith. In all his arguments the spirit of fair=. ness he exhibits, allowing his opponent. to present his point of view, makes him worthy of respect. One of the two conditions he puts before a person desiring to enter an argument hi to

aim at revealing the truth regardless of whether it is revealed (12)

through him or through his opponent.
Furthermore, the lano‑

guage and style he used in the exposition he made of those philosophic systems and views (e.g., in his Mactisid) before attacking them brought down philosophy and its treatment of religious matters from its inaccessible throne to the level of the understanding of the average man. This was one of the things that kindled the anger of Ibn Rushd, a century later, against him and made him criticize him bitterly. Yet from fear of jeopardizing the faith of the simple people and lead​ing them astray he later advised against encouraging them to

deal with such intellectual matters, which wore above their (13)

mental capacity.
At the same time lie called for the
protection of the faith of these people by the arm of the (14)

state against the unbearable theoretical argumentative

(12) A
'1-Walad. p. 47.

(13) I Jam al-641wamm,(4mad al-Babrtl-UalabILal-Maymanly​yah Prees,Oairo,1309 A.E.),P.8110,13letc.Cf.MaLarijak. 210f.

(14) Munqidh. p. 15; cf. Iljam al-lAwamm, p. 8.

xliv

religion imposed upon them by the intelllectuals of the day. In spite of that it has to be admitted that al-Ghazili sti.d mulated free enquiry and rational argument. He awakened the consciousness of men to a reexamination of their religious faith and life in the light of the Qurnn and the sunnah. Moreover by reminding them of the fire of Hell he sought to

turn their attention from a theorqtical argumentative religion (15)

to a spiritual religion expressed in virtuous life.
That led
to the exaltation of the safi way, which, due to his influence, won a favorable and firm position in Islam. In this case al​Ghazgli is compared with al-Ashcarf, who gave a permanent place in Islam to scholastic theology. Hence to these two men, al- Ashcarr and al.Ghazglr are attributed the two most important epochs of development(16in the history of Islgm.(17) The doc-
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trines al-Ghazglr laid down have been accepted by unanimous agreement (iimii). Yet tnfortunately in spite of all that, al-G:
has been laid on -the reference shelf to add to the host of other similar authorities. The interest at present in the study of his life and works on the part of Muslims or Oriental Christians is comparatively new.

With pride Muslim writers quote, or refer to appecia.

4

(15) It was that same element of fear from Hell that had brought about conversion in his life; hence hisluse of it for the above purpose. 
cadhl pc, 126, 127f; Tabaatl
p. 109.

(16) Macdonald 
ati,,j. 147,

(17) Luiti-p.
;
.p. .216-217.

xlv

(I8) tiya statements and articles by orientalists about al-Ghazali.

It is admitted that so far Western Christians and orientalists know more about him than people of the East. This gives evi​dence of the fact that his influence was not confined within the Muslim world but found its way to the West as well. Tho​mas Aquinas (13th century) and Pascal (17th century) are said

to have been indirectly affected by him.(I6) Could not Hume him‑

(19) self have been affected in the same way by al-GhazilrY

The work of Western scholars about al-Ghazili that is still going on whether in the form of articles, tracts or books, and the number of Western languages in which transla​tions of some of his worts have been published gives evidence of the important position he still occupies in the Christian WestP) Dr.J. Rendel Harris opens his introduction to Zwemer's A Moslem Seeker after God  thus, "Al-Ghazili was a rare combina​tion of scholar and saint; of the orthodox 4doslem and the

421)

_

aberrant SUIT". According to Jabran;a1-Ghazgli, together with Ibn Sini and Ibn Rushd, are given by orientalists and scholars of the West first rank among the philosophers of the East,

(19Rifigi, I, p. 213ff; of note 15 above.

(19 P. xlii, n. 9 (last two sources), n. 10 second refe​rence above. For a detailed account of al-Ghazili's influence on medieval Jewish and Christian thought both in :the East and the West see Donalson, op.cit., p.136fr, 157ff.

(20)One illustration is the Western references used in connection with the present work.

(21) Zwemer; Op.cit., p. 7.

1A---111-.‘41-491 /f

is

xlvi
	"while the spiritually minded among them consider him the noblest and loftiest thought that has appeared in Islam".
	(22)


Jgbran further adds, "I saw on the walls of a church in Florence, Italy, built in the fifteenth century, a picture of al-Ghazili among the pictures of other philosophers, saints and theologians whom the leaders of the Church in the Middle

Ages considered as pillars and columns in the Temple of the (23)

Absolute Spirit."

22) Jabran, J.1111.1 Op.cit., p. 117.

23) Ibid, p. 117, translation following The Moslem World  (April, 193877 Vol. XXVIII, p. 209.
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WORKS BY AL-GHAZIIT
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(1) Al-GhazilIts works mentioned by Macdonald are all

(2)

included in Brockelmann's list. This list includes quite a

number of works that are not mentioned in the lists given by Subic!, Pia, or Maktab al-Nashr alr.eArabi of Damascus, the publishing bureau of Saliba and cAyyid's edition of the

Munaidh, unless some works are given more than one title, or different titles in different lists. For instance, the list AJMNIlial includes many titles that are not found in any of the other four sources. Yet more than one of these titles may belong to the same work, e.g., Maeirij al-Quds fi Madirij Mat​rifat al-nsfs and Magirij al-SilikIntwhich ire considered by BrOckelmann as probably being the same work, in Munoidh they are considered two different works. Then titles may vary in different lists while they actually represent the same work. For instance the work called by Brockelmann Misbah al-cAoldah

.
•

Subki has it qaidat al-Misbah while Munoidh has both titles

•
.

(l) 'Macdonald.,
OP. Cit., (E. Islam); Vol. II,p. 146-

(2) Mrockelmann,
Geschichte der Arabischen litteratur (Leiden, 1937), Supplementband I, p. 751:33.

xlvii
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as two separate works. The work which is called in/14Unoidh TadlIs Iblis is called by SubkI2Ridivand Dimashq TalbIs

,(3)

'bias. The book called laMUnoidh Kashf al-Asrir FI Fadisil

• --
xlviii •

14)

al-Acmil is called by Dimashq! Kashf al-Asrir 

Another aspect of this confusion is illustrated in the above mentioned edition
Munoidh where Mishkgt al-Anwar is mention​ed in the same list in the section called "printed worke(mat​bileah) and again in the section called "manuscripte(makhtatah).

Zuhd al-FitihiHaciPia
li-Ahli'l-Fuhim and Dada' it al​Qursin are again mentioned in this same list once in the sec​tion of manuscripts and another time in the section of lost

works (secidah)2in which last section the first w
has the
definite article "the (al)suffixed to VIDA; the second work is preceded by the two words risglah fI2 making ii Risglah FI  Hacasio al-tUlam li Ahli'l-Fuhilmq 5) while the third work bears the same title in both sections. Again in the section called

mafcidah al-Jadiwil al-Maroam biel-Dari is mentioned a second

time under the title Al-DaZial-Marcim bisl-Jadgwill inter​changing the places of the first and the last word in the title. Al-Radd al-JamIl °Ali Man Ghayyar 
is mentioned twice

(3i A book by this last title has been published for Ibn al​Jawz by Muhammad ManIr al-DimashqI in the Nahclah Press,Cairo, 1928. Unless al-Ghazal also has written a book by this same titleother than TadlIs IblIs2 which is improbable, then the

title given in
idh alone is correct.

(4)`4DIMaile
.2 on al-Ghazili's: al-Qastas al-MustacIml. (First Print, Tarage Press2Cairo2 1318/1901),Poll - here​after referred to as Wstas.

(5) Can the last title'represent a different work related to

•

with the same title in the same section. Al-Madniin bihi Gala Ghayri Ahlihi is mentioned once in the section for printed works, and another time in a separate section for works forged on al-Ghazal! (manhillah), in which last section other works are mentioned but not given in the list of authentic works by al​GhazilT.Other similar illustrations are not lacking. On ac count of that, in spite of the reasonably possible precautions taken, the list below, which is intended to consist only of works by al-GhazalI which are not mentioned by Brockelmann, may still include certain titles which belong to works bearing different titles in his list. It is mainly based on the list in Munclidh, which is the most exhaustive one of the above men​tioned lists.

Works By Al-Ghazali Not Mentioned By Brockelmann ar in The Encyclopaedia of Islam

1. aidlb al-Kasb Wel-Wish

2. aidib allifiyyah(6) (Printed in Egypt).

3. al-'Atoms PI'l-Wihdah

the first, e.g., a commentary on jto_or a supplement to it, etc? Of the work called by Subki Risalat al-Radd ILAli Man Tagha  which is given in Mtui idh the same title but with the word Risalat ommitted from i .

(6)With the exception of numbers 2 and 4, which are printed, and titles with a cross at the end, which are exclusively derived from other sources than Munclidh, all the other works are considered in this last source as lost (mafeldah).

1

4. laAcIdat Ahl al-Sunnah (printed in Alexandria without date.

(7) Manuscripts of.it.are 'it Berlin, Oxford and Iondon).

5; Arwah al-Ashbyh

6. Asrar al-Qiygs 

AllAs*ilah Wa'1-*Ajwibah 

8. Asrgr al-Mu6gmalgt.

9. cAyn al-cIlm.

10. Badg3ic al-Saric (printed sevoral times in Cairo. There are also several manuscripts of it in Berlin and other

(8) places in the West).

11. Altaguakhrajliigailahl21-Masrag Hal Sartihi Via Ghayz

•
•
•
Dhalik

12. Al-Darj al-Marcum 
(printed in Ecypt; also in

[image: image18.png]
iti

(9) Geneva., 1878 with a French translation).

13. Al-Dharimah ilg MakErim al-Sharicah+

14. Dhikr al-cAlamayn

(10)

15. Fadgoil al-*Angm (Persian (10

16. Farzandngmah (Persian)

17. Al-Fatgwi.

la. Pawgtih al-Sur

Gharg2ib al-'Uwal fr
al-Duwal+

20. Ghayat al-Ghawr ti
al-Dawn (in carrection of his

(7 Munctidhl p. 10

8 Rida, Op,cit., P. 73

9 Tbid p. 80.

"SO Munclidh, p. 17.

li

view in this book al-GhazilI wrote al-Ghawr fitl-Dawr)

21. A1-GhgYat a1-Quewg fi Pura'. al-Shificiwah.

22. Al-Ghiyat al-Quswg f3 Macrifat al-Dunyg+(a four leaf leaflet)(11)

23. Ghgyat al-°171Em Wa aergruhg.

24. Ghiyat
cIlm al-WSEl•
•

25. Hall al-RumUz 

26. Hacig3ici f3'.1-burr al-Fgaiq.

27. Haqictgt al-Qawlayn.

•

28. Hasht Fgaidah Anz Hgtimi(12)Aeamm (Persian)

29. Al-Huth-Id

30. HUQ-11:1 ;Ukhuwwat 

31. Hien al-Ya3khadh.'

· •

32. afdgh al-Tacrif fr Fadl
al-Sharrf.  . .
33. cIlm Acdgd al-Wafq Wa Hudadihi+ 

34. al-Imtithil Limash32 ati'llgh Tacgig Waq-cIsygn Lahg

35. Al-Intisgr
ai-Zangti.
36. Al-;Ishgrat al-Yeinawiyyah
al-Harfiyyah.
37. Ishrict al-  :a2khadh.

38. Al-IstidritY 

39. Ithbgt al-Nazar 

(11) Rig , 
 p. 84.
(12) The kasrah at the end of the word (here represented by the letter-ITITis the sign of the possessive case in Persian.

(13) This book is mentioned in al-Durrah p.36. (No. 46 below).

lii

40. Jannat 

41. Al-JawiEit al-MarAtimah. 

42. Al-JawIhir Wall-Ducar fr'l-Tasawwuf.

43. Al-KU!
al-Safi.
(14)

44. Kalimgtil°4acirir Gala'1-Magimit (Persian)

45. Kanz al-cUddah.

46. Kashf 'Ulam al-rikhirah (also .called al-Durrat al-Fikhi​rah f3 Kashf Ulam al-sIkhirah4. (printed in Egypt, 1347 - 1928)

47. Al-Katim 

48. Khawiss al-Huraf. .
49; Khawliss al-Qurrin

50. Khulasat al-Wasisil'ilg dIlm al-Masisil( a summary of

(15) kukhtasar with adaitional material)

51: Kitib al-cAlsq 

.,(16)
52. Kitlib al-Hikmah.'

53. KitIlb al-gilm. 

54. Al-Lubib fill-Tasawwuf. 

55. Al-Mablidia Wall-Ghayit fr Asrir 

56. Al-Mabidi*
fi Qatl al-Muslim bitl-Dhiumi. 

57. Al-Madnan Brhi
Ahlihi.
(14) Mungidh, p. 17; Qustils, p. 12.

(15) Munclidh., p. 15.

C16) Mentioned only in Qustis, p. 11

(17) Mentioned only in the'Turkish Encyclopaedia of Islam​Kufrali, K., "Gazzali" (Islam Ansiklopedesi)(Istanbul, 1947), 37 Ctiz, p. 759.

58. Al-Majilis al-Ghaziliyyah.

59. al4a4khadh fIll-khilif Bayn al-Hanafiyyah (or al-Maakhadh 1-Bhilavyat it Bayn A1-Hanafiyyah Watl-Shifitiyyah) 

60. al-Maknan fi'l-lUsil.

61. Al-Migkninit

62, al-Mallim min tkii3id 3Ahl al i tnam.4"

63. Manihij al- griffin.

64. al-Manizil al-Siairah.

65. al-Marshal al-Atli.

66. Mansha3 al-Risilah fi Ahkim al-Zaygh 

67. ./11-Maaisid .
68. Maqsad al-khilif fr GIlm al-Kalim.

69. Mariqr'l-Zulfg.

70. Al-MasPil al-BaghdadiYyah.

71. Wa 1-Mafisid 


•
•
72. Maslak 

73. Maiihim al-Bitiniyyah.

74. Minhij al-Mutatallim.

75. *MinhiJ al-Rashid.

76. Misyir al-Nazar.

77. Mufassal al-rhilif (or'Usal al-Qiyis, or MUfassal al.


• •
• • Bhilaf

fr)Usil al-Qiyas).

78. al-Mukitabit.

79. al-Mukhtasar al-3Akhir frel-Mas'alat al-Sariiiprah.+

80. al-MUnidi Wa'laSgmit,

al-Mu3minin aIminan Ahsanuhum Ehuluen" 

103, Risglah fi
Asmg3 Allah. Tacglg211g Dhgt Wghidah'alg

liv

81. a.1-Muntahal fi iIlm al-Jadal (or al-Muntahal fril​Jadal, or Bib al-Muntahal fi'l-Jadal).

82. Muslim al-Salatin.

83. Mugtgd al-gIlm.

84. al-MUritaqad.

85. iasihatakk.
86. Nihgyat al-4I4dgm fi' 1-Filth.

87. Nicmat al-Factih.

88. al-Niyyah Wa'1-3Ikhlgs.

89. Qgnan al-Rasil.

90. al-Qurbah ailg Allah.

91. Al-Radd gala. Man Taghg (or al-Radd gala. Man Tacan)

92. Risglat aIdgb al-Salgt.

93. Risglat al2A tgb.

94. Risglah fi a Afat al-Mal.

95. "
fi'LlAhruf,

96. Fadl al-Qur'gn Wa talgwatihi.

97. " 
Bayn al-Nutq Wa'l-Kalgm.

98. fi Hacticiat al..Dunyg. 

99. •
fi Ma Yajib Lalg Kull Muslim.

100. •
" Magna 'l-Riygdah.

101. •
" Qawlihi Saila Allah galaYhi Wa Sallam"Afdal

lv

Ri*y al-Falgsifah Wall-Murtazilah.

104. Risglah fltl-Thabgt.

105. Risglat'al-Dhikr

106. al-Risglat al-Ghazgliyyah frtl-Lughaa.

107. Risilat al-cIshq.

108. Risilat al-Jabr al-Mutawassit.

109. al-Simmgt (or, al-Sammat alAjtiribah):+

110. Sharh DPirat ‘Alr Ibn Abi'Tilib.

111. Sharh al-*Irshgd. .
.
112. Sharh Nukhbat 

113. Sharh 

•
•

114. Witifii4 al-GhalI1 fi Ma Waa fit.1-Tawrgt Wa'1-*Injr1 Min al-Tahrif Wa'l-Tabdrl. 

115. Siyar 

116. Tadlis IblIs.

117. Tafsir al *Iyat al-Tisiah Wa 11-5Ishrin min Surat Yinus.

118. Tafsir al-Quragn.

119. Tahassun al-Megkhidh.

120. Tahsln al-*Adillah.

121. Talt ah fi °14u - or al TO1T ah fi Fu
al.:Madhn
hab).

122. Tanzrh.al-Qur'an.

123. Tagsrm al-*Aingt Wa '1-)Adwir 

124. al»Tawhrd Wa Ithbgt.al-Sifgt.

125. Tuhfat al-Mulik.

(18 )7 MUnq i dh, p. 19.

/

lvi

126. finlnid al-Mukhtasar.

127. Yibat al-Taswil fi Tafs!r al-Tanzil (a commentary on the (18)

Qurlan.in forty volumes).

(18)

128. Yawaet al-6'01am (Persian)

129. Zid a1-411hirah.

Works of. disputed Authorship.

The following six works, which are not included in the

aboyeN, are not mentioned by al-Subki in his list of works by al4hazili. On his authority and that of al-ZabIdi and some others some writers have questioned their author​ship acid have considered them spurious. According to the

•
.h publishers of the Afbre C")

mentioned edition of pluncidh-tney are  \./

all to.be considered as falsely attributed to al-Ghazal'. . They are :

1. al4fadnin bihi Cala Ghayri Ahlihi.

2. al-Nafkh Wa'l-Taswiyah.

3. Sirr al-cilamayn Wa Kashf Mg f''1-DgraYn.

4. al-Sirr al-Maktiim fi Asrar al-Nulam.

5. Tahsin al-Zunin.

6. al-Tibr al-Masbik fi Hikaygt Wa Hikam Wa Nasalih al​.
•
• These publishers have treated as one and the sale work
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al-Madnin Bihi Gala Ghayri Ahlihi (also called  al-Madnin

al-.

KabIr) and al4ladnin,allaghir (also called al-Ajwibat al.
.
( 19 )

Ghazgliyyah fikl..-Masg4i1 al.f.Ukhrawiyyah) .
The *wo works .

•

have been treated by others, such as Macdonald, Brockelmann,

v
.
(20)

Ridg, Dimashqi and KUfrali , as two different works. They

have been published as:such by al-ljalabi in the Maymaniyyah Press in Cairo (1309 A.H.) in a collection containing also Illgm al;JAwimm and al MUnclidh min al-Dalgl. They have been

•

also published as such by al-Aihariyyat al-Misriyyah Press in (21) •
•
Egypt (1328 A.H.)
Publishers of MUnqidh maintain that, on

the basis that al-Madnan contains the view that the' world (6glam) is eternal (astlim), and that7the.Ete±nal One (41-044 dim)does not know particulars, al-Subki, ibn ali.SalihI (or

· •

ibn al-Salgh) and al4abIdr, "followed by Dr.6Alt al-'Angni '
•
(22)
and other contemporary scholars"
have excluded this book
from the list of works by al-Ghazili. In this connection MUbgrak states that what a16Anini has said in Cairo Univer‑

s.-


. sity 
al-Misriyyah) was to the effect that al-Ma6.

•

nun bihi Gala Ghayri Ahlihi (i.e., the book containing the , above attributed teaching) is far from being the same as the booklet in the hands of the public at present, and that that

19 M4noidh, p. 10 (under 6actisid), and 11 (no. 30)

20 Kufrali, KO, Op.cit., p. 758.

21 Gardner, OP.citt, p. 106

22 Munaidh, p. 19. •

lviii
book mud; have been a balky volume containing al-Ghazali's

philosophical views which he deemed should be kept back from the common people. Mubarak himself rightly adds that the copy of Nadnin we have at hand does not include the

view about the eternity of the world and the lack of (23)

knowledge by the Eternal One of particulars. According to

Rida, on the basis of such facts as the absence of the above‑
•

mentioned false views in the copy of Madnin existing today, the copy which al-ZabIdr had bearing this title was possib‑
ly the false copy which according to him was written by (24) al-Sabti, and not the copy printed and in use today. The

following statements from the Madnin itself speak for the book.

All originated and created things were created by. God in order. He is the' First before Whom there is no first. Prom Him cote originated things rather all things that are Possible fof existencej, The: order descends from the most excellent to he more excellent until it ends in matter, which is the

• lowest of things. (25)

The days of God..... stand for the grades of things He created, made and originated in different senses.

C21 Mubarak, op,cit., p. 120.

24 Rip, M., 6p.cit., p. 91f. In al-Dimashe's list all stx works are mentioned as belonging to al-Ghazali. In connection with Madnun he has between parentheses this statement : "It ra7gard that it is forged on him" ((Zile, madaisun Calayhi).. Dimashe, Op.cit., P. 12.

(25)A1-Mhbdavit wel-Makhlaoat alidatkaha Allah Tagala nazilatali bindbartTb. Fahuwawl-A.wwal AlladhT 31 awwala cablahu. Wa minhu tatgaluil-mubdagAtt_bal al-mumkinAt bi' 3asrihl. Thumma_yanzi110-1-tarttb tin al-ashraf fall-ashraf  hattl antahT *ill'l-mAddah,allatr hiya akhasS il-ashye7 Ma ndn, p. 15
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For instance, in the saying 'in four days' one day [stands fox] the material substance of heaven, one day Pori its form, one day [for] its stars and

one day roll its souls. The saying.:;.'in tits days' [standsfor] matter and form. (26)

The most proper attributes of Himfire., God]. are [a] His being self-subsistent, that is, He subsists by Himself, while all other than He subsist by Him, and (14 His being self-existent and not [existent] by some other than He, for all other than He some to exist by Him and not by themselves.(27).

It is thus evident that neither al-Madnin al.Kabir, nor al​Madnan al-SaghIr speak of the eternity (cidein) of the uni-, verse, for all is created by God, the only Eternal One. The question of the Eternal One's claimed lack of knowledge of

s

particulars iy not, at least spoificalitreated in either (28)

one of these booklets.

The third book in the list, Sirr al-q1amayn Wa 

· (22) Kashf Mg ffll-Dgrayn, is considered a Bitini work.
The
sixth, al-Tibr al-Masbak fi Hikgygt Wa Hikam Wa Nasal ih al‑
· •

NuIak, is supposed to have been forged on'al-Ghazgli under

margtibu makhla gtihi wa ma na5g-
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(28) Yet' in the Madnan the section on The means of sub‑
the false pretext that it was translated from Persian'by one . (29)

of al-Ghazalt's disciples. Except the reasons given in

connection with Madnin no readon is given iri7Muncidh nor any evidence why the other five works Are claimed to be forged on al-Ghazalt. On the other hand other scbolars consider some or all of them authentic works by him. Macdonald's

list includes as such the Madnin, Sirral-gilamayn WA kashf (28)
•
Ma fi'l-Dgrayn, and al-Tibr al-Masbik. Brockelmann's list

includes these three works and al-Nafkh Wa'l-Taswiyah, while Rida.'s includes all six works.

•

It should be noted, however, that names of such renowned writers as al-Ghazili have been attached by other writers to their own •orks so that they may Win the approval of their readers. With al-Ghazali this may have been easier, in view of the large number of works he wrote, the various fields he treated, and, as a result, the more or less dif​ferent styles he wrote in, as the subject and circumstance . called for.

sistence being decreed and guarranteed (al-riza mucaddar wa madman), on the contrary, tends to show that God knows the needs of subsistence of the individual creatures- p. 3f.

429) See note (20) above. According to Mubarak and Macdoi nald, however, al-Ghazali addressed this book to Sultan Eh​hammad ibn Malikshah who, according to Macdonald, became the great Saljuk in 498 A.H. Mubarak, Op.cit., p. 9. Mac​donald, OD.cit., p.146.. Of futther the great similarity bet​ween this boot and a number of other books by al-Ghazali, including the Ihya.- Ibid p. 102.

(30) For more'radicAI easons see !bid, p; 121.

11131:1
I 973.
• .
• Leiden, 943
p. 545.64a,- 3)• Ibid, P. 12:39. P. lvif. above; al-Muncidh, p. 19.

CHAPTER V

AUTHORSHIP OF MA 'ARID Ai-was

The question now arises; Is MagiriJ al-Ghazili's work? To answer this question evidences, both external and internal, have to be considered.

1. External evidences. Although some sources, such as

some of those quoted in chapter IV above, do not have it on (1)

their lists, yet, as has been already indicated, Brockel‑
mann includes it in his list and tends to identify it with (2)

Macirii al-SilikIn and/or Micrii al-SilikIn. On the other

hand Maktab al-Nashr al-'Arabi of Damascus, which questions the authenticity of ascribing the authorship of six books to

al-Ghaza
has Matirij al-Quds on its list of his printed
(4)
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works on philosophy and logic, while it has Magirij al-Si‑
likin on its list of manuscripts, where a copy of it is said

(5) to be found in the library of Paris.
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Apparently there is more than one manuscript in existence of the book each printed by a different writer, for at the colophon of the present edition the editor sta​tes that. for its correct revision and edition he compared it

with an older manuscript in Tunis, dated 923/1517-18, the (6)

date of the manuscript at hand being 1066/1656.

The title of.the book may have been derived from Muhammad's "night journey" entitled `'The Night of the adder" (Maylat al-Milrg:1), or perhaps from some passage in the gur*-

"an, such as 70 : 3-4. The term Matarii is itself one of the favorite terms of al-Ghazilr. Titles of same other writings of his inblude it either in the singular (micrgl) or in the plural (pariirii), such as the above mentioned MiAgrij, al-Si​likin. (or MigrEl al-SilikIn), al4Ti‘riii, and Migral al-Sagi​dah. Other derivatives of the term, such as verbs, are not

(7) uncommon in his writings. ,

(5) Ibid, p. 12 : 46.

(6) Mg7filit P. 212..

(7) E.G., Mishkat,. p. 2;13,19,23; al-Durrah, p. 10; cAli4ib  al-011lb (slaTTEI: ur,p. 235,246- hereafterreferred to as

' LAWib - MaLgrij, p. 3, where both ideas and style are practically identical with those in gAleib.

•
I, 40,A.
Ms tr--L.--s

2. Internal evidences. The basic internal evidences, how​ever, are doctrinal. Al-Ghazili's religious doctrines ex​pressed in Maairii, are not different in nature from those expressed elsewhere in his,writings.One. example is the orthodox Muslim doctrine of God as the Omniscient creator

8)

and Sustainer of every thing in the,univers(e, Who knows

(9)

every thing both universal and particular. Other doc-.

(
) trines deal with such subjects as the attributes of God,

(11)
( 12 )
(13)
life after death, sources of knowledge, prophethhod, etc.,

all of which mark the highest development in al-Ghazill's thinking,which he attained after his conversion to Sifism.

There are other evidences which point in the same direction. Indeed MaeiriJ is not completely different in substance, vocabulary and/or style from some other writings

(8) Although on p. 202 of Marixi the author speaks of a series of causes.in creation, ye on the same page he attrib​utes all causes and their action to God, Who created all things according to His own will. - Cf also p. 204.

(9) See p. xxviii with n. 15, xlii with n. 11 above; Ma arii,
194.

( 10 ) Man
p.. 97f; Madnun, p. 7ff ;wi bah p. 6,9;

Ma aril, p. 92193,195-1g/708-209; of also p. xix, n.10 above.

(11) matiril, p. 167-180 (esp. 170-173)1180-188 (esp. p. 184); of Kimyas, p. 18f; Madnun, p. 4ff.

(12) See references in Matarii given on p, xxix, n. 20 above.

(13) Munaidhl p. 137-143,159•162; al-iisilat al-ladunimat P. 41-43; Marmn, p. 18-20; tiagiirii, P. 141-167 (esp. 145, 15Off,160-162), Mishkity p. 5,22,40f,44f.

lxiv
by al-Ghazili. Most of tAii3ib al-Qalb, for instance, is
(,-".' almost identical with most of the first half of it. Much of the rest,Of'it is found scattered here and there in the

second half of the book. The following are some of the

topics treated in tAlisib : (1) The definition of the terms (14)

calk, nafspand rah, (2) The forces of the heart (that is the
(15)

internal and external senses), (3) The special property of (16)

the human heart, (4) The example of the heart with respect (17)

to knowledge, (5) The difference betwwen inspirational and (18)

acquired knowledge (or learning) (tatallum), etc., which are

[image: image30.png]
treated almost in detail as in Matirii. As these topics show, one difference is noticeable. Whereas more extensive use is made in cAig'ib al-Qalb of the term calb, in the Ma= tirij, for the same purpose, the term nafs is mostly used.

Very few of the hadiths mentioned in Mat'arii are miser sing in 1Alg'ib4 and vice versa. The same thing is true of

(14) 6Ajisik, p. 201-210; cf Matirij, p. 11.16 (where the term "intelligence" (±A 1_) added to the other three terLd). Cf also iffrillyaxl P. 5ffi-il-RIsalat al-Laduniyyah, p. 27.

(15)6AJaPibt p. 210-219; of Masttrii,P. 40-56,105-107aba=-

ETAL0 8.14; al-Risalat al-Iaduniyyah, p. 26-32.

16 1411:11b,'Pa 219-226; cf maqtril, p. 51-56.

17 !A,l'ib, p.-230-240; MatgriJ, p. 98-105.

18 liki
Jib , p. 244
Mish
- 246; Matarill p. 150L.166;
- kit, p. 38f ; al- RisalEt al- Laduniwahs Pi".41 •--45.

" or

.

the qurianic passages. Both hadtths and queanic passages (19)

are on the whole used for the same purposes in both bottks.

On the whole the subject matter is treated more in detail in Magarij than in gAjalib.

Other points of similar#y between these two books are illustrated by some similar analogies used in both of them. One analogy is between the soul and its faculties of

mental reflection (quwwah gagliyyah mufakkirah), ire (lla- dab) and physical desires (shahwah) on the one hand and a

7--

(20)

ruler of a city and his agents on the other hand. Anothhr

analogy is between intelligence, physical desires and ire on the one hand and the hunter, his horse and dog on the other hana!1)8till another analogy is between the heart and its degree of purity with respect to the acquisition of inspira​tional knowledge (ilham) on the one hand and the mirror and

its degree of brightness with respect to the clarity of the

(22)

reflection of forms on it on the other hand. The example

(23) of the' niche (mishkat) is another illustration.

(19 )In this connection of. also Mishkat and Kin a3  (20)6Ajaaib, p. 218; MagariJ, p. 105-206. Cf. also

KimIg3 D. 8.9ff. D. 21
.1La ib, p. 219; Matarij, p. 107.

22 $1J-rib, p. 230; Magri j, p. 98-99f; lamye, p.15,17; of al-pisRlat al-IaduntyYah,P.46-49(where the analogy is bed,. tounIthis knowledge and sickness).0n p.17 of Ajwibah the ana​logy of tie mirror is used in connection with creation).

(23)!V3lib, P. 225; Maggrij, p. 58-59ff; cf.Mishkat, e. g., p. 15,42-47, etc.

There are numerous points in which Magirij
.similar

to some other works by al-ghazili. Examples have, been

(24)

already given. Other examples are the similar treatment

in Maciril and some of these other works by him of the follow‑
(25)  ing subjects : (a) Angels, their nature and their contribu‑
(26)  tion in man's acquisition of knowledge.
(b) the grades (or
quality) of souls with respect to their

(27)

knowledge, (c) the nature of the heart

(29) indivisible nature of spirit, and the


acquisition of

(28)

(or soul), the

relation of the

spirit to the body (spirit being the commander of the fa-(30)

culties of the body), (di the niche and the grades of

[image: image31.png]
(31)
(32) knowledge, (e) virtues (being middle between two extremes

(24) In addition to references given above,with Ma'arii in the present chapter see those given on p. xxvii xxix, xxx, xxxiii, xxxviii, xli and xliii above.

i

25) 

122f ,18,20; of. Madnin, p. 16-18. 261 Magaril, p. 81f,99,153,155715grot. Wisibtp. 246; Mishkat, p. 30f.

reirmatarij, p. 98-105 (of 56..58), 153,155; of. 
 p. 230.240; al-Risglat al-Laduninrah, p. 46-49.

(28) Negriil p. 20-23 (of: 24.36)1 of.Xiwg', P. 6-7; al-Riallat al-Iadunivyah, P. 26ff.

(29) Macgrib P. 24ff;
Aiwibah, p. 4f; XimliP, P.

6-9,'

(30) 
 p. 105-107; of. al-Risilat al-Laduniyyah, P. 26-32.

(31) In addition to n. 2/ Above see Mishkit, p. 42-47,0c.

(32) Macirill p. 88-98; of.MgEgg, p. 25f; iimvis, p.10, 11, 12ff; Munaigh, p. 43f (quotation from Mian al-gimal).

-•

(

lxvii

(33)  (f) pairing in creation, (g) the nature of things below

(34)  the o
of the on,
Among other illustrations are the
following : (a) The safl interpretation of the believers)

•

positive answer "yes" (ball) to God's question about His un(ty)"Am I not your Lord?" ('Alastu bi-Rabbikum?) (7:172/ (b) the analogy of the impotent ('ir.iymTn) illustrating

the inability of some men to comprehend and enIoy the spi​(36)

ritual pleasure of the knowledge of God , and (c) (though

seemingly insignificant) the verse of poetry used to illus‑
	trate the necessity -gorthy individuals,
	of instructing in divine sciences only

(37) never those who are unworthy of that.


In spite of all the well-advanced ideas which appear

(38)

here and there in the book, in a general way it can be con‑
sidered as a somewhat more developed combination of a num​ber of ideas and views found scattered here and there in

(39)

several of al-Ghazali's other writings. The fact that it

	(33) Maearij, p.
	200;
	cf. !Ala'ib, p. 265;
	p.
3.

	Pt PAW: 13*

3


P.
	202;

14;
	of. Madnan, p. 3.
	p.3.

	
	
	of, XTEW, p. 17; alDu/rah,
	

	
	
	
	


36 Matrij, P. 169; cf Ayyuha'l-Walad, D, 27f.

37 Ma'ttrilj p. 214 cf Mishkgt, p. 3.

38 E.g., al-GhazilPs tE4315-6f causation, ma!Agii, p. 202-204; p. xxviii above; his theory of the natUYibf​heavenly bliss and of misery, Maeiri1, P. 172-173, 184​188; p. xxxii above.

(39) Ct Mubarak, gp.cit. p. 102-103, 121.
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'is not found on the oldest 11sts of his writings is an evidence that it was either not known to those who wrote

those lists, such as al-Su kt, or that it was identified (40

with (or mistaken _ for) some other works by him.
It
must have been written probably after the time Madnan was written, as it speaks of "the preserved secrets and the hidden knowledge which are withheld from those unworthy of,

them" (altasrgr al-makhzinah.waq-jmulim al-makniinat al-mad- ,,(41)
.
nin.bihi gala ghayri ahlihan
Although [Part 113 iof the

book is based on quebtions and answers-which questions are .f imagined and not necessarily actual - the book as a whole gives evidence of a rather settled state of mind with res​pect to arguments from unorthodox groups, such as described in Mundidh,. Further, although the section on prophethood is more developed and exhaustive in Maggrij, than in Muncidh,  the latter book does not make reference to it, as it does elsewhere to other works by al-GhazalT which have bearing on the subject. In view of these two facts (among others) it was most probably written after Munnidh.' In any case it may safely be said that MagiriJ, was one of al-Ghazglr's latest writings..

40) P. lxi with all 2 above..

41) MagariJ, P. 4 , 210,, cf Madnan, p. 2 ;where these withheld things" are said to conganif the knowledge of

. (a) the lordship, (b)angels, (0) the real nature of pro​phetic miracles, and (d) life after death,," of whibh sub​jects Madn'n consists, and which are given ample treatment in Mater ,j
141-211).

(1) See chapters 11 and 111 above.('or specific pages see p. lxiiiff above.

CHAPTER VI

DESCRIPTION OF MACIRIJ

The book is composed of two parts, (1) the book pro​per, bearing the title and consisting of 212 pages, one pa​ge being a colophone, and (2) two safr poems consisting of twenty pages, followed by the Arabic editor's table of contents. The present translation is limited to the book proper.

1. Subject matter of the book proper.

From chapter V and other sections aboviC1) it is evident that, in spite of the fact that some views are given a lengthy treatment, and others are better reproduced in Ma-.

cirij  than in some other writings by al-Ghazal!, the book as a whole is largely similar in content to several other works by him. The preface offers a clear concise description of its aim and content, namely, the knowledge of the Divine
through the knowledge of the soul- a psycho​logical approach to theology. The keynote is the hadith quoted more than once in.,the preface. itself, which reads, "Whoever knows himself sumly knows his Lord" (Aan larafa 

Lot

(2)

nafsa.hu faqad 1/4rafa Rabbahu). Another form of it reads,

"The one of you who knows himself best knows his lord best" (2)

(Airafukum binafsihi agrafukum bi Rabbihi).

The first pa±t of the book deals with psychology, Including the creation of the soul and the body, the nature of each, and the relation of each one of them to the other. The human soul, which is a spiritual substance created by the command of God when the sperma is capable of receiving it, is assigned two functions, one in relation to the heavenly world and the other to the body, which is created from matter, to receive and bear this soul. The soul receives enlightenment, inspirational knowledge and command from above through the mediation of celestial souls, such as that of the moon, and governs the body here below.

Once through with the treatment of the soul and body the author takes up the subject of how man can know God, His attributes and acts, the nature of the next world, life therein and the conditions that lead to the heavenly bliss or to misery. Man is the epitome of the universe, he is the microcosm, the universe-the macrocosm. The way the soul governs the body is an illustration of how God governs the universe. Thus, in addition to his knowledge of the spirii‑
(2) Magri:11.1).4.

(3) See fdr example ibid, p. 198.

ual source and the nature of his soul,if a man knows the way the soul governs the body he should be able to know God. A safi tinge colors the whole book. One condition for authentic knowledge by man of God is the purity of his heart,whichiis attainable by giving himself to acts of worship and the re​membrance of God. The more purified his heart,the higher in grade becomes his knowledge of the Divine One and His universe, and the more submissive he becomes to the Divine Will, and therefore the more capable he becomes of governing the body aright. That leads of certainty to his witnessing and meeting of the Divine One - a mystical state of being which is a repre​sentation on a much lower scale of the heavenly bliss obtained in the life to come. Misery is the deprivation on the part of man of that state of witnessing and meeting.

2. Order and treatment of material.

The preface is followed by a table of contents, which, ?

due to its nature, has been divided in the present transla​tion into seven parts.aart I7 consists of ten chapters. The titles of Chapters V-4 and VII in the table do not represent

(4) ,

the material in the text in the order given. [Part II)

(4) See p. 6, chapter VI, n; 3 below.

Note : References to the translation of MacariJ below are to the page number of the Arabia Edition (on the left margin of the translation).

(5)

,

consists of fourteen "questiodns" (sigilgt) connected with the material covered in rPar(tIl. They are actually answers to questions brought up in the text as something expected to be asked in opposition to views expressed in [part I]. They state briefly but clearly the substance of the material they repre​sent in the book. In this part also there are "questions" which do not exactly represent the material treated in the

(6)

book in the order given. In each of [Part III] and [vii) the title of a chapter treated in the book is missing, each of which titles has been inserted in the table in the present translation as (chapters XVI and XXIX) respectively. (Parts III-VII) (and particularly VII) are in a somewhat continuous narrative form, rather than in the form of titles.

One thing that is evident in the text of the book is the rather vinrecessary repetition, or repetitions, on different occasions of an idea or the like which has been already ex​pressed once or more than once before. That may be partly due to the organization of the material in the book. For example, Part II being directly connected with Part I, as already stated above, may cause such a repetition. Another thing that attracts the attention of the reader is the number of "special sections" (fast) and "conclusions" (khatimah) scattered here and there at the end of some chapters and sections Which have

(5) In the book there are actually sixteen questions named and discussed and not faurteen as the: table of drintents stietes.

(6) See p. 9, n. 6-9 below.

bearing oh what has preceded them immediately or before that, and some of which cause a sort of interruption or break between sections and chapters. This sometimes is another factor for the unnecessary repetitions mentioned. In spite of all that one thing is felt clearly, the development of thought from the knowledge of the soul to the knowledge of the Unseen through logical steps.

3. Scriptural aspect of the book..

To give his views and conclusions a scriptural force al​Ghazilr makes great and sometimes free use of passages,phrases

and even single terms from the Qurain. Often his quotations are (7)

not verbal ones. Sometimes signs are not used that would indi-

cate that they are quotationWOften also a proof-text method.. (9)

is followed with a free interpretation of passages quoted.

His use of hadith also is free. Many statements he makes as (10)

hadrth are either not based on authority or/and are not verbal

MED

(7) E.g.,
89(37:8); p. 184(80:40-41); P. 194(34:3C4);

204(7:54f52),etc. -In the present work Qurainic passages are referred to by the sarah and verse numbers, the vertical line separating the verse number of the traditional Arabic ed. (left) from that of the European ed. (right).

(8) E.g., p. 184(2:235M/236M); p. 206(86:4); P. 208 (21:27C131, 28C14, 20; 24:11C0/9(0));etc.

(9) E.g., the identification of the "throne" and the "higher thronewith a celestial
and the divine spirit with the Active Mind (cull faLtil) (p. 124), and the attribution of the pairing nature to animate and inanimate things (2. 200),etc.

(10) Similar to Magrii in this respect is cloaaib. See, for example, macirij, p. 93,100,121, 123,_etc.; et notes in this connection based on cIracii. Of Tabaoat, 1V, p. 127.

lxxiv .(11)

quotations. Use also is made of Muslim traditional sayings (akhabinr).

4. Language and style.

Before his conversion to safism al-Ghazili was a preacher and lecturer. At the same time he wrote on a variety of subjects, such as Muslim doctrine, jurisprudence, philosophy, logic, etc. , each of which requires a somewhat different

style. To that are to be added his later stiff writings with their special style and language. The influence of these is conspicuous in Navirij, whose style is mainly' that of a safi

preacher. The ohiasmic form of statements pointed out in footnotes in the present translation is a good example of the influence of rhetorios.

In addition, al-GhazilI was a Persian writing in Arabic. It is not surprizing, therefore, to find here and there in Macgrii as well as in other works by him some colloquial Arabic of his day,(12) and Arabic terms used in Persian for meanings or shades of meaning different from the ori​ginal ones, not to mention the Persian terms used in some of his other writings as weld..(13)Even grammatical rules

(11) See, for exam le, Magirij. p. 11,14,15,121,etc.;cf notes based on cIri .

(12) The term ma malah,which could not be found in any of the dictionaries-M-Talcons used in connection with the present translation, is used on p. 205 in the, sense of ma‘mal (=workshop, place of work).

737 One example is the term larbazah (=shrewdnes, etc). on p. 91 (with n.7) below; the misuse of the term takhisus  on p. 94 (of n.5 connected with it), of the term taghabun on p. 96 (cf n. 16 connected with it).

(14)

k

and syntax are often disregarded. In some cases different

--tecedents in the same sentence are not easily distinguish

(15)

able. It is related that on being asked why he was not care‑
ful about that aspect of his writing he apologized, admitting that he had never practised that "art" and that he kas sa‑
tisfied with what served his Purpose, his concern being the /16)

meaning rather than the letter. He forgot that a clear and

expression of an idea requires the use of clearAcorrect lan‑
guage. He permitted his readers to cor7ect linguistic de-(16)

recta they might come across in his writings.

As a result of these linguistic flaws in al-Ghazg=

	1T, in spite of the efforts to correct and render clear
	of the Arabic editor of Mearij  (17)

its lansmage, there are still .


statements which are so obscure that they need deciphering.

(14)A few of the many examples are on p.33f, where in the same sentence the term nafs(soul) is given both the mascu​line and feminine gender; onp.28 quwwah(faculty)y on p.96 tadilah(justice) and 9uwahrfaculties), and on p. 97 mad!nah (town), and on p.99 mir'at(mirror) are given the masculine gender. On p. 83 the7;276—agahan(ears) is used ilstead of udhunayn(two ears). On p. 158 ittilgs (to obtain sight or !mowledge of )is uses', instead. of-tuld°(to ascend). One exam​ple of the disorder in the sequeftce of tense is on p.67, the last line, where in the same conditional sentence the verb tadhakkara (remembered) (Past tense) is followed by losha​larra (trembled)(past tense) and yaoiffu(stands on end) Tpresent tense). On c.208 kullun (each) is used instead of al-ku11411). Cf:on P.195f-TE7-Fonfusion in more than one respecf,

(15)See,fo: example,the first four lines of each of rases 64,159,183+y ere is no consistaney in the use of nafs as masculine 07 feminine in the same paragraph or seHrEce. See, for examplel p. 18 (of, p.19),33,65,etc.

(16) Tabaoat, IV,p.110.

(17) TffEcnfl, D. 212.
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still Subk! excuses al-Ghazi11 for that defect on the ground (a) that he must have followed in that the example of other scholars, who do often intentionally avoid clarifying certain subtelties in religious sciences from fear that readers who are of weak character may misinterpret them, and (b) that some other statements of his require men of mystical experience and taste to undestand.(18)

5. Theological doctrines.

Regardless of what critics or defenders say, in view of the fact that Arabic was not his mother tongue, al-Ghazgli is not to be strongly blamed for such linguistic shortcom​ings and sometimes lack of clarity of expression. Although at times effort*has to be exerted to understand clearly some of his statements in Macirij, the book as a whole is intelli​gible. moreover it exhibits a refined religious sense some .portions of the Ilya', fail_ to exhibiP;9)as he apparently had not then attained the maturity of thinking he had attained at the time he wrote his magiri'.His theological views and'interpretations are lofty and advanced, especial​ly so for his age. One example is his belief concerning the bliss and misery in the life to come, which he completely places on a spiritual level. The bliss according to him is 

(18) Tabacigt, IV, p. L28.

(19) Cf chapter II, p. xxxvff together with n. 38,39 above.

[image: image33.png]
a sublime spiritual experience of God - the enjoyment of meeting and Witnessing Him, while misery is deprivation of

(20

that experience. All carnal pleasures and compensations (21)

mentioned in the Quragn are ignored. The enjoyment of this

heavenly bliss is in one sense the continuation of spiri​(22)

tual joy experienced in this world. An illustration of it (22) is tlie mystical experience of God and His heavenly world,

when God comes to dominate one's senses and thoights - and in the long~ 'run one's whole life. Bo statement .is made which explicitly lim7Lts this heavenly bliss to nuslims. Those who cannot understand the truth about the will of God and His divine law (e.g., children, i-sane and idiots), and

those who are coopletely ignorant of them go "to the wide (23)
(24) mercy, of God". They have a place of rest in Paradise.

Otherwise, the only means by which this bliss is attainable (25)

is the reformation of life and character. What one sows in (26)

,this life he reaps the result thereof in the -text. In an‑
other place the author maint7ins that the enjoyment of the comforts of Paradise depends upon the degree of one's love

(20) Ma'iril, p. 168-188(esp. 170-173)

(22)
44:43-56; 52:11:-24f;55:41-56ff; 56:10-6.

(22) P. 173 below. See n.20 above:ilf Ilk. 17:21[b): "The KingdOni of. God is within you".

• 23);P. 177 below; of D. xxxvi with n. 38 above.

24) P. 177ff below.

25) P. 175 below. Cf Phil. 1:10rb)-11,22[a1; Heb. 13: 15-16; etc.

(26) P. 185 below. Cf Gal. 6: 7(b) - 9..

to God, which love is dependant upon the degree of experience

	tial knowledge one has of Him source of that happiness, is

(27) the term faith (,rman).
	. This knowledge, which is the expressed in the divine law by


In one section residence in Hell is made a necessity to every human being, except those absorbed in meditation upon God and fused in the divine path, and constantly exposa ing themseltres to the influence of the Light of the Real One

shining upon their inner souls. Those are in constant comma- (20)

nication with .God. The Sunnis, says the author without any

comment, maintain th7tt no matter how sinful Muslims may be,

because their faith is sound their punishment (i.e., resi​(2')

dente in Hell) is temporary.
Yet he does not make any sta‑

tement to the effect that non-Muslims will stay therein pera

manently, even though he seems to admit the tradition that (29)

limits the period of Muslim residence in it.

His doctrine of God's relation to His creatures as

Creator, Sustainer and Guide is not only supported by refined (30)

Muslim thinkers but is upheld by
orthodox thinker.
.1-1/ 11

27 P. 186 below.

28 P. 183 below.

•

29 P. 182 below.

30 Por a good illustration see p. 206f below.

,/

/4"

Contrary to the Deistic philosophers of the 18th centgtry,

he maintains that God is not to be thought of as, having

gin j
a"d.
beem-Vieug0L-Ild-ik His creational workjk6 left His creatures for themselves. For just as their creation and existence depend upon. Him, their survival after creation is dependent upon Him as well. At the same time by the hands of His prophets He has supplied them with divine law by which they can live a virtuous life here that will entitle them to the

(30) heavenly bliss in the hereafter.

His doctrine of prophethhod is worth consideration. A prophet is contrasted with the First Intelligence9 Xast as that "angel" was appointed by God to prepare men to come into existence in this world, a prophet was appointed to prepare them for the next world. According to Maqii' a prophet is created as such in the womb of his' mothW) So even though physically he is a human being, he is a unique human individual. Zn intelligence and spirit he practical-

(32) ly belongs to a different species,above that of other men.

Among the outstanding qualities of a prophet are complete purity of heart and virtuousness of life, mercypand for‑
(33) giving wrong-doers and turning gored fora evil.

31 Cf.Jer. 1:5.

32 P. 144ff.below.

33 P. 143f. below. Notice the Christian Influence. (Ct​Matt. 5:7ffl 44; Lk. 6:27f).
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His treatment of the knowledge of the Unseen on the

basis of the knowledge of the soul, that divine spark from (34)

the World of Command, which knowledge is the central theme

and ultimate goal of the book, is another example of the valuable material it contains, for which al-Ghazili deserves appreciation and respect. To a great extent the bookospe. cially on such grounds as those already mentioned, can make a good ground for a wholesome theological understanding bet​. ween Christians and Muslims.


OD*

(32) 32:9/8. Cf. Gen. 2:7.

CHAPTER VII

SUMMARY OP MOIRIJ 

After the preface and the table of contents the author starts the book with an introduction in which he introduces and defines four synonymous terms for soul (nafs) : soul proper, heart (galb), spirit (rah), and mind (L/0). Each term is given two or three meanings :

1. Nafs denotes (a) the immaterial entity in which the blameworthy attributes (i.e., the animal faculties) inhere, and (b) man's real nature and essence, which is the locus of the intelligibles.

2. 2E41 denotes (a) the fleshy organ on the left side of the chest, and Op) the human spirit, which is the center of religious know/edge.

3. Ruh denotes (a) the fine vapor which is the vehi cle of life, And which rises from the physical heart to the brain and spreads all over the body, (b) the Divine Spirit which is comparable with all the angels, and (c) the Qurzgn. It denotes anything that has life.

(a)

4. 140- denotes the First Intelligence, (b) the human

soul, and (c) the attribute of the soul by means of which it

(1) P. 16 below.

apprehends the intelligibles.

"hanewe in this book these terms are used without

modification they are to mean the human soul, the seat of

•
(1)
intelligibles".

Then on the basis of common and different qualities of kind(na", the ability to move and apprehend universals, learn crafts, foal physical and emotional pain (e.g., shame, grief, etc.) and receive the declaration of the divine law of punishment and reward, etc,, the author proves the exist.: once of the soul as an incorporeal substance (jawhar) which has no quantity or dimensions, and which is aware of itself and apprehends the intelligibles without the aid of any corporeal organ.

Five sources (mabda$) of action are distinguished :

(1) Natural principle (or nature), which has identical action,

(2) the vegetable soul, which has diverse movements but no perception, (3) the animal soul, which has perception but no intellection, (4) the humen soul, which has intellection and choice to act, and (5) the celestial (or angelic) soul, which has intellection but its actions are identical.

The soul #as two activities which oppose and hinder

each other, one in connection with the body, and one in re​lation to itself and the spiritual principles through whose help it receives intelligibles. The soul performs its acti​vities by means of the faculties it has. These are (1)motor faculties (quwg muharrika) and (2) apprehending faculties (quwg mudrikah). The first motivate action They are (a)the faculty of physical desires, which attracts benefit, and (b) the irascible faculty, which repels evil; and (a) those which themselves act, and which are included in what is &tiled .v,"Nroluntary movement", in which Knowledge of the si‑
tiation motivates the will, the will motivates the "power" (Ondrah), and the last moves the members of the body to bring about action.

The apprehending faculties are divided, Into (a) ex​tetnal (i.e., the five senses),and (b) internal, which ;re corporeal faculties. They are the following :
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(a) Common Sense (or phantasy) (hiss mushtsrak, aw hintasvg), which apprehends individual images brought in by the external senses. Its seat is the retentive imaCination (khavgl, or ouwwah khayglivyah).

(b) Estimation (ciuwwah wahmiyvah). It apprehends ideas and, without reasoning, makes the individual soul form right judgment. Its seat is memory (hgfizah) and recollect‑
.
•
ion (dhlkirah).

(c) Imagination (mutakhavyilah), and reflection (mu​fakkirah). When the soul:,makes use of it in connection

with the practical reason (‘aql °amali), so that it analyzes and synthesizes but without apprehending, it is called "imaw gination", mien it uses it in intellectual matters (i.e., in connection with the speculative reason) it is called "reflective faculty" (or reflection).

The corporeal seats of these various faculties are in the :brain. The front seats are for faculties which grogp physical things best, such as Common sense and reten​tive imagination. The rear seats are for faculties that grasp mental things best, such as memory and recollection. The :Addle seats are for the faculties which govern the rest, such as estimation and imagillation. (See figure below)

[image: image36.png]
Diagram showing the scats of the faculties in the brain

	a. Common sa. gination. occupies tion.
	se.b. Retentive imagination. c.Ima​Estimation (which actually uses and whole brain. e. Memory and recollec‑


In addition to these faculties man has two other faculties which belong sbecifically to him. They are (1) practical faculty (quwwah gamaliyyah) (also called practical reason) (cacil 
and (2) intellectual faculty (quwwah, nazariyyah) (also called speculative. reason) (gsql nazarr).

•

By the practical faculty the soul governs the body. This faculty uses the appetitive animal faculty (quwwah hayawgniy​vah nuza9.yyah), and brings about states resulting in such emotions as feeling of shame, laughter, weeping, etc. It also uses the imaginative and estimative animal faculty (quwwah hayawgniyyah mutakhayyilah wa mutawahhimah) in dis​covering proper ways of managing worldly affairs and human crafts. From it and the speculative reason together are pro​duced the wide-spread opinions, such as the opinion that jus.:. tice is good, while injustice is bad. It should govern all the animal faculties so that we may have virtues; or else vices are the result.

The intellectual faculty is the faculty the soul

has in relation to the supreme intelligences in act by means of which comes its perfection. It is recipient of forms
AsAl potentially (bi°1-quwwah) or actually (bi'l-fig1). The term quwwah in this respect is applied to the absolute capa​city in the individual (a) when nothing has actually pro​ceeded from it as yet, such as the power of the infant to Trite. In this stage it is called "absolute primary'powee:

(quwwah mutlaqah hayalgniyyah); (b) when nothing has come out to existence as yet except that .by means of which one can acquire the act without a medium, such as the power of the child to write, who has grown and known the instruments .of writing. It is called "potential power" (quwwah munkinah), and habitude (malakab); and (c) when it is accomplished by means of an instrumont and one has attained perfett capa​city to act when intended. Such is the power of the writer to write, who has Perfected the art. At this stage it is called "power in perfection" (kamgl al-quwwah).

Now from the view point Of the relation of the fa‑
culty-Of speculative reason (quwwah nazariyyah) to the imma​.

torial forms it is to receive, in these same stages it is liven names corresponding respectively to those above, name​ly, "absolute primary intelligence" ((sal hayalgnI mutlaq), "possible (or potential) intelligence" (gaol bitl-malakah), and "intelligence in act" (caql bil-fic1). When the Intel• ligible form is present in the faculty so that one actually notes it, knows it, and knows that he actually knows it, it is then called "acquired intelligence" (caql mustafgd),

(2)

which is divine intelligence (caql qudsi).

The primary intelligence differs in grade and qua‑
(2)On pages 137,141 a distinction is made between acquired intelligence and divine.intelligence.On the first instance the acquired intelligence is mentioned without any reference to divine intelligence.So Gaol mustafid may and may not be caql qud61. 

'(3) 24:35; P. 58 below.
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lity according to the difference among the individual souls in superiority and gradation. An example is the difference between the soul of a prophet, who is not in need of any

act of thoughts.and the soul of a stupid person, who may not derive any benefit from thought.

The growth of the soul in its intellectual capacity

(2)

is illustrated by the metaphor of the niche of the light. It is said to resemble firtt the glass, then the :tree.

When it has habitude (malakah) it is the oil, then the lamp. When it receives intelligibles actually it is light- the light of acquired intelligence upon the innate intelligence (taxa MA:). All these lights are derived from a fire whith

mormr••(w(Imormr•

has spread all over the world the fire of the Active Intel​ligence, which makes intelligibles overflow upon human souls.

The same metaphor is held applicable to the prophetic mind, which catches light from the Divine Command.

The question of the relation between religion and science, or scientific thinking, was a subject that had its importance in al-Ghazglr's days as it has in this age, though

with differences in the aspects of emphaSibi For al-Ghazglr the divine law is the system of the true beliefs. and the right deeds; it leads to what is good for this world and the

lxxxviii

next. Yet it is not independent of rational intelligence, just as the latter cannot do without it. There is a close correlation between the .two. The divine law gives rational intelligence light, while the latter clarifies the divine law. Intelligence is to divine law as foundation is to a building, sight is to the ray, or as the lamp is to the oil that feeds it. It is on this belief that he bases his con​viction that the ultimate goal tO which all learning should lead is the wiWgrig and meeting of God which is the bliss of the soul here and in the hereafter. Otherwise learning may not only be useless but may be even detrimental to the life of the individual.

In analyzing the apprehending activity, of the various facalties there is difference, according to the author, in thectompkWor incomplete work of abstraction according to each. The difference in the ascending order of perfection is given thus :

1. With respect to the external sense, the sensory organs apprehend an image form (not the form) with the speci​fic dimensions of the object. They do not apprehend the o',Ject when it is absent.

2. The apprehension of the retentive imagination is more complete, since without seeing the object it can appre.;. hend its image, but together with the concomitant qualities.

3. The apprehension of estimation is still more perms
C4) P. 64-80 below.

(5) 37:8; 38:69; p. 66 below.

feet in its abstraoting activity. It apprehends an idea apart from the concomitant qualities. Only it apprehends it as a particular idea, not as a universal one.

4. Perfect abstraction is accomplished by the intelli​gence. It frees the idea from all concomitant qualities, and apprehends it as a universal idea.

At this point a rather lengthy section follows of "questions and distinctionikintended to shed light upon the material covered thus far, by way of commentation and addi​tional material. The most outstanding contribution it makes consigto of the following views:

'Matter is not a secondary cause for the existence of incorporeal things, such as the soul. When occupied with the body the soul does not receive intelligibles so instantly as when it presents itself to the influence of God's favor, which act in itself is a divine product not acquirable by effort. In this respect three types, or classes of human souls are distinguished. They are the following:

1. The divine prophetic intelligence (or soul), upon which, due to its brightness, the light of knowledge shines at will or without will. As it is in direct.00mmunication

(5)

with "the heavenly host" it receives the intelligibles

X0

readily together with their proofs.

2. A medial class of souls that attain the intelli​gibles only by means of the bodilt faculties. After the

- departure of such a soul from the body by death, and after its purification and discipline there, it attains the intel​ligibles without any need for the retentive thagination and thought.

3. The lowest class of souls that cling to weak per»

suations and insecure mental images. After death such a art

soul may and may not get rid of those images. Hence the

reformation of at least some souls is not impossible after death. As a principle the soul is capable of imowledge in a gradual way, the knowledge of one intelligible leading to the 'knowledge of another. In acquiring authentic knowledge (specially religious) obedience and disobedience to divine statutes are great factors, since they en.Wen or darken the heart respectively. The more enlightened the heart, the great​er the knowledge of the soul, and consequently the greater its happiness.

VIRTUES AND VICES

The author now takes up the question of virtues and vices, which he attributes to three sources, namely the fa.. culties of imagination, physical desires and ire, all of which assist and obstruct the soul.

xci

1. With respect to imagination, just as it nay re​ceive from the physical sense forms that are not real (such as mirage, echo, etc.) similarly it may receive from the intolligence forms which may be false. If what it receives is truth it is prophetic inspiration (wahv), minor inspira​tion (ilhim) and intuitive insight (hails). If it is ,false it is nagic, divination, etc. This faculty differs with diffetia,; ent°; individuals. In some it may be one that is proper to ang&ls so that the individual is affected by them and is made to see things as they see them. He sees and hears as they do. In another individual it may be one that is proper to satans, so that he is affected by them and sees and hears as they do. Character is a great factor in the outcome in this respect, as it is also a result.

2. The faculty of physical desires is the oldest faculty in existence. It is born with the individual and is found in all living thins. It is the most difficult facul​ty to correct as it has greater power over man than the other faculties. It has two branches, (a) appetite of the belly, for the survival of the individual, and (b) concu​piscence, for the survival of the race through progeny. De​ficiency in either. branch leads to destruction, while excess leads to evil attitudes and character (such as greed, injus​tice, immoral life). Concupiscence, if not checked and led to temperance, tends to destroy religion.
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3. The irascible faculty is called a brand of fire from the burning fire of God. Concealed pride produces it from the heart. Grudge and envey are among its fruits. Its excess leads to destruction and perdition, while its defi​ciency results in the lose of fortitude, courage, zeal for the right, etc. Its moderation results in generosity, ma​gnanimity, gallantry, dignity, etc:

All virtues are related to four main ones, wisdom, courage, sobriety and justice.

1. Wisdom is related to the mental faculty and is expressed in the practical government of the body through the practical intelligence by governing the faculties of irascibility and physical desires, with the result of good management, sound judgment and right thinking. Wisdom is the mean between the two extremes of deceit, and stupidity. The first represents the extremity of excess due to the free'use of the faculties of irascibility and physical de​sires. The second results from its deficiency and shortage of moderation due to doing less with the two faculties.

2. Courage is the virtue of the irascible faculty. Enterprise and restraint issue from it as and where they ought to. Among its virtues are generosity, gallantry and dignity. It is the mean between the two vices of reck​lessness and cowardice, resulting respectively in (a) unseem​ly behavior, pride, conceit, quickness of anger, and (b)

meanness and shrinking with fear,

3. Sobriety is the virtue of the faculty of physical desires. It is its qubmission easily to the rational facu/.. ty. Among its virtues are modesty, forgiveness, fortitude and helpfulness. It is bound by two vices, (a) greed, which is the extreme desire for excessive pleasure prohibited by the rational faculty, and (b) extinction, which is the de​ficiency of the physical desire to seelkwhat intelligence requires. These two extremes result in such vices as bare facednees, malice, wastdfulness, stinginess, hypocrisy, en​vy
etc.
4. Justice is the occinrenoe of these faculties in their proper order whether in Ch=acter or in dealing with others. It is the opposite of injustice. It is the golden mean between the two vices of cheating and defrauding one​self. It includes all virtues, while injustice includes all vices. Everlasting bliis and everlasting perdition (or mi​sery) are their respective results in the life to come.

THE HEART AND KNOWLEDGE

The relationship of the heart to knowledge and to its faculties is Stated by way of illustration. .By heart here is meant the spirit that orders all the organs of the body and is served by all the faculties. To explain the attainment of knowledge the illustration of the mirror is

which the human soul is likened to the ruler of a city-sta​te. The body is its kingdom, the faculties and organs its

xciv

used. Just as the image of a colored object is reflected upon the mirror by means of light, so also the object of knowledge is impressed on the human heart by means of the Active Intelligence (or Gabriel). For five reasons forms are not revealed in the mirror: namely, the latter's lack of

form,'its impurity, its being turned away from the direction 7

of the object, the presence of a screen between it and the

form, and ignorance of the direction in which the desired form is found, likewise the human heart cannot acquire the knowledge of the truth sought if the heart itself is defi~ cent in capacity to acquire such knowledge; if murkiness of disobedience has accumulated on its surface; a wrong be lief accepted on authority lay stand like a veil in the way of apprehending the truth; ignorance of the right procedure (i.e., procedure of logic) makes it impossible to come upon the knowle4psought. When these obstacles are removed the whole Divine Presence (i.e., the earthly and spiritual worlds) 4.s.) disclosed to the heart, which is paradise in itself and makes one worthy of Paradise in heaven, the ex​tent of his share of it being according to the extent of his knowledge.

• One of the' three analogies used to illustrate the relationship of the' heart to its faculties is bite,,one,in

XCV

assistants and laborers. The reflective mental faculty is its sincere councellor and vizier, irascibility the chief of police, the faculty of physical desires a troubla-ma​Ring servant carrying provision and food to the city. Now if the (jou', by the assistance of its reflective mental faculty disciplines irascibility to subdue the faculty of physical desires, and seeks the assistance of the one against the other the faculties become moderatepand charac.:. ter becomes excellent.

Now the soul may not always need the assistance of the body and its animal faculties. For conception and be​lief it seeks their assistance to derive simple universals from particulars, and to acquire traditions that are accep ted and believed on account of their uninterrupted repeti​tion. Then it struggles with the faculties which try to

distract it. When the soul has reached its fulness, however„ it. becomes independent in dealing with its action. rx fa​culties then may preoccupy it, but do not turn it away from its. action .

A long list of faculties and Dowers is given in the descending order of importance and excellence, each prece​ding one being served by the one or ones succeeding, begin‑
(6)

nine with the acquired intelligence
down to the four na‑

(6) See n. 2 on p. lxxx*1:. above.
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(7) tural powers.

SPIRITS, THEIR CREATION AND IMMORTALITY

Now the question of spirits, their creation and immortali​ty is treated. Humanspirits come into being when the sper ma (nutfah) is capable of receiving the soul from its Giver. Each soul has in its substance a natural inclination to be engaged with one specific body rather than another. When the souls are attached and related to their different bodies they acquire different qualificati ons, both intellectual and moral, and remain different until death. They come from the Divine overflowing bounty by means of secondary causes. In​deed "every thing that comes into existence after its non‑
(8) existence has a primary cause (tillah) and a secondary cause."

The spirits of angels were created before the bodies of the universe (such as the sphc2es of the higher throne) (carsh) and the throne (kursi), the heavens, planets, air, water and earth). The spirit of each angel is unique in its rank. Each angel is a species by itself.

Creation is divided into three catezories in order :

(1) In the order cif compounds man is the crown. Mankird are

(7) P. 110f below.

(8) Cf the Christian doctrine of the Lo7os (Jn.1:1ff; 5:25; Phil. 2 :6-7; Tim. 3 :16[14; See p.—TM n. 27 below.

(9) P. 123 below.

(10) P. •26 below.
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divided into three classes. They are, in their descending order of excellence, the proms in his time, the saint in every age, and average man. Among the prophets Muhammad is

the Perfect Man, the most perfect and excellent amonff all (81

beings; his soul substance was created first of all. From

it the rest was created. For him the spheres have been created. Faith and law began with Adam, attained some per​fection with the prophets, but in him, the Chosen One (ta‑
‘y

hammad) it attained full perfection. Just as creation began with him the return also begins with him. He said, "I am
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the first of the prophets to be created and the last to be /;,1/' (9)

sent", and "I am the first above whom the earth will split (10)

open."
(2) In the order of simply corporeals the first
in excellence of substance and magnitude is the higher thro​ne (carsh), followed next by the throne (kuror) and last of all the other celestial bodies and planets. (3) The order of simple spiritual beings is crowned by the Divine Spirit, or Active Mind, referred to as "the Pen". Next comes Soul, referred to as "the Tablet", and last Prime Matter (havilg) ' referred to as "the outer darkness".

As to the immortality of the soul, demonstrations are

xeviii

(11)

brought from recorded authority, both Qursgn
and hadith,
to the effect that the soul does not die with the death of the body. The Apostle of mercy was sent to those immortal, not to those who perish. Then there is the belief that the merit of alms: reaches the soul. According to rational demonstrations the souluis not an effect of the body in any' way. The body and its temperament are an accidental cause for the soul in that, on account of its being fit for the soul to govern it.the latter is created. Its connection in existence is not with the body bAt witivthe DiVintiOvuntroOther demonstrations are used to prove that the soul does not perish at all. Prior instance, actuality to exist and poten​tiality to perish, which are true of compounds, or simple things in compounds, are not true of simple or unitary things that are immaterial in essence;-Tiniike .the- body. the, stml-is absolutely simple and is not divisible into form and matter, of which the body consists. It is one of the two things of which a compound consists , namely the indivisible base and substance. It has actuality and potentiality to exist, and not to become corrupt. Potentiality to become corrupt and non-existent applies only to matter.
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(11) E.g., 3:169:170 Col/163,164 CO.

xcix

TEE ACTIVE INTELLIGENCE AND ITS WORE

After having said so much about the Active Intelligence and other intelligences the author now undertakes to prove or give evidence of the existence of this intelligence and those human intelligences dealing with it. After quoting the Qur'an to that effectihe repairs to rational sources. Among the evidences he brings io one conneptedAlith the .estioi; mative faculty. When mental forms depart from itsit takes from its place of preservation (khgzin) ideas which it has derived from them. But when they depart from both faculty and its place of preservation it requires a new acquisition. Now mental forms are not self-subsistent-they are in the substance which pours out intelligibles, which is the Active Intelligence. It is to this Active Intelligence that the estimative faculty resorts for the reacquisition of the men tal forms that have departed from the soul. Again it is this Active Intelligence that advances the human soul with respect to intelligibles from potentiality to actuality. The primary [potential] intelligence, in relation to it is called

-ittaltgetee 'that is acted upon" (caa munfacil), *ale

the intelligence which is between them is called "acquired intelligence" (caql mustafdd), When the mental faculty observes the particulars in the retentive imagination and

C

the light of the Active Intelligence shines upon it, these particulars become free from matter and its effects. That observation then prepares the rational soul to have them overflow upon it from the Active Intelligence. The failure at times of the human intelligence to conceive them is due only to its being occupied byfthe affairs of] the body. When it is free from it the soul has the best, clearest and most delightful kind of understanding of immaterial. things.

PROPHETHOOD

The author now proceeds to treat the subject of prophethood and apostleship. Apostleship, he says, cannot be grasped by definition. It is evident by its effects. It is a rank above the rank of humanity, just as humanity is a rank above the rank of animals. It is a heavenly gift from God which cannot be acquired by human effort. Effort is necessary in preparing the soul to receive the effects of revelation through such things as acts of worship, meditation, etc. Similarly work in accordance with the status of prophet—hood is not free from acquisition and choosing in order that a prophet may prepare and be prepared, and so also other accidental qualities, including such characteristics as "forgiving those who injure one, and doing good to those who

(12) Another inbtance of Christian influence. See Mt.

5:44; Lk. 6:27-29ff; cf Mk.'11:25,etc.
1Y

ci

(12) do one evil."

A human being is distinguished from animals by having a rational soul that is superior to theirs in the mental virtue by which he rules over them and directs them. Simi​larly,thaugh prophets , share with mankind their human form, their souls are distinguished from the souls of men by an intelligence which guides and is guided, which is superior to all other intelligences in the divine virtue which manages and guides them. A prophetfs intelligence is related to the Active Intelligence and the other incorporeal intelligences, while his soul'.is'. similar to the heavenly souls. He is also distinguished by his nature and tempera​ment which is actually capable of receiving such an intel​ligence and soul, and by his humanity which is capable of receiving revelation. It is prophets and lawgivers who can give legal definitions to the right and wrong movements of thought, speach and action. Hence men should be under their rule. Just as in the microcosm for its orderly 'existence there is need for an agent that wills, chooses and commands, so also for the ..orderly existence of the macrocosm there is need for an agent who possesses a rational will and by imposition commands and prohibits, that is, a prophet.

cii

Prophethood has three properties related respectively to the faculty of imagination, speculative intelligence, and the soul. (1) With respect to the faculty of imagination the view is based on the theory.that every existing thing is preformed with all states existing at present. They are conceived by the movers of the celestial bodies altogether,. Before it exists every thing is delineated there. These and mental forms in the incorporeal substances are not concealed by any veil from our souls as far as tGy are concerned. The veiling is in our receptivitypthat is, we are either

weak or preoccupied with a direction other than that which (13) leads to their attainment, As has already been mentioned

capacities of souls differ in individuals, especially the capacity to receive the particulars from the soul substances. In one class of men, due to its natural disposition, the imagination reproduces and moves from one thing to another, similar to the first, contrary to it or in accordance with it. So a person forgets what,he had attained first. But by way of analysis and conjecture he recollects what he had forgetten. In another class of men this capacity is so mach stronger that the soul holds firm what it attains and the imagination rests upon it and does not move from it to something else. So a dream vision comes into being which

(13) P. lxxxvii above (cf p. 57 below); o4 p. xcvi above.

ciii

does not need interpretation. In another class of men this capacity is still so much stronger, and their imagination is so perfect and strong that the sensory faculties do not so completely preoccupy it that they may prevent it from serving the rational soul in its attainment of those princl-, Pus which reveal to it the particular things. So the soul attains to that state when awake and receives those forms.

Stronger than all these classes of men are those whose imaginative faculty impresses those apprehended forms on phantasy, so that one sees wonderful divine forms and hears divine statement*); similar to those revealed. This is the lowest grade of prop4ethood. Still stronr!er than that is for the imaginative faculty to, continue its reproductive activity, while the practical intelligence and estimation do not give up what they have held steadfast so that those forms become fixed in the recollection. The imaginative faculty reproduces in phantasy what it has received in wonderful ways seen and heard, while each one of the other two facul​ties is performing its function in its own way.

(2) With respect to the property related to the spee-. ulative- intelligence it is stated that some men attain knwledire of the unknown by means of syllogistic thinking, either by way of learning or by way of intuitive insight (had s), Intuitive insight differs in quality and quantity

civ

according to the difference in purity, bftghtness and excel​lence of the individual soul. The difference between the method of minor inspiration (112*.im) and intuitive insight on the one hand and the method o-f! thought and acquisition (with respect to knowledge itself, the soul that'it its seat, and the Active Intelligence that is its causing souree

the'' other hand is with, rrespect to the removal of the veil. The difference between prophetic.and minor aspira​tion is in the fact that in the first the angel (the Active Intelligence) that provides knowledge is witnessed. The

mind of a Saint (SiddIci) rahks next in capacity and excel​.

lence after a prophet's mind.

• (3) The third property is related to the soul. Tillman souls exercise natural effects on the bodies appointed to

For example the voluntary forms delineated in the soul are necessarily followed.by a compulsory shape in the organs of the body, and movements that are not according to the natural disposition of the body come to being. The soul of a prophet is stronger in its faculties than other human souls. Its effect is not limited to its own body. It brings about changes in the physical world. Prophetic mi​racles, for example, may result in producing clouds, winds,

(14)

thunder, rain, earthquakes, flowing fountains,etc.

(14) P. 165 below; cf. Exodus 17:6; I sings 18:41-45,etc.

(15) Mushihadah wa ligis wa ru'yah (p. 180-168, esp.. 181 below).
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Therefore the most excellent human being is the one who possesses these characteristics, that is, a prophet. Next to him in the order of excellence is a Saint. The rest of mankind rank after them in the order of the excel​lence of the capacity and.: other characteristics which their souls possess.

' ESCHATOLOGY

In the section on eschatology the author treats the question of misery and bliss after death and the real nature

of the beatific vision, which he calls "witnessing", "meeting" (15)

and "vision", all of which he considers spiritual in nature,

•and links them with similar experience in this life.

The divine law, he states, has fully explained the bliss related to the body. The condition after death can be learned from the prophets, to whom alone it has been disclosed, and who have been sent only to "drive" men-to it, communicating to them the good news about the bile's and warning them against misery. After assuming as established facts a number of statements which he calls "basic" the author holds the following:

The perfection which specifically belongs to the soul is for it to have intelligible things with the form of the

The pain the soll experiences on account of its bodi​ly t=dency; however, iS something accidental and alien and

cvi

intelligible order of the whole delineated in it, so that

it witnesses that which is absolute beauty, absolute good, and absolute grace, adorned with its image and becoming so fused in it that it becomes one with it in substance. Yet in view of our existence in these bodies of ours and on account of

our preoccupation by low things, we do not feel that plea​sure when sove of the causes that produce it occur to us, unless we liberate ourselves from our Physical faculties. When we awake from this state of af-Pairs we feel the pain of its loss. That feeling is misery and punishment. When the mental faculty has attained a certain de freeof that Derfection, then when it departs from this body it completes that perfection. The pleasure thus attained is not to be compared with the previous one. That is attainable only by individuals who have made their mental faculty acquire the yearning for its perfection by such means as religious knowledge based on certainty, which makes one never to turn to things of this world, and by self-reformation on the part of the individual.
If the soul departs without having obtained those means, then one falls into some kind of e​ternal misery, becauso that bliss is acquired only while still in the body..

(15) P. 176ff. below.

evil

therefore temporaty. Hence the punishment for it is not perpetual. It vanishes gradually until the soul becomes so purified that it finally attains the bliss which belongs specifically to it. Accordingly, the Sunnis are of the opinion that even the punishment of Muslims for major sins (kabgair) is not perpetual, since their basic belief is

firm. Their sins, therefore, bein- accidental, cease and are forgiven. Those who, in addition to the bodily Qualities they have acquired and maintained to the end of this life, stick fanatically to corrupt beliefs and deny the truth suffer everlasting punidiment. Simple stupid people void of these last qualities and attitude go to the wide mercy of

God. Those with good faith and good character are people (15)

of Paradise.

The real nature of "meeting" and 'vision" is illus​trated by sense perception. The difference between imagin​ing the form of an object and actually seeing the object is one of clarity. Similarly with regard to abstract things, the difference, for instance, between your knowledge of God in this world and your actual =acting and beholding Him in

the next world is one of disclosure, the second being the 7

utmost revealment and the perfecting of the first. -With the

cviii

exception of prophets and saints all other souls are ac compatihd to the other world by different amounts of the murkiness of this world which pollutes them in this life, but from which they are later purified by exposure to the Fire, by staying in it intervals of various durations as the need may be. The veil thus being removed, they enjoy the pleasure of meeting and witnessing the Real One, Who is fully manifested to them. The enjoyment of Paradise is in proportion to one's.love of God, while one's love of God is in proportion to one's knowledge of Him here.

THE SCIENCE OF DIVINITY

The remaining sections of Macgri& deal with the science of divinity, such as God, His attributes and acts. Negative and positive descriptions of God ar,3 given : God is not an accident, nor a body, nor like a form T.: matter. His existence and being are the same. He is the o'ly One necessary of exiOtence, the unchanging ever-living One I.- Lord, Creator and Sustainer of all. He is not to b.. described

anthropomorphically; His attributes are not something ad‑
ditional to Himself. He knows Hirself in the sense that

the Knower; the Known and Knowledge are identical. He knows -Iniversals, all detailed particulars, and even possible things which come to existence;, and He po.ars out knowledge.

cix

get no one can attain real knowledge of liam. He has will, but is not compelled by any private tendency or purpose to

wil/ what He wills. He is powerful (egdir), wise (hihim), and all-bountiful (jawwad). All these descrirtions of Him,

throurrh the knowledge of the monstration; otherwise He is being described.


soul arc made Ly way of de​indescrible, for He is above

The order of the actions of God and the appoint.. meat of causes and effects are treated by way of analoy. The illustrations are taken from the microcosm. The first analogy illustrates how an act comes into being. The source of man's action is a will whose effect appears in the heart, then moves from one organ of the body to another until it makes the finEers move with the pen to make a representation of that which is preformed in the seat of imagination. Like​wise God's angels, in obedience to His command, move the

heavens and planets, etc. so that a plant or an animal is

created. AccoriTlg to other aralogier used)Intelligence, boillg completely perfect, affects but is not affected; universal souls; being per'ect in one aspect while imper‑
fect in another aspect, receive the effect of Intelli'rence a-16 affect universal bodies; universal bodies, being imper​fect, do not have any effect.

The concluding climax of the subject starts with

(15)
203f below.
16) P. 202 below.

cx

(15)

the author's sequential theory of causation. According to

it by His Divine Command God created first Intelligence and made it perfect. By mean. pof Intelligence He created Sou/ and perfected it by providing it with the potentiality to turn towards the perfection of Intellisence, which is above it and precedes it only in essence (dha). By means of Soul He created Nature and nrovided it with the newer, to move thins. Soul precedes it in time. Itself precedes space and Brat:Jai. things. Intelligence is nreeeded only by thn Corimand.

the rest of creation follows thus : Celestial Souls, which are provided with a particular will from the intelli​,7enees, by the command of God move heavens a voluntary move‑
ment. The heavens move the elements below the sphere of the (15)

moon, which are capable of synthesis.

In addition each one of these foil' tht gs in tie D2:.er of ca.eation is assigned a cn
function : 7ature is the guardian of the vegetable soul, Soul the suardian of the animal souls, Intelltr:ence the guare'.ian of the Inman ra±ional soul, while the Command of the Creator is the :uardian of the divine prophetic soul.

cxi

further, from what hits preceded it is evident that in His creational relation to His creatures God is 7of lice someone who, having built a house, set his slaves in it; and having appointed to each one of them his duties, left them to their freedom, so that neither the buildirraisAnymore

its
'' -
in need of the builder nor its inhabluantstaxefin need of a mana...Ter. On the contrary as they needed His ceatirbnal work for their existence they need His command for their Persistence in existence. Therefore, just as ang'els were appointed to comrel Nature so that perfection of bodies may be attained, that men may live in this world, in like manner prophets were sent to manage the divine law so that perfec​tion of the soul may be attained, that men may live in the next world.

At the end the author urges the reader not to disclose to people who are intellectually and spiritually unworthy these wonderful secrets which he has disclosed to him. Rather he should pass them on to worthy coy le little by little so as to enable themgrasp and master them.
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THE ASCENT TO THE DIVINE THROUGH THE PATE UP SELF-KNOW1EDGE

A Translation

of

MAtIRIJ AL-QUDS kI MADXRIJ WRIPAT AL-NAFS

2

Preface

(1)

(2)
In the name of God, the Compassionate and Merciful
Praise be to God, Originator of spirits and Creator of bodies, the Unlocker of locks and Untier of knots, the Giver of the finest provisions+, the most precious of which are His gutdance to the right path and sound judgment. As many praises be to Him as the number of the twiAklings of all eyes and as nurbrous a9 the breathings of all hearts.

Blessing which is Continuous and everlasting, and

also peace be to the noblest father and offspring, Muhammad (2)

and his family.

You may know that God the Exalted. One,-has opened the minds of His fftends by: wisdom and understanding, and has stimulated their interest in the observation of the wonders of His creation among both nomads and settled people, so that in every thing they observe they find. a lesson for

(1) POT the Muslin Doctrine of God see Macdonald,D.B., "Allah" E. Islim),Vol.
;02311; Hughes,T.P., Dictionary, of Islam(Londoni 1.869,2nd.ed.)p. 141-148 (hereafter referred to as Diet. Islam).

(+) ala with the vowel sign kasr means finest of everything. Its plural is ,elan.-rirabic Editor, to whom, hereafter will be referred only by the sign (+). Notes in Arabic numbers

belong to the_translator).

-

(2) Walt-salatu wen-sal:Emu gala akrami walid -wa walad.
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themselves. For all existing things are mirrors that reflect the Real and .Creative Existence, That which is manifest in Reality is God, may He be praised,.and all things else are signs of His manifestation, and evidence of His light.

In every thing there is a sign

WIch indicates that He is One.

so whenever a things occurs to them in the realm of obser​vation and thought, they turn away from that thin g+ to the Divine One until they attain to Him Who is "mighty in power,

(3) possessor of wisdom and so is in the right state, Whom

(31

although "He is In the highest horizon".
If this ascent is

circumstances have not changed, but [knowledge of] His wisdom and perfection is obtainable throuen what He has done

made easy for them, they cease not to draw near until they

7 reach the ultimate goal. Then there is poured on them true

learning and the secrets of mystival knowledge and the un​usual signs that a'r,. in the kingdom of earth and heaven. If

MItammad wa aLlihi- it i a chiasmic form of statement, in

which tl:e last part
in a phrase refers to the first in

r 
,,
order  r ,4r,f wa nashr Lduattab).

+ Mat isl they -Earn the quest.

(3) 53:5. The pronoun probably refers to 2abriel (The Divine Spirit), or perhaps to God.- Al-Baydawi,
Anwar al- Tanzil ViaJtsrir al-Tele/ (ipsiae 1%46) Vol. II, p. 292

(Hereafter reffirred to as Baygwil
Cf. also p. 124, 136 below.

(4)

they reach this limit, it is "the Lotus Tree of the boundary".

So they do not pay attention to any thing in the world of faldehood. The Word of Revelation expresses this state by saying, "The One- mighty in power taught him ['Muhammad), the possessor of wisdom. And so He was in the right state

while He was in the highest horizon. Then' cameHe nearer and approachedlandwasida distance of two bows' length. or even

	closer. And He revealed to His heart assuredly did not
	His servant what He revealed.

(5)

falsify what he saw". gni it


goes on to •-• sayD "He has assuredly seen the greatest o-! the

(6)

SiInS of his Lord". Therefore every rational person should

have God, may. He be praised and exalted, as the beginning. and the end of every thought of 'his, and the inner part and

the Outer a:nest of every consideration of his, so tlie.t the

C'Y of his soul*may be brightened by looking to Him, with his foot standing steadfast before Him, moving in thought •in

11.17hest ki-glom, and "among the groatest rAgns of his (6/

Lon!" there. When he descends to his abiding place on earth,

then let him see Him in His works, for He is within and also without van4fer.lting Himself to
in all. And the clearest
(4) Sidrat al-Muntaha.Lit. "Th Moto tiee of the extremity",

a tree in. the second heaven, its roots in the sixth. Its • fruits were like waterpots and its leaves like elephanil'. ears. - Dict. Islam, p. 82.

p6)) 33.5 1811; (See n. 3 above.

:
.
of the works, in which the majesty of Him Who is the Real One and the perfection of His attributes are seen is the knowledge of the :soul, as Be has said, "We will show them Our.signs in all lands and in themselves until it is clear

(7)

to them that He is the Real One". '"And on earth are signs

for firm believers, and also in yourselves. .N11/ you not

(8)

understand" ? And Mnlaammad has said, "Whoever knows himself

(9)

surely knows his Lord". He has also said, "The one of you

(10) who knows himself best knows his Lord best."

Now as for us, we shall aseedd in this book by the paths of the knowledge of the soul to the knowledge of the Real One, be He glorified. And we shall iention Li) the esseace of what evidences lead to, of the human soul, (2) the pith of what thorough investigz:tion has been ,able to

2

discover about it, (3) the fact that it is free from the

attributes of bodies, (4) the knowledse of its faculties and powers, (5) the knowledge of its creation and etern:Ity, and

0.11

. (.7? 41:53.

(8) 51:20.41

(9) Tradition - (hadith) - Not found in Wensiuck's Con​cordance Et Indices drIE–Yradition Musulmane (Leiden, E.J. Brill, 1938-1946), nor in his 4 Handbook of Early Mi4amrladan  Traditions, (Leiden, E.J. Brill Ltd., 1927) - hereafter referred to as Concordance, and Handbook respectively. Al​ZabIdi, however, claims that it is related by al-REzT Ibn al-Samtini and al-Nawawi - SO,II,p. 201. 0f,Ibn al-tArabT,

Puss al-Vikam (with al-OsTani's commentary) (Eant, Maymaniffyill Press, 1321 A.H.) p. 267 (hereafter 2,J:erred to as Pusus)

(10) Traditi377tot found in Concordance -and Handbook.
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(6) its bliss and misery after its separation [from the body) - rwe will do all this') in a way to remove the veil, and point to the preserved secrets and the hidden knowledge which are withheld from those unworthy of them. When we are through with the sections on the knowledge of the soul, then we will take up the knowled#e of the Real One; slice

all the sciences are introductions and means .to the knowledge 7

of the First and seal One. Ail efforts exerted for a thing

will be lost unless their goal is' attained. But "whoever (9)

Knows himself surely knows his Lord", His attributes and

	acts; and he will know the order formed, and will know the 'angels

also know the realm of angels and (11) successful aid and abandonment,
	?

of the world created and

with their orders. He will. that of Satan as well as and will know what


Apostleship and Prophethood are, the manner of revelation,

•

(12)

miracles,
and their performance, and information about

the unseen world. And be will know the last abode with its bliss and misery, its divisions, and the delightful pleasure in it; and will know the utmost bliss, which is to meet Goa. Anyone for whom this journey is made easy will zoitinue on with enjoyment in a garden whose extent is the heavens and

(11) Wa carafa limmat al-malak wa limmat al-Shaytgn, we'l​tawfig wa'l-khidhlan.- Another instance of chiasmus, in which the second part of the phrase is connectild 141‘ meaning . with the first in relay order.

(12) miracles performed through the agency of a prophet. For' the difference between mutiizah and karEmah Soe n. 165 below.
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the earth, while he remains in the body, staying in his native land. It is n journey in which knowledge is unveiled (13)

ald the flower buds open. It is a journey in which spriligs and watering places are not few, nor do crowds, co-ltinually arriving, harm. Rather its adve.;11-eE:es incroase with the i-lorease of the number of travellers; and its fruits and benefits multiply; for its advantages are coAtinuous and uninterImpte, and its fruits i-crease unceazi—ly. Wilo​evey is not made worthy of going about in this park and

of

walking
the places of enjoyment ol ufilsaideit has nothing in hand but husks to eet as cattle eat, and :reeds as

as -f3 feel. The eznosition of this journey and the ex _a nation of this science 9f great valve is not possible on paper and in books; words and rens "all short o' its wo-iders. But by the help and successful aid of God we shall point to each one of these nrorositions in a way that a man of upderstandinr can co-olprehend. But a dull and stu​pid person who takes his learning blindly onauthority is far from understc,7:dirr. scirt,ces 1i17c, these, sirry.1 every. f.erson is enablodtc do easily what he has been created for. So wheever is fitted for eternal bliss and. is about to obtain his desire is •iven,
of
3 al7 7er'ect ap:orehen-

-
•
•
sion, that is, abundant intellience, a clear mind, sound

XX3) Hero Anwgr is the plural of nawr (=flower), not of ,11-2 (=light)

8

disposition, with the qualities of brilliance and sagacity,

(6) soundness of judgment, and excellence of understanding All these are a gift from God, a gift that is not attain​able by effort. And the use of mans to gain it fails. If anyone is granted tnis innate disposition, he should exercise his power of understanding, and should stir up his mental power, maze use of his power of thought, and utilize his reason by directing his mind to deep things, and to the solution of difficult problems by long medita​tion, attentive consideration, and seeking the aid of solitude, unoccupied mind, retirement from pressing business, and by performing the prescribed acts of wor​ship, until he attains to perfection in all the religious sciences. We have entitled the book: "The Ascent to the Divine Through The Path of Self-Knowledge" (Magrii 

fr Madirii Macrifat al-Nafe). May God give us suc​cess in completing it.
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,Question_
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occur directly
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Question

with the body not all of the intelli​bibles occur to it. Rather so long

as in the body, it has capacity in re​lation to what has not occuxed yet, while it is intelligence in act in relation to what has occurred. Likewise after its departure from the body it becomes intelligence in act only when nothing of the accidental qualities of this world remains in it. Then it becomes one that knows intellectual things adorned

with all the intelligibles as the

(d) celestial souls (nuns falakiyyah) (are).

(3) In the third question there is disclosed the fact that, there are differences between the souls in their reception of the intelligibles; the divine favor comes upon them ['the souls) at one time by intuitional insight and at another by thought and speculation. There is also

topio abave, while the first and third parts are actually discussed in ch. VI.

(d) They are the heavenly angels which are below the spirits of mankind. See Calverley, "NAPS", E. Islam,
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disclosed the fact that the bodily faculties are helpful at the beginning

and restraints at the end.
(66)

(4) In the fourth question there is dis​closed the fact that when the light of the Active Intelligence shines upon the soul the imaginary premissea become rational premisses. All knowledge is disclosed by means of the first princi​ples. The attainment of the intelli​gibles is not in our power but "the

	(8)
	presentation of ourselves to the

(e) breezes of the grace and mercy of God"

(5) In the fifth question it is disclosed that the human soul understands the intelligibles in their order. Every thing in which there is, gradation and order is not a unity-in-every respect. It is also disclosed thereby that the Real One Who is worthy of the term Oneness is God Most High alone. On
	(67).


p. 827-830 (Of p. 18:(51; 20; 81, ntibelow) (e) Bee tradition on p. (68) below.
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this account He does not have any attribute (f)

in. expectation. Other than He is not such+ (68)

(6) In the sixth question it appears that when
the intelligible form is united with the

· spill tile latter apprehends and (this act of union) is apprehension with no need of any other act of apprehension.
(69) In the seventh Tuestion it is disclosed tllat if the soul becomes strong it does. not need syllogistic thinking and positing

of premisses. Rather the divine influences (g)

· (Sakingt /1ghiyyah) come upon it without

interrurtioll, and so the alsolntely certain intelligibles come to it directly follow​ing an intercession and yearning, or

without intercession and sense of need.
(69)
(f) In the Arabic edition the footnote sign is placed over sifah muntazarah, while it actually refers to the statement

following that.

+ But is composed of substance and form (i.e.,) of pos​sibility and necessity. ['gate the dbiasmic form of the statement in reverse order possibility relating to forms and necessity to substance

(g) The term sakIndh is apparently a loan word from the Hebrew ShakInA: Commentators or. the Q-Lr2§:n explain it as "the subjective condition of peace of soul and security"; Hence later in common use in the sense of calm, quiet, tranquility. '
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(8) In the eighth question it appears that the (h)

soul apprehends ideas free of matter

reP.a7Aleso of whethor thoy are universal or particular. It apprehends itself and other immaterial souls even though they are particular, since they are immaterial. A great secret also is disclosed thereby which is that the real nature which we have no other animal shares with us. It appears also that its bsi-13. intelligible is not something additional to its being an existent thing with the hind of existence it has, but is a co-,ditior ad​ditional to bare existence, which is that its existence as it is means that it is an

occur±ing to itself, not to something else. This is a great subject on which the. attributes of the Real One,

may He be magnified, can be based.
(70)
It is also used in the sense of "Holy Ghost", as in later Hebrew when it ciio.e.upon proDhets - in the case of Muttemmad when the QuraEn was recited.- See E. Islam,
IV p.78;

of Lane, Edward William, An Arabic Enf!lish Lexicon (London,

William and Margate, 1863-1886) Bk 2 part IV, D. 1394 (hereafter referred to simply as Mane)

(h) WarradaliNn al-mawidd-.Cf.p. 124, footrote 20 below.
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(9) In the ninth question it appears that when we apprehend the incorporeal intelligences the forms of their real natures becote the images of their real natures - and such is every apprehension.

(10) In the tenth question it is disclosed that we apprehend our being by our being, and not by any other ,power [which is] corporeal.

(11) In the eleventh question it appears that

(i) what hinders understanding is matter.

(12) In the twelfth question it is disclosed that the pure real nature of a thing does not have its existence as an individual on account of the necessary corollary qualities by which it is distinguished. As it necessarily has various corollary qualities it is distinguished as an individual by means of corollary qualities,


	(i) This is actually trotted in problem See p. (75) below.

(4) Thib is actually treated in"problem p. (77) 'Lelow.
	number 12, not 11.;​14, not 12. See


	)11gstion.
,••(((••=wwl.

(13) In the thirteenth cuestion it is disclosed that by undestandinz ihtelligibles it (the spull does not become composite as a

lk) mirror (does not] .
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(76)


(77)

(14) In the fourteenth question there is discloned the way obedience and dis​obedience, virtues and vices affect the. soul although the via is incorporeal in contrast with the body. It is an important section upon which the articles e the

divine law and the usage of the Chief of (1)

the apostles are based.

CHAPTER

[PART THREE)

[ADDITIONAL CLARIFICATION =UT VIRTUES AND VICES, THEIR EFFECT 07 THE REART IN RELA​TIONSHIP TO KNOWLEDGE, THE FORCES OF TIM HEART IN THIS CONNECTION/

XII.
Nezt we shall give an additional clarifica‑

(k) This is'actually treated in a problem numbered in the text 15, not 13- See p. 78 below.

. (1) This is actually treated in a problem numbered in the text 16, not 14. See p. 78• below.
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bion in which it will appear that the virtues and vices issue from three faculties in man: (A) That of the imagination, (B) the physical desire, and (C) irascibility. We shall mention wonderft/ mysteries in the faculty of imagination, from which prophetic inspira​tion appears, with its opposites, augury and divination. We shall also mention the be​nefit and harm of the faculty of physical desire and, the benefit and harm of the

irascible faculty.
(80)

10)
XIII. .We shall give an explanation of the main virtues, their results and fruit's; and

virtues and vices that come under each of

them.
(88)
XIV.
We shall mention an analogy of the rela‑

tionship of the heart to.knowledge.
(98)
Then,an.exposition of analogies [of the relationship) of the.hearts to their forces,

. that is their. faculties.
105)

XVI.
:EXPOSITION 02 THE FACT THAT THE SOD% Ma

	CHAPTER
	(114) NOT' NEED THE BODY]
	/8

PAGE (108)

	
	
	


XVII. Then we will mention how these faculties

govern and serve each other.
(110)
[PART POUR]

(THE HUMAN SOUL : ITS CREATION AND ETERNITY; THE INTELLIGENCES AND THEIR GDADATIONS),

We will mention that human spirits are spirits that come into being, they come into being at the time when the sperma has capacity [to receive it]. We shall mention difficul​ties in connection with this and get rid of them. We will also mention in this chapter the state of the beginning (of the spirit]

and its return. We will alsoJ mention in ?

it secret knowledge.
(111)
XIX.
Then we will mention THE SURVIVAL OP THE

SOUL AFTER'ITS DEPARTURE FROM THE BODY.
( 12 6 )

77.
Then we will mention the PROOF OF ran

(m) This chapter is not mentioned in the table of contents in the Arabic edition but is treated in the text, P. 108110..
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- CHAP TER

EXISTENCE OF] THE ACTI7E INTELLIGENCE AND THE INTELLIGENCE THAT IS ACTED UPON IN HUMAN SOUL%

(134)

PART FIVE,

(141)

We will mention an article on TROPHETHOOD AND APOSTLESHIP, which article will include expositions.

:off.
EXTOSITION OF THE QUESTION WHETHER OR 70T APOSTLESHIP CAN BE GPASPED BY DEFINITION (141)

XXIT. EXPOSITION OF THE ;QUESTION W2THER OR NOT APOSTLESHIP IB AN ACQUIRED STATUS, OR A

DIVINE PRODUCT.
(142)
XXIII. EXPOSITION OF THE PROOF OF APOSTLESHIP BY DEMONSTRATION.
(144)

XXIV. EXPOSITION OF THE PROPERTIES OF APOSTLESHIP AND MIRACLES, AND 02 HOW THE DIVIFE CALL

TAKES PUCE, AND WHAT IS OBTAINED AND WHAT IS NOT OBTAINED BY AUDITION.

IN IT [ME SECTION] AIL SORTS OP MIRACLES

AND MIRACULOUS WORKS OF SAINTS WILL APPEAR (150) We will also give a CONCLUSION showinz WHO
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CHAPTER. 
PAGE

· THE BEST OF THE HUMAN SPECIES.. IS
(166) DART . SIJ

XXV.
Then we will Mention (*the proof of the

existence of] MISS AND MISERY, whidh is

_.--•

the science of the resurrection (world]
(1674
=Tr% Then we will give the meaning of the term.... "meeting" and "vision",
160)
(PART 774]

. rirfien we. ;.:;ill turn and ascend atUrise up

· (steadily) to the knowledge of the. Creator, be He glorified, the knowledge of His

attributes and, works, and the knowledge of . the noble Trier_ .who put [religious kiences] into writing, and other types of mystical

knowledge as we have pointed to at the

· beginning of the book.
(188)
(n) See p., 14 footnote 12 below.
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(189)

one.

CHAPTER

(0) xxVII. [GOD HIS ATTRIBUTES AYD DEEDS]

[THE KNOWLEDGE OF THE ORDER OF THE WORKS OF

GOD,AND.THE TRACING OF EFFECTS TO THEIR (o)

(197)

CAUSES 3 .

SIX-I. We will cover section by section until

we complete the book, while we seek the assistance of God, putting our trust in Him, and asking Him to grant us.sucCess;may God

TN

give us success out of His Abudance and

mercy.
(199)

(o) Chapters XXVII end XXVIII aro not mentioned in the table of contents in the Arabic edition but are treated in the text, the first
'7:7 without a title, the second with
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DART I

fCHAPTER I

INTRODUCTION ,

· [The introduction deals] with synonymous. Words for the soul tafs)., Which are four in number : V] soul (nes), C2) heart (oalb), (A spirit (I:4k), and (4) mind (laol).

el). The term nafs is used without modification in two senses : ra). In one of them it is used to denote the immatarial entity (ma41g) in which the blameworthy attributes inhere, which are the animal faculties which oppose the ration​al faculties. This is what the sifis mean by it when they ap‑
ply it without modification, for they sa*:, "The most excel (1)

lent warfare is to war against your own soul". And to it

our Prohpet referred when he said, "-Tour most inimical enemy (2)

•

is your soul, which is within your skin"..

(1) Tradition - According to 'Iraqi, it is taken from Ibn °ubayd's traditions. The wording here, however is1 "The (real) warrior lb he who wars against his soul"- 'Irgqi,III, n.75- hereafter simply. gIrgqi, Ibn Hanbal,A.M., Musnads(Mayma​niyyall Press, Egypt, 1313 A.H., Hal;.brIs Ed.) Vol-77f, p. 20, 22 (Hereafter referred to as "Ibn Vanbal".

(2) Literally: "Your soul which is between your two sides" (baynajlanbayk), According to cIriql p. 4, the tradition is taken from Bayhaqi. See also SMZ II,p. 205,206,218, where he calls the soul in this connection "that which seeks to become proud" (p. 206). -
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In' the second sense it is used without modifi' cation to denote man's real nature+ and essence, For the soul of every thing is its real nature, which is the substance that is the locus of the intelligibles, and that belongs to the

(3)

heavenly world and the world of creation, as we shall explain.

a

Tree, its names differ in accordance with the variation of the states which affect it. For if it turns to the right direction, nd (so) the divine influences descend upon it, and the

(4)

breezes issuing from the divine bounty come upon it without

interruption, then it, comes to rest in the remembrance of God and dwells on the divine mystical knowledge, and it flies up to the highest horizon of the angelic realm. Then it is cal‑
(5)

led the "tranquil 'soul" (nafs mutmasinnah).
God.said, "0

(5) soul at rest, return to your Lord pleased and pleasing". And

if it is at war fighting, quarrelling and disputing with its faculties and powers, and if the war between them fluctuates so that at one time the soul wins, and at another time the faculties are uppermost so that its .state is not steadfast) then at one time it inclines towards the intelligences and

A.+ The gawnawi says, The meaning of nafs in his saying, 'Whoever knows himself surely knows hisfFict" is in this. second sense".

(3) : "The world of Command" (`"lam al4imr),

(4) NafatRt. In lAjOib the term is used in the sense of "gift" and "manifestation" 4A1P11), p. 221.

(5) 89 :

24

takes hold of the intelligibles and perseveres in obedience, and at another time the faculties overcome it, and so it falls down to the lowest stage of beasts. This soul is a self‑

(6)
blaming soul" (nafs lawwimah). This soul-being is the state

of most of mankind. For whoever raises himself to the horizon of the angels until he is adorned with knowledge, soul-virtues, and good deeds is a corporeal angel, because he has raised himself above his human nature, and because he does not parti​cipate with mankind except in outward form. That is why God said, '"This is not a man This is none other than*anoble

(7)

angel". And whoever lowers himself until he reaches the low‑

est stage of beasts, if an erect and speaking dog or donkey were conceivable, then he would be it, on account of his being stripped, of human virtues, and on account of his non-partici​pation with mankind except in outward form- his is "the soul

(8) that is prone to evil" (nafs ammirah 

For most of them, when you meditate on them, Are donkeys, doge: or wolves.

They are the type of men mentioned in God's word saying, " Satans of men and Jinn who inspire one another with

(6) 75:2. Hughes renders the translation "the self-accusing soul or consciousness". Diet. Islam, p. 60.

(7) 12:31. The second part follows the translation by Rodwell,.The Koran, (London, Toronto and New York, 1929).

(8) 12:53 (a)
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(9)
(10) words of deoeit". And the Commander of believers, CA1I, may God be pleased with him, said, "0 you who are in the

likeness of men but not men 1" A soul of this type is ever the slave of a stone, a brick, a beast,or a woman: This is

what God told about when He said, "The soul is indeed prone to (11)

evil",

(2). The term calb also is used without modification in two senses :‑

(a). In the sense of the pine-cone shaped organ situated within man on the left side, which is known by means of dissection. It is the vehicle of the black blood and the source of the vapor which is the vehicle of the phy​sical animal spirit. This is common to all animals, and is not peculiar to man alone. It is that on account of which all the senses perish at death.

(b). The second (sense of galb],which is what we are

explaining, is the human spirit which bears the trust of God,

which is adorned with experiential knowledge, which by natural 4) disposition is the center of religious knowledge, and which


	(9) 6:112.

(10) He was a Muktammad.-Huart, I, p. 283-285.

+a6:iah is thó-WaiffTasit.

(11) 12:53.
	cousin aad the son-in-law of the Prophet 01.1 "Ali B. Abi Tilib", E. Islam, vol.

a camel litter, but what is meant by it is
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	expresses the unity of God by
	saying
	0.2)

'Bala" (yes), for it is


the fundamental principle of man:: the ultimate phenomenal (13)

being in the resurrection world.
God said, "Say, 'The
spirit is the affair of my Lord'". And He said, Yea .at the (15)

remembrance of God do hearts find rest".

Our. Prophet said, "The heart's of mankind arsebetween two of the fingers of.the Compassionate Oner%Q.'

Wherever the term ,oalb is mentioned in the law it refers to

(12) 7 : 171 - Bali, is an inter,f:ection that is used in an affirmative answerTU—a negative vestion. 'Here it is the answer to God's question "Am I not your Lord ?", The sifTs and other mystic orders in Islam maintained that they, from the beginning, had professed God as their Iord. For a fuller

account, and for the Bektashi's drinking the wine of Blest (Alastu, i.e., "Am I not") see Birge, John Kin4ey',, The Bektashi Order of Dervishes (Luzac & Co., 46 Great Russel St., London, W.C.I, and Hartford Seminary Press, Hartford, Conn.,

U. S. A., 1937) p. 200 (n.4) and 112f.

(13) Lit. "The world of :,,:otil.rn" ('Xlan a14!ag'd) . ml-e.

.::.slim mystimiEeIreV4 .iiit man came originally from God in

the order of creation through two arcs : •a) L'pwwat al-nuzia,

(i.e., "The power of descercalg"), or r'arl al-mabda*,(i.e.,

".7.11e way, or track, of the start") andQaws a_- urais (i.e., "The arc of ascent"), or Tarle' al-macad, (i.e., "The way, or track, of return") , in 5. different e.manation down‑
wards till earth was created, and then upwards till the stage of the Perfect Man, in whom "thore is a complete return into

the God-head".- Birgo, 22,,21.1., p, 116. At death the soul 10:2'9E3 into God. For detairs alld illustrations see ibid., p. 114=-131.

i

 11 17:67. 15 13:28. ,16 Tradition : Muslim : qadar 17, I. :;anbal II, p.168, 173;71,p. 251,302. In the last three places there is a sli;,;ht

change of ;lording. According to the boncordance, it p.ould be

found also in TirmidlIT: oadar 7, Day' AmIt 89;Ibn Welt: muoad- danah 13.‘IrAnt begins trTriaditr617TrIthe heart of a believer...."(p.17,23,40). — . u,
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what we are explaining. If it is used without modification in any place for the pine-cone shaped organ, that is because that is its special connection, while its first connection

is as• the Prophet said, "Mithin man there is some small
edd4t1PA'

A. (17)
"WAS N fr4

t7lin., which, when whole, renders the rest of the body
e.d

whole, and if it is corrupt renders the rust of the body (18)

corrupt. . that is the heart."

M. The term fftk is used without modification to denote the fine vapor which ascends from the sogrce of the heart and rises to the brain by means of the blood vessels and from the brain it moves by means of the blood vessels also to all the body, and in every place it acts acnordinz to its composition and aptitude, for it is the vehicle of life. This vapor is like a lamp, wlth the life which exists by it as the lic:ht, while the way it affects the body resembles the way the lamp illuminates the sectinrs of the houso. It is also used without modification to denote the created thing that esaalt from the creative commani19)of God,which is the locus of religious sciences, and prophetic and minor inspirations for it is of the genus of angels and is different from the physical world, and is existent according to the explanation

IMO

(17) Lit. "a chewing morsal" (Mudghah)

(10 Tradition : Tayglisi not 78$. ,Acceding to the 7.-T.adbook

it •should be fobnd also in Bulzhari 2 VIman] : ch. 39, bill; it was not found there.
.
(19)Por a full. treatment of the term "Command* ('of God] (4.A,mri see p. 203ff, below.
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we shall give.

It id also used without modification to denote the

	spirit that is comparable with all the

(20)

first emanation (mubda/ awwal), being
	angels, for it is the the Divine Spirit.


IA (11

It is also used without modification to denote the i"--"T Qur'an. In short, it is a term which is used generally for anything that has any life.

f4] The term lagl is used without modification :

Cal to denote the First Intelligence (al-L,L01 al​Awwal), which is referred to by al-tigl ("Intelligence") in the saying of the Prophet, "The first thing that God created was the !Lg.; God said to it, 'Come forward', and it went

(21) forward. Then He said, 'Go back', and it went back", mean‑

ing, come forward that you may be perfected by Me, and go back that the whole world may be perfected by you. It is to it that God said, "By My might and majesty I have certainly not created a creature dearer to Me nor more excellent than

(22) you. By means of you I take, and by means of you I give".

(20) lit. "The first created thing". It emanated from the 'command of God by way of creation - See p. 204 below.

(21) Tradition - not found in the Concordance nor in the , Handbook, but found in cIrEcir p. 4. According to SMZ the tradition is referred to aasan al-Bagirr- rillg,./.01. II, p.209.

(22) Tradition - not found in the abovi7fii.st three sourced 'Iraqi says, "It has a weak isnad"
p. 14.
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It is also that which is expressed by the tepnigeam(pin)as Ma4ammad said, "The first thing that God created was the Islam. He said to it, 'Write'. •What shall I write ?' asked the pen. 'That which exists to the day of resurrection, of religious works and their results, the means of living, and

the term of
answered He. And so it wrote what will be (23)

with what exists to the day of resurrection".

tii3 The second unmodified usage of the term tagl is to denote the human soul.

Cc) The third unmodified usage is to denote the attri​bute of the soul, for its relation to the soul is as the rem lation of sight to the eye. For by means of it, [the soul] is capable of apprehending the intelligibles (magoilit), just as the eye, by means of sight, is capable of apprehending the sensibles (maheisit). It is about it that the Apostle of God

	16)
said on behalfAof his ly hide you in any
	Lord, "By my might and majesty I will sure‑

(24)

one whom I love".. Whenever in this book,


we use without modification the term nafs, _rah"_,*,, ma, or !gal, we mean by it the human soul which is the seat of

intelli​gibles. This is the introduction.

(233) Tradition - With.variation in wording, it is found in BukhAri VII0.398(TafsIT,i.e;, explanation of Sarah 68);Ibn Vanbal V. 317; Tirmidhlo. 410; ItbEflt 464,465,466;Taya.

g 577. According to the Concordance it should also be 'found in-the lest source, Sunnab. 16, but was not found. Ac- cording to the Handbook,
should also be found in Zayd b. 'A977, which source was not available.

(24 Tradition:it is not found in the Concordance nor in the Bandbbok, nor is it found in Bukhirl.
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(CHAPTER II]

PROOF OF THE EXISTENCE OF THE SOUL

fit Proof in a: General Way

The soul is too self-evident to need evidence to prove its existence; for all the declarations of the divine law are made, not about something nonexistent, but about some• thing existent, living, that understands what is said. Yet we will make an attempt to esplAin it by saying :.It is

known without doubt $hat no matter how much things participate in one thing and differ in another, what they participate in is not the same as what they differ in; for we find that all bodies participate in being bodies in which three intersecting dimensions necessarily exist. Then we find them differing in motion and apprehension. If their motion is not on account of their corporeal nature, then every body ought to be moving, since realties do not differ;+ for whatever is. necessary for one species is necessary for all that participate with.it in that species and that reality. But if (its motion7 belongs to some ideal reality (magni) beyond corporeal nature, then the existence of a source (mabda3) for the act is proved in

+ That is in the qualities that necessarily belong to the same reality.

31

a general way, which is the soul, until it is shnin whether (1)

it is substance or accident (Carad). An example of that is

•

that we see the vegetable bodies getting nourishment, grow

(17) ing, reproducing their kind, and moving in diverse ways, such (2)

as "spreading out branches", and "extending roots in the

earth0) If these ideal realities belong to the corporeal nature, then all bodies ought to be similar. But if they belong to something other than corporeal nature, rather to

some additional ideal reality, this latter is called vegetable (4)

soul .(nafe nab7Itiyyah). Now animals too have what plants have.

They have also sensation, they move at will, pursue their own welfare, seek what is benefitial to them, and flee from what is harmful. From this we learn definitely that they have some ideal reality in addition to what vegetable bodies have. We also find man in possession of all that plants and animals possess of ideal realities, and is distinguished from them by his ability to apprehend things outside the external sense, such as the fast that the whole is greater than the part. Thus he apprehends the particulars by the five senses, while he apprehends the universals by the mental faculties (mashIcir  gagliyyah). Bo he participates with the animal in the external ' senses, but difrers from it in the mental faculties. For man

(1). The same translation for Arad is given by Goichon, A. M., in her Lexique de la Langue TEMsophique dlIbn Sina(Avi— cennl (Paris, 1938) m 422.

Tashclb — Lane, V, p. 1555.

(2

(3 Tag, 7.- Ibid., P. 2Q18,

(4) Goichon, pp, cit., g 712:9.
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apprehends the universal of every particular and makes that universal the premiss (mtaqadd.amah) of a syllogism, and he de​duces from it a conclusion. (hatiJah), so that the universal that is apprehended may 'not be denied nor the apprehender of it, for no accident, nor the body that possesses and acci​dent, nor vegetable, nor animal (except man) apprehends the universal in such a way that the universal may exist by means of it and be divisible with the division of the body, since the universal has a unity which is particular to it

.as such and is not divisible at all. So, "man" [in its] "absolute°)[i.e., without modification] and universal [sense] does not have any half or third or quarter. So, that which receives the universal form [e.g., goodness] is a subs​tance [which is] not a body, nor an accident in a body. It

(6)
(7)
does not have any"position" whatever, nor "place" that it may be pointed to. Rather its existence is an intellectual

one, too hidden to be apprehended by the physical senses, while it is more clear than anything else to the intellect. Thus the existence of the soul is proved; and it is proved in a general way that it is substance; it is also proved that it is free from matter and material attributes,

5 Mutla - GoicUon Op. cit., B 403:

6 Wad- Ibid § 777; Redhguse, p. 2140.

7 77E1 - Goichon Op.cit.,g 38; Lane, I, p. 139.

33 [a Section on The Sources of Actions.

We say every source from which an action issues either (8)

has perception of its action or does not. If it does not

have perception, its action is either identical after a single

fashion or is diverse. If it has perception, it either has (9)

intellection, or it-does not. If it has intellection, its

action is either identical after a single fashion, or is diverse. These are five classes+:

[1] The source whose actions are identical and has no perception is called "natural principle" (mabdas tabig.), as in the case of the falling of heavy bodies and the rising of light bodies.

[2] If its actions are diverse but it has no perception, it is the "vegetable soul" (nafs nabitr); for plants do move in diverse ways.

c p

[3] If it has perfection, but has no intellection, it is the "animal soul" (nafs hayawinT).

[4] If it has intellection, and together with that has the choice to act or not, it is the "human soul" (nafs insini).

(8) Shur - Goichon, Op. cit.4
324.

(9) 
 - .

.40 4

+1. That which hit no perception, but its actions are 1 

identical.

2. That which has no perception, and its actions are diverse.

3. That which has perception, but ham not intellection.

4. That which has both perception and intellection, while its actions are identical.
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[5] If it has intellection, but its actions are after

a single manner, and not diverse, it is the "celestial soul" (nafs falakt).

(a] Descriptive Definitions of The Three Souls. We will give incomplete definitions of the three

souls by describing them, for the conditions of a real logical (10)

definition (hadd), are impossible here and, indeed, in all

existing things.

[1] We say the vegetable soul is the first perfection (kamil awwal)+ of an organic natural body (7il= tabItroilI) from the view point of the fact that it absorbs its nourish​ment, grows, and reproduces its kind,

[2] The animal soul is the first perfection of an organic natural body from the view point of the fact that it apprehends the particulars and moves at will.

r33 The human soul is the first perfection of an organic natural body from the view point of the fact that it performs its actions by "rational choice11()and in‑
5. That which has both perception and intellection, but its actions are diverse.

(10) Of. Goichon's translation of hadd as "definitign et terme, particuliörement terme du syllrgime", 0p.cit.41260;

+ Aristotle says, the.soul is a First Perfection of an organic natural body possessing life pote4tially.(For the meaning of kamil awwal see also Goichon, 276.1

(11) Ikhtiyar caq11. Ibn.ani has ikhtiyar fixrr ("reflec​tive choice"). Ibid. U523. His definition of the human soul,
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ferences drawn by thinking, and from the view point of the fact that it apprehends universals.

By "first perfection" we mean "without the medium of
another 'perfection". For a perfection may bel firstor second.

By "natural body" we mean "not produced", that is, "not

(12) in the mind" but "in concrete existence" (fi'l-acrin).

By "organic" we mean "having organs", by the aid of which that particular first perfection obtains the second and

thLrd':..:. perfections. Now, the term "perfection" (kamil) is

preferable to the term "potentiality" (auwwah), for the term "potentiality" is in relation to whatever actuality issues from it, or, in comparisanIghatever sensible or intelligible farm it receives. So the usage of the term "potentiality" for both of them without modification is because the noun is

however, agrees in spirit with al-Ghazili's : "Lame humaine... est perfection premiere d'un corps naturel muni d'organes en tart que l'on lui attribue l'emission d'aotes versant du choix rêflechi et de Is dOcouverte faite avec discernement, et en tent qu'il saisit les choses universelles". - Ibid, 1 712:4.

According to what is attributed to gasan Salbi, "what is meant by 'human saalt4 is the corporeal spirit inherent in the body, not the rational soul. For the Simms do not maintain that" ( 1-marid bi ..;nafs alansant ah al-

[image: image42.png]
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margin (hereafter referred to as Ban:Drip TT/Mir .

(12) CfcGoichon's translation "Dans leeindividus concrets" or "dans les Stres concrete" Op. cit., 474.
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	homonymous includes a one of the definition
	(13)

(bi'shtirik al-ism)., for the complete definition (34)

homonymous term (lafz mushtarak). But if only

two is meant by the logical definition, this would be incomplete. ,


The term perfection (kamtl) includes the two potentiali​ties by agreement (tawit0); and so its usage is preferable. If it is said, "It is a form (sirah)", it is said so on

•

account of its relationship to the.matter in which it inheres, for a vegetable or animal substance (;lawhar) is composed of the two of them.

The term perfectiqn, because of its relation to all the substances, and because the genus becomes complete by means

of it, is ane species existent among all the species, for it (16) has the relation of the particular to that which is general,

and which is not remote from its substance. So it is prefer​able to the tereforldl(sirah). It should be known, however,

•

that if the term "soul" is used without modification for tie form of the celestial sphere, and for the form of plants, animals, and men, it is used that way only on account of the

110

(13)por a detailed treatment of the.term see ibid 1299  and 319.

14
.
15 TG:ittile! treatment
see ibid %654:11,12
16 Khiss, (=particIllar,tor proper); gAmm.  (=general or commo31)7"
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homonymous sense of the noun, for the celestial souls do not act by means of organs, no* is the life in them the life of nutriment and growth, nor is their sensation the sensation of animals, nor is their speech the speech of mankind.
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f CHAPTER III

PROOF THAT THE SOU IS A SUBSTANCE

Proven Prom The Standpoint of The Divine law and Reason.

ril. As to the divine law, all its declarations indicate that the soul is substance. In the same way the punibhments after death, mentioned in the divine law)indicate that the

soul is substance, for pain, even though it dwells in the body, is on account of the soul. Then, the soul has another punish​meht which is peculiar to it, such as shame, grief, and the pain of separation. Similarly, it has something which indi​cated its immortality, as we shall show later one ifGod wills.

DI. As to [the proof byj reason (!all), it has two aspects.: a general aspect,that can be proved with every one, and a specific aspect that can be understood by religious experts (ahl al-khasis) and the righteous (ahl alJinsif),

• •

fa]. As to the first, one should know that the real nature of man does not mean his bodk only; for one is a man if he is substance and has extension in dimensions that require length, widthvand depth, and if, together with that, he has a soul, and if his soul is a soul by means of which he gets
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nourishment, has sensation, and moves at will, and yet he Is such that he can comprehend the intelligibles, and learn; crafts, which he can practice if there is no hindrance from outside, (but] not from the standpoint of his human nature (insiniyyah) - if all these factors coincide, there results from the whole one entity, which is the essential man (dhit

•

al-3insin). Therefore, it is proved by this that the real nature of man is not an accident, for accidents may change, while reality itself remains unchanged, for indeed realities do not change. So then, that which is unchanged in you since you came to existence is your soul, while things that come upon you, and pass away are accidents.

(b). The second aspect, the specific proof, is of use for the men of quick comprehension, fine understanding, and right judgment. That is to say, if you are in sound condition, free from defects, and clear of the assaults of passions and other misfortunes and defects, so that your members and organs

do not affect and interfere with one another, and if you are (1)

in a suitable (i.e., temperate) atmosphere - in such a condi​(2) tion you are not heedless of your essential being (inniyyah)

(1) Hawk talc fay mastadil)

(2) In thevoweling of the term inniyyah, Sutras al-Bustini agrees, in his Mat al-Mu.bit with this text, deriving it from the affirmative article (inna), which renders the sentence it precedes strongly emphatic se Optcit.,(Seirut,1870)V01.10.47. Goichon renders it anni7ahl deriving it from anna, which,
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and your real nature, even when you are asleep. So, every one who has quick comprehension, fine understanding and discrimina​tion, knows that he is substance, that he is free from matter and its concomitants, and that his essential being (dhit) is not out of touch with himself, since the meaning of intellec-

.._

tion is the attainment of an abstract substance (mahiyyah mularrada4) on the part of the intelligent being (giqi1), and since-his essential being (dhit) is abstract to himself(dh&t), so that he does not need to be made abstract and freed (from matter). We do not have here a material substance (miihiyyah) and then an intellectual object (magailinah). Rather his

-substance is itself the object of his intelligence (magoilinfah)) the object of his intelligence being his substance.. This is an invaluable and important point, which you will come to under​stand more clearly,if God wills.

The evidence of the validity of this specific proof is the fact that if it were not true that *hat which is appre​hended and perceived is your real nature, i.e., your soul, but were it your body with its accidentsiit would surely. be

though gramatically is equivalent to inna yet in meaning and force it would be equivalent to the English connective "that", e.g., "I knew 'that' you would come"; as to the wording of meaning she gives "Haecciate, l'individu, le reel"-Oo.cit.,

(AlT B. Muhammad Jurjäni in his TagrTflt, randers it

AM117,10,ti deriving it from '8n (time), which is beside the point, °Dolt., (Constantinople, 1300 A.H. p. 25.

(3) Cf.Goichon's translation "Quidditê, substance seconde, substance . attribut". (0140it., 679),, and Lane's translation of it ad "quiddity or essence, or substance of a Ihing".0o.cit.,
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either that that which is perceived is all your body or some of it. But it cannot be the whole body, for man in the above mentioned assumption may be heedless of the whole body, while he apprehends himself. 'If [that which is perceived) is some of the body, it will be either external, or internal. If it

is external it is apprehended by means of the senses, while the soul is not apprehended by means of the external senses. [And] how [can that be) when we, in the above mentioned assumption have regarded the senses as heedless of their actions, and have assumed that the members do not affect each other? If the soul and the essential being,are an internal member, such as a heart or brain, again that is not permisq. sible, for the internal members are attained only by meant of dissection, It is proved therefore that that which you apprehend is none of these things. For indeed it may be that you do not apprehend them, while you are of necessity appre‑

3)
bending your soul. But, what you are obliged to apprehend of necessity is never that which cannot be apprehended except by means of sight. By this it is proved that your essential being is not one of the kind of things which you apprehend by means of your external senses or what resembles them in any way.

•

VIII, p. 3016).
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(Bl. Additional Explanations from The Standpoint of Apprehension.

We say, you apprehend yourself in all conditions. But by means of what do yap apprehend it ? For there must be something which apprehends (xadrik), which thing must be either one of your external senses (mashilir), or your mind,‘, or some faculty (auwwah) other than yopr external senses. If it is your mind, then that apprehension has to be either by

7

means of a medium (wasat), or some logical analogy (oivis),or some faculty that is intermediary between apprehension and the soul, or without a medium. But I do not believe, however, that you need a medium for that, for if there were any medium, you would certainly not have apprehended yourself; for indeed there is no medium between yourself and your perception of yourself. So it remains that you apprehend without a medium. If so, that apprehension has to be either by means of your external senses, or by yourself. But it cannot be conceived that it should be by means of your external senses, for the senses do not apprehend anything except bodies and concomitant;

(4)

of bodies, such as colors, sounds, and the like. So it

remains that you apprehend yourself by yourself. From this

(5)

it is proved that you are an incorporeal substance (lawhar

Oa

(4) Naghamiti Zit., "tunes".

(5) Translation after Bedhouse, p. 1926.
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mufiria).

This specific proof is either useless, or decisive. at

is] useless for the thoughtless who do not consider matters (6)

except with impatience, for whoever considers a postulate

with impatience hastens to doubt more readily than water flows downward: But for those who desire to perceive, it is ` decisive.

Someone may say, "I prove my existence only by some medium, which medium is one of my actions, so by means of my actions I get evidence of the existence of my soul,' 'he answer to this is from two standpoints. (In the) first [place) this does not accord with the aforementioned assumption, for we have separated you from actions, and yet you prove your being (dhit) and essential entity (inninAh). (In the] second (place) you have to prove that this action is either an independemt one, in which case you must prove by it an independent agent that is not yourself, ('or you prove it to be yout action]. But if you prove it to be your action and give it a specific rela​tionship you have already proved your soul and have apprehended first your essential being. For you have taken your soul to be a part of your action - with the knowledge that the percep‑

(6) lit., "Who do not glance at things except with the eye of indignation.

+ That is, the downflow of water.

tion of the part comes before the perception of the whole -or, at least, together with it. Therefore your essential being is proved along with it (the action] or before it, not by means of it. This is a subtle distinction on which a superior type of mystical knowledge can be founded, as we shall mention, if God wills,

1
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[ CHAPTER IV )

PROM' THAT THE SOUL HAS NEITHER QUANTITY NOR MEASURE NOR IS IT APPREHENDED BY MEANS OP THE SENSE, NOR CAN A BODY APPREHEND IT, AND THAT ITS APPREHENSION IS NOT

BY MEANS OP CORPOREAL ORGANS IN ANY STATE

[OP EXPERIENCE)

This is too refined and difficult for the minds that have .strayed from the path associated with mental

images and sensible things. We have to attain this goal by „e4' 2.°J'`''
means of decisive demonstrations and clear evidences.

u]. The first proof is to say : It is very well known that we attain the intelligibles and apprehend the things that do not belong to sense and imagination. The intelligible is unified;, so if it were to inhere in something divided ['this) unified thing would divide, which is impos​sible. The verification of this is that if, the soul were something that possesses quantity, and if an intelligible should inhere in it, it would either inhere in something di​vided, or undivided. But it is very well known that that which is undivided is only the extremity of a line, which Is the end of that which is not distinguishable in position from the line and ['from) the measure by which it is con​nected to it rthe line) that there should be in it anything
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(1)
(1) that has no relation to that line. Rather just as a point

does not exist by itself but is only an extremity which is (2)

essential to that which is of itself a_quantity, likewise it

may be surely said in some way or other that there inheres in it (the point] the extremity of something which inheres in the quantity whose extremity it [the point) is and which is measur​ed by width. ,And just as it (the thing] may be measured by width in the same way it ends in width with' the point. If the point were independent by itself!receiving anything at all, it would have some distinguishable essence, and the point would then have two sides, one side toward the line and the other opposite to it, correlative to the former side. So it would be separate from the line; and the line then would have an end other than it,, which [end] the line would meet; so that that rpoint) would be the end of the line not this one. The same thing would be said'about it that was said about the first one. This leads to the pointts being something contiii. was. in the line, either finite or infinite, which is some​thing whose impossibility has been made clear in its place. But we will point to an illustration of it and say : Tbe two

(1) Cf Ibn Sina's definition of a point (nuqtah) "Le point est une essencenon-aivisible et ayant une position : elle est le terse de la ligne:. (Al-nuq$ah dhat ghayr munqasimah  wa UWE w wa hi niha at al-kha )- Goichon,Op.cit.,§717:

T e erm, q 1.4 means ma n y
asure", "quantity*, . .
2

"amount" -
8564; Lane, VII,p.2495-2496; Redhouse0.1941. Al-Ghazal! has used it here interchangeably in the first two meanings all through the section.
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6)
points which meet one, point at its two sides are (1] either separated by this medial point so that they are not in contact with each other, and it follows then intuitively that each one of them is specifically qualified by a part of the medial point with which it is in contact; and then the medial point is divided, which is impossible. Or (2) the medial point does not hinder the two confining points from bontact, so then the intelligible form is inherent in all the points, with all the ppints as one point, which is the one we have assumed to be the one point which is separate from the line. So from the side where the line is separate from it (the pointy, 4t fthe line] has an extremity, and an end by means of which it is separate from it the point). So that point is different from this in position. But all the points have been assumed to participate in position. This is contradictory. There.' fore the locus of the intelligible& in the body can not be something undivided. Hence it must be something divided.

Now let us assume an intelligible form in something divided. But if we assume in the divided thing some divi* sion, then it would be an accidental quality of the form that it also will be. divided. Then the two parts would be either similar or dissimilar. But if they are similar, how can something that is not in them be gathered together from them? unless that thing is something that is produced in them with
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respect to quantity and increase in number, not with respect to the form. And then the intelligible form will be some figure or other, or some number or other; but every intel​ligible form is not a figure. The form then becomes imagin​ative not intelligible.

Still clearer than that is the fact that it cannot be said that each one of the two parts is itself the whole in meaning; for if the second part is not included in the mean- ,

A„ lt,..,k^N yob "

ing of the whole then we must put at the beginning in the meaning of the whole this one part rthe.second], hot both of them [as separate wholes]. But if it is included in its mean​ing, it is clear and evident that one of them [the parts] does not alone indicate the same meaning of the whole.

If they are dissimilar then let us consider : How is it possible for the intelligible form to be parts that are dissimilar ? For the dissimilar parts can only be the parts of a definition, which are the ultimate genus and the proxi​mate difference. This necessitates impossibilities, such as that every part of a body is divisible too; therefore the genus and the difference are potentially infinite. But it is true that the genus and essential differences'of a thing are not potentially infinite. Secondly, it is impossible that the supposition of division should divide the genus and the difference. Rather there is no doubt that if there exist a

49
genus and a difference that deserve discrimination in a locus, then that discrimination does not depend on the assumed division; for then the genus and difference must be.actually infinite too. But the truth is that the genus and the difference, or the parts of the definition of a thing are finite in all respects. If they were actually infinite here, it would be necessary that one body should be divisible into parts that are actually infinite. Again, supposing that the division has taken place from one standd• point', so that it sets apart on one side a genus and on the other a difference, then if we change the division, there Would result from it on one side half a genus and half a difference - or it would be reversed and then the seat of the genus and difference would rotate in our imagined as- sumption. But even that would not be all (that could happen], for we can produce a division in a division. Every intelligible also can be divided into simpler intelligibles; for here are intelligibles which are the simplest intelli​gibles and the fundamental elements of composition in all other intelligibles. But they have neither genus nor difference, nor are they divided in quantity (kamm) nor in meaning (magni). Examples of that are oneness (wandah), cause (q1lah), and the like. Therefore the assumed parts in it (in the intelligille) can not be parts that resemble one another each of which has the sense of the whole. Rather
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the whole is indeed produced only by the union tof all the parr. Nor can they (the parts be dissimilar; for the intelligible form cannot be divided. But, if the intelli​gible form cannot 'be divided nor inhere in an undivided extremity of quantities, it is clear, therefore, that the seat of the intelligibles is a substance (Aawhar) which is not a body (age) nor a potentiality (auwwah) in a body so that the division which occurs to a body may occur to it; and then all other impossibilities follow.

(2]. The sedond proof is to maintain that the in​tellectual faculty is the essence of the intelligibles which ) are free from finite quantity (kamm), place (ma), position (wadt), and all other accidental qualities of body. We must therefore consider the essence of this form which is free from position, and [see] how it is free from it . is it (free) with respect to the thing from which it is taken, or with respect to the thing which receives it ? That is, is this intelligible essence free from position in external exist​ence or in existence conceived of in the intelligent subs​tance (Aawhar cicil) ? But it is utterly impossible for that to be so in external existence. It follows then that it is free from position and place, wren it exists in the intellect. Therefore, if it exists in the intellect it cannot possess position or be such that any indication of

partition and division or any thing of similar meaning can occur to it. Therefore it cannot be in a body.

(3). The third proof : If the undivided simple single

form (stirahiahadivyah) that belongs to things undivided in •
•

aeallingis impressed on some ditisible matter which has

dimensions, either there is no relationship between it, dr (between) any if its parts which it is assumed to have in accordance with these dimensions, and the one intelligible which is indivisible and free from matter; or each of its assumed parts has that relationship, or some of them (the parts), and not others, have it, If no part of it has any relationship, then neither some of it nor all of it has any relationship whatever. Therefore it must be that it is not apprehended, and there must be no difference between this and any other intelligible . which is not the case; for we find a natural and necessary distinction. If some of it has relationship and some does not, then that which does not has no connection with it at all; and it follows that the one thing is both something unknown and a known intel​ligible in relation to the two portions - which is impos​sible. If each assumed part has a relationship, then either each assumed part has a relationship with the whole intel​ligible, or with a part of the intelligible. If each assumed part has a relationship with the whole then the

parts are not parts of the meaning of the intelligible, but each of them is in itself a simple single intelligible. But if each part has a relationship to the whole which is different from that of the other parts, it is obvious then that the whole is divided in the intelligible; but we have assumed it to be indivisible. This is contradictory. From this it is evident that the form impressed upon the matter

(3)

can be nothing but shapes of divisible particular things,

each part of which has a relationship, actually or poten​tially, with a part of it (the form).

If it is said, *The source of the confusion in this proof is your statement that if the intelligible con» cept (mama macaal) has a relationship with some of the whole then the rest will not be any part of the intelligible concept. This is what we say: What is apprehended on our part is something particular (ARAI) which is not divisible,

(4) it being what is called the ultimate atom (awhar ford)".

We say, You are between two positions : either to ' maintain that the relation of the intelligible is to some divisible part, or to some indivisible part. If its rela‑

lb

(3) Translation of luzsi • Goichon, .91,211,1 ft 94.

(4) It WAS then considered the indivisible portion of substance.
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tionship is with some divisible part, then if we were to divide (the part) the intelligible must be divided too, and so the first proof itself applies. If you maintain that it is related to a part which is indivisible, well, every part of a body is divisible, as we have already proved. This has other proofs of a geometrical nature which this is not the place to mention.

(4). The fourth proof : - We say, If the mental faculty (Quwwah caaliyyah) were to know by means of a cor​poreal organ so that its operation can be completed only by the use of that corporeal organ, then it could not know itself, nor the organ, nor that it knows, for there is no organ between it and itself, nor between it and its organ nor between it and the fact that it knows. But it does know itself, its organ, that which is called organ between it and its organ and the fact that it knows. Therefore it knows by itself not by means of an organ) Also its know​ledge of its organ is due either (a) to the existence of the form of its organ itself or another one different from it but is also a form in it and in its organ, or (b.) to the existence of a form other than the form of its organ which is in it. If it is due to the form of its organ, then the form of its organ is in its organ by participation always., Therefore it must always know its organ which it
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knew on account of the existenoe of the form of its organ. If it is due to the existance of a form other than that form, [this is impossible), for the difference between things which come under one definition is either on account of the difference of material substances and accidents or the universal and the particular, or that which is free

from matter and that which exists in matter. But here there is no difference of material substances and accidents, for the matter is the same, and the accidents are the same; nor is there here difference of freedom ffrom matter] and existence in matter, for both of them are in matter; nor is there here the difference of particular and universal, for the one of them involves particularity milly on account of the particular matter and the concomitant qualities which pertain to it on account of the material nature of it. This significance does not belong particularly to one of them and not to the other.

Now the soul itself apprehends always its own existence, not something of the bodies which it accompanies and in which it is. But it is not possible that this apprehension should take place on account of an

gible form other than the form of its organ, for this is a greater impossibility, since if the intelligible form in. heres in an intelligent substance it makes it know that

33)
M. The fifth proof is composed of the sum total

of clear demonstrations and evidences. Any one who acquires
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Cobject) whose form it is, or that to which the form is added, so that the form of that which is added enters into this form. But this intelligible form is not the form of this organ, nor is it the form of something itself added to it, for this organ itself is substance. But we take and consider Only the form of its essential being, while the substance itself is not added at all. This is a strong proof that that which apprehends the organ, which is its organ in apprehension, cannot (itself] be apprehended. For this reason the sense senses only something external; it does not sense itself, nor its action, nor its organ, nor its act of sensing. In the same way the retentive imagina​tion (khayil) does not imagine itself, nor its action, nor its organ. Rather, if it imagines its organ at all, it does so not in a way that belongs specifically to it and, unquestionably, not to some other (mental operation), unless the sense brings to it the form of its organ, if that were possible, in which case it would be imitating an image (khayil) received only from the sense and having no relationship with anything connected with it (the retentive imagination], so that if it were not its organ it would even not have imagined it.,
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a sure knowledge of them will know cetainly that the soul is not a b6dy and does not inhere in bodies.

The way to prove this is to say, If the soul were

a body, it would either be inherent in the body or would be outside the body. But if it is outside the body, how can it exercise influence and government in this body, and how can the body subsist by it, and how can it Cthe soul) act freely in the intellectual sciences in this world and in the heavenly world and thus come to know the First Real One, travel in the intellectual mystical knowledge and grasp completely the intelligibles as they are ? If it inheres in the body it inheres either in the whole body or in a part of it. If it inheres in the whole body, then if an extremity were cut off from it, it, (the soul) should decrease, or retire and move from one member to another, at one time extending with the extension of the members, and at another shrinking with their decrease. But all this is absurd with everyone who has a sound disposition (gharIzah), a sagacity that is right and undefiled by the faults of the retentive imagination. If it inheres in a part of the body, that part [of the body) is divisible either actually or by assumption. Then the soul also should be divisible until it reaches in the parts the smallastsand least there is. But the impossibility of this is known intuitively; for how can such be the condition of the soul which is the locus of
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mystical knowledges, and by which man is elevated above all animals, being capable of meeting God, and [of) being ad​dressed, rewarded, and punished ? If a man keeps it pure he prospers, and if he degrades it he fails and loses. It is the quintessence of existing things and the choicest of

(5)

all phenomena in the resurrection world. It is that which

survives after the death of the body. It is that which, if adorned with mystical knowledge, attains to everlasting bliss, joyful and rejoicing at meeting God. God said,fillive with their Lord, they are provided for, rejoicing in what God has

(6) given them of His favor".

So whoever has the least amount of reason knows that the substance whose locus and rank are these is not inherent in a body and is not a part of a body. It is not blood, nor vapor, nor a mixture nor any other thing. You also know that your soul has not changed since you have come into being, while it is well known that the body and the attri. butes of a body all change; for if they do not change it would not be nourished, because being nourished mean that a substitude takes the place of what has been dissolved. Therefore your soul. is no part of the body and its attributes.

(5) tilam 
means the world of return, as ('&lam al-meld).

(6) 3:169(a) - 170/163(b) - 164.
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Further, if the 1111mAn soul were impressed on the body its action would be weakened with the weakening of the body. But it does not become weak with the weakening of the body. It is therefore proved that it is not impressed on it. The evidence of its non-weakening is observation; for after the fortieth year (a man's) physical power begins to decline, while his meital power increases and. advances.

It is an unnecessary and untrue supposition to suppose that the soul forgets and does not do its work when the body is ill, or in old age, and that that is be.

35)
cause its activity is complete only by means of the body; for after we have found it to be true that the soul acts

by itself, the cause ought to be sought in this (fact]. If it is sometimes possible for the soul both to act by itself and to omit action when the body is ill, so that it (the soul] does not act, without contradiction, then this ob​jection had no value. For we say the soul has two activi​ties, an activity in relationship with the body, which is direction, and an activity in relationship with itself and !ith its principles, which is intellection (tedooul).

These two (activities) oppose and hinder each other, so the* if it Is occupied with one of them it has to give up the other. It is difficult for it to do the two things toge​ther. Its hindranss on the part of the body are sensation, imagination (takhanui), passion, anger, fear, grief and
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pain; for you know that if you begin to think about any object of thought (maAcal) all of these things are nothing to you, unless you defeat and force the soul to go back to them.

You know also that the sense hinders the soul from intellection when it fthe soul] concentrates on the sensory object (mahaas), without any defect in any way occurring to the organ of intellection or itself (the soul). As you know, the reason for that is the fact that the soul occupies itself with one activity to the exclusion of some other activity. For this reason the activities of the intellect are not (necessarily] hindered at the time of sickness; for if the intelligible form were nullified and corrupted on account of the organ, then, it would be necessary for the organ, in order to go back to its ('normal) condition, to. acquire (soundness] from its source. But this is not the case. For the soul may return to its habitual mental power and condition, knowing all that it knew as things were. So, therefore, they were all with it, but it was preoccupied. It is not only the difference of the two directions of the activity of the soul that' necessitates the hindering of its activities to each other, but the pultiplicity of its activities in one direction may necessitate this same thing. Fear, (for instance], causes one to forget pain, while passion pats a stop to anger, and anger turns one away from

60

fear. The cause in all that is one : it is the complete diversion of the soul to one thing. All of these things are the powers of the one soul, which is their king, while the powers are its subjects and forces. Therefore, if a thing does not perform its activity when it is engaged with the circumstance of something it does not necessarily mean that it does not perform its activity unless that thing is present.

We should go into more details in the explanation of this subject, for it is one of the most difficult subjects about the soul. Only, after having attained a sufficiency we attribute anything additional to the imposition of what is not necessary. For it has been made clear by the plan we followed that the soul is not impressed on the body nor does it subsist by means of it. Its connection with the body, therefore, mast be to manage and direct it. May God guide us and give us success.
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f:CHAPTER /r3

EXPOSITION OP TEE ANIMAL FACULTIES

The animal faculties are divided into motor (mahar​.

rikah) and apprehending (mudrikah).

fl. The Motor Faculties ((Quwa]Muharrikah) 

They are motor either because they motivate action, or are active themselves. The motivating [faculties) either attract benefit or repel harm. The (faculty) that motivates the attraction of benefit is expressed by the term "physical desires" (shahwah). Whenever an idea (Meng) is formed in the retentive imagination which is known, or supposed, to be useful it [the faculty of physical desires) motivates the active faculty to attract that benefit.

The motivating (faculty) which repels harm is called the "irascible faculty" (ghadab). When something known, or supposed, to be harmful is formulated in the retentive ima​gination,'thefirascital] :faculty.' motivates a motion by means of which that harm or injury is repelled, with the desire for vengeance and conquest.

The faculty which is motor in that it is active is a faculty that springs up in the nerves and muscles, its work

being to make the muscles contract, thus pulling the tendons and ligatures that are attached to the members to the direc​tion of the source, or letting them (muscles) loose, and so the tendons and ligatures move in a direction contrary to. that of the source. This faculty is known by the term "power" (ctudrah)4 while the faculty that motivates is the "mill" (ir-idah).

The explanation of this is that every voluntary ac​tion comes into existence. But it does not do so as long as the messenger of the "power" does not come to it, which is that immaterial reality (=gni) deposited in the muscles. But the "power" does not issue from its home and hiding places, (where) it is as though it is at rest and ease, as, long as the messenger of the will does not come to it - which is either the will to attract benefit or to abate and repel harm. The will does not arise from its place nor does it come out from its hiding places as long as the messenger of knowledge (radii al* £ilm) does not come to it. When [the knowledge] comes and gives its decisive order the will springs into action, for it does not find any escape from submission and obedience. When the will gives its decisive order the "power" issues to move the members, for it does not find any refuge or delivYnnoe from obedience and conformity to its rule. When the "power" gives its decisive order the members move, for they do not find any refuge from
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movement. So as long as the messenger of knowledge is hesitant, the will is hesitant; and as long as the will is hesitant, the "power" is hesitant, and as long as the "power" is hesitant, the actions do not come into existence and are not manifested in the members. But when the.order becomes decisive the actions come into existence.

Additional Verification

You should know that the voluntary movement (hare​kah ikhtiyiriyyah), which is the property of animals, has a beginning, a middle stage, and a completion (kamil). The beginning is the need of the incomplete for completion, and the longing of the seeker. Completion is the attainment of what' is sought. Between these two is a middle stage, which is the quest [for perfection). The voluntary movement animals have are active , spacial movements (4arakit maki​niyyah fiCliyyah) in diverse directions "proceeding from knowledge, feeling and desire", contrary to the movements of plants, which, not being voluntary, procedd in diverse direction3without knowlegge, feeling, or desire far good; for their movements are growth and decay, while the free movements of man are movements of thought (harakah fikriy‑
speedh (harakah oawliyyah) and act (harakah figliyyah), The aspects of their difference are in contrast to the movements of animals. They lack tiro classes of them, name‑
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ly, the movements of thought and of speech. The vegetable movement (harakah nabitiyyah)is in need of good ogre and pruning, so that it may reach its desired perfection,which is fruit and the reproduction of its kind.

Fruit is to give benefit by itself, while the repro​duction of its kind is to give benefit by means of its species, so that its existence has a particular benefit by itself and a general benefit by its species.

The animal movement (harakah hayawiniyyah) also needs good care and domestication, so that it may reach its de​sired perfection, which is to give benefit by itself as a beast of burden, or as a riding animal, or an animal to be eaten or for plowing, and to benefit by its kind by pas​turing and reproduction, so that its existence has a partiqi, cular benefit by itself and a general benefit by its species.

The human movement (harakah insaniyyah) needs good care and imposition of responsability by strengthening, direction and instruction; for right and wrong may enter the movement of thought; and so the right must be chosen, not the wrong. Truth and falsehood may enter the movements of speech; and so truth must be chosen, not falsehood. Good and bad enter the movements of action.; and so the good must be chosen, not the bad. The choice will never be right without strenthening, direction and instruction.
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The effect of strengthening is manifested in actions, so that of the. movements of aotiona the good is chosen and evil is avoided. The effect of direction is manifested in words, so that of the movements of speech truth is chosen and falsehood is avoided. The effect of instruction is manifested in thoughts, so that of the movements of thought what is real is chosen and What is unreal is avoided.

These three classifications, however, are based on the three heavenly classifications which are expressed at one time by the term "strengthening angels" (mali?ikkh mu2ayyidin), at another time by the term "spiritual ances​tors" (,iudid rihinisfyin), and at another time by the terms

ilettersoand words in the heavenly book" (hurif wa kali​(1)

mat freillindn). As the vegetable movements need pruning,

and the animal movements training, in the same way the human movements need disciplining.

He whose choices in his three movements are clear

of the defect of unreality, falsehood and evil in every way has the right to say, "My Lord has disciplined me well".

(1) 83:18..20. The word Ailli " orlilliyyln is given different meanings by different oommentors, e.g., a place in the seventh heaven, the highest place in paradise, a

book in heaven in which the names of the pious are registered. Some see a relation between this word and the Hebrew word lelran in Gen. 14:16.. Weir, T.B., "Illiydne, (A. Islim),vol. II, 137 469; Lane,V, p. 2125,2147. Verse 20 of the above surah.
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It is he who deserves to discipline, train, sanctify, puri​fy, teach and remind others on account of God's word, "As We have sent among you a messenger of your own people to

recite to you Our signs, to sanctify you, add to teach you (2) the Book and wisdom - to teach you what you did not know

CBI. Exposition of The Apprehending Faculties (Quwa Mudrikah)

According to the first division, they are divided into two classes of apprehension, external and internal. The external are five kinds, which are the five senses (hawass khams). We will mention them, and will..mention how they lead to the common sense (hiss mushtarak).

ti.. The External Senses).

[a. The sense of touch]: You should know that the sense that comes first in connection with Animals, mostcommon among all animals and meet extensive in the body of an animal is the sense of touch (hassat al-lams), It is a faculty spread all over the skins, flesh, bloodAsssels, and nerves of . animals. By means of it they apprehend heat and cold, moisture.and dryness, hardness and softness,

in the Qurain explains the term as meaning "an inscribed book".

(2) 2:151/146.

+ That is the faculty of touch.
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smoothness and roughness, lightness and heaviness. That which bears it is a eubtile [or vaporous) body in the net.

work of the nerves, called "spirit" (), which arises from --s

the heart and the brain. The condition for its apprehend​ing [any thing] is that the state of the skin should change to what is contrary.to that which is apprehended, whether it is heat or cold, or anything else, so that it may appre​hend. That is why it apprehends only what is colder or warmer, rougher or smoother than itself, while similar things are seldom apprehended. The apprehended things are various; but with all their variety they rely upon one apprehender. According to some people, the faculty of touch is a genus for four species "of faculties" : The

first judges the difference between warm and cold, the second between moist and dry, the third between hard and soft, and the fourth between rough and smooth. They often add to that. It+is the first power of the soul that appears. No part of the skin is void of the faculty of touch, and no animal exists without his having the faculty of touch.

The wisdom[of God is seen] in the faculty of touch. That is when the Divine Wisdom deemed it necessary that there should be an animal moving at will, composed of elements, not
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safe from the dangers of the places to which it successive. ly would move, He strengthened it by the faculty of touch, by means of which it may escape from an unsuitable place and go to a suitable one.

rb. Sense of smell]: After that comes the sense of smell (hissat alshamm). As the constitution of such an animal cannot do without nourishment, as its acquisition of food is by means of voluntary activity, and as certain foods are not suitable for it, while others are, it was aided by the faculty of smell. So the odors give the animal a strong guidance to suitable foods.

The sense of smell is a faculty that is spread all over the two protruberances of the brain (siaidatay'l-di​ELL), which are like the nipples of the breasts. By means of it [the animal) apprehends the various odors, pleasant and unpleasant. That which bears it also is a subtile body in the two protruberances, while that which carries it is a subtile [v4porous] air, (which does its function] not only by carrying the odors from its source to the sense but also by itself becoming odorous on account of proximity,just as it becomes hot or cold by proximity. On account of its lightness the air receives odors more quickly than it receives heat and cold. This faculty is stronger tnd more extensive in animals. The first thing that reaches the foetus after the faculty of touch is the faculty of smell.

1
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This is why a mother is kept away froiMbad odors and is not allowed to smell any food unless she eats it [after having smelled it], so that no defect may appear in the foetus. It is sometimes thought that an ant senses by means of the sense of smell a grain of cereal, and so goes out of the house to-seek it, and reaches it even though it may be behind a wall. That is not merely a smell, but is a sense and a faculty in a sense. How can it be otherwise while the thing sought may not have odor ? "Sense" is often expressed by the term "smell". In the tradition, "spirits are armed forces that smell one another as horses do, so that those

of them that recognize.each other gather together, while (3)

those that do not, stay separate". What is really meant

(here] by "smelling one another" is "to sense" [one another].

(0). The sanse of taste (hissat al-dhawc): [This) also is .a power which knows tastes that are agreeable and those that are disagreeable. It is a faculty set in the nerves that are spread over the body of the tongue. It ap​prehends the flavors that come from the bodies that are in contasttwith it and mingle with the sweet moisture that is in it in a mixture that changes; for it (the sense of taste]

(3) Tradition : Bukhiri vo. 3203Anbiya4:0; Ibn Hanbal, II,p. 259,527. The clauses "that smell one another aehorses do", however, is lacking in these sonnies. According to the Concordance it should also be found in Abu Dand: Adab 16, which source was not available, and in Muslim: A1417-159, 160, but was not found in the edition available, the edi​tion referred to not being available.
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takes the taste of that which has taste and changes into it, ar alse changes it to itslef. Whenever the taste reaches those nerves, they apprehend it. It succeeds the

se of smell. This faculty reaches the foetus after the faculty of smell, and so appears in it at birth. So the foetus moves, and moves its tongue and of itself it licks itself.

(d). The. sense of sight (hissat al-basar)and its value : As the movement of the voluntary moving animal to such places as fireplaces, or from such places as the tops of mountains and seashores might lead to its harm, Provi​dence deemed that-most animals should be given the faculty of sight . This is a faculty set in the hollow optic nerve ('asabah muJawwafah). It apprehends the form of what is imprinted of the figures of colored bodies upon the crystal​line humor of the eye (rntribah Jalidiyyah), which actual​ly appear on the surfaces of polished bodies in the translu​cent bodies.

Do not think that any part of the colored object be​comes separated and goes to the eye, nor that any ray be​comes separated from the eye and extends tp the colored ob​ject. Rather (the colored object] produces an image in the polished thing which is capable of receivink the image on condition of a proper juxtaposition and a translucent medium.
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If the image is produced in the crystalline (humor] it proceeds to the hollow optic nerve-in which there is a spirit, which is a subtile [or vaporous body-just as an image is cast on still water, and so proceeds to the meeting place of the two optical cones (unbibatayn)
unbiba​tay'l-basai] attached to the eyes in the anterior part of the brain. From the two united images the common sense apprehends one image. Otherwise it would have to see two things, since there are two images on the crystallinethumor]. The crystalline humor is spherical in shape, and what meets the surface of a sphere in truth meets it at the center along imaginary lines proceeding from the surface to the center. So the nearer the distance between the seer and the object seen, the greater becomes the number of lines,and the shorter the conic shape from it to the center, and the larger the angle. The further the distance, the smaller in number are the lines, the longer the conic shape from it to the center, and the smaller the angle. That is so because what is remote is seen smaller, while what is near is seen as it is.

(W. The sense of hearing (hissat al-sae): • [This] is a faculty set in the nerves that are spread over the our-face of the auditory canal (simakh). It apprehends the re​presentation of what comes to it through the waves of the air that are compressed forcibly by pounding or pulling.
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This gives rise to a sound that goes to the still air which is confined in the hollow of the auditory canal, moving it according to its movement, and so the various waves come in contact with that nerve, by means of which they reach the common sense.

Some say that nerve is spread over the farthest part of the auditory canal stretching as the skin stretches over a drum, but it is as fine as a cobweb and as tough as tanned leather.

Others say they are nerves like the strings of a lute stretching °ter the sides of the auditory canal, mov​ing with the movement of the still air in it, thus causing a sound. It moves only according to the order of the suc​cession of letters and sounds and their difference in laud•

ness and lowness, lightness and heaviness, and fineness and $

coarseness. As light is a condition for sight, so is air

for hea±ing.

The hearing (faculty, assuredly hears from the (4)

surrounding circle, while the sight sees enly along a

straight line, with the understanding that those straight lines rise from the circumference of the round sphere and

(4) Litt, "That which surrounds the circle".
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move to the center (of the eye). Some have thought that those, lines are rays sent from the sight to the point of departure [i.e., the object), or that they are forms brought from the object to the sight. But both views are wrong as we have mentioned.

The faculty of hearing comes ;ext to that of sight in value. The way it gives its value is in [the fact) that harmful and useful things are sometimes indicated by their peculiar sounds. So Divine Providence deemed it necessary that the faculty of hearing should be placed in most animals. The value of this faculty in the rational animal, however, almost excels the [last mentioned] three.

D. The Internal Faculties]

According to the first classification the internal apprehending faculties (ouwi mudri1ah min bitin) are divided into three classes : [a] those which apprehend but do not retain, [b] those which retain but do not reason, and (c) those which apprehend and direct at will. Then the ap= prehending [sense) apprehends either the "form" (sirah) or tite "idea" (maglii.). The retaining [sense] retains either the form or the idea. The directing (sense) at one time directs the form and at another the idea. The apprehending [sense] at one time has primary apprehension (idrik awwalf) without 'a medium, while rat another) it may have apprehen.
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sion, but by means of some other apprehending medium.

The difference between the "form" (pltah) and the "idea" (magni)is that by"form", in this case, we mean that which is apprehended [first] by the external sense and then by the internal sense. The idea is that which is appre​hended by.the internal sense without the mediation of the external sense. These are the classes of the apprehending (senses] in general.

As to the details, [first, we will give]the exposition of the proof of their existence and their Beats. The [sense] which) apprehends the form is the common; sense (hiss mash​tarak), which is called phantagy (bintisvg), and whose seat is the retentive imagination (khaYeA). The [sense] which` apprehends the idea is the faculty of estimation (ouwwah wahmiyyah), whose seat is the memory (hifizah) and reool" lection (dhairah). That wltbh apprehends and reasons is the faculty of imagination (auwwah matakhayyilah). That which does not reason is what we have mentioned of estimation (wahm) and sense (hiss).

[Exposition of The Proof of The Existence of The Internal Faculties]:

Our exposition of the proof of their existence is according to mystical experience (ffiidin).
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(a). Proof of the existence of the common sense : You see the falling rain as a straight line, while (you see] the fast turning drop as a curved line - all of this by way of observation, not imagination. If the apprehending medium were the external sight, it would see the rain as it is, and the drop as it is, for it apprehends only what descends in front of it, which is not a line. So we learn that there is another faculty in which is delineated the appearance of that which it saw first; and before that appearance was erased it was followed by another and another, and so it . . saw them as a straight line or a curved line. The eiddence for that is that if the drop did not turn fast, it would be seen as separate drops. Therefore you have a faculty rthat comes] before the sight, to which the sight carries what it sees, and at which the objects sensed meet, and are thus apprehended by it. Similarly, man feels within him​self that if he sees a person, or hears a:.speech he apprea. hends the one seen as one person, and apprehends that which is heard as one speech, while what he has in the medium of sight is two persons, that is, two images in the eyes and two speeches in the ears. So one knows of a certainty that the seat of apprehension is something behind the eyes and ears. The faculty that apprehends them is one faculty at which meet the two forms, that is, the two images in the eyes in conformity, and the two apprehended things, that is,
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the object seen and the object heard, even though they

48)
differ. That faculty is the meeting place of similar and different things. So we have called it the common sense (hiss mushtarak), since the soul does not apprehend except by means of this faculty. We have also called: ,it the tablet (lawh), as the things that are sensed do not meet except in this faculty. It has nothing except apprehen​sion, while delineation and memorizing belong to another faculty. Among the properties of this faculty are ri) first to call up the sensory objects in the senses, and second to apprehend them, V] to apprehend individual particulars, but not rational universals, and m tb feel the pleasure and pain arising from the things belonging to the imagination, just as it feels the pain and pleasure arising from external obiects of sense.

N. Exposition of the faculty of retentive ima​gination (quwwah khayiliyyah): - We know that if we see an object and then are absent from it, or it is absent from us, its image remains within us as though we witness it and see it. It retains the images (muthul)i. of the sensory objects after they have disappeared. By means of these two faculties you can determine that this taste does not

Oa

+ Muthul  is the plural of tithil.

+ According to another copy hgdhi '1-lawn (this color)
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pertain to this object (!iitlibkidhas, 11-kawn)+, and that

that taste pertains to that object. .The one who makes these two decisions cannot do so unless the two objects to be decided upon are present.

CO. Exposition of the faculty of estimation (quwwah wahmiyyah) : Animals, rational (ngtio) and non.

rational (Rhayr ngtio), apprehend of the particular indi​.

vidual sensibles, particular non-sensible ideas, just as a sheep apprehends that its wolf is its enemy. Now enmity and love are not sensibles; yet it forms judgment about them, just as it forms judgment about the sensible. So we know that &his is indeed another faculty. The faculty of estimation in man has special activities. Among them are ((1)] to induce the soul to reject the existence of things not imagined nor delineated in the retentive imagination, such as intelligible substances which exist neither in space (hayyiz) nor in place (makin), [(2)] to affirm the existence of the void (khali3) surrounding the world, and [(3)] to agree with the demonstrator (of a proposition) in the granting of the premises, and then to oppose him about the conclusion.

00
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Some say the faculty of estimation is the deciding authority in animals whose rule is not as decisive as that of reason, but is an imaginative rule connected with the particular things and sensible forms. prom it issue most of the animal actions (afeil hayawiniyyah).

rdi. Exposition of the faculty of memory (quwwah hifizah) : We know that if we apprehend the particular

___T__

ideas) they do not depart from us completely; for we remem​ber them and recall them with the least meditation. So we know that these ideas have a seat that preserves them, which

is memory (hifizah), so long as they remain in it; but if they depart and return it is the recollection (dhiktrah). The relation of the memory to the ideas is as the relation of the image-forming [faculty) (musawwirah) to the sensibles with are imaged in the common sense.

re). Exposition of the faculty of imagination Ouwwat al-takhayral) : We know that we can apprehend a form, then analyse and synthesize, increase and decrease, and we apprehend a meaning [thereby), which we attach to the form. This free action belongs to a faculty other than those that we have mentioned. It is the province of this faculty naturally to work systematicilly or unsystematical‑
50)
ly in order that the soul may use it in whatever way it desires. If it were not so, then it would be something
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natural void of any art. As mankind should learn the di. verse crafts, marvellous designs and caligraphy in order to do naturally some one activity just as other animals have (One natural activityll the soul Cof !Am] uses this faculty in synthesis and analysis at one time according to the p*actical reason (4acl gamali), and at another according to the theoretical reason Vigil nazari), while in itself it synthesizes and analyses bgt does not apprehend. If the soul uses it in intellectual matters it is called reflec​tive faculty (mufakkirah). If it is occupied with its natural activity it is called imagination (mutakhayyilah). The soul apprehends what it synthesizes and anglyses of images by means of the common sense; and &t ',apprehends.) what it synthesizes of ideas by means of the faculty of estimation.

The Seats of These Faculties

You should know that thee are corporeal faculties, and so they must have specific corporeal seats, with a specific name for each. [i]. The organ and seat of the common sense is the spirit flowing in the tips of the nerves of the sense, particularly in the anterior ventricle of the brain.
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co The organ of the image-forming faculty (Quwwah musawwirah), alio called retentive imagination (khayil), is the spirit flowing in the anterior ventricle of the brain, but in its posterior part.

[e] The seat and organ of the estimative faculty is the whole brain, but most particularly the middle ventricle, especially in its posterior part.

Cal The dominion of the imaginative faculty is in the anterior part of the middle ventricle. It is as though it were some power or other for the faculty of estimation, and, through the medium of the latter, for the intelligence.

re] The dominion of the rest of the faculties, which are recollection and memory, is in the space of the spirit which is in the posterior ventricle, which is their organ. Men have been indeed [divinely) guided to judge that these are the organs, that they occupy diverse seats in accordance with the diverse faculties, and that if decay affectq partiw​ularly some ventricle it produces defect in it. It was the thought of Him Who is Necessary of Existence in His wisdom as the All-Wise Creator to place in front (the facul​ties] that grasp physical things best, to place in the rear [the faculties) that grasp mental things best, and to put between them their governor .in order to govern and to recall
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images that have been erased on both sides. May His power be illustrious.
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[ CHAPTER VI

1

EXPOSITION OF THE SPECIFIC HUMAN FACULTY

	The

divided into intellectual faculties is the noun.
	faculties of the rational human soul also are a practical facultyjguwwah cimilahl, and an faculty (auwwah cilimah) . Each of the two called "reason" (5119.1) by the homonymity of


11. Practical Reason]

The practical (Or active] faculty is the source

of the movement of the human body to the particular actions belonging specifically to reflection according to views that belong to them technically. [It has three aspects] •

i

[l] an aspect in relation to the appetitive animal faculty (auwwah hayawiniyyah  nuzii girsrah) [21 in relation to the imaginative and estimative animal faculty (auwwah hayawi.

•

niyyah matalcha7yilah wa mutawahhimah), and (3) in relation to itself.

[i] Its relation to the appetitive animal faculty is in that out of it states peculiar to man arise in it

(1) Goichon, A.M., Mat., 1 610:24.

83

(i.e., the appetitive animal faculty], by means of which he is prepared to quick actions and emotions such as feeling ashamed, bashfulness, laughter,weeping , and the like.

52)

rib Its relation to the imaginative and estimative animal faculty is in that it uses it in discovering proper

f2)

ways of managing worldly affairs (Yumir kg'inah wa
fisidah), and in discovering human crafts.

[31. Its relation to itself is that from it and the speculative reason together are produced the wide spread and well known opinions, such as that lying is evil, in​justice is evil, truthfulness is good and justice is fair. In short all the particulars of the divine law are the explanation of these well known opinions produced from the speculative reason and the practical reason together. It is this faculty that should govern all the other faculties of the body according to what the activities of the above mentioned faculty deem necessary, so that it may not be acted upon by them, but that they may be acted upon by its and be overcome by it, lest on account of the body, and resulting from natural matters submissive characteristics occur in them, which are called vices. It ought not to be

(2)Lthings which come into existence and degenerate", or "existing things which degenerate".
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acted upon at all nor be overcome, but rather governing and ruling so that it may have virtues.

It is possible to relate the ethical qualities to the bodily faculties also. But if the latter are dominant they will have an active expression (hay3ah fi&liyyah), while the ethical qualities will have a passive expression (hay3ah infigiliyyah), so that there will be one thing out of which one [kind. o4,1 ethical quality will result in one case, and another [kind of) ethical quality in another case. But if they (i.e., the physical faculties] are dominated they will have a passive expression while the ethical qua​lities will have an active expression, which is not strange. In that case the ethical character will be one with two relationships. But [in reality] according to investigations these ethical qualities are found to belong to this [ration​al] faculty; for the human soul, as has appeared, is a siggle substance which has relationships in two directions: one below it, and another above it. And in accordance with each direction it has a faculty by means of which the con​nection between it and that direction is regulated.

This practical faculty is the faculty .whiah(the human soul) has in relation to the direction below it, which is the body and its government.
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Speculative Reason]

The faculty of speculative reason (quwwah nazariy​zg) is the .faculty which is related to the direction above it [the soul), in order that the latter may be acted upon by and benefit from it and receive from it. I* is as though our soul has two aspects, one towards the body, which aspect ought to receive no impression whatever of the kind which the nature of the body requires; and another aspect towards the supreme principles and the active reasons3)
.

This aspect ought always to be receptive of what is there,. and be influenced by it; for by it comes the perfection of the soul. Therefore, the faculty of speculative reason is for the perfection of the substance pf the soul, while the faculty of practical reason is for the government and ma​nagement of the body in a way that will lead it [the soul] to the perfection of speculative reason (kamil nazari). "To

(4)

Him rise the good words, and He exalts the good deeds.

The faculty of speculative reason is a faculty

• it

whose concern it is to be stamped by the immaterial univer‑

sal forms. If they- are free [of matter] of themselves,

VO

(,3) lit. "intelligences in act " cucal bitl-fitil).

(4) 35:10[14/11111]

[image: image43.png]
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well and good. If they are note then it [the faculty of speculative reason] will render them such by its freeing them, so that nothing of the associations of matter remains in them. We will explain this later on.

This faculty of speculative reason had relationships with these forms, in the sense that the thing whose concern it is to receive something may be recepient of it potential. ly (biq-quwwah) or actually 

The term power (auwwah) is used to denote three meanings in order of pre​cedence [as follows] :

DJ. The term quwwah is applied to the absolute

capacity (istitdidlpatlao) from which nothing has actually proceeded, nor has anything appeared by which the thing, comes into being, etch as the power of the infant to write.

(2]. The term quwwah is also applied to this capa city when nothing has come to existence (as yet] except that by means 6f which one can attain to the acquirement of the act without a medium, such as the power to write of the boy who has grown up and has known the inkstand, the pen, and the simple letters..

[3]. The term quwwah is also applied to this capa. city when it is accomplished by means of an instrument,and with it has occurred also perfect capacity to act at will
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without the need of acquiring (the act), but it suffices him that he should only intend (to act), such as the power of the writer who has perfected the art when he is not (actually] writing.

The first power is called "absolute physical power" (ouwwah mutlacah haviliniyyah). The second power is called "potential power" (auwwah milmkinah) and "habitude" (malakah). The third power is the "power in perfection" (kamil al-ouw‑

(5)
p,3,0,135 Egi. Therefore the relation of the faculty of speculative

reason to the forms free of matter, which we have mentioned, sometime) es is [1] the relation of that which exists "abso-

(

lately". This is the case when the power of the soul has

not yet received anything of the perfection which it pro​duces. It is then called "primary physical [or potential]

(7)
intelligence" (cam]. havilini). This faculty which is called

primary physical intelligence is found in each individual of the species, but [is it found] in eq011 measure, or are there grades and superiority in it ? Philosophers differ on this point].

(5) Cf: Ibn eni's classification of uwwah, in which he calls the second gulah mumkinah only, and uses the term malakah for the third, which al:Ghaall calls kamill al​uww
Goichon, AA., Introduction a AvicamaINFri, 19331, p. 42.

(6) Lit. "the relation that is of the type of 'absolute power' (or potentiality)".

(7) In her Lexique, Goichon translates the term as"intel‑
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It is called primary physical to resemble the pri​mary matter (haYili 3111i), which in itself has no form what​ever, but is posited for every form.

10. At another time [its relation] is the relation
(8)

of that which exists potentially. This means that some of the primary intelligibles (magailit 'ili) exist in the pri​mary physical Epmer], by means of which intelligilbes one can attain to the secondary intelligibles (nexailit thini​Ig4). By the "primary intelligibles" I mean the proposi​tions (macaddamit) by means of which belief takes place,but not by acquisition [by traditional authority], nor by the believer's feeling that it is possible for him not to believe in it at any time at all. This is like our belief that the whole is greater than the part, or that things equal to the same thing are equal to each other. This is what is called necessary ror intuitional) sciences Vulam daririyyah). As long as this much of intelligence has occurred in him [the believer], it is called possible,or potential intelligence, (swill bi'l-malaksah)(. It may aslo

•

ligence
correspondant h l'intelligence poten. tielle des scolagtiques Latins". Ibid., 1439:11. In her "Introduction a Avicenne" she siMFIFIcalls it""intelli​gence matiaielle Epotentieller. p. 32.

(8) Lit. "the relation that is of the nature of'possible power' ".

(9) Goichon, lnicrae, 8439:9, and Introduction a Avicen​ne p. 42:11.
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be called intelligence in act (caql bi'l-fill) in relation to the first [absolute power or intelligence]. Sometimes it is stronger than that, when some intelligibles of the speculative reason exist for him, so that by means of them he can attain to the secondary intelligibles.

(3). It may also be the relation of that which exists in perfection. This:As the case when the acquired intelligible forms also exist in it after the primary in​telligible forms. Only rthe individual] does not actually note them or revert to them, butt they are as though they were stored with him, so that whenever he desires he notes that form actually, and he knows it and knows that he knows it. It is. called "intelligence in act" (caql bi'l-ficil) be​cause he knows at will without trouble or difficulty; al. though it is also possible to call it potential intelligence (caql bi'l-quwwah) in relation to what comes after it.

C43. Its relation is sometimes the relation of that which exists by the "absolute action" (ficl mutlaq), in the sense that the intelligible form is present in him [the individual] and he actually notes it, actually knows it, and he knows that he actually knows it. It is then an acquired intelligence (caql mastafid); this is the divine intelligence X(acil clads!). It,is called "acquired" only because it will become clear that the potential intelligence
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comes into actuality on account of ay. intelligence which is ever actual (or active], and that when the potential intel​ligence comes into contact with it in one way or another, some kind a form will be actually imprinted on it, which is acquired from outside. This also is the classification

of the faculties which are called
) "(intelligences of) spee- (

ulatike reason" (rical nazarinsh)1

. With the acqui*ed

intelligence the animal genus and the human species are made complete. There it is that the human faculty comes to have affinity with the first principles of all existence. Additional explanation of the divine acquired intelligence will appear in the [section on] prophecy.

(10) The Arabic test has %Klan nagatiyyatan, which is grammatically incorrect. It should be either (!lqian nazartyyan) (= speculative reason fintelligence speculative reasorJ or (euelan nazatiyyatan) (=spew​lative reasons, or (intelligences of]speculative reason ), as translated above.
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( CHAPTER VII

EXPOSITION OF THE DIFFERENCE AMONG MEN IN

THE QUALITIES OF) THE PRIMARY PHYSICAL INTEL‑
LIGENCE (WHICH IS [MAN'S) ABSOLUTE [OR ORIGINAL)

CAPACITY) (ISTIcam MUTLAO

You should know that philosophers differ as to whether this capacity is similar in all the individuals of the species or is different. Some say they are similar in this capacity, the difference being due to the use of that potential thing in one kind of knowledge rather than an​other, which then comes out to actuality, and so the dif​ference appears.

Others say they+differ in capacity according to the difference in their temperaments. And what comes out of them (the temperaments] into acutality does so only on account of that capacity. Their status is not the same as that of the "prime matter" (hayali) in that they are capable of receiving every form; for the "primary matter" (Iikyali. auks) is capable of.receiving the "primary format 
 3Ila), which is the bodily one, and which is similar in all bodies. By means of it it[the primary matter] receives

+ That is, the individuals.

[image: image44.png]
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k,

one form or another according to their composition of the ,"secondary form" (sirah thiniYah) mu' the "secondary matter" (haying thiniyah). This is why the primary matter does not have existence in itself independent of the primary form, Nor does the "absolute body" [or "corporeality"] (Jim mutlaq) have any existence without being fire, or air, or something else [i.e., earth or water]. But the case here is different from that; for the soul has positive existence and capacity for that existence. (this capacity] therefore

must be different in accordance with the difference of the (1)

located [soul].

If it is maintained that the human soul is similar in the species, and that is granted)yet there is no doubt that it differs in the individual and in itself in accor​dance with the difference of the individual accidental qualities. So the capacity in [i.e., of] the primary physical intelligence differs accordingly; for the soul issues from the first principles only in accordance with

58)
its capacity. So the more balanced the temperament is,

the more excellent is the soul. To it are added the (2) ascensions of the planets and the heavenly bodies. So then,

(1) Or "the locus", or "[1 the soul in which it is)located" (mawdit)

.

(2)lit., "the ascending planets, etc." (tawglit al-kawi• kib wa Edritm al-samftwitt).» an astrologivardoctrine. Cf. talc in Bedhouseop. 1226.
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just as the soul, even though identical in the species, dif​fers in superiority and gradation, likewise capacity is coordinate in grade with the excellence of the soul; for often the soul of a prophet, who is in no need of an act of thought, may have "its oil on the point of giving light,

(3)

even though no fire touched it"; while often rtool the

soul of a stupid person may not derive any benefit from thought . This oision is stronger and nearer to the ideas of the divine law.

(3) 24:35.
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CHAPTER VIII

EXPOSITION OP EXAMPLES OP THE GRADES OP

INTELLIGENCE TAKEN PROM THE DIVINELY

REVEALED BOOK

You should know that God mentioned these grades in one verse, saying, "God is the light of the heavens and the earth. His light is like a niche in which there is a lamp; the lamp is in a glass; the glass is like a brilliant star that is lighted from a blessed tree, ail. olive tree which is neither eastern no* western, and whose oil is on the point of giving light even though no fire touched it. [It is] light upon light. God guides to His light whom He

wills. And God gives parables to men; for God knows every-(1)

thing."

Now the niche is a metaphor' for the primary physical intelligence; for as the niche is capable of having the light placed in it, in the same way the soul, by its natural constitution (bitl- fitrah), is capable of having

°Col

the light of intelligence overflow upon it. Then when it gets the least bit stronger and receives *he first prin​ciples of the. intelligibles, it is the glass; if it reaches

11*

(1) 24:35.
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the stage where it is capable of receiving the intelli‑

gibles by an act of right thought, then it is the tree;

(2) 9)
for the tree has boughs. In the same way thought has arts.

Then if it comes to be stronger and reaches the stage of habitual mental power (malakah), and if it receives the intelligibles by means of intuitional insight, it is the oil. If it is stronger than that, so that its oil is on the point of giving light, then, if it receives the intel​ligibles as though it sees them and notes them, it is the lamp. Then, if it receives the intelligibles, it is "light upon light" - the light of the acquired intelligence upon the light of the innate intelligence (gaol fitri). Then these lights are acquired, because these lights, in rela​tion to it (i.e., the innate intelligence), are like the lamp in relation to a great fire that spread all over the

_(3) earth. That fire is the Active Intelligence (gaol fdxal)

which makes the lights of the intelligibles overflow upon the human souls.

If the verse is taken as an illustration for the prophetic mind (gaol nabawr), that is permissible. Because the latter is a lamp that is lighted from a prophetic

MO

(2) The author here is playing on Arabic words. Bann t") has two forms of plural, 4fnan and Puking while the plural of fanan ("bough") is
too.So Eirgys, "the tree has afnIE-TTboughs'). In the same way thought has funan(tarts'i). 737-Cf.p. 122 below.
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(4)

blessed created tree, an illiterate olive tree which is

neither eastern by nature nor western in his humanness,

and "whose oil is din the point of giving light" - the L.--

light of natural constitution - "even though the fire of

thought did not touch it" : at is al *light" from the
'LEA Divine Command (Amr lisbabi) "upon a light" from the por​phetio mihd. "God guides to His light whom He wills".

(4) Reference to Muhammad. See p. 125, n. 26 below.
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C. CHAPTER IX ]

EXPOSITION OP THE CORRELATION OP THE RATIONAL INTELLIGENCE (4l Z) AND THE DIVINE LAW, AND

THEIR NEED OP EACH OMER

You should know that the rational intelligence (!al) will never have the right guidanne except by the divine law, while the divine law became clear only by means of the rational intelligence. The rational intelligence is

' like the foundation, while the divine law is like the building. But a foundation will not suffice unless there is a building, and no building will stand firm unless there is a foundation.

Further, the rational intelligence is like

the sight,while the divine law is like the ray. The sight will not suffice unless there is a ray from without, and the ray will never benefit unless there is sight. This is why God said, "A. light has come to you from God, and a clarifying Book by means of which God guides those who

follow His pleasure in the paths of peace, and brings them (i)

out of the darkness to the light with His permission".

(1) 5:15(b) . 16N/28D5).
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Furthermore, the rational intelligence is like the lamp, and the divine law like the oil which feeds it. So, as long as there is no oil there is no lamp (light), and as long as there is no lamp the oil does not give light. To this God called attention in saying, "God is the light of

(2)

the heavens and the earth, etc" to "Light upon light".

So the divine law is a rational intelligence from without, while the rational intelligence is divine law within. They are collaborators, or rather made identical. As the divine law is a rational intelligence from without, God Peptived the name of the rational intelligence from the unbeliever, in another place in the Qur'an as when He

(3) said, "Deaf, dumb, blind, therefore they do not understand".

Because the rational intelligence is divine law within, God said, in describing the rational intelligence, "The natural constitition [or creation] in which God created maykind. There is no substituting at all for the creation of God.

(4)

That is the permanently authentic religion." Thus He called

2 3 V.:IP-N/166N.

4 30:300J/29N. Among the different interpretations of the significance of the term Pitrah here, and on account of the first part of the verse niirriEted here, which reads,

"Set your face as a faithful believer (4anif)towards reli​gion, the constitution [or creationl...-" a dominant inter- (the
is that it means the original religion, Islam
Cthe hanif religion), in which man was created originally. For mrirrEetails see Macdonald D.B., "FITRA" B. ;SLAM,

Vol. II,F. 115f; SMZ, Vol. VII,p. 233f. Al-Ghazall, however,
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the rational intelligence religion. Because they are made identical, He said, "Light upon light", that is, the light of rational intelligence and the light of the divine law.

Then He said, "God guides to His light whom He wills." (5)

Thus He made them one light. So if the divine law loses

the rational intelligence nothing will appear by means of it, and becomes lost+, as the ray is lost when the light of sight is lost. If the rational intelligence loses the divine law++ it becomes incapable of [comprehending] most things, as the eye is impotent when light is missing.

You should know that the rational intelligence in itself is of little use and attains almost to nothing but the knowledge of the universals of things, not of their particulars. For instance, it knows in a general way the virtue of adhering to the right, speaking the truth, doing good, and the excellence of practising what is just, adher​ing to chastity, and the like, without knowing all that in

as seen, considers it here as standing for !pal or Lui fitri("rational, or innate intelligence") considered by God as identical with religion y it being "divine law within" Hence its importance.

(5) Probably due .to misreading of the manuscript, or misprinting, the word in the Arabic text reads, "He made it (4acalahi); it should read, "He made them"(i.e;, the two) ( awalahubl).

+ That is why the truth is lost among the ingorant. ++ That is why all [men] are in need of divine law.
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detail; while the divine law knows the universals of things and also their particulars, and shows what ought to be ob​served in detail, and also what is just in detail.

In brief the rational intelligence does not find the way to the details of the divine laws; while the divine law at one time will confirm what the rational intelligence has settled upon; at another will call the heedless to at​tention, and will disclose the evidence that he may pay at​tention to the truths of mystical knowledge; at another time it will remind the rational person so that he may recall what he has lost; and at still another time it will offer instruc​tion which will be in things pertaining to the divine law,

(6)

and by explaining the states of the future life. So the di.

vine law is the system of the true beliefs and the fight deeds, and leads to what is good for this world and the world to come. Therefore anyone who deviates from it has surely missed the right path. It is to the rational intelligence and the divine law that God pointed by the terms "grace" and "mercy" din His saying, "Were it not for the grace and mercy of God towards you, you would have certainly followed Satan,

(7)

except a few", meaning by"a few" the chosen and elect.

(6) Lit. "the states of the "return" (i.e., "the world of return") (magid), for a detailed account of which (from the Sufi view FUME), in addition to p. 14,n. 12 above, see Dirge, Op.cit., p. 129-131.

(7) 4:83C14/85tbj.
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C CHAPTER X

EXPOSITION OF THE REAL NATURE OF APPREHENSION AND THE GRADATIONS OF ITS ACTIVITY IN ABSTRAC​TION

You should know tat apprehension takes the form of the apprehended object. In other words, apprehen​sion takes the image of the real thing, not the thing as an external object. The external form does not inhere in the apprehending organ, but an image of it (does so], for in reality that which is sensed is not itself the external object but is that which takes form in the sensory organ. So the external object is that object from which the sensed thing is derived, while the object sensed is that which affects the sensory organ so that the latter feels it; for the feeling of it has no meaning at all except the effect of it upon it (the sense), and its being imprinted on it. In the same way the intelligible object is the image of the real object which is impressed upon the soul; for the in​telligibtae frees it from all accidental qualities and alien concomitants if it'has need of that.

As to the gradation in the different kinds of apprehension in forming abstractions, you should know first
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that the object of apprehension which needs abstraction is not without alien concomitants and enveloping accidents in its external existence, such as quantity (cadr), quality (lag), place (ayn), and position (wade), Man, for instance, has a real nature, which is living and being rational. That real nature is common tor generic to the individuals of the species. But that real nature does not come into existence either specifically or generically without alien concomitants; for, if man were generic [only], then the specific individual (Zayd) would not be a man, while if he [i.e., Man] were specific [only], in that Zayd is himself Man because he is Zayd, then cAmr would not be a man; for if a thing exists on account of itself only, then it does not exist for any other thing.

When you understand this, then you should know

that the gradations of apprehension differ in their freeing action from these enveloping and concomitant qualities. They are of four gradations [La ascending order of perfec​tion].

C1). The first is the external sense, which performs

3)
one kind of abstraction; for what inheres in the sensory organ is not that form but an image of it. But that image comes into existence only when the external object has a specific quantity and a specific dimension, and [the
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sensory organ) receives it together with that state and position. If it becomes absent from it, or is veiled from it, it does not apprehend it.

[2]. The second grade is the apprehension of the "retentive imagination", whose abstracting activity is a little more complete, and greater in reception; for it does not need to see (the object]; rather it apprehends even when (it is] absent,
Only its apprehension includes those concomitant and enveloping qualities such as quantity(kamm), quality (A/f), etc.

(3). The third grade is the apprehension of "estima​tion", whose abstracting activity is more complete and more perfect than the above, for it apprehends the idea apart from the concomitant and enveloping qualitites of bodies, such as enmity and love, opposition and agreement. Only it does not apprehend enmity and love as universals, but rather apprehends a particular enmity, in that it knows that this wolf is an enemy to be avoided, and that this child is a friend to be loved.

CO. The fourth grade is the apprehension of the intelligence. That is the perfect abstracting action from every enveloping accident , and from all concomitant qualities of bodies. Moreover its grade of apprehension
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is too clear to have the concomitant qualities of bodies affect it, such as quantity, condition, and all physical accidental qualities. It apprehends a universal idea which does not differ with the individual instances. To it the existence and the non-existence of the individual instances are the same, and so are nearness and remoteness. Rather

64)
it penetrates into the parts of the earthly and spiritual worlds, and draws out from them real natures, freeing

them from what does not belong to them. This is the case, if the object of apprehension needs abstraction. If it is free from the concomitant qualities of bodies, and clear of their attributes, however, that will do; for then it [i.e., the object of apprehension] does not need to have it (i.e., the intelligence) act upon it at all; it [i.e., the intelligence] rather apprehends it as it is.
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[PART TWO 1

C CHAPTER SI 7

QUESTIONS AND DISTINCTIONS CONTAINING VALUABLE KNOWLEDGE

1. If it is said, you have said before that the soul may have pure capacity in relation to the intelli​gible object. You have also said every thing that is free from material concomitants is intelligence in act.

I think this is contradictory, for if the soul is free from matter then it is intelligence in act, but if it is not free from matter it is not intelligence. If you say it is intelligence in act, only it does not apprehend the intelligible object because of its being occupied with the body, how can the body then be subject to it, serving it in many things ? And how can it be an assistant to it in its recourse to the orderly use of premisses and the deduction of conclusions from past mental operations ? And how can it [the body] be both follower and restrainer (at the same time) ?

We say : Not every thing that is free bf matter of whatever kind is intelligence in act, in the sense that the
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intelligibles occur to it instantly. Rather the thing that is completely free of matter is that for whose existence matter is not a secondary cause (sabab) in any way, nor is it a secondary cause for any one of its qualities, nor for its individualization. As to your question, how can it be follower and restrainer , (I reply:) This is not extraordina.. ry, for a thing may enable (another] to do something and also restrain it from doing tit]. The body, for instance, may assist the soul in many things, as shall be shown to you, and it may restrain (it] from doing many[othel things, such as when it [the soul) is disposed towards the passions and the things which the attributes of the body require,

and occupies itself with the external and the internal senses,

2. Tf it is said, It has been said that when the intelligible fotm is attained by the soul, the capacity of the latter does not become inactive; for it is well known that capacity and actual attainment of the form do not coexist.

We say this is a kind of sophistry and [intentional] blindness, for capacity exists only in relation to what does not exist, not in relation to what exists; for what we receive of intelligibles is indefinite, and is not received instantly so long as the soul is occupied with the body, or with the accidents of the body that accompany it (the soul],
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but is rather received only as much as can be acquired and as much as flows upon it [the soul] frpm God's guidance and the lights of His mercy.

It is true that souls sometimes differ in expression

and capacity, for one soul may be like olive oil "that gives (1)

light even though no fire touched it". It understands

clearly innumerable intelligibles all at once, for the favor bestowed upon it is uninterrupted, continuous, without a break or a miss. Another [soul), even though it reflects much, is not benefitted by the thought at all. Still an. other [soul] is in between these two. Among those souls in the middle class there are numbers [Of qualities], and degrees without limit. It is in them that men differ in eminence, rank, power, fame, and nearness to God.

3. If it is stated, It is well known that the soul comes to understand the intelligibles by means of an angel called Intelligence, from which the intelligibles emanate upon the human soul; that it [the soul] attains to it only by observing the forms in the retentive imagination, that is, thought, speculation, and placing some premisses before others; and that this is done only when the body continues existing with the retentive imagination. Then if the retentive imagination ceases through death, how can it [the pull attain to it [the angel called Intelligence] so that 

(1) 24:35(b]; and ch. VII p. 56-58 above.

(2) 37:8; 38:69.
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the real intelligibles may come to it ? Since you have said the body is a restraint, then, when it (the soul) leaves the body, it understands the intelligibles, and attains to'it (the angel) as long as the favor (of God) continues upon it. How can this be ?.

We reply : You should know that souls differ. [a]. One (type of) soul may be bright, free from turbidities, the light of knowledge shining on it, strengthened by God, and having keen intuitive insight and brilliant mind, and not needing thought or speculation; rather of the light of

(

knowledge there comes to it by means ofirthe heavenly host")whatever it may will of intelligibles with their proofs, or even without willing. It is as if, due to the abundance of intelligibles that invade it, it (the soul) shines upon its retentive imagination and external sense. This picture of the intelligible comes to the object sensed and imagined, and makes approxtate images of it, and thus gives informa. tion about it. This (the soul does], while clothed in the body, as though it had already left the clothes of the body and attained to the Divine World; for it is just the same to it to be separate from the body and to be clothed with it, because it used the body, the body does not use it; the
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body benefits by it, it does not benefit by the body. It makes the intelligences active, it is not itself made active. This is the Divine Prophetic Intelligence.

co. Another (type of] soul attains knowledge and the real intelligibles only by means of the body and its faculties. Its acquisition of knowledge is by means of the imaginative premisses. But this happens only so long as it rthe soul) is clothed with the body. Then, when it leaves the body and becomes independent of it and in control, and has obtained mature capacity, while its oil has been made pure, and itself has been disciplined, then - when it leaves (the body] . it attains [knowledge and real intelligibles]. It does not need the retentive imagination and thought. That rather restrains [it]. Often that which assists be​comes something that restrains when there is no further need of it. The differences in this medial class of soul are numerous. There are differences in the degrees of bliss, rank, and closeness to God.

Another [type ofj soul clings to weak persua​sions and insecure mental images. So when it leaves the body these images oling to it. Then it either remains in them or gets rid of them after a time.

4. If it is said, It is said that the soul may
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understand the imaginative forms, which are in bodies, while the mil is incorporeal and is neither opposite the bodies nor parallel to them. How can this be ?

We reply : This is a difficulty only if it should grasp them in an imaginative and corporeal state. But when it grasps them free of matter, then there is no dif​ficulty. Your statement that it is incorporeal, while the forms are corporeal,is true. But it is well known that there is an intelligible relationship Between the soul and the body so that the two are affected by each other. This is why when the soul recalls the divine presence the body trembles and the hair stands on end. In the same way the soul is affected by the natural bodily results of irasci‑
(3)

bility, physical desires, physical 'sensation, and the like. So no matter how well the soul understands the imaginative forms as they deserve, it feels an effect from them. When it is thus affected by them it becomes capable of having the desirable divine favor come to it as mercy and kindness from God to it. This is why Muhammad, upon him be the bless‑
ing of God, said, "Truly in the days of your present life

(4) your Lord has gentle breezes. So present yourselves to them.

3) Shahwah used asa collective noun.

4) Tradition by Abi Huratrah and Abr Sacid - 'Iraqi p.8.

U

The soul, therefore, ought to present itself to the gentle breezes of the grace of God that it may flow upon it, since there is no parsimony in the generosity of the Real and Generous One; for the attainment of the intelligibles is not in our power, but the presentation of ourselves to those gentle breezes is. Furthermore the capacity of (such] self-presentation is a divine gift that cannot be acquired by effort.

5. If it is said, It is well known that the soul understands the intelligibles in their order and detail, although it has been said also that that which understands the intelligibles in their order and detail is not a simple unit in every respect. But it has been proved that that which apprehends the intelligibles in any way is free of matter without any assumption of division in it. The soul then is either [a] a material form and therefore corporeal, and so should not apprehend the'intelligibles, or (b) it is free of matter and incorporeal, and so its apprehension is not according to order and detail. There is no stage between these two.

We reply: You are right in what you say. The soul apprehends the intelligibles in detail and order. Now, whatever apprehends the intelligibles in detail and order has no pure unity and does not perform abstraction

(5) gee p. 15, n. 19 above.
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simply, since in its relation to some of the intelligibles it is potential, for there is something potential in it and something actual. The One Reality is God, may He be praised. There is undoubtedly nothing still to come in respect of His being and His attributes. So composition is untrue of Him in every respect, in word, intelligence and power. All other than God is not free from composi​tion of some kind or other, even though in regards to in​telligence there is neither corporeal nor imaginable com‑

position. Even. Intelligence, which is the First Emanation (5)

(Mubda' Awwal) is not a pure unity, but had two aspects.

That is why more than one emanated from it.

6. If it is said, When the intelligible form occurs to the soul, the latter pays attention to that form. Does it have need of any other apprehension ? It has apprehended or received the immaterial intelligible form.

We reply : No. Rather the apprehension itself is only the occurrence of the immaterial form to the soul. If it occurs, (the soui7 surely apprehends it; otherwise it is reckoned not apprehending, for there is no medium between the two, and there is no need of any other ap​prehension, for that would be an endless chain (Yatasal‑
[image: image45.png]
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7. If it is said, In obtaining the intelligibles the soul has recourse to the reflective faculty and uses it in arranging premisses and drawing conclusions. This is so when rthe soul isl awake, and it confronts them Ethe intel​ligibles]; while in sleep, the imaginative faculty ceases activity, and likewise after death. How can the intelli​gible be obtained after that:

We reply : In the first place it is not admitted that

(6) "The term 'endless chain' (tasalsul), used without mo​dification, according to philosopnirs—iii well as scholastic theologians, is the arrangment of things without end. The impossible endless chain, however, according to them, is the arrangment of endless things which occur together in exist​ence. In brief, the impossibility of the endless chain, se​cordidg to philosophers, is bound by two conditions, [a] the occurrance together in existence of things endless, and [11 the existence of order among them conventionally or natural​ly. According to scholastic theologians, it is not bound by the two conditions mentioned. Rather, the endless chain is impossible in everything which is subject to existence. This is supported by what is stated in the commentary of  ikmat  al-`Ay  .
"There are four kinds of endless chain, because either (a) the parts of the chain do not occur together

in existence, or [b] they do. The first is the endless chain in events. In the second,, either [1] there is a natural order among those parts, such as the endless chain in causes and effects and the like (such as adjectives and nouns which are arranged and exist together), or (2] a conventional order, such as the endless chain in bodies, or (3) there is no order among them, such as the endless chain in human souls. All these kinds[of endless chain], according to scholastic theologians are false, while according to philo​sophers, the first and fourth are not [falser. - Tahanawl,

Kashshaf Istilapt al-Panin (Calcutta, 1862)Vol I, p.690 (hereafter referred to as Tahinawi, Kashshif).

We reply : It apprehends (things that are] free of

1)4

the reflective faculty ceases activity in sleep, and that the soul ceases activity on account of that. Rather often the soul exercises dominion over the imaginative faculty when it [the soul] is free from the affairs of the senses, commandeers it, and uses it for its own desires. That is why many intelligibles are disclosed in sleep.

A

It is true that most often the imaginative faculty exercises dominion during sleep and does not obey the soul, and, finding the common sense unoccupied, imprints a form on it. That is why most dreams have need of interpretation. Purthermore,the soul sometimes does not need the reflective faculty for [the attainment of] the intelligibles. It may rather have strong intuitive insight and clarity, and so attain the intelligibles directly. If it does not attain them directly, then [it does so] after a yearning to obtain an intelligible, and so the intelligibles come to it. If it is incapable of that and does not have the power of divine intuitive insight, then it has recourse to thought and the use of the imagination in producing the intellibles.

8. If it is said, It has been mentioned before that the soul apprehends the abstract universal ideas,and apprehends itself, which is a particular. How can this be?
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the concomitants of bodies and the accidental qualitiOs of material things, whether universal or particular. Your soul, however, though particular, is free of the attributes of bodies, and you are aware of it. Only, your soul does not apprehend bodies except by means of a corporeal organ. But your soul is not corporeal. So your soul's apprehension of yourself is nothing but its real nature attaining to itself, for its abstract reality occurs to it, and that not twice, since its real nature is one, and does not exist twice. We have explained that an intelligible has no meaning but some​thing abstract attained by the rational person, for not every object of thought occurring to something as it is is an intelligible. But it should come with an additional condition, which is its being abstract. We do not mean by what we say that our real nature is attainable by us on account of existence, for everything has existence.

From this you become aware of a great secret, which is the fact that no other animal shares with us our real in​trinsic nature, for our immaterial intrinsic nature does not belong to them. Further, we do not mean that the real na‑
ture of our intrinsic being, in relation to itself, is something existent with the kind of existence that it has, and then, in relation to itself again is an intelligible through the addition of some item, for [the fact is that]

[image: image46.png]
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nothing occurs to the real nature of our soul at one time that does not at another, since it is one at any one time. So its being something intelligible is not an additional condition to its being something existent the kind of existence that it has, rather an additional condition to existence in general, which is that its existence and its being are its being intelligible and occurring to itself, not to something else.

This is the best I have come to know about these subjects and their explanations. It needs to be conceived (tasawwur) and firmly fixed in the soul, for things that have to be believed (umir tasdioiyvah) cannot be told about unless they are conceived and firmly fixed in the soul. When the soul is able to form the conception (tasawwur) it

•

hastens to believe (tasdIOT)

The ,knowledge of all the Divine attributes can be based upon this section, for all His (God's) attributes are logical inferences, relationships, and negative definitions.

.10

(7) For a detailed treatment of the terms tasawwur and tasaq see Wolfson, H. A., "The Terms Tasawwur-071-1173drc, In Arabic Philosophy, And Their Greek, Latin and Hebrew Equivalents", The Moslem World, XXXIII, (April, 1943) P. 114-128. See also Bay .awl, Tawalic, p. 14-16.
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They are not additional to His Being, nor do they necessitate plurality in His Being.

9. If it is said, If rational knowledge is that the.rational person should attain to the real nature of an intelligible, then, when we obtain rational knowledge, the Deity and the intelligences occur to us in the forms of

their real natures. Therefore each of them has two realities. Why, then, should not our beings also have two realities, when it is possible there ?

We reply : When we can have rational knowledge of the incorporeal by means of the forms of their real natures in ourselves, they have two realities, 04 realities within themselves for themselves, by means of which they [the in​corporeals) are incorporeal, and (14 realities conceived within us, which belong to us, and which are accidents and images of those realities; for the knowledge of substances is not substances. They are rather accidents in the minds, while, in themselves, they are substances. Further, we have physical and emotional knowledge of our own beings; but this

knowledge of ours is nothing but our attainment of our real (8) nature without a medium, or else, a vicious circle (dawr)

(8) "A vicious circle (dawr) is the dependence of a thing [for its explanation.] upon a second thing i which itself depends upon it [the first thing"TagrIfit4 p. 110.
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•

results. That means when we say we understand our being, meaning by that an apprehension and a mental image other than the occurrence of the real nature, that would be understand​ing only if its real nature were attained by us, while the real nature occurs only if we understand. What we say does not pertain to rational knowledge or physical and emotional knowledge, but rather to every apprehension whatever it may be, for it is an observation of the real nature of a thing, not as something external (for if the apprehended objects were external, things non-existent externally would not be understood), but as something within us. Our observation [of our being] is not a second existence for it, but is

rather its very impression in us; otherwise, the endless chain would result. Only by way of accomodation we say, We,observe

"There are three kinds of circular arguments (dawr):

"1. Evident circle (dawr sarib), in which the thing (to be explained) depends (on itself] by' one step, such as explaining a by b and vice versa.

"2. Hiclen circle (dawr mu4mar), if its dependence is by two steps or more, such as the explanation of a by b, of b by c, and of c by a.

3. Interrelated circle (dawr magi), as (in the case of) two things related to each other, where the one cannot be understood except it connection with the other, such as fatherhood and sonship. This circle is permissible, but the first two are not". - Bay4PrIf OP.cit., p. 24 marginal gloss. Cf. lagrifiit,.p. 110f. For a complete treatment of the subject see Tahanawl, Kashshif, Vol. I, p. 467-469. Cf. Joyce, Principles of Logic  (London, 1916), p. 279; and Runes D. Do, The Dictionary of Philosophy, (New York, 1942), P. 332.
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its realities as we observe sensory objects, in accordance with custom, while strictly speaking, the observation of the sensory objects too is the occurrence of their real natures by means of which they are sensed by us, so that the external objects are observed by means of them.

10. If one says, Suppose we understand our beings,. But it has not been shown yet whether it is possible for uti to understand by means of a corporeal organ or not, and whether the mental faculty is in a body or not. Why, then, it it not possible for the mental faculty to be in a body so that the estimative faculty may be aware of it, just as the mental faculty ..is aware of the estimative faculty, so the mental faculty itself does not occur to itself but to something else, just as the estimative faculty does not occur to itself, but, for example, to the mental faculty ?

We reply : First of all we have a faculty by means of which we apprehend universal ideas, and another by which we apprehend particulars. The faculty by which we apprehend universals is apprehended by that by which the universal is apprehended, which you may call whatever you wish. But we call it the mental faculty (ouwwah cacillyyah). It should be considered to be either physical perception or mental apprehension. As for the mental apprehension, what neces​sarilir produces it is known. As for perception, you per.
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ceive your entity (huwiyyah) by your being (dhit), not by some of your faculties, since, if you perceive your being by some of your faculties, such as external sense, imagina​tion, or estimation, that which is perceived would not be the one that perceives; while, along with your perception of your being, you perceive that you perceive only by your​self, so that you are both perceiver and perceived.

Further, if that which perceives yourself were a power other than your being, it would subsist either in yourself or in some body. If it subsists in yourself, the existence of your soul would be on account of the power of your soul, and so goes back to itself together with the power, and would not be on account of something else. If that power subsists in a body, while your soul does not subsist in that body, the percepient would be that body (perceiving] by that power something incorporeal. There would be no perception of your being in any respect, nor any apprehension by your being of its specific being.

There would be rather some body sensing something other than its).
just as you sense your body, although the apprehen​sion by the physical faculty of an incorporeal substance is something impossible. If your soul, by means of that power, subsists in that body, we have shown the impossi​bility of that, for it makes the existence of the soul and
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its power to belong to something else. The soul, then, by that power, would apprehend neither its being nchr that body, for the entity of the power and the soul together would belong to something else, which is that body. If the substance of the soul is the power by means of which it apprehends, then they are not separate.

?5)

11. If it is asked, now do we know that our perception of our being is our understanding of it ? It may be some other apprehension, which does not require that the real nature of our being occur to us. Rather it is an impression of some kind which occurs to us from our own being, se that that impression is not itself the real being. It is not impossible for us, then, to have a real existence from which there comes to us some impression, and so we perceive that. In that case the impression is not itself the reality, and therefore, it does not mean that we have our being occurring to our being.

We reply : Anyone who does not conceive the reality of his entity does not understand his entity, for apprehension is nothing but the verification of the reality

-0
7'1 "
of the thing as apprehended, which is the meaning of the #,,, thing in relation to the name it has.

As to his saying, "There comes to us an impression
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and we perceive that", it either makes the perception the very occurrence of the impression or something that fol​lows the occurrence of the impression. If it is the very occurrence of the impression, then his saying, "So we per​ceive that impression" has no meaning. It is rather an​other name and another saying synonymous to it. If the perception is something that follows it, then it is either the occurrence of the idea of the entity of the thing or something else. If it is something else, the perception is the attainment of what is not the entity and the idea of the thing. If it is it, it follows that the entity of the being, in order that the entity of the being may occur to it, has need of another impression by which the entity of the being is attained - some impression producing it.

So it is not something that is impressed but something that comes into existence. If the entity of the being occurs a second time in another state of abstraction, or of detach​ment of what is accidental and additional qualities related to it, then the intelligible thought object is that which is in another state, while what we say is about the entity itself and its constant substance in both cases.

32. If someone says, You have mentioned that that which prevents understanding is matter and being occupied with the body. What is the evidence that the
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obstacle is matter and limited to matter ?

We reply : Whoever knows intelligent being really, knows that its obstacle is matter, for the being in which the real nature of things is manifested is substance,

which is free from enveloping corporeal qualities, and which does not contain what exists potentially (mg bi'l-quwwah). This is the real nature of every substance, for it is not affected nor is it acted upon by alien enveloping qualities. If it is affected by an alien enveloping (corporeal) quality, it is on account of matter, for it is matter which alien and accidental qualities envelop. Therefore all that is intelligence is self-subsistent, free of matter, not acted upon, nor affected, with nothing existing potential​ly in it; and all that exists for it is immediate and direct.

13. If it is said, What you have mentioned over​throws a great article of faith, for the trend of this statement requires that our soul be a material substance, since it is well known that it receives the intelligibles gradually, and is affected and acted upon by alien envelop​ing qualities. If it were not a material substance, it should not be affected, and ought to attain the intelli​gibles directly. But it is well known that the case is contrary to that.
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We answer : You miss a fine point. We said, All that is intelligence is self-subsistent and is not acted upon, which [fact) is a universal affirmative proposition. Its contrary is a particular affirmative proposition,

which is, that some of what is self-subsistent and not acted upon is intelligence. So it is not necessary that our soul should be a self-subsistent substance, free of maierial concomitants and corporeal attributes.

It is true that it receives the intelligibles only little by little, because with many intelligibles most souls need the assistance of the body. But the body does not obey it and does not share in its purpose. So its pur​poses and desires are cut off from it. If it obeys it in an instant it is like a flash of lightning, for that is followed by what confuses its thought and ruins its time. We ask God for support, direction and guidance to the right path.

14. If it is said, You have said : When your being occurs to you it is an intelligible for you. The proof of this is that the being occurs either to someone other than you or not to some one other than you. If it does not occur to some one other than you then it occurs to you. But how do we know [that] ? Perhaps it occurs neither to someone else nor to himself (i.e., yourself] .
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We answer : This is the desire for some step between negation and affirmation, for which there is no expedient. Further if your being were not yours you would not say, "My being and myself", for, if it belonged to someone else it would not accept this relationship. Fur​thermore, the confirmation about this, which is a great secret and the opening of a chapter in the treasures of knowledge, is that the pure real nature of a thing does not exist as an individual without necessary qualities, by means of which it is an individual, for with respect to its real nature it is one thing, while with respect to the corol​lary qualities which it necessarily has it is something else. In brief, if the real nature is taken together with the corollary qualities, it is one thing, for it exists as an individual, not only because it is a reality byt rather because it necessarily has corollary qualities, for by those corollary qualities it exists as an individual. Therefore the real nature of the being in itself (not by some other condition) is something, while as an individual

t8)
existent it is something else; for there is a differentia​')

tion that accepts possessive and other relationships. May God be our guide..

15. If it is said, You have mentioned that the soul has a mental power by means of which it is capable of
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attaining the intelligibles. If this mental power by which it attains the intelligible forms is a power that comes upon the soul, then the soul is composite, while you have demonstrated that it is one, not composite. Then the demonstration after that to the effect that it is not corrupted by death is not valid. If it [the mental power] is not a power that comes upon it, but is a perfection[of the soul], [the soul] therefore is affected just as it affects; and just as it acts it is acted upon. Further, what is the proof that it is not a power that comes upon [the soul] but is perfection ? Then, if it is perfection, how is this problem to be solved ?

We reply : You should know that the soul in itself is a substance, and is not of a composite nature when it is considered with that mental power which exists; while its perfection comes only from outside. So it is not affected as it affects; nor is it acted upon as it acts. tt is as if this perfection produces forms in the substance of the soul. So with respect to the fact that it conceives the soul by them, it is a perfection; while with respect to its being capable by them of understanding other forms that are intelligible, it is a power. But as a corollary quality it [the power] is neither a perfecting quality nor an accident.
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16. If it is said, You have defined with proofs that the soul is one of the incorporeals : how then does

it benefit by the body with its external sense and retentive imagination ? How does it acquire knowledge by means of the faculty of imagination and obtain virtues and acquire vices by means of the bodily faculties ? How do obedience and perseverence in worship have effect in enlightening and refining [the soul) ? How can disobedience {to God) and indulgence in lusts have effect so that there a±ise from them up to tie soul darkness by means of which the innate capacity becomes worthless ?

We reply : This is a very noble question, but keeping away from it is more noble still; for to prove it is very difficult. The way to [solve; it is only through ecstasy and sure mystical knowledge (al-wijan wa'146irfan yacinan) . By natural constitution the soul is created capable of knowledge, which knowledge comes to tt gradual​ly. So the use of thought and imagination and the utilisa​tion of the faculties are indispensable for it, as we have already said, and as we shall mention later on.

As to the effect of obedience and disobedience on

(

enlightening and darkening i9/respectively), that is so be‑
(9) Another case of regular chiasmus.
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cause the happiness of the soul and the perfection of its substance lie in its turning its face in the direction of the Real One, turning away from the external senses, enter​ing on the divine path and seeking continuation of the shining of the light of the Real One upon its inner self. Everything that prevents [it] from that lowers it in rank. In the measure that it turns away from the presence of the Divine Majesty and from looking in the direction of the Divine One, by following lusts, to that extent the Divine lights turn away from it. The more disciplined+ it is in dealing with the intelligibles the nearer it is to hppiness, for the soul has nearness and remoteness.. Its nearness is in proportion with religious sciences and the attainment of virtues, while its remoteness lies in its ignorance and the vices acquired.

By this appears the secret of the lights resulting

from following the Apostle of God in what he did and what (10)

he forbore to do, in his words and deeds, as he has a great

(;

+ (Adrab)from tadrib. (the adjective derived from tadrib,ls mudarrab, whose comparative degree is akthar or OlamTgaFIEM while adrab is the comp. deg. of daribTITUM daraba) which is practically the same in meaning as mudarrab. Ma

Al-Munlid, (Beirut, 1949) P. 0) in the introduction about

afgal al-tafgl, esp. point 1; cflp. 201(a). Cf. also Red- house, p. 824, 1786,3

(10) Harakat wa sakanat - Lit., "movements and quiescencesa$

,e

la
idiomatically, "whatever one does", Redhouse, p. 1067 (Sakai.

i
nit) I of, p. 778 (haraktit) .„.....---.

rV

1:.

129

specific quality in enlightening the heart; for the evident realities are disclosed in the heart only by the latter being put in the right condition, burnished and enlightened. Its being made radiant is by its turning towards the Divine One, and by turning away from the requirements of passions. Its being made right is by good character conformable to Muslim usage (sunnah). Its enlightenment is by means of devotional exercises and the [various] offices of worship. There is no stronger proof whatever in this regard than experience and ecstasy. Whaever has no way to it by mystical knowledge nor by ecstasy should [nevertheless] believe in it, for it is the stage of faith; and God gives success.
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C PART THREE

THE SOURCES OF VIRTUES AND VICES

You should know that most of the virtues and vices issue only from three faculties in man ; the faculties of imagination, physical desires and ire . - These three both assist and obstruct the soul.

E CHAPTER XII 1

ADDITIONAL CLARIFICATION

LA] The imaginative faculty has two aspects : (1) One of them follows the external sense4, from which it receives sensible forms, as the sense transmits to it, (either] (i) really, or ro apparently.

[i] The real (form] is the form which in it​self is such ri.e.,real).M. The apparent one is like the form that is not in itself such [real] but seems to be such, such as mirage, echo, the[seemingly3 moving object that is still, or the (seemingly] still object that is moving.owith the retentive imagination imagining them to be such.

(2.] The second aspect follows the intelligence, by means of which it receives the intelligible forms Ce.1
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truly, or [b] falsely, as the rational thinking leads thereto.

ra3 The true [form] corresponds to the form which is such in itself. ro The false [form) corresponds to

the form which is not such in itself but seems to be such, such as dubieties, errors, magic, divination. Minds stray from the straight track; so they see error as right, and right as error. That is why it was said, "Show us the truthr as truth, and grant us to follow it". The right thing is not to depend upon them so long as one Das not weighed them by the laws of logical and clear prodfs. Further, the fotms may fall upon the imagination imme​diately, as when a mirror faces another mirror and the form falls upon one of them instantaneously just as it does upon the other. That happens when the fdrm falls upon the already sentient sight.

The sounds heard by the sense of hearing fall upon it in order and gradation according to the succession of the letters and words. With regard to intelligence, the intelligibles may fall upon it all at once as [the case is with] the mirromfaging each other. That is so because knowledge is imprinted upon the beings of the heavenly souls (nufus samapriwah).(1) If the human soul comes in

(1) Also called falakiyyah and'malakiyyah. They are
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contact with it [i.e., the intelligence] forms of them [i.e., intelligibles) come upon it [the soul) in accordance with its brightness and capacity. The explanation of this will come later in the [Section about] prophecy and Apostle​ship. Furthermore, if that is truth it is prophetic inspi​ration (wally), minor inspiration (ilhim) and intuitive in​sight (hails): Prophetic inspiration is to see the form of the angel [of revelation, while in minor inspiration and intuitive insight he is not seen. If it [the intelli​gible is false, it is magic, divination and augury. It may fall upon it, that is upon the soul, in order and gra​dation in accordance with syllogistic premisses, that is, if they Ithe premisseg] are absolutely certain the case is one of demonstration and proof. If they are popular and acceptable to people, it is [the case of) a logical proba‑
bility. If they are convincing arguments against an op-(2)

ponent it [i.e., the vase) is incontrovertible). If they

are false, the falsehood being apparent, it is sophistic. If they are imaginative, it is poetical.

angelic souls that move the celestial bodies. They also know particular things. - Goichon, Lexioue, § 712,nos. 6-8.

(2) Lit., Ca case] of argumentation, controversial (jadali).

(3) 19:17. Hence Mary belongs to the class of prophets.
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Furthermore, if the retentive imagination is do​minated by sense, it likens every intelligible to a sensory object, while if it is dominated by the intelligence it 1 likens every sensory object to an intelligible. Thus the retentive imagination of the prophets, may blessing and peace be upon them, sees in the sensory object an intelli​gible idea, which (idea) is that from which it(the sense perception/ ematates, or upon which it comes and to which it returns. So it [the retentive imagination] sees a person in this world and judges him to be an apple of paradise; and it sees a person whose hand has been cut off for God's sake with two wings having grown for him, with which he flies in paradise, and a person killed for God's sake living, subsistent, happy and joyful for what God had given him out of His bounty. And contrariwise it sees in an intelligible a sensory object, and in the spiritual a corporeal thing. Behold Gabriel came to you

to teach you the question of your religion, "and he ap​(3) peared to her [Mary] in the form of a normal human being".

Still more, from the strength of the shining of the light of his [the prophet's') retentive imagination and that of his spirit he shines upon anyone who is comparable to him
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3) in that power and capacity, and so sees him as the prophet saw. The (faculty of] imagination is that which makes a dis‑
(4)

tinction between the two worlds and which is a screen between

(5)
(4)
the two seas and distinguishes between the two realms. With‑
out it there would be left no sensory object or intelligible for man, neither would the form and idea be apprehended by ,the apprehending sense and reason.

The faculty of imagination is not similar in the (various] classes of people, but it has degrees and super​iorities; it may perhaps be contradictory. So ri) there is that (imagination] which is proper to angels that are spi​ritual. They descend to him [a person], come down upon him, appear to him, affect him and take his form, so that the person speaks with their speech, while they speak with his tongu.e;he sees with their sight, while they see with his eyes; he hears

with their sense of] hearing while they hear with his ears. )

They are "angels who walk on earth with tranquility". Truly

those who say, 'Our Lord is God, and then live uprightly have

(7) the angels constantly descevd upon them".

Meaning the spiritual and our own.

5 The point where the Divine and created existences meet, and through' which God and man communicate - Redhouse,p.343.

(6) An adopted quotation of Sarah 17:95/97(i), which reads, "Say, 'If there were on earth angels walking about in tran- quility,'" (= "Qui: 'Law kina fr'l-ardi malPikatun yamshana mutmeinnin...").

(7) 41:30(a].
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(21. There is that [imagination] which is proper

to devilish satans. They descend upon him [a person), affect

4

him an: take his fomm, so that when they overcome him he speaks with their words while they talk with his tongue., he sees with their sight while they see with his eyes; he hears with their ears while they hear with his ears. They are

(8)

"human satans" who walk on earth flaming. "Shall I tell you

upon whom the satans constantly descend ? They descend upon

9) every guilty liar. They listen, but most of them are liars".

Wherever there is uprightness in the condition of the retentive imagination, there is the dwelling of the angels; but wherever there is crookedness in the condition of the retentive imagine... tion, there is the dwelling of the satans.

• (B). The faculty of physical desires also has harm and benefit. It is more difficult to correct than the rest of the faculties, for it is the oldest faculty existent in man, clinging more to him, and has a greater control over

him, for it is born with him. It exists in him and in animals, to whose genus he belongs, and even in plants, whose genus is like his. Then there is in him the power of zeal(for the right), and finally there is in him the power of thought, utterance and discrimination. Man is not distinguishable

O.

M

 6:112(0. 9
26:221-223.
3.36

from the class of beasts and free from the bondage of carnal desires except by mortifying the passions, or by conquering and subjugating them, if he cannot mortify them, for they harm him, deceive him, delay him, and turn him from the path that leads to the other world and obstruct him. When man subjugates them or mortifies them, he becomes free and clear, indeed, more than that, godly and god-like; his needs de​crease, and he is in no need of what others have, is generous with what he has and beneficent in his dealings.

The benefit of the physical desires is in that the more they are disciplined the more they lead to bliss and to proximity to the Lord of glory, so much so that were they conceived as being removed it would not be possible for us to attain to the nexj; world. That is so because attainment to the next world is by worship; but there is no way to worship except through earthly life, and no way to earthly life except by taking care of the body; but there is no way to

take care of it except by restoring what it has lost; and there is no way to restore what is has lost except by taking nourish‑
8:5)
meat; but no nourishment can be taken except through physical desire.

Further, the world is the seed plat of the next world, for the subsistence of the well-being of the world and the progress of living are [realized] by means of this
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(faculty of] physical desires. So, if it were conceived as being removed, the order of religion and the world would be damaged; practical dealing would be removed from among men; and law and government would be removed too. Therefore this faculty of physical des:likes is like an enemy whose harm is feared on the one hand, and on the other hand his beneift is desired, and whose assistance must be sought in spite of his enmity. So, the right thing for a rational person to do is to get his (the enemy's] Benefit, without trusting in him or relying upon him except in so far as he benefits by him. How

OD)

true is what al-Mutanabb
says in this connection :
"Among the bitter things of this world

for a tree man is to see stil That he must seek the friendship of an enpmy".''

One of the effective methods in subjugating

these physical desires is to govern them by means of the power of zeal (for the right], so that they may be subjugated and may not tend towards blameworthy and low character -just as the way to subjugate anger with its ferocity is to govern the irascible faculty by the grasp of rthe faculty of] physical desires until its burning or excess subside - for it is sub.

(10) He is Abu'l-Tayyib al-Mutanabbi, the Arab official poet of the aamdania court of AmIr ("prince") Sayf al-Daw​lah (303-354 A.H./915-965 A.D.). - E. Islam, Vol. III, p. 781-784eAsia
Divan Ab111-Tayvib al-Mutanabbli_(Cairo,

1363/1944), p. 11 15717187-W.

(11) p. 184.
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missive to greed and to arising needs. Among the ways to treat the excess of physical desires in order to break them and check them well are to acquaint oneself with the virtues of abstemiousness from the traditions and records, and to learn about the benefit of abstemiousness, such as purity of heart, the kindling of the mental power, xeemess of mind, the gift of thought that leads to mystical knowledge and insight into the truths about the Real One, and the tenderness and purity of heart by means of which it [the heart] is made ready to apprehend the pleasure of communion and being affected by devotional exercises; and such as brokenness of spirit and humility, and cessation of insolence, mirth, enjoyment and conceit which [conceit] is the source of rebellion against and neglect of God; and not forgetting the punishment and torment to be inflicted by God, nor forgetting those who deserve punishment.

66)

Among, the advantages of abstemiousness are: [1] the breaking of the physical desires that call for disobedience,

(12)

and the conquering of "the soul that is prone to evil",[2]

the driving away of sleep, continual watchfulness and facilita​tion of perseverance in worship, [3] the health of the body, repelling the diseases that make life wretched, prevent wor‑
(12) 12 : 35.(a); p. 13, n. 8 above.
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ship and confuse the power of thought, Co the decrease of provisions, being clothed with the dignity of contentment and being independent of men, which is the seat of sincerity and dignity, and r51 the ability to give out constantly, to be generous and distribute alms to orphans and the poor.

In brief, the key to ascetic, chaste and scrupulous living is eating little and subjugating the physical desires, while the key to worldliness and the door to yearning for it is the free flow of physical desires according to nature.

This faculty of physical desires has two branches : Ill One of them is the appetite of the belly [for food and drink. r.2] The second is concupiscence [I.e., sexual desire,. The appetite of the belly is for a person's individual sur​vival, while concupiscence is for his survival through his line, ftscendants and species. But it contains defects that [tend to] destroy religion and the world unless it [concu​piscence) is governed+, conquered, 4nd checked by means of

+ If you excite the soul to become desirous for greedy] it becomes such,. But when it is restored to little it becomes content. [from an elegy. that starts with the verse, "'A min al-mananl wa raybihi tatawadaga ?..." composed by Abu NTu'ayb al-Hudhal! about his eight sons who were killed, or, according to another. story, ten sons who died in a plague;. He himself ,died in Egypt in the time of cathm&n the Caliph, probably in the year 28/649.
A.F. Al-Aghini (Cairo, 1935) Vol. 6,-p. 264; Al-garashi, A.Z.A.kh., Jamharat  Ashir al-Arab (Egypt, 1330 H.) p. 254ff. Cf lane, p. 40 [Col. 2u.
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the reins of piety, and turned to the bounds of temperance.

Were it not for this concupiscence women would not have au-(13)

thority over men, nor "would they be snares of satan". All abominations come from this concupiscence when it is in excess, as all shameful qualitiew.come from it, when it is extin​guished and deficient, as in the case of the impotent and unmaseulineo

It is praiseworthy that it should be temperate and obedient to the intelligence and the divine law in its use and restraint. However excessive it mar be, it can be broken by hunger, marriage, lowering the gaze, lack of attention to it, along with occupying oneself with religious sciences and acquiring the virtues, for in this way it is repelled.

N. The Irascible faculty is a brand of fire derived from the burning fire of God which is on the watch, except that it only watches over the heart, for it is hidden within the heart as the fire is hidden under the ashes. Con​cealed pride produces it from,the heart of "every proud and

124)

perverse (personr as fire is produced from iron. It is

revealed to men of understanding with the light of certainty that man has a temperament derived from the stoned and ac​cursed satan. So whoever is aroused by the fire of anger has

(13) Tradition attributed to Khilidiibn al-eTillieyni with weak authority . 6ITiel p. 86.

_(14) Kulli abbirlu canid. The statement is taken from purah 1 59 2.
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his relationship to satau strengthened, since he has said, (15) "Thou hast created me of fire, and hast created him of clay",

for the characteristic of clay is inertia, stillness and acceptance of impressions, while the characteristic of fire is to flame, burn, move, to be troubled, to ascend and to refuse impressions, Some of the fruits of anger are holding

a grudge, envy and many other evil qualities, whose seat and (16)

(88)
source are "some small thing , which, when corrected,the rest (17)

of the body is made whole thereby".

In this faculty there is [the possibility of] excess and dominance which lead to destruction and perdition. There is also ['the possibility of] deficiency and extinction that come short of praiseworthy qualities,such as fortitude, forebearance, zeal [for the rightj,and courage, while from moderation there issue most of the praiseworthy qualities, such as generosity, courageous aid, magnanimity, endurance,

(15) 7:1204/11[b]; 38:76fb]/77[b]. (Cf. Matt. 25:41). Satan said this when he refused to bow down to Adam after all the angels bowed to him. - Wensinck, A.J.,

E. Islam
II, p. 351f. According to Wensincirran​cordance, Tirmidhi has, in his Igo the tradition; "ratan

was creates of clay" (innelisha
a khuliga min turab)", which source was not. available. The tradition was not found in his W1an (Cairo, 1356/1937).

i

l6i See p. 14, n. 16 above. 17 Tradition. See p. 14, n. 17 above.

142
forebearanoe, steadfattnes*Igallantry and dignity. The causes that arouse anger are vanity, conceit, mirth, jesting, mockery, contention, opposition, injustice and strong ambition for excess of wealth and reputation, all of which are bad and blameworthy qualities according to law and reason. There is no deliverance whatever from anger as long as these causes remain. So its causes must be removed by their opposites do that anger may be conquered and returned to the state of moderation, This is the method of treatment for both 0,96es and mind.

[image: image47.png](O’ At\\
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c CHAPTER XIII

EXPOSITION OP THE MAIN VIRTUES.

Although the virtues are many in number they can be included under four which include all their branches and kinds. They are : rki Wisdom (hikmah), (B) Courage (shaJicah), [d) Sobriety (iffah), and (D] Justice (t'adglah). Wisdom is the virtue of,mental faculty. Courage is the virtue of the iras​cible faculty. Sobriety is the virtue of the faculty of phy​sical desire. Justice consists in the occurrence of these faculties in their proper order, for by means of it all

things are brought to completion. That is why it has been (1)

said, "It is by justice that heavens and earth subsist." Let

us now comment on these main virtues and what proceeds from them and the kinds rof virtues) they include.

(il. By wisdom (hikmah) we mean what God has mag‑
nified. by His word, "He who is given wisdom has been given (2)

much good", and what the Apostle of God meant by saying,

"Wisdom is what the believer seeks.0) It is related to the

(1) Probably not a tradition. Not found in the Concor​daaiarnor in the Handbook.

I

I) 2 : 269(b)/272(b7. 3) Tradition. Not found in the sources available.
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mental faculty. You have come to know in the foregoing that the soul has two faculties, (1) one directed upwards, by means of which it (the soul] receives the truths of the necessary

religious sciences, universal and speculative, from the (4)

"Heavenly Host". They are the sciences that are certain and

true from and unto all eternity. They do not change with the change of times and nations. Such are the knowledge of God, His attributes, angels, books, Apostles, the classes of His creation, His ordering of Hid earthly and spiritual worlds, the states of the beginning and return by.way of creation and command respectively, and the states of the resurrection

(5)

(world], such as bliss and misery . in short all the truths of religious knowledge,

(2). The second faculty is the one directed downwards, that is, the direction of the body, its administra​tion and government. By means of it the soul apprehends what is good in religious works. It is called practical intelli​gence. By means of it one can govern the faculties of his soul, his household and his fellow citizens.

The term wisdola Is applied to it from one aspect

(4) 37:8; 38:69. Explanation follows p. 90 below. Cf, nufas samiwiyyah on p. 81 above,

(5) I.e., in the last day. See maid on p. 14, n. 12 above.
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figuratively, for the objects of its knowledge are trans​formed like mercury, and are not permanent but change with

the change of circumstances and individuals. Among the things it knows is the fact that the free bestowal of money is a virtue, but that it may become a vice at certain times and in the case of certain persons.
That is why the term.wisdom is truer of the first even though it is more common with the second, which is like the perfection and completion of the first. This is moral wisdom (hikmah khulaiyyah)2 while the first is speculative religious wisdom (hikmah 'ilmiyyah naza​rilrYah). By moral wisdom we mean a state and virtue of the '

rational soul by means of which it governs the faculties of
' irascibility and physical desire, and measures their movements according to the bounds proper in restraint and use. It [the moral wisdom] is the knowledge of right actions. The ma​nagement of the affairs of this world is received from the speculative reason (gaol nazari) . The speculative reason receives from the angels universals, while the practical reason receives from the speculative reason particulars, and governs the body ad the law requires. This is according to the example of the Intelligence, the Soul and the Heavenly Bodies, for the Intelligence apprehends the universals, and has in itself nothing potential. From it (the Intelligence) the Soul apprehends the universals, and by means of the universals it apprehends the particulars, and so moves heav‑
146

ens, on account of which motion the elements (filnisir) move, from which [elements] the composite objects are formed. In like manner our intelligence receives from the angels the universals, which universals overflow upon the practical reason. The practical reason, by means of the body and the faculty of imagination, apprehends the particulars of the bodily world and motivates them by the obligation of law, and so good moral qualities are brought into being.

This moral virtue has at either extreme two vices, [1] deceit (khibb) and [2] stupidity (balah). DJ Deceit (khibb) forms the extremity of abundance and excess. It is

(g1) a state in which man becomes the possessor of deluding activ- (

ities and cunning devices by using freely the faculties of

irascibility and physical desire so that they may move more than they should towards the objeptive.

W. Stupidity  (balah) results from its deficiency and shortage of moderation. It is a state of the soul in which it does less than is necessary with [the faculties of) irascibility and physical desire. Its source [stupidity) is

(6) Make' - mentioned among the blameworthy qualities of the heart
attitudes) in the treatment of others. - SMZ I, p. 168. God deluded His enemies, as based on Qur3anic passages, e.g., 7:182/181; 10:21/22; 13:42; 68:44-45; Wensinck, A.J., The Muslim Creed (Cambridge, 1932), p. 226.
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slow understanding and little comprehension of right action. Under the virtue of wisdom come excellent management, good

mind, keen judgment and right thinking. Under the vice of (7)

deceit come cunning and shrewdness, while under the vice of

stupidity come ignorance, dullness and insanity.

CB]. Courage (shajicah) is the virtue of the iras​cible faculty in that it is strong of zeal [for the right], but along with its strong zeal it inclines towards the reason which hq.s beensdRsciplined by divine law in what it induces to and refrains from. It is the mean between two vices bounding it, namely, [1] recklessness and [2] cowardice.

[1]. Recklessness is at the extremity which is

above moderation, which is the state in which a man undertakes dangerous things from which o;e ought in reason to refrain.

E21. Cowardice lies in the direction of deficiency, which is the state in which the movement of the irascible faculty is withheld from what is obligatory. So it turns one from undertaking where that is obligatory. Whenever these qualities are found these actions issue from them, that is, from the quality of cowardice issues restraint that is not

(7) Jarbazah from Persian gurbuzi meaning caution, shrewd​ness, skill and bravery . MUhit al-MUhlt, Vol. I, p. 230; Redhouse, p. 1534.

(8) 48 : 29 [a].
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in place, while from recklessness there issues] enterprise that is not in place. Both are blameworthy qualities.

Pram courage) enterprise and restraint issue where and how they should. This is the praiseworthy good quality. It is it what God meant when He said 8) "Strong against un-

1

believers; merciful among themselves." So neither strength nor mercy are praiseworthy in every situation. Rather what is praiseworthy is that which accords with the touchstone of reason §nd law, Given that, one should consider : if his temperament tends towards deficiency, which is cowardice, then he should engage in deeds of courage as an imposed duty, and continue doing them until by constant practice they be​come natural and characteristic of him. After that, deeds of courage will come from him naturally. If it [his temperament tends towards the extremity of excess, which is recklessness, then let him make #imself perceive the consequences of things and their great danger, and let him impose restraint upon himself until he returns to moderation or what approximates to it, since it is hard to achieve a true moderation. If that were conceivable, the soul would leave the body and have no connection with it. So it [the scull would not suffer at all by grieving over .any of it that [tne body] misses, nor

349

would the soul be grieved over it fthe body?, on account of its joy in what is manifested to it (the =Al) of the beauty and glory of the Real One. But since that is difficult, it

(9)

is said, "There is no one of you but will enter it. (That)

(10)

was a decreed judgment with your Lord".

Muhammad said, "The sirah xdr. Hid and its sisters (11)
•

93)
have made me old", meaning by that God's word that says, (12)

"Be upright as you have been commanded"; for continuance upon the straight path in search of the middle way between these extremes is difficult, since it is finer than a hair and sharper than a sword, as the state of the bridge in the next world is described. Whoever is upright on the path in this world will be upright on it in the next world too. Indeed he will be upright in the next world since one dies according as he lived, and is raised according as he dies. That is why in every Ardle of the worship (ralePah) one must repeat sirat al​Fitihah [Sirah I), which includes God's words, "Guide us in

(9) Here this quotation from the Qur'an refers to the fire of hell and is mentioned as the classical instance of a ficult situation. Of.Rodwell, The Koran (London, 1921), p.122,

(10) 19:71/72. See page 183, anart...7. below.

(11) According to the Concordance, XVII, p. 224, the tradi​tion should read,_"Hid and Wdaiwah:have made me old", basing it on surah 56 (WacrIgh): 6,which reads, "and [the mountains] become' scattered dust".

(12) 11: 112[0/114[a).
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(13)

the straight path"; for that is the most precious of all

things and the hardest for a seeker. If that were imposed as duty in one moral quality only, our difficulty in it would be great. How much greater is that difficulty since that is imposed on us in all moral qualities, which are innumerable, as will follow. There is no escape whatever from these dangers except by success and mercy from God. That is why the Apostle said, "All men will surely perish except those with knowledge; all those with knowledge will perish except those who act; and all those who act will perish except *hose

who are sincerely devoted, and even those who are sincerely
(14)

devoted are in great danger". We ask God Who is great to

aid us with success from Him that we may pass over the dangers in this world without being deceived by the things that cause self-deception. So much for this.

Next, the virtues that are classed under courage are generosity, courageous aid, magnanimity, fortitude, forebear​ance, endurance, nobility, gallantry and dignity.

Under the vice of recklessness come haughtiness, boldness, unseemly behavior, quickness of anger, pride and conceit.

(13) 1: 6/5.

(14) Tradition - not found in the Concordance,  the Handbook

and gIriqr.
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Under the vice of cowardice come meanness, shrinking

with fear, meanness of spirit, dismay, feeling of defeat, (15)

baseness and shamefulness.

(C). Sobriety (!Iffah) is the virtue of the faculty of physical desires, which is its submission easily and smoothly to the rational faculty, so that its restraint and activity may be according as the direction of this faulty. Two vices bound it (1) Greed (sharah), and (A extinction of the physical desires (khumid al- shahwah). (i)„ Greed is extreme desire for excessive pleasure, of which the rational faculty disapproves and which it prohibits. (2) Extinction is the deficiency of the physical desires to seek what intelli​gence requires [one] to obtain. Both are blameworthy just as sobriety, which is the mean, is praiseworthy. A man should watch over his physical desires, for they often tend to excess, especially in the case of sex and appetite, in the case of wealth and power and love of praise, excess in which things' is imperfection; for perfection is only in moderation, whose touchstone is reason and law. This means that one should know the purpose intended in the creation of physical desire

(15) The term takhisus actually means taking, or treating

a thing in turn,"77:7-Takhiseail-shay'a baynahum (MuhII  Mulgt, Vol. I, P..539). It is wrongly used here for khissah or khusasah (= "vile","baseness","ignobility", "meanness I "contemptibility".)- Ibn Manzur, A.P., Lisan al-tArab(Egyptl 1300..1308 A.H.) VIIIp. 3651 (hereafter referred to as Lisan al-'Arab); Al-Zabidi, S.M., TR r.i.l.gAris(Egypt,1306

37f (hereafter referredo as Igi.); Lane, II, p.736.
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and power of anger; to know for example that the desire for food is created only to induce one to take nouribhment to replace the components of the body which are dissipated through natural heat, so that the body may continue to live and the physical senses may remain sound, and that by means of the body one pan obtain spiritual knowledge, and apprehend the realities of things, and become like those of the exalted rank in relation to it [the body; who are the angels. By means of it [sobriety] it [the soul attains its perfection

95)
and bliss. If any one knows this, his purpose in ['taking] food will be to be strong for worship, rather than to derive

pleasure from it. So he will be content and will be moderate
?/
a. A:, ,A;14

in eating, without doubt, and so his greed for it will not be gxeat.

	He will also know that sexual desire is created in him to urge him to the sexual act, which is the cause of the survival of the human species. So he will seek marriage for the sake of children and for the protection of character, not for amusement and enjoyment. And if he enjoys it and amuses himself with it, it will be as a means to companionableness and inclination towards fine friendship, which leads to the continuance of marriage. Thus he will limit his marriages to the number whose duties; he will not be incapable of fulfill​ing. Whoever knows that will find limitation easy. Then he will not compare himself with the law-giver (141.4ammad), for
	77z
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his numerous marriages did not keep him too preoccupied for devotional remembrance of God. It did not force him to seek after the world for the sake of marriage. Whoever thinks that what did not hurt the law-giver will not hurt him re​sembles him who thinks that the impurities that do not affect the deep sea will not affect a. little jug that has been filled from the sea. Yet how many a fool deems himself shrewd and compares himself with him [iluhammad], comparing angels with blacksmiths; and so he perishes without knowing why. We seek ' refuge with God from blindness of insight. All this belongs to the field of sobriety. Things classed under the virtues and vices of sobriety are as follows:

(12. Virtues : These include modesty, forgiveness, fortitude, generosity, excellence of judgment, good spirit, gentleness, orderliness, contentment, poise, scrupulousness, cheerfulness, helpfulness and excellence of appearance, I

mean the, adornment which is obligatory without any foppishness in it.

ra Vices, which are greed and the exhaustion of the physical desires : These include bare-facedness, malice, wastefulness, stinginess, hypocrisy, dishonor, niggardliness, revelry, worthlessness, aloofness, stubbornness, flattery, envy and rejoicing at otheroll misfortunes.
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(D). Justice (gadilah) is the state of the three faculties in their proper arrangement according to the order necessary for their superiority along with their subordina‑

tion. So it (justice) is. not a partiaulat one of the virtues (16) but is a term for the totality of the virtues; for whenever

there is praiseworthy order between a king and his army and subjects in that the king is wise and dominant, his army strong and obedient, and his subjects weak and submissive, it is said, "There is justice in the land". Yet justice will never be established if some, but not all of them, possess these attributes. Similarly the just state in the realm of the body is found fin a balance] between these attributes. Justice in the moral qualities of the soul is undoubtedly followed by justice in practical dealing and in government, which justice is a derivative of it'rthe first]. Justice means approved order either in character or in right dealings, or in the particulars of that by which a community exists. Jus‑

tice in dealings is the golden mean between the two vices of (17) cheating others (Elhaba) and defrauding oneself ktaghibun),

(161 MahmE (=no matter how) has been used instead of kullama 7176enever", etc.) - MubrI al.Muti-41 Vol. II, p. n34;7016; cf,Redhouse, 1564, Wortabet, W.T., and Porter, H., Arabic-English Dictionary, (Beirut, 1913), p. 597,662 (hereafter referred to as Wortabet).

(17) Taghibun means "mutual injustice or fraud". The author has used tt in the sense of in hibin, orghabn al- 

II-M4nafs (= defrauding, or doing injustice o oneself). Kau 4, Vol. II, p. 1515; Lane, VI,p. 2227.see „irso 64:q 04ydatvi
p. 331.
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which justice is for one to take what he should take and to give what he should give. Cheating (ghabn) means to take what does not belong to him, while defrauding oneself (taghibun) in businesse is to give away what does not bring back praise or re​ward in. return. Justice in government is to arrange the parts of the city in a way that is similar to the arrangement of the particular parts of the self, so that the city - in its com​position, in the mutual relations among its parts and in the cooperation of its basic-elements about the objective desired frog their union - may be like one individual. Thus every thing is put in its place, its inhabitants may be divided into those to be served and not to serve, those that serve and not to be served, and a class that serve from one aspect and from another aspect are themselves served. This is similar to the faculties of the soul; for some are served without serv​ing, such as the acquired intelligsnce(c.aol mustafild), some serve but are not served, such as the faculty that repels excess, while still others both serve and are served, such as the internal faculties. Justice is not bounded by two vices bgt by the vice of injustice, which is its opposite, since there is no middle [state] between order and disorder. It is by order such and justice such as this that heavens and earth subsist, so that the'whole cosmos is like one individual whose faculties and parts cooperate, and in wham precedence and succession are in order, by putting first what rightly precedes and putting last what rightly comes after. ]Jay His

156

greatness be exalted and His power magnified.

The explanation of that order of absolute spiritual and absolute corporeal, of what is between the spiritual and the corporeal, and the division of the world into what affects but is not affected, such as the Intelligencepowhat is affected but does not affect, such as Bodies, and what is both affected and affecting, such as Souls, which receive from the Intelligences and pass [what they receive] to the heavens • all that is done by means of the decree of the

Omnipotent and Omniscient One, may His glory be exalted, His (18)

Reality magnified, and His authority held complete. So,

justice includes all virtues, while injustice includes all vices. God is the One Who gives successful aid in reaching

the straight path, which is the mean between the two extremities of excess and deficiency, so that when all that comes to pass he [rani obtains perfection that brings him near to God in rank in accordance with the nearness of angels, that are allowed to approach God. To God belong the greatest splendor and the most complete perfection. Every existent object yearns for the perfection that is possible for it, for that is its desired goal. If it obtains it [perfection], it joins the dominion of the world which is above it; but if it is

(18) Burhan -."Proof", "evidence", or "cause". Cf-Mawson, C.O.S. and Whiting, K.A., Rogetts Pocket Thesaurus (New york, 1948) @ 462, 467,478 (hereafter referred to as "Roget").
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deprived of it, then it is cast down to the perigee that is below it. So, man is between (two things/ : either to obtain perfection, and so join the dominion of the angels in near​ness to God, which is his bliss; or to turn to the vices of the faculties of physical desires and irascibility, that are common to him and beasts, and then descend to the rank of beasts and perish forever, which is his misery. May God be our refuge from it by His grace,

:(99)

r CHAPTER my 3

. EXPOSITION OF AN ANALOGY OF THE RELATIONSHIP OF THE HEART TO KNOWLEDGE

You should know that the heart, which is [pnother] term for the spirit that orders all the organs [Of the body) and is served by all its faculties and members, in relation to the realities of objects of knowledge, corresponds to a mirror in relation to the forms of colored objects, Just as a colored object has a form with an image for that form that is reflected on the mirror and produced in it, in the same way every object of knowledge bas a reality, which is its form that is reflected on the mirror, I mean the mirror of the heart, and becomes clear in it, Further, just as the mirror is one thing, the form of the individuals another thing and the occurrence of its image in the mirror is another thing, so that they are three things, and have need of a fourth thing, namely light by means of which the form is revealed and appears on the mirror, likewise here are four things : the heart, the realities of things, the occurrence and presence of the impression of the realities on the heart, and a light by means of which the realities are revealed in the heart,

158
159

which light in the divine law is a term ftr Gabriel, peace be upon him, In the terminology of philosophers it is a term for the Intelligence, by means of which knowledge comes upon the human spirits. So, the knower is a term for the heart in which the mental image of the realities of things inheres. Knowledge is a term for the occurrence of this image in the mirror. The fire and the rays of light are a term for the angel whose duty it is to pour out knowledge upon human hearts.

For five reasons the'forms are not revealed in the mirror : (1) because of the lack of form, such as the sub:- stance of iron before it is twisted, put into shape and polished, (2) because of impurity, rust and murkiness, even if the shape is complete,. (3) because [the mirror] is turned aside to some other direction than that of the form [desired], as when the form is behind the mirror, (4) because some screen is placed between the mirror and the forms, and (5) ignorance of the direction in which the desired form is to be (foundlp on account of which ignorance it is impossible to turn the mirror in the direction of the form and make it face towards it. Similarly, the heart is a mirror capable of having the reality of all things manifested in it. The hearts are empty of it [the reality of things] only on account of these five reasons :
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(1) A deficiency in itself [i.e., the heart), such as

100) the heart of a boy, for the realities of the objects of know​ledge are not manifested in it because of its deficiency, or such as a human spirit that is deficient in its original constitution, for, 'although the souls are of one species, yet in this species there are great differences and wide range.

(2) Because of the murkiness of disobedience and evil which accumulated on the surface of the heart on account of the many physical desires; for that prevents the heart from being clear and blight, and consequently prevents the ap​pearance of the truth in it, just as the sun that is in part eclipsed loses its light and brilliance in proportion to its darkness. To this Muhammad referred when he said, "Whoever

•

draws near to sin has his intelligence go away from him, (1)

never to return", that is, a murkiness has occurred in his

wever, on account of it, returned to the

heart, whose effect will never cease. Since his aim is to follow it up with a good deed which would wipe it out, if he performed that good deed, and the bad deed had not preceded it, the light of the heart would increase no doubt. But as the bad deed did precede, the benefit of the good deed dropped off. The heart, ho

(1) Tradition.- not mentioned in the Concordance, nor in the Handbook; nor is it found in Itbatat. LIrlql says) "I have not found any basis for'it".(LaM Sara lahu as1-""1 -Ibid p. 11, where qarafa (=to commit) is substituted for qavar4---
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state in which it was before the bad deed took place, and so did not improve by it [the good deed]. To undertake to obey God and to turn away from the demands of physical desires, that is what renders the heart bright and clear. That is

why God said, "Those who have struggled for Cur sake, We (2)

shall surely guide in Our paths". Muhammad said, "If anyone

•

acts according to what he knows, God wi31 surely make him

(3) inherit the knowledge of what he does not know".

(3) Its turning aside from the direction df the truth which is desired, for even though the heart of him who is obedient and good is clear, yet the real truth is not ma​nifested in it because he does not seek the divine truth, and

Ica) does not cause his "mirror" to face in the desired direction. It may rather be that he is occupying his attention with details of bodily act of obedience, or with securing the means of living and so does not spend his thought in medita​tion upon the Divine Presence and hidden truths. Nothing is disclosed to him except details of defective religious works that he is thinking offor. hidden defects of the soul, if they are what he is thinking ofs.or matters of living, if they are

(=to draw near to)..

29:69(a).

3 Tradition - not found in the Concordance, nor in the

Handbook, nor in mafat. According to lIrEtqt, it is quoted by Abri NaCtm from Anas - Ibid, p. 12,20.
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what he is thinking of. If the limitation of attention to obe/lence and its details is a hindrance to the revelation of real truth, what of devoting attention to the worldly lusts and pleasures, and their attendant vanities ? How would not

(4)

all this prevent revelation () of the unseen ?

(4)

(4). The veil (hilib) : An obedient person, who

has defeated his physical desires, and has devoted himself exclusively to reflection upon some truth may not have truth revealed to him, because it is veiled (matigib) from him by some previous belief contrary to the truth, which belief he has maintained since childhood by way of blind acceptance of authority; for acceptance of a belief on account of good opinion stands between him and the real truth, and prevents the revelation to his heart of anything contrary to what he has accepted from external authority.

This also is a great veil, by means of which are veiled most theologians, those firmly attached to some doctrines, and even most righteous people who think about the kingdom of the heavens and the earth, because they are veiled by traditional beliefs which have hardened in them, and firmly established in their hearts, and have become a veil

(4) According togafis kashf signifies revelation [of the truth of God to man]. Its opposite is h/gb (=veil, curtain) which signifies the impressions made by the visible world phenomena on the heart, thus preventing it from admitting the revelation of truth,etc. (kashf -cf. Redhouse, p.764,1552;for more details see E.Islim,Vo .II,p.300,787f.

163 (hiJib) between them and the apprehension of truths.

(102)

(5). Ignorance of the direction in which it is possible to come upon the knowledge] sought, for the seeker after knowledge cannot possibly obtain knowledge by means of what is unknown, but rather by recalling the knowledge that accords with that which he is seeking. So when he recalls it and arranges it within himself in a special way known by the learned, he produces what he is in quest of by the method of logical inference (ictibgr) and obtaining what is unknown from what was previously known. This is the procedure of logic (oanan mantic:IT).

Logic (mantic) is a system of laws, the observance of which preserves one from going astray in his thinking. So when he lets these laws and the method of syllogistic thinking (tafakkur) rule, then he comes upon the direction where the thing'sought is, and consequently the truth of the thing sought becomes evident to his heart. For the knowledge sought is not something innate which has no need for painful seeking for evidence (istidlil), speculation (nazar), and logical inference (igtibir). On the contrary, it is not captured except by the net.. of existing know​ledge. So all speculative knowledge is obtainable only from two previous propositions of knowledge which are coordinate and are paired in a special manner and according

to a certain one of the syllogistic figures, categorical

(hamli) or conditional (shartI), conjunctive or disjunc- 7,---

tive . Prom their pairing a third proposition of knowledge results, which, when obtained, is called conclusion (nati​11/1), while before it is obtained it is called inference (matlib). Ignorance of those things, i.e., those premisses, the method of pairing [of the terms], and the syllogistic arrangement that leads to the inference, whether by con​ception (tasawwuran) or belief (tasdioan), prevents know-ledge.

This is also similar to the case of a mirror, where if you do not face it towards the form, the form does not fall upon it. The same would happen if there were any deviation from the direction of the forms. In the pursuit pp,:

--.. J.;

of knowledge strange ways are to be followed, for these are hidden distortions and perversions which are more strange than what we have mentioned in connexion with the mirror. Bare upon the surface of the earth are those who find the right course *d pursue in dealing with those distortions.

These are the causes that prevent hearts from acquiring knowledge of the realities of things. Other​wise, every heart is by natural constitution good for the knowledge of the reality [of things], even though there are'great differences among them (the hearts], because it is a noble divine matter that, as we have mentioned,differs
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from the rest of the substances of the world in this special property and nobility (i.e., the knowledge of the reality of things,. To it God referred in saying, "We have surely offered [the obligation ofi trust to the heavens, the earth and the mountains, and they refused to tak(e5) it upon them‑
(6) selves and were afraid of it, but man took it upon himself",

indicating that he rmanj has a special property, by means

of which he is distinguished from the heavens, the earth and the mountains; and by means of it he became capable of taking the trust of God upon himself. That trust is knowledge and the doctrine of unity (tawhid)
The heart of every human being is originally capable of taking the trust upon itself and able to bear it. But the causes we have mentioned hinder it from taking upon itself its obligations and

	attaining to its realization. That

:Efvi;rryah)t chibludtihsis borpnareinnts in accordance

(7)(7)
	is why Muhammad said, with natural disposition Jewish, Christian or


OOP

(5) For al-Ghazili the word of importance in this verse

is b.amala (pr. $Abmilu, here 4abmilna), which means both "to bear", "to undertake" and the like, or "to betray", "to be unfaithful to", and the like. Commentators on, and translators of the Qur'an are divided as to the sense in which the word is used here. Lane gives both views, basing each one of them on Bayawr(q.v.)(in both cases), and on_ other authorities .* Lane I, P. 102,; II, P. 647. Al-Ghazali gives the word the first meaning, "to bear", "to undertake".

i73 FL:a1111 significance
fit rah

gnificance of 
r  see p. 60, n.4 above.
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	(8) Magian".

hearts of referring the heart
	He also said, "If satans did not hover about the (9)
(10) men, they would see the kingdom of heavens,

to some of these causes which are a Veil between and the spiritual world.


In the traditions (khabar) God said, "My earth

and my heaven have not contained me, but the gentle and (11) meek heart of my believing servant had contained me". Mt

is also said in the traditions, "Who is the best sf men ? He answered, 'Every believer whose heart is warm'. Then he was asked, 'But what isrthe .:leaning of] "whose heart is warm?' He replied, 'He is the God fearing and pure man

in whom there is no guile, nor wickedness, nor malice, nor , (12)

envy". That is why g9Mmar, may God be pleased with him,
(13)

said, "My heart saw my Lord", when the veil had been re‑
(8) Tradition - According to 'Iraqis it is taken from Abu Hurayrah Ibid p. 13,64f. Also BukharilvolaIsp. 470; vol. Mo. 288, vo . IX, p. 348; Tirmidhr, p. 260 (Qadar 5); Muslim, VIII, p6 52.

(9) Lit. "Children of gdam".

10) Tradition - According to triki, it is taken from Abu Hurayrah by Ahmad
p. 8,13; Ibrt_ Vanbal, vol. II, p. 353,363 (but here the-tiYm "eyes" (eyan). is used instead of "hearts" (gulub)).

(11) Tradition •. not found in the Handbook nor in the Concordance. gIrgqI says, "I have not found any basis for it" •
p. 13.

(12) Tradition - not found in the Handbook nor in the Concordance. In the latter the author refers 'Phill' and 'hasad' to Ibn Majah's • Zuhd 24, but nothing could be found there, not even tneTeWro words.

rIriqr, on the other hand, refers this tradition to cAbli​Allah ibn tUmar with a true chain of authority (isnid).

(13) Tradition • not found in the Concordance nor in the Handbook, nor in Mafiiit.
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moved [from his heart] by piety. If anyone has the veil between himself and his heart removed, then the form of the earthly and spiritual worlds become clear in his heart;

and so he sees Paradise, which is as wide as the heavens ,

and the earth, Initirather wider than the heavens and the

earth. Now, even though Paradise is wide in boundaries, and has distqnt borders, it is limited, while the spiritual world, which is the knowledge of truth and secrets beyond the vision which is the special property of apprehension of sight, has no limit.

True, what appears to the heart of it [the spiritual world] also is a limited thing, but in itself, in relation to the knowledge of God, it is without limit. The whole earthly and spiritual world taken together is called the Divine Presence (Hadrah itabibiyyah), for the Divine/ Presence encompasses all existing things, since there is nothing in existence except God, His works, His Kingdom, and His servants among His works. So all of that which is manifested to the heart is, according to some

people, Paradise itself, while according to the people of (14)

God (Ahl al.Vacci) it is the cause of Paradise being

deserved. The extent of one's part in Paradise is propor‑
(14) Also called "People of the Truth".- E. Islam, Vol. p. 184.
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tionate to the extent of his knowledge, and the measure of the manifestation to him of God and His attributes and works. What is sought by acts of obedience and the actions of all the organs is only the clearing, purifying and brightening of the heart. What is sought by its purifica​tion is the securing of the light of knowledge in it. That is what God meantwhen He said, "If God wishes to

guide any one He opens his heart for Ethe acceptance:ofj (15)

Islgm", and when He said, " [Do you ask aboutj him whose

heart God has opened for (the acceptance of] Islam ? He (18)

has light from his Lord".

Dila has degrees in which the learned and philo​sophers differ, for each one has an amount that is known, the utmost of which is the degree of the prophets, in whose hearts the lights tof truths'sh4ne, and to whom the secrets of the earthly and spiritual worlds are revealed on the plates of their spirits in most complete and evident clarity. May God help us succeed in following them in all their works, states and character.

SO

p1

.5) 6 : 125fa 6) 39 : 22 a]/23(alo
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r CHAPTER

EXPOSITION OF ANALOGIES OF [-THE RELATIONSHIP OF) THE HEART TO ITS FORCES

There are three illustrations :

(1) The soul of man in its body is like a ruler in his city and kingdom. The body is the kingdom of the soul, its world, its seat and city. Its faculties and organs are like craftsmen and laborers. The reflective mental faculty is to it as a sincere counselor and wise vizier. The physical desires are to it as a bad servant who brings food and provisions to the city. Irascibility and seal [for the right] are to it as the chief of police. The servant who brings the provisions is a cunning liar, and a wicked deceiver. He appears in the form of an ad​visor, while behind his advice are dreadful evil and deadly poison. His habit and custom: are to quarrel with the sincere vizier in every plan he makes so that he may have no respite for an hour from his quarreling and op​position in his advice.

106)

A ruler in his kingdom seeks the advice of his vizier about his plans; he turns from the advice of his

(1) 45 : 23C4/221.60.
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wicked servant, indeed; inferring from his comments that what is rieit is contrary to his advice; and he instructs his chief of police, subordinates him to his vigier and makes him obedient to him, empowered with his authority over this wicked servant and his followers and supporters

SO that the servant becomes governed not governing, commanded and managed not commanding and.managing. Then order rules his land, and justice is established on account of it.

Similarly the soul seeks the assistance of the intelligence, disciplines the irascible faculty and gives it authority over the physical desires, and seeks the assistance of one of them against the other sometimes by diminishing the pride and excess of irascibility by making the physical desires charm and gradually overcome it, and sometimes by subduing the physical desires and conquering them by giving authority over them to the irascible faculty, and by disapproving its demands. Thus its faculties will become moderate, and its character excellent. Whoever turns from this path is like one about whom God said, "Have you

considered him w1Q takes his passion for his god and whom (1)

God leads astray for all rhisj knowledge ?" God also said,

('He followed his passion; he is like a dog which lolls out
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its tongue panting, whether you attack it or leave it alone.42) We have mentioned how to discipline these forces in the preceding chapter.

(2). The second illustration is that the body is like a city. Intelligence, I mean the apprehending fac"47, is like a king that administers it. Its apprehending faculties, both external senses and internal faculties,are

like his forces. Its assistants and members are like sub-(3)

jects. "The soul that is prone to evil", which is the phy‑
sical desires and irascibility, are like an enemy that op‑
poses with him in his kingdom and endeavors to destroy his (4)

subjects. So the body has become like an outpost and a fron‑
tier pass with its soul residing in it as a frontier devotee

2 7 : 176[14/175(b],

3 12:5304/57M.

4 Ribit : "A fortified Muhammadan monastery" as a

fortress at an exposed point on the Muhammadan frontier, "Originally the place where the mounts are assembled and hobbled to be kept in readiness for an expedition", the term was later applied to a Muslim establishment at once religious and military connected with Islamic warfare (iihad). Still later it came to mean a monastery for only religious pur​poses, especially of the Buff. type. Hence the MurIbittin  (= warrior devotees inhabiting a ribat),wno were volunteers for Islamic warfare. Later the term came to be applied to devotees of mystical (suff)orders in north Africa. They are not to be confused with, the muribitEn(Almoravides) of the Sanhaja tribe in Africa who invaded Maghrib in the eleventh 'century and later Spain. - Margtais, Georges, "Ribat"E.Islam, vol. III, p. 1150-110. (For "Aimoravides" see Belk; A., "Almoravidee, E.Islam, vol.
p. 318-320).
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(4)

guard. If it fights its enemy and routs and conquers it

as he should, then, his work will be praised when he returns to the Divine Presence as God said, "God has given. preference in rank to those who carry on warfare with their goods and

(5)

person over those who sit rat home]".

If it loses its frontier pass and neglects its subjects, its work will be blamed, and yengeance will be exacted when it meets God. On the day of resurrection there will be said to it, "0 bad shepherd, you have eaten the meat and drunk the milk, yet yam have not sheltered those astray, nor have you restored the broken : today I will take vengeance of you", as has been related in traditions It it

to this warfare that men refer by saying, "We have returned (6)

from the minor warfare to the major warfare".

(3). The third illustration : Intelligence is like

a horseman hunting. His physical desires are like his horse, and his irascibility is like his dog. When the horseman is skilful, his horse broken in, and his dog disciplined and trained, then he is able to succeed. But when he himself is stupid, the horse unmanageable, and the dog is one that

(5) 4 : 95(b).

6 Tradition - Not found in the Handbook nor in the Con​cordance. Bayhaqi, quoting it from Mir, has said, "There is a weakness in the chain of authority". - gTraqI, p. 6.
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wounds, then neither does his horse move smoothly under hini, nor does his dog follow his directions obediently. So he is fit to be destroyed, to say nothing about not receiving what he seeks. The stupidity of the horseman only illustrates

the ignorance of a man, his lack of wisdom and weakness 6f insight. The unmanageableness of the horse is an illustra​tion of the dominance of his physical desires, especially the appetite of the belly and concupiscence. The vicious​ness of the dog is an illustration of the dominance of his irascibility, its assumption of control, its excess and depravity.
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r CHAPTER xvi

(108)
EXPOSITION OF ['THE FACT] THAT THE NU% MAY AND MAY NOT NEED THE BODY

You should know that the animal faculties may assist the rational soul in certain things. The physical sense,for example, may bring to it particulars on account of which four things happen to it.

(1). The soul derives simple universals from partic​ulars by freeing their ideas from matter and the derivatives and concomitants of matter. It also observes the qualities that are common and those that are diverse. It also observes that whose existence is essential and that whose existence is accidental. From all that and the use by the soul of the retentive imagination and estimation the principles of con​ception occur to it, such as genus and difference, common and specific accidents.

(2). The soul provides relationships between these simple universals on the model of negative and positive rpropositionsl. So those in which the accord is essential and clear in itself it accepts, while those in which there is not such &coo/4 it rejects until it comes upon the
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medium [to classify them].

(3). The acquisition of categorical propositions : this is finding by sense observation (A) a predicate necessary to be declared for any subject, whether the declaration is positive or negative, or [B:a] the consequent of a conjunctive [hypothetical sentence], whether positive or negative, or CO the consequent of a disjunctive [hypothetical sentence], whether positive or negative. This is not to be equally true at some times and untrue at other times, but rather to be so always, so that the soul may be tranquil because established an the fact [(1)]
it is of the nature of this predicate to have this relationship to this subject, and f(2)7 that [it is the nature of) this consequent to follow this

(109) antecedentor not to follow it, on its own account not by chance. So, that becomes a belief resulting from both sense observation and logical reasonning, from sense because that [fact] is observed, and from logical reasoning because if it were a chance occurrence it would not occur constantly or frequently. Take for example the statement that scammony, by nature, is a laxative for jaundice, on account of our observation of that [fact] frequently, and on account of our logical reasonning that if that were so not by nature but by chance, then drat] would be true only at certain times.

(4). Traditions, in which there is belief, due to
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the force of uninterrupted repetition;

The human soul seeks the assistance of the body to acquire these principles for both conception and belief. Then when it acquires themVhese principlesj, it returns within itself. Then if some one of the faculties which are under it come to it to distract it, it (the soul) distracts it Cthe faculty) from its action and thus destroys itw effect, except in matters in which the soul has need of the& [the bodily faculties) particularly in the sense that it returns to the faculties of the retentive imagination akother time to derive [a] some principle other than the one already acquired, or rbl some assistance, by calling up some mental image. This happens often at the beginning . Later it happens only rarely.

Whhn the soul has reached its fulness, however, and has become strong, it becomes absolutely independent in dealing with its actions, while the fadulties of retentive imagination and sense and the rest of the bodily faculties

do not turn it away from its activity, but only preoccupy it. For example, a man sometiles has need of a beast and means

by which to attain to his goal. When he attains it, and then

(110)
some of these means come in the way which deviate him from associating with it, then the very means whereby he attained become a hindrance.
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I CHAPTER XVII

EXPOSITION OF HOW THESE FACULTIES GOVERN
AND SERVE EACH OTHER

You find the acquired intelligence (1641 mustafgd) as an absolute governor served by all, which is the ultimate. goal. The intelligence in act (tagl biil-fica) is served by the potential intelligence (6aql bi'l-malakah), while the primary physical intelligence ($8,41 hayalgni), on account of what it has of potentiality, serves the potential intelli​gence. The practical intelligence (‘acl camali) serves all these, since the bodily relationship is for the perfection of the speculative intelligence or reason (‘acil nazari).

V

It is the practical intelligence that orders that relation​ship. The practical intelligence is served by estimation (wahm), while estimation is served by two faculties, one faculty succeeding it and the other preceding it.

The faculty that succeeds it is the faculty which retains what estimation provides, while the faculty that

precedes it consists of all the animal faculties (cluwg haya​.
wgniryah). The imaginative faculty (mutakhayyilah) is served by two faculties derived from different sources : the ap‑
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petitive faculty (quwwah nuzitiyyah) serves it by obeying its commands, for it [imaginative facility] urges it to move; the faculty of retentive imagination (quwwah kilayiliyyah) serves it by accepting the synthesis and analysis (i.e., combining and dividing] among the forms in it. Then these two are the heads of two groups [of faculties] : the fa​culty of retentive imagination is served by phantasy, while phantasy is served by the five senses (al-hawass al-khams);

•

the appetitive faculty is served by the physical desires and irascibility, while the physical desires and irascibility are served by the acitive motor faculty (quwwah muharrikah  bi'14fi51). At this point the animal faculties cease.

The animal faculties, as a whole, are served by the

(1)

(111) vegetative [powers] ((al-quwiL)• al-nabitiyyah). The first and chiefest is the reproductive [power] (muwallidah). The fostering rpower3(murabbiyah/ serves the reproductive [power], while the nutritive [power] (ghidhiyah) serves all of them

together. The four natural powers (al-quwi al-tabigiyyat al​.

3arbag) serve these three, which (four] are the digestive [power] (hadimah), which is served on the one hand by the retentive [power] (misikah), and on the other hand by the

(1) Translation following Redhouse - Tbid, p. 2069 g nabg​ti. See also Barnhart, Clarence II., The American College DictionarygRandom House, Nevi. York, 1947), P. 1346 "vege​tative".
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(2)

attractive rpowerl (Idhibah), while the expulsive [power]

(dgfitah) serves all of them together, : All of these are served by the four primal natural properties (al.kayfiyygt  al-Aarbac) : but heat (hargrah) is served by cold (buridah), while both are served by moisture (rutabah) and dryness

•

(Srabisah). Here end the various faculties rand powers).

[image: image48.png]



(2) Translation following Redhouse, p. 634,B 
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PART POUR

r CHAPTER XVIII

EXPOSITION OF [THE PACT] THAT THE HUMAN SPIRITS ARE [THINGS THAT] COME INTO BEING

(1) They come into being when the sperms (nutfah) is

capable of receiving the soul from its Giver, as God said, (2) "So when I have made him and breathed into him of My Spirit;

just as the form occurred on the mirror on account of the. existence of the polish, even though that whidh has the foam existed before the polished surface. The proof, briefly, is that if the spirits existed before the bodies, they would be either many or one. But their being one or many is invalid, and hence their existence is invalid. Their being one is impossible only because after their attachment to the bodies they should either remain one or multiple, but their being one and multiple is impossible, and therefore their existence is impossible. Their being one after their attachment to the

(1). lit. nucitah .(= dot, speck). Probably it was written here thus by an°error of printing. Elsewhere in the book it is correctly written nutfah Cf. p. 10,131,145.

(2). 15:29(a); 38:72(a).

181

body is impossible only because we know of necessity that what Zayd knows 'Amr may be ignorant of, while if the ration​al substance of the two of them were one, the union of the two contradictory things [knowledge and ignorance) in it would be impossible, just as it is impossible in Zayd by him​self. We mean by rational spirit what we have mentioned .

(112) Their multiplicity is impossible because it is certainly not impossible for a unitary things to become two, and divide, if it has quantity, like bodies; for a unitary body is di​visible because it has quantity. Because it has constituent parts it is divisible. As to what does not have constituent parts nor quantity, how can it be divisible ?

To assume their multiplicity before their attach​ment to the bodies is absurd, for then they would be either similar or different, all of which is impossible. Similarity is impossible because the existence of two similar things is origiAally impossible. That is why the existence of two blacknesses, or of two bodies in the same place is impossible since duality demands difference,
there is no differ​ence here. The [existence) of two blacknesses in two places is permissible, for the one differs from the other in locus, since one of them belongs specifically in a place in which the other does not belong. Likewise it is permissible to have two blacknesses in one place at two [different times,
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since one of them has a qualification which the other one does not have, namely, the sole possession of their specific time, So no two things exist that are absolutely similar, but rather in relationship, such as when we say, "Zayd and glmr are similar in humanity and corporeality", and "the blackness of ink and of crows are similar in being black".

Their distinction [i.e., of the human spirits) is impossible because difference is of two kinds :

[I]. One of them is in the difference of species and nature (al-nawc watl-mahiyyah), such as the difference between fire and water, and between blackness and knowledge.

The second is in accidental qualities which do not come under the nature [of things], such as the dif​ference between hot water and cold water. If [it is maintain​ed that] distinction between the human spirits is in species and substance, that is absurd, for the huLlan spirits agree in

(113) definition and real nature, as they are one species, since the definition, namely "the rational animal", covers them all. If it is [maintained that) they differ ill accidental qualities that also is absurd, for the accidental qualities of their one real nature are differentiated only when they are attached to their bodies and related to them in some way or other. But they have no attachment to the bodies

183
before the existence of the latter. Therefore difference is impossible, since difference occurs of necessity in the parts of a body, even though the difference may be in the neatness and remoteness rof the body] with respect to the heavens for example. If the situation is not such, then difference is impossible. Perhaps the verification of this needs additional explanation. This much, however, calls attention to it.

If it is asked, "How will the condition of the spirits be after their separation from the bodies ? And, since they have no attachment to the bodies, how did they multiply and become different from one another ?

In answer we say : After they were attached to bodies they acquired different qualifications, such as knowledge and ignorance, clearness and murkiness, good character and bad character. On account of these qualifica​tions they remained different; and so their multiplicity is understandable, contrary to their state before rjoiningI

the bodies, for then there was no cause for their difference.

It is clear now that the soul comes into being just as a corporeal matter suitable for its [the soul) use of it comes into being. The body becomes an instrument and realm for it, while the soul that comes into being has in

We reply : co The proof that human souls ate of one species is what we have already mentioned, that is, that
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its substance a kind of natural inclination to be engaged with that body specifically, to be concerned with its affairs, and to be attached to it. These qualifications demand its belonging specifically to that body. It is

(114) inevitable that it should have a specific relationship for the good government of a particular body solely, even though that relationship in itself is hidden from us; for those relationships are innumerable and not obvious, for it is God who rules over their deorets and mysteries.

Someone may say : " (al We do not admit that

human souls accord in species and idea; nor do we admit that species are multiple only with respect to their relation to matter, place, and time. Rather materd* things indeed are multiple in their quantity and their temporal phenomena. CO Human souls are not material in themselves. Their rela​tionship to matter is only with respect to administration and control, not with respect to receiving their natural cha​racteristics from matter, that it may call for a distinct place and a distinct time; for administration and control do not necessitate a multiplicity in essence; for one single thing may be in control of one thing. So this relationship by itself does not necessitate multiplicity in essence".
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the definition of man covers them, which definition is, "that he is a rational living being". But what is com​prehensible under the same definition is of one kind. The proof that the causes of multiplicity are what I have men​tioned is [the fact] that the things whose essences are realities only have their multiplicity in their bearers, their recipients, and things on which they act (bi'l-hawiimil

wail-munfacilgt ganhg), or in some of the rela​tionship they have to them and to their times. When they are free of matter they have no connection with those things.

(115)
So it is impossible for them to have difference and multipli​city.

(b) As for their statement that the human soul is '- not material, and so is distinguished by matter, that is granted. But it has some relationship to matter, whatever that relationship may be. If it is not the relationship of receiving its natural characteristics, then it is the rela​tionship of administration and control. This relationship is sufficient to cause distinction, so that it is said, "The human soul is the king of that noble city".

It may be said, " We do not grant that the causes of multiplication are confined to what you have mentioned, such as the classes of bearers, recipients and things acted upon by them, or in relationship with them. What is the
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proof of this limitation ? Are not the incorporeals dif​ferent in their essence and real nature ? They have neither bearers nor recipients, neither place nor time. They-are distinguished and they differ only in their essentiAl realities, while their species is surely in their individual nature, I mean in their essence, Why not say about the human souls that they differ in their properties or in some other thing than their bearers ? Do not souls, after their deparw ture[from their bodiei], differ in number ? You also say : They differ in character and knowledge which they have ac​quired from their bodies. It is enough for it [the soul] to be distinguished in quality that it should be the soul of such and such a body. If that much were enough for dis​tinguishing, would it not be enough for the distinguishing of its quality that it will become the soul of such and such a body, since the receiving of natural characteristics from the body is not a condition ?

Our answer is that it has been proved that they are of different real natures, while the human souls are covered by one definition, as we have already mentioned, But their existence and multiplicity after they depart [from the body] are possible only through qualities and characters ac​quired from their bodies, while before their attachment to the body they cannot acquire anything from the bodies, since
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there were no bodies [as yet), far what does not exist has no effect. We know decisively that after their attachment to the body they become perfect only by the help of the body, and acquire virtues and vices from their attachment to the body. But before (joining) the body there is no attachment and so no acquisition (of qualities), and there​fore no difference. It is proved therefore that they (the souls come into being together with the bodies.

It may be said, "You have maintained the impossi​bility of the existence of the human souls before rthe exist​ence off the bodies with the explanation of what you have mentioned, to the effect that they are not conceivable be​fore the rexistence of the) bodies. We put forward two difficulties that would act against any thing like their existence jointly with their bodies and their coming into being along with the creation of their bodies :

[ii. "That is so because it is agreed between us that the human souls are not material and that they do not receive their characteristics from matter. But anything whose condition is such does not come into being gradually, little by little or a little at a time. Rather its exist​ence is solely by creation, while the existence of the body is solely by creation, but is gradual, little by little,

with the change of one part after another. During the change
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it may be the turn of any definite part for the soul to come into being along with it and be joined with it (although the soul is not itself a part) but that the existence of the soul is possible a moment before, or a moment after it [that part]. If you were to maintain that it comes into being when the body has perfectly attained to the capacity [to receive the soull, the answer would be that that capacity does not become perfect suddenly and all at once, but rather

(117) gradually, one perfection following another, while it is clear that it (the soul] is one perfection that takes place by creation, in which thete is nothing gradual.

10."Further, capacity and perfection of capacity are stipulated only in what is a material form, that is, receiving its nature while in matter, so that its capacity becomes some kind of a cause in some way or other for the reception of the form in it from the Giver of forms. That is not stipulated with the souls, which do not receive their natural characteristics from matter at all; not is there any relationship between them and the material faculties, except the relationship of administration and control in a state. How then can controlling it be a cause for the necessary existence of its controller and administrator, when it is more proper that the administrator should be prior in exist​ence to the state ? The stipulation of capacity rfor the bodyl to receive a form in order that the form may exist in
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that which has capacity is one thing, while the stipulation of capacity to receive the government of the soul is another thing; for the first [type d] capacity can be a secondary cause for the existence of the soul in some way or other, while the second [type ofl capacity cannot be such a cause for the existence of the soul in any way, but is rather a secondary cause for its receiving the government raf the scull over it either to provide it with some perfection, or to draw some benefit from it. This is a great problem".

The answer to that is one word, for knowledge is one wise remark which ignorance multiplies. We say : There is no doubt whatever about the fact that souls are created and that they do not receive their natural characteristics from matter. They come into being from their Creator only when capacity Ls perfect, which is expressed in the Word of

(3)

Revelation' in His sayink"So when I have made him". Their Creator knows best about the perfection of the capacity rof the body. It is not within the ability of human powers to comprehend the details of capacities. But in general we

know%that the forms cone from the Creator and Giver just as the pure bounty of the Most Bounteous One requires, according to the perfect knowledge of Him Who comprehends all details of what may be known, So He gives every person what he

Ole

(3) 15:2914; 38 : 72(a) - see n. ,2 above.

(4) 21 : 23.
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deserves, and every deficient one what will make him perfect. Indeed the entities of things and their capacities come from His overflowing bounty, by means of secondary causes to specific capacities, such as elemental bodies and their complexions. Also the motions of the heavens, their bodies, shapes, and their properties, and the coming of intelligences upon souls, and the outpouring of the souls in search of perfection and moving the heavens - all these come from the bounty of the Real and Most Bounteous One, Who gives every reality its existence, for He knows best the perfection of capacity and which capacity deserves which form. Human knowledge galls short of apprehending that, When the dis​cussion is about God, the question "Why" ? ceases just as the questioning ceases of Him "Who will not be questioned

C4) about what He does, but they (pen) shall be questioned'.

N. The second difficulty : Since souls are similat in species and outpouring from the Giver of forms, in Whose outpouring there is no difference, how then must each soul that comes into being be characterized by a natural inclination to be occupied with a particular body, and to be concerned with its affairs ? Also, how must it have a particular relationship suitable for the government of one
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particular body rather than another ? If this characteristic is a necessary characteristic of that rsoul] which possesses it, then it has this characteristic as its property before the existence of the body. But if this characteristic is acquired from the body, how then can that which is made necessary precede that which makes necessary ? Also, how can that characteristic be a naural inclination ?

In short, if it is not a particular characteristic why should it belong particularly to one bddy rather than another ? If the characteristic is a natural one ordinarily, then it gives a specific quality to the soul which possesses it after the conformity in species. If it is acquired from without, that isrfromi one body or another, then let existence be verified for it [the soul] so that it may acquire the spe​cific characteristic. All that is absurd. Further, the dif​ference in relationships and characteristics calls for dif​ference in secondary causes, while the Giver of forma (Wghib

al-Suwar) is One in Himself, and One (ahadr) in His put​.

pouring; for there is no difference there, nor does the dif​ference in temperaments have any effect on the difference in the characteristics of souls, since there is no acquisition of natural characteristics and no inherence, nor any union between abstract realities and temperaments, contrary to the vegetable and animal souls," and contrary to corporeal
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forms and physical forms, for the difference of [these souls and their forms is on account of the difference of their kinds of matter; and the forms [of these kinds of matter] are de​termined according to their capacities.

To solve this difficulty you should say : It is true that the different relationships and characteristics call for different secondary causes. The secondary causes

of capacities are the complexions, while the secondary causes of the complexions and all that occurs in the elemental world

(120) are dependent upon the heavenly motions. Even choices and desires are, without doubt, things that come into being after non-existence. Every thing that comes into being after being non-existent has a primary cause (eillah) aqd a secondary cause (sabab) that comes into existence. That goes back to motion, and from motion to the encircling motion, for all capacities follow the heavenly motions. Then, the encircling motions are dependent upon the choices of the celestial souls, while all depend upon the Divine Intelligence that rules over all, and from Whom all divinely preordained things are derived. So, by means chf intelligences and souls, and heavenly motions, the Divine bounty gives each kind of matter its capacity for a specific form. Souls do not come into being by means of specific capacity, but rather along with specific capacity : there is a difference between their coming into being along
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with it and by means of it.

Purther, the characteristic of inclination in the soul comes into being only after the joining [of the soul with it Lthe body]. Therefore the coming of the soul into being has an attribute in the agent (sifah fr'l-fgr-il) and an attribute in the recipient (sifah frOl-ogb4). The sifah of the fail is the Divine bounty, which is the source of existence and which pours out of itself upon all that has receptivity of real existence. That attribute is expressed

by the term "power" (oudrah).

If you annex this pouring out

to the means, then it is the Giver of forms (Wghib al-suwar).

a

An illustration of it is the outpouring of the light of the sun upon all that is receptive of being lightened when the veil is removed from between them. Things which are re​ceptive of light are the colored objects, not air, which has not cdtlor.

	[image: image49.png]
	The sifah of the ogbil is being in the right state

as a result of being made such, as He said, "I (6)

him right, as he should be". An illustration of

	have made
	


PS

(5) Lit. al-istiwg, wa'l-igtidgl, from istawg. and i(tadala  respectively, which words are synonymous
eachother and are used as such here. Cf. Al-Munjid, p. 376,377. Cf, also sarah 82:7 in the following note.

(6) This is another meaning of the term istiwg3 which the author here has applied to the statement sawwaytuhu in surahs 15:29fa/ and 38:72[4. Baydawi gives it the same interpretation. Anwar, I,p. 501. Cf. also
: 7 : - "Who has created thee
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the sifah of the cabil is the polish of the iron [of a

r 
for the mirror whose surface is covered by rust can not receive the form [i.e. image] even though it may be facing it. When the polisher works on polishing it, then the greater the polish, the more the form occurs on it from that which has the form placed opposite to it. In the same way, when the right state and capacity exist in the spemma, the soul comes to be in it from its Giver and Creator without any change taking place in the Giver. Indeed the spirit has come to being ?low, not before, only on account of the change of the locus by the attainment to the right state now, not before, just as the image came upon the mirror from its possessor, without, as it seems, any change taking place in the image. But the image was not produced before, not be​cause it was not ready to be impressed on the mirror, but be-- cause the mirror was not polished.

It may be said, "If spirits come to being along with the bodies, what did Muhammad mean by saying, 'God (7) created the spirits two thousand years before the bodies', and, 'I am the first of the prophets to be created and the

OS

and made thee and put thee in the right state" (Aliadhi kha​laqaka fasawwika faladalaka). Cf.Anwar,vol. II, p. 390(v.7).

(7) Tradition - Not found in Traci nor in the Handbook, nor in the Concordance, nor in Ithifat.

	(8) last to be sent',

between water and
	195

and, 'I was a prophet while Adam was still (9)


We reply : Nothing of this gives evidence of the prior eternity of the spirit, but rather of its coming to existence and its being a created thing. It is true that it may, as it appears, give evidence of the priority of its exist​ence to the body,as a schoitl of the ancient philosophers have supposed. But the case of appearances is easy,since an alle​gorical interpretation of them is possible, while a decisive proof can not be refuted by apparent explanations but takes authority over the allegorical interpretation of apparent explanations , just as in the case of the apparent explanations

(10)

of the ambiguous passages about God.

As to the Apostle's saying, "God created the spirits before the bodies", by spirits he meant the spirits of angels, and by bodies he meant the universe, such ad the sphere

ION
(8) Tradition - According to the Handbook, p. 165(a), it should be found in Ibn Said II : 96, but was not found in the edition available. It is not found in 6Irgqi nor in Ithgfgt.

(9) Tradition Fusis, p. 267. Ibn Hanbal gives it Trur: ferent wordings : w777 while 'Adam was still in his clay" - ibid, IV,P. 127;
while 'Dam was still between spirit and body" - ibid, V, p. 59, 379.

(10) For a detailed account of the decisive and ambiguous passages (' aygt mu
ah wa mutashgbihah) see al-Suriti,J., Kitgb al-Itqan ft ttUltim al-Qur'an (Egypt, 1317 A.H.) Part II, chapter 43.

(11) 2 : 255f1/256[1.

(12) Cf p..59 above.

196

of the higmer throne (al- 'are, that of the throne (al-kur» si), the heavens, the planets, the air, water and earth. Just as the bodies of human beings all together are small compared with the globe of the earth, the globe of the earth is much smaller in size than the aan. In the same way there is no comparibon [in size] between the ball of the man and its sphere, not between its sphere and the heavens which are

above it. All of those are encompassed within the throne (111 sinoe"His throne encompasses the heavens and the earth".

The throne is small compared with the higher throne. So when you consider all that, you deem the bodies of the children of Adam to be insignificant, and you do not understand them by the mere term "bodies" (ajsid), In the same way you should know and be sure that the spirits of mankind (arwgh al-bashar) in relation to the spirits of angels (arwith al-mali,ikah) are as their bodies are in relation to the bodies of the universe

al-41ilam). If the door of the knowledge of the angelic

:s•

realm were opendd to you, you would surely see the human spirits like a lamp lighted from a great fire that has spread all over the world
That great fire is the last of
(12)

the spirits of the angels, for the spirits of the angel have
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degrees, each being unique in its degree, so that no two share the same degree, contrary to the human spirits that are

3)
multiple while identical in species.

The angels; on the other hand, are each ore a species by itself, and he is the entirety of that species. To this God referred in his saying, "There is not one of us

(13)

[angels] but has a known position". Muhfimmed also said,

"Surely the one of them who bows does not prostrate himself, while the one of them who stands does not bow. Surely there

(14)

is not one but has a known position".
So,-then, do not
understand by the unmodified terms, "spirits" and"bodies" (arwgh wa aisgd mutlaoah) anything but spirits of angels and the bodies of the universe.

Muhammad said, "I am the first of the prophets to •
(15)
be created and the last to be sent". He also said, "We are

(16) the last [in creation], and we precede [in virtue, rankfetc]".

He further said, "The first thing that God created was the (17)

pen;" and he said, "The first thing that God created was

p1

.3) 37:1640 4) Tradition - Not found in gIrgoi, Handbook, Concordance, and Ithtfgt. Al-Ghazali has used the first part of this tra​dition in his Ipeon worship (Sal vol. I, p. 153).

(15) See n. 8 above.

(16) Tradition - Bukhgri vol. II,p. 155,169; vol. X,p, 56, 156,435; Nasg3I,vol. IL102. 201.

(17) Tradition - Ithafat, nos. 464,465,466 (with some dif​ference in the wording of the second part of the tradition). Of p. 15, n. 20 above.
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	(18)

the higher throne";
and he

created was the substance of
	said, "The first (19) iluhammad,"
and

•
	thing that God similar things.


The removal of the veil from all tnis has different aspects, Each aspect has fine benefits and niceties of wisdom wnicn are seldom written in books.

(il. The first aspect : We have observed all

existing beings by means of the senses and intelligence with gradation and priority in rank in the species and in the in​dividual.

In compounds, which are nearer to our external senses, minerals, plants, animals and man are arranged ac​cording to their excellence, ending in man, and man ending in the one individual who is,the most excellent of all, sucn as the prophet in his time and the saint in every age.

The simple corporeals, that is, those of similar

(124)
parts, are also arranged according to their excellence in substance, space, magnitude, and motion, the most excellent of all being the furthermost (heavenly) body, which is ex‑

pressed in the Word of .Revelation by the terms " higher throne", (114

and "tnrone" which"encompasses the heavens and the earth:.

(16) Tradition - not found in clricaililandboolt, oon.corauc:e and Ithafgt.

(19) Tradition - not found in the above mentioned sources. See n. 26 on p. 125 below.
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	As for the simple spiritual beings,
(20)

im.laterial and incorporeal, unconditioned by
	I mean those place and time,


these also have gradation and excellence. The one greatest in power, broadest in knowledge and comprehension, most per-feet in unity, and most like Divine Perfection occupies the highest position and the uttermost degree, and must end in one; for if things that are arranged in order of preference do not end in one, then that predicament necessitates an endless chain, which is impossible. So things arranged in order in every division come to an end in one who is their beginning.

The prophetic language often refers to that one as

	being that created first by (21)

in the "Divine Spirit", or
	God. The spiritual beings end

the Active Intelligence, or in him


who is "mighty in power, possessor of wisdom, and so is in the (22)

right state".
It is the first of those created. Then it

descends in order of preference, as it is said, "The first

	that God created is the Intelligence, then the

(23)

prime matter (hayala)",
or what is reported
	Soul, and then

in the traditions,


"The first that God created is the pen, then the tablet, and

(24) then the outer darkness."

(20) Lit. "free from matter" (mujarradah Lan al-mawad). Cf p.8, point 8, above.

21) P, 3, n. 3 above.

22) 2 : 8714/844, 253(0/254rbl.

231 Tradition-not found in the Handbook,the Concordance and Ithafat. (Iraqi mentions only the first part of it, Awwal ma  khalag Allah al-LaQ1). ibid, p. 4. See p. 15 above.

(24) Tradition-not found in (Iraqi. For the first part of it cf p. 15, n.20; p. 123, n. 17 above.
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The corporeals+ end in the uttermost body which is

what traditions reported, (]25) God created is the higher


to the effect that "the first that

(25) throne, then the throne".
The
compounds end in the substance of prophethood, the post per-(26) feet and excellent of which being the substance of Muhammad.

That is what is reported: "God created first the substance of

(26)

Muhammad". Thus you have found every statement has its place,

•

IN*

+ According to one edition, "as to the bodies" (airam) instead.

(25) Tradition - Not found in the Concordance, the Handbook, ‘Irttqr, and Ithafat.

(26) The muslim doctrine if the pre4existence of the soul of Muhammad goes back to the third century A.H. According to it the predestined soul substance of Muhammad was created first of all 1"in the form of a dense and luminous point",(E. Islam,M1 p. 961) from which all the other predestined souls emanated. The authors of this doctrine derive it from the gur4En (e.g. gvat al-Nur, 24:35; and the connection between the two terms of the shahgtah, etc., which are interpreted to prove that Muhammad is first and last). But the influence of the Christ​iaA Gnostics on its birth and development is evident (Cf.-the doctrine of the Logos in Jn. l:lff; 5:26; Phil. 2:6-7; I Tim. 3:16 (b1)„ For further details see Massignon, II" "Nur Mh​1111111161g, E. Islam, Vol. III, p. 961; Al-jilanr,
A -Insan ia.T.Elthil(Egypt, 1334 A.H.) p. 115-133f. The followingquo a- tions are taken from this last source : - "The form of Mubammad is the light from which God created Paradise and Hell, and the pure origin from which misery and bliss came into existence," (ibid, p. 115). "When God created Muhemoei from His perfection and made him an expression of His beauty and majesty He created in him the real nature of every one of His Names and Attributes. Then He created his soul from His [own] soul, which soul is nothing other than the essential being (dhai) of a thing. Then He created Adam, may peace be to him, a copy of the soul of Muhammad" (ibid, •p. 123f). "When God,may He be exalted,_ created the sou ofMuhammad from His fownl dhat., which dhat of the Real One contains Cin itself] two opp7OTes, He cTegied , from the soul of M4bammad the angels above, with respect to the attributes of beauty, light and right guidance, while with respect to the Attributes of majesty, darkness and misguidance, He created from the soul of Muhammad Satan" (ibid, p. 124).
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every expression has its meaning and validity. Then, is the priority in every one of their classes, priority in time, priority in place, or priority in essence ? I mean [is it) the active or perfect cause ? That is another question which is easy to reach, grasp and take in.

(iii. The second aspect : The first things are led to perfection, so that if there were no perfection there would be no first thing, just as there would he no perfection if there were no first thing, The intelligibles are expressed through sensory objects. Just as the perfect majesty of the Real One is expressed only through His deeds and works, in the same way the .Divine Command is expressed only through His creation, Intelligence through the Soul, the Soul through Nature, and Nature through the universal body. Likewise all existing things are expressed only through man, so that kis body and nature may be the expression of Body and Nature, his soul and intelligence the expression of Soul and Intelligence, and his submission the expression of the Divine Command, so that the majesty and honor of the Creator may be expressed through it [submission].

"Rgammad.... therefore is the perfect Man, while the rest of the perfect prophets'and saints, may God bless them, are as​sociated with him as that which is perfect is associated with that which is most perfect and are related to him as that which is excellent is related to that which is most excellent"

ap

(ibid, p. 131). "Surely the Perfect Man rmatiamma4_is the pole on which rotate the spheres in existence(wajal) since
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It is right to say, "Were it not for you (Muhammad) (27)
•
the spheres would not have been created", for he is the

2s

quintessence of creation and the
e choic of mqvkind. He is

A

the perfection and the goal and "the lotus-tree of the (28)

boundary", and "he is the first to be created .and the last

to be sent", as Muhammad has mentioned.

[iii]. The third aspect : Nature, which is under compulsion, has effect upon the preparation of matter to, receive the issuing of the command [to matter], intelligence, and soul, so that by the selection of elements and the ex‑
traction of the core of matter, and by the testing of the

composition of the temperaments there may occur in the

compounds one stage after another, and one refining after another until there results in the particular compounds an individual corresponding to the Universal Intelligence. Rather it is the personality of the Intelligence or gence personalized. That one is the prophet of his time.

its beginning to its end, while he is one and the same since existence came into being [and will continue to be so] for ever and ever" (ibid, p. 133).

(27) Tradition - Fuvetii,p. 276. The tradition is mentioned in prayers said in "the ceremony of the New Year(Nevruz)" by the Bektashis -;Birge, Op.cit.a. 222. It is not found, however, in Iraqi, the Handbook., the Concordance and Itgfit.

30rl

 53:14.

29 Tradition - See p. 121, n. 8 above,

 Of Nutfatin amshajln - 76:2.
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(31)

So the "return" takes place through him, just as the (31)

"beginning" was to him. So the one with the beginning

resembles the one with the perfection; and the end becomes itself the return to the beginning. The first thought be​comes the last deed. Now appears the meaning of the words

of the Prophet, "We are the last [in creation] and precede 16)

tin virtue, rank,etein,

[iv]. The fourth aspect : Just as faith and law began with Adam and attained some perfection with Noah, some with Abraham, some with Moses, some with Jesus, and some with the Chosen [Muhammad], so the "return" begins with the Chosen

•

in the world of recompense. That is why he said, "I am the

(32)

first above whom the earth will split open"; and he said,

"I am last [of prophets], and I au: the gatherer; at my feet

(33) will men be gathered".

(31) 0f,Innahu yabdaau'l-khalca thumma yulTduh.(10:4) and AllEhuyabda2u'l-khalca thumma yunduhu, thumma ilayht tur‑
jaellg. (30:11/10).

p

2) Tradition - Italgt, 0 515; Ibn Hanbal, vol. III,p.2. 3) Tradition - Ibn Uanbal vol. IV,P. 80, (81,84,395,404, 407); VI, P. 25; Bukhart, vol. VII, P. 382f.
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C CHAPTER XIX 3

PROOF OF THE IMMORTALITY OF THE

(127)

W. We will show that it does not die with the death of the body, co. Then we will show that it does not perish at all. We will bring the demonstration from recorded authority and from reason.

((.Demonstration that the soul does not die with the death of the body] :

(A,al. Recorded authority  : God said, "Do not reckon those killed for the sake of God to be dead, but

rather alive with their Lord, provided for, and delighting (1)

in what God gave them of His bounty". It is well town that

he who is alive, provided for, delighting and rejoicing in Him cannot be dead and non-existent. God likewise said, "Do

not say about those who are killed for the sake of God (that (2)

they are] dead, rather they are alive". The Apostle of God

said, "The spirits of the martyrs are in the crops of green

(1) 3 : 169, 17gal/163,1644.

(2)42 : 154/149. Cf. Tradition according to Muslim VI, p. 38f; Ibis Majah, P. 206; Tirmidhi, p. 362.
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(3)

birds going about feeding in the gardens of Paradise". This

has been well established in all the articles of faith of the Muslim people, for the Apostle of forgiveness and mercy [was sent] to those who are immortal, not to those who perish. Similarly with regard to the giving of alms, their belief is that rthe metit of it] reaches the soul. Similarly dreams. All that is proof that it [the soul) is immortal.

We have mentioned that the soul does not receive its natural characteristics from the body. Rather its relation​ship to the body is through control and administration. Death is the cutting off of taat relationship, that is its control and administration, from the body. Only the animal spirit dies, which is a fine vapor that issues from the heart and ascends to the brain; and from the brain, through the veins, it goes all over the body. In every place it reaches it gives benefit from the external senses and internal faculties. That spirit is not immortal. When that spirit stops living, what is related to it dies also, such as external and internal senses and motor facultieq.

EL.b.l. The rational demonstration : Every thing

_ (3) Tradition - Muslim, VI, p. 39; Tirmidhl, p. 362; Ibn Majab, p. 106,206; Ibn Vanbal, vol. VI, p. 386. The wording in each source varies from the others. Al-Clash:Lai says, that by "birds" is meant the heavenly bodies- Fusus, p. 269.
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which becomes corrupted through contact with the corruption of some other thing has some kind of connection with it. Now this kind of connection of one thing with another thing is either [2) the connection of being equivalent to it in exist​ence, or (.2') that of succession to it in existence, or [3) that of preceding it in the existence which is prior to it in essence, but not in time. So (1) if the connection of the soul to the body is that of equivalence to it in exist​ence, which is something essential, not accidental, then each one of them is connected in essence to its companion, and, therefore, neither the soul nor the body whald be a substance; but they are substances. .If that connection is something accidental, not essential, then if one of them becomes corrupt the other accident ceases the relationship, but does not become corrupt in essence through the corruption of the first.

[2]. If its connection to it is that of being successive to it in existence, then the body is a cause (eillah) for the existence of the soul. Now the causes are four in number :[(a)] the b.
may be an active cause (eillah fgelliyvah) for the soul, giving it its existence. [(b)] It may be a material cause (eillah cgbilivyah)for it by way of composition as the ele​ments are for the bodies, or by way df simple constitution am brass is for an idol. [(b)] It may be a formal cause (gillah
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siri:Tvah)• [(d)] It may be a final cause (Cillah kamiliyysh).,

[(a)]. It is impossible that it should be an active cause, for the body as such does not perform any function, It functions only by means of its faculties. If it functioned through its own nature and not by means of its faculties, then every body would perform that function. Besides, all physical

129) faculties are either accidents or material forms. But it is impossible that accidents or forms subsisting in matter should produce the existence of an essential being subsistent by itself not in matter, nor the existence of an absolute sub​stance.

[(b)]. It is impossible also for it to be a material _cause, since we have demonstrated and proved that the soul does not receive its natural characteristics from the bogy in any way. Therefore the body cannot be conceived of as the form of the soul, neither by way of simple constitution, nor by way of composition, in that it is one of the parts of the body, which becomes composite and so produces the soul.

[(0),(d)1. It is impossible also for it to be either

[(c)) a formal cause for the soul i or [(d)] a final cause. It is indeed more fitting that the contrary be true. Therefore the connection of the soul with the body is not that of an effect with an essential cause.
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It is true that the body and its temperament are an accidental cause for the soul; for if a body is created which is fit to be an instrument and kingdom for a soul, the imma​terial causes bring the particular soul into being, or the soul comes into being on account of them. Its coming into being without a secondary cause which specifies one particular production rather than another is impossible. Yet it [the bod7i) prevents the occurrence of multiplicity of the soul on account of what we have explained and [the following

reasons) also :

[(ly]. It is inevitable that every thing that comes into existence after its non-existence should be preceded by matter, so that the latter may have readiness to receive it or ta have relationship with it, as has been made clear in the other sciences.

[(2)). If it were possible for a particular soul to come into being without there being created for it an instru​ment by means of which it would attain perfection and function, it would be useless of existence. But there is nothing use​less,in nature, which is under compulsion and which leads

130)
every elemental thing to its perfection and ultimate goal.
Now if there occurs readiness for relationship, and capacity to be an instrument, then it is necessary that there
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should come into being from the outpouring Divine bounty by means of the immaterial causes, something which is the soul. It is not true that if the creation of something is necessary along with the creation of something else it is necessary that it should cease with the cessation of the other thing. That happens only when the essential being of the thing [the soul] subsists on account of that other thins [the body] and in it.

Things come into being on account of other things, which othet things cease to exist, while these persist if their essential being does not subsist in them [i.e., the things that cease to exist]. This is especially true when that which provides them with existence is something else, not that only along with whose [the body's] existence the preparation of the provision of its [the soul's] existence takes place. That which provides the existence of the soul is something other than the body as we have shown. Otherwise it is a power in a body. Rather it is without doubt also a substance not body. If its existence comes from that thing [i.e., the sub stance which is not body], while from the body it gets only the proper time of its existence, then it has no connection with the body in the matter of its own existence itself, nor is tho body a cause for it except by its accidental quality. So it is not permissible to say the connection

210

between them is such that the body must have priority in essence over the soul.

[3]. The third part of what we mentioned at the beginning, namely, that the connection of the soul with the body is that of priority in existence. Such priority is either [(a)) in time, which L:ake's any connection of its exist​ence with it [the body] impossble, since it precedes it in pima, or [(b)] the priority is in essence and not in time, since in time it is not separate from it. This kind of priority means that as long as tIle preceding essential being exists, the essential being of that which succeeds in exist​ence must be derived from it. But then again this preceding [essential being] cannot be existing when the succeeding one is assumed to have ceased to exist. [This is so] not because the assumption that the succeeding one has ceased to exist has required that the preceding one should cease to exist also, but because the succeeding one cannot have ceased to exist unless there has come first naturally to that which precedes something that caused it to cease to exist; for then that which succeeds ceases to exist. So it is not theassump​tion of the non-existence of that which succeeds which causes the non-existence of that which precedes, but rather the assumption of the non-existence of that which precedes itself, because the succeeding one alas been assumed to be non-existent
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only after it has occurred to the preceding one to have ceased to exist itself.

If that is so, then it must be [i] that the cause of the non-existence should occur in the substance of the soul and then the body becomes corrupt along with it, 'Di] that the body should not at all become corrupt through a

cause which belongs specifically to it. But the corruption of the body is indeed on account of a cause that belongs speci​fically to it, namely, the change in temperament or composi​tion.ThenWtxeitAS entirely invalid that the connection of the soul with the body should be that of that which precedes in essential being and then become corrupt through the body. So then this is not a connection between them, If this is the case then all kinds of connections have become invalid. There remains that the soul has no connection with the body in existence, Rather its connection in existence is with the Divine bounty by means of the other principles which are neither impossible nor invalid.

rB). Demonstration that it [the sou]3 does not perish at all :

We say i Passing away, becoming non-existent,

32)

corruption, and. destruction do not happen to the sual. That is so because every thing which becomes corrupt through some
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cause or other has potentiality to become corrupt, while before corruption it has the actuality to Persist. But it is impossible that there should be from the same aspect and in the same thing both the potentiality to become corrupt and the actuality to persist, but rather its readiness for corruption is not on account of any actuality that it persists; for the meaning of potentiality is different from that of actuality. The relationship of this potentiality is different from the relationship of this actuality., for the relation​ship of the one [potentiality] is with corruption, while the relationship of the other ri.e., actuality) is with con​tinuance of existence. Therefore, in the one thing these two meanings exist for two different things. This exists only in compound things or simple things in compounds. In simple things that are immaterial in essence, however, these two things are not permissible.

We maintain absolutely that it is not permissible to have these two meanings meet in a thing whose essence is unitary. That is so because everything that persists and has the potentiality to become corrupt has the potentiality to persist, because its persistence is not something obligatory and necessary. But.if it is not obligatory it is possible, since possibility is of the Mature of potentiality. Therefore it has in its substance both a potentiality and an actuality
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to persist. But any actuality on its part to persist, no doubt, is not potentiality on its part to persist. This is evident. Therefore the actuality on its part to persist is. an accidental quality of the thing which has potentiality on its part to persist. That potentiality does not belong to any essential being that exists in actuality, but rather to the thing which has for an accidental that it persists in ac​tuality, not on account of the existence of its essential being.

It follows that its essential being is composed [a]

133) of something by means of which its essential being existed in actuality, which thing is the form of every thing, and ro of something to which this actuality has occurred, and in whose nature lies the potentiality it has, which is its matter. So, if the soul is absolutely simple it is not divisible into matter and form. If it is compound, then let us leave the compound and consider the substance which is its matter and turn our discussion to its matter itself and speak about it.

We say : [a] Either that matter is divisible thus always, and we prove the validity of the word always, which is impossible, or [1)) the thing which is substance and base does not cease to exist. Now our discussion is about this

thing which is the base and origin, not about something that is composed of it and of something else. It is evident,
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thereforeitbat every thing which is simple and not compound, or which is the origin and source of a compound, does not :lave both the actuality to persist and the potentiality to be non-existent in relation to its essential being. If it has potentiality to be non-existent, then it is impossible that it should have the actuality to persist, while if it has the actuality to persist and be existent, then it does not have potentiality to be non-existent. It is evident, there​fore, that the substance of the soul does not have potentiali​ty to become corrupt.

As to the phenomena which become corrupt, that which becomes corrupt in them is the coLapound which is brought to​gether# while the potentiality to becohle either corrupt of to persist is not in the sense in which the compound is a unity, but rather in the matter which is potentially receptive of both opposites, Therefore in the corruptible compound there is neithar potentiality to persist nor potentiality to become corrupt. So they do not meet in it.

As to matter, it either persists not by,means of a potentiality by which it has the capacity to do so, as some people suppose, or it persists by means of a potentiality by which it does so. It has no potentiality to become corrupt, rather a potentiality that something else in it should become
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corrupt, which thing comes into being along with the simple things in matter; for its potentiality to become corrupt is in its matter, not in its substance. The demonstration which affirms that every phenomenon is corrupt from the standpoint of the cessation of its potentiality, which potentiality is one of negation and destruction, makes that affirmation only because it is composed of matter and form. There is in its matter potentialit for this form to persist in it, and potentiality that it should itself [the potential.- tyl in the two of them together [matter and form] become corrupt. It is clear therefore that the soul does not become corrupt at all. It is to this conclusion that we have led our discussion, with God the Giver of success.
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[ CHAPTER XX 3

PROOF OF [THE EXISTENCE OF) THE INCORPOREAL

ACTIVE INTELLIGENCE AND THE INTELLIGENCE

THAT IS ACTED UPON IN HUMAN SOULS, AND THE

GRADATIONS OF THE INTELLIGENCES

The proof [of the existence) of the Active Intelli​gence from the view point of religious law is too self-evident [to need) to be proved; for it has been clearly mentioned in tho texts of the Qur3an', such as God's saying, "One mighty

in power taught him, the possessor of wisdom, and so He was (1)

in the right state", and also, "It is indeed the saying of a

noble Apostle, powerful and firmly established with the Lord

(2)

of the higher throne", and also, "There has been no human

being ever to whom God spoke except through revelation, or

(3) from behind a veil, or by sending an apostle".

From the view point of reason (the proof of its existence) has [many aspects :

al. What we have mentioned before of the classifi6.

1 5356. See p. 3 above.

2 81:19,20.

3 42:51/50-51M.
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cation of existing things, their superiority over each other and that they, in the case of simple bodies, go back to the higher throne, while in the spiritual realities they go back

	to the Intelligence and the

(4) the substance of M4ammad.
	Soul, and in the compounds, to We have explained that part of


the subject; so we will not repeat it.

[21. The second aspect : It has become clear to you that that which is delineated with the mental form is neither a body, nor in a body, for the body is divisible, and so also is that which is in the body, while the mental forms are universal, unitary, and indivisible. If they inhered in a body, they would be divisible; but their divisibility is impossible, and so it is impossible that they should inhere in a body or in what. is in a body.

You know [4 that those which are delineated with the form that precedes it+, I mean estimation, retentive imagination, and external sense, are faculties having seats in bodies, (b) that when the form comes to exist in the faculties, it does not disappear from them, and (c) that man apprehends mental forms, which later depart from him. If he wishes to go. back to them, he does so readily without

(4) See p. 125 with n, 26 above.

+ That is the one preceding the mental form.
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the trouble of regaining them; rather he needs merely to attend to them.

Those mental forms which have departed have either ceased to exist, or have not ceased to exist. If they have ceased to exist, then it must be that they need.to be re​acquired as at first. If they have not ceased to exist, they must be either in the soul, or in the body, or outside. If they are in the soul, then the soul ought to be aware of them and have knowledge of them, since intelligible know​ledge is nothing but the etistence of a form in the soul. It is not possible that they should be in the body, on ac​count of what we have mentioned, namely, that the intelli‑
(136)
Bibles do not inhere in bodies or in what is in bodies.
If they are outside, then they are either self-subsistent or are in some other substance whose function it is to pour out intelligibles upon human souls. But it is impossible that they should be self-subsistent, for the ideas exist in sub​stance. So they are not self-subsistent. Therefore it follows that they are in the substance which pours out intelligibles. By this then the existence of an angel is proved, whose funttinn is what we have mentioned. That is the Active Intelligence, which is the Divine Spirit.

There is also the proof that intelligible under​standing is nothing but the formation of images. If they
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[the forms] depart from it (the soul), them return to it, nothing would take place except the forming of images. If this forming of images were permanent for the soul, it [the soul] would be aware of them and having knowledge .of them [continually]. So it must be that the form has disappeared from the soul somewhat. This is contrary to what happens when the faulty of estimation apprehends something which later departs, for the estimative faculty has a seat(khazin) which preserves what it apprehends. So when they depart from the faculty of estimation, and the latter turns to them, it takes from it (the seat) the ideas which it has derived from the forms.

It is true we do not deny that the cessation is of two kinds : Ca], At one time [the form] departs from the apprehending faculty, and it is preserved in some other faculty which is as it were a place of preservation for it. m. At another time it departs from both the faculty and the place of preservation, In this second kind (of departing) there is need to undertake the trouble of a new acquisition, while in the first there is no need for acquisition, but rather to turn and give attention to the place of preserva​tion without the trouble of acquisition. With the intelli‑
37)
gibles both kinds [of departing] are possible; but we have Shown that they have a place of-preservation neither in the
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soul nor in the body. So it follows that it _mist be some​thing outside [them]; such that when any contact occurs between our souls and it there are delineated from it in them tthe souls] mental forms peculiar to that capacity, on ac​count of particular rules.

If the soul turns away from it towards the phy​sical world or to another form, what was formed at first be​comes erased as though the mirror that is placed facing in the direction of the Divine One has been turned away from

Him towards the physical sense, or to some other divine thing. This also happens only when the habitual power of contact with the Active Intelligence is acquired.

C31. The third aspect : The human soul can be

an intelligent agent potentially and then become an intelLigant agent actually. Every thing that advances from potentiality into actuality advances only through a cause which actually advances it. So here is a cause which advances our souls, with respect to the intelligibles, from potentiality to ac​tuality. Sirceit is the caase in giving mental forms it is intelligence in act having the principles of the mental forms free from matter. This thing, in relation to the iatelligences which issue from it, is balled Active Intelli​gence, just as the primary physical [potential] intelligence, in relation to it, is called intelligence that is acted upon
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(1E141 munfall1), while the intelligence which is between them is called acquired intelligence.

The relationship of the Active Intelligence to our souls is like the relationship of the sun to our sight. Just as the sun itself is seen actually, and what is not visible actually is seen by its light, so it the state of the intelligence with our souls. When the mental faculty observes the particulars in the retentive imagination, and the light of the Active Intelligence shines upon it, they become free from matter and its concomitants, and become impressed upon the rational soul not [in the sense] that

they themselves move from our imagination to our intelligence, nor ['in the sense] that the idea which is covered with the concomitant qualities, while in itself and in its worth is free from matter, is to be understood as it realXy is, but rather in the sense that the observation of them prepares the soul to have that which is free of matter overflow upon it from the Active Intelligence. For thoughts and medita​tions are movements that prepare the soul to receive the overflow just as the middle terms prepare [it] in a surer way to receive the conclusion. If the first [term] has one sense while the seboad has another, then, when some relation​ship or other with this form occurs to the rational soul through the shining of the Active Intelligence, something of

222

its own genus from one aspect and not of its own genus from another aspect occurs in it [the soul], just as when light falls upon objects of color, it produces oh the sight from them an effect which is not like them in every respect.

The mental images, which are intelligibles potentially, do not themselves become intelligibles actually, but rather what is. picked out from teem, just as the effect which is left by means of the light from the sensible forms is not those forms themselves but sthmething else related to them which is generated through the mediation of the light

139)
in the recipient facing them. In the same way, when the rational soul observes those imaginative forms, and the light of the Active Intelligence makes some kind of contact with it, it [the soul] becomes capable of having the parts of those forms which are free from impurities occur in it by means of the light of the Intelligence. The first thing to be distinguished by the human intelligence is the question of their essential and accidental elements, that in which they resemble each other and that in which they differ. So, with respect to similarity the ideas become intelligence itself in one idea, while in respect to that in which they differ they become many ideas. So intelligence has the power to make the one of the ideas to be many, and to make the many to be one. The making of the many to be one has two aspects:
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(1). To have the multiple ideas in our imaginings which differ in number become one idea when they do not differ in definition.

(2). That you should compose fro:A the ideas of ul​timate genera and proximate differences an idea which is one by definition. The aspect of multiplicity is contrary to these two aspects. All this is included in the properties of the human intelligence, not of the other faculties, for they apprehend what is multiple as it is, multiple, an4 the one as it is, one. They can not apprehend the one as simple but the one as a whole compounded of many things and their accidental qualities. They cannot divide off the accidental things and separate them off from the essential things. When the external sense presents a form to the retentive imagination, and the retentive imagination presents that form to the intelligence, the intelligence abstracts from it an idea. If another form of that species is presented to it, which is another only numerically, the intelligence does not abstract from it any other form than that which it abstracted at first, except with respect to the accidental quality which belongs specifically to this as that accidental quality, in the sense that at one time it abstracts it (from accidental qualities], and at another it conceives it together with that accidental quality. That is why it is said, "Zayd and CAS.'
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have one idea in respect to humanity"; I mean that when the first of them gives the soul the form [idea] of humanitylthe second does not add anything to that idea. Rather, the idea impressed from them upon the soul is one which is[derived] from the first mental image, while the second image has no effect. When the intelligence apprehends things which in​volve priority and subsequence, it has of necessity to under​stand time along with them. That happens not in time, but rather in any present instant, for the intelligence under​stands time in any present instant.

Its combining the definition and syllogistic reasoning without doubt takes place in time. Only the con​ception of the conclusion and the defined object takes place all at once. The failure of intelligence to conceive things which are completely intelligible and free from matter is not die to something lying in those things themselves, nor in the natural disposition of the intelligence, but rather because the intelligence is occupied with the body, and in many things it has need of the body; so the body keeps it far from its highest perfection. When this obscurity departs from it, the soul has the clearest and most delight'f'ul kind of under​standing immaterial things. We have already mentioned the grades of intelligence, namely, primary physical, potential, and acquired intelligence. As to the Divine Intelligence, we
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All mention it, if God wills, in connection with the propetties of propheththod.
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L, PART FIFE 3

AN ARTICLE ON PROPHETHOOD AND

APOSTLESHIP

This includes several expositions :

[Ii. Exposition of the question whether or not apostleship can be grasped by definition,

III]. Exposition of the question whether apostleship is something acquired or a Divine product,

chi). Exposition of the proof of apostleship by demonstration,

[IV]. Exposition of the properties of apostle​ship, which are miracles, and of how the Divine call takes place, and what is obtained and not obtained by audition.

227

r CHAPTER XXI

EXPOSITION OF THE PACT THAT APOSTLESHIP CAN NOT BE GRASPED BY DEFINITION, NOR ITS REAL WITURE MERELY BY MENTIONING ITS

GEMTS AND DIFFERENCE

The experiential knowledge of things does not depend upon mastering their definitions, and their genus and difference. How many existent things have neither genus, nor difference, nor a logical nor a descriptive definition, while even the genus and difference of what has a genus and a dif​frence may not be mastered. Most things are like that, gor to give definitions, Ls hard and difficult for the minds.

Indeed its existence and real nature are evidenced by its effects. Intelligence, the soul, and many of the in​corporeal things are conceivatie, and yet they have neither logical nor descriptive definitions. They are inferred only by means of some demonstration or other. If someone were to ask any one of the prophets about the properties and nature of prophethood, and to show forth its definition by means of its genus and difference, how would he answer that ? Would

142)
he start to verify that, give its logical and descriptive

(1) 26:23,24/22,23.
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definitions, and enumerate its special properties so that his apostleship would become dependent upon his knowledge of all of that ? But if the one giving the answer did not know all that then he the inquirer] would not believe him, Or should he immediately believe whether he knows the dttinition of apostleship or not ? If apostleship is a rank above the rank of humanity just as humanity is a rank above the rank of animals, then to follow the apostle does not depend upon the knowledge of apostleship just as the compulsory service of animals does not depend upon the knowledge of humanity. It would be rather foolish on the part of man to try td explain to the animal the properties of humanity, and it would mean the imposition Con the animals] of what 'they are incapable of. In the same way if an apostle tried to explain to man the properties of apostleship he would be imposing (upon man) what he is incapable of. So neither is the question binding upon him, nor is the answer to it necessary.

This is like Pharoah's question to Moses to tell him about the nature of the Lord of the universe. He asked, "'What is the Lord of the universe ?' He [Moses] answered,

'The Lord of the heavens and the earth and what is between (1)

them, if you are true believers". He asked him the second
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time and the third time, but he [Moses] did not gibe any logical of descriptive definition, nor did he give any ultimate genus or proximate difference in telling him of what he asked, except pure Divinity, for defining realities is (to give] their space and time properties, and what is generated between space and time.
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r CHAPTER XXII 3

EXPOSITION OF WHETHER APOSTLESHIP

IS AN ACQUIRED STATUS OR A DIVINE

PRODUCT

We say : You should know that apostleship is a heavenly product, a standing in Divine favor and a gift of God which can not be acquired by effort, nor reached by

acquisition. "God knows best where to place His rgift of] (1)

apostleship".
"Thus We revealed to you by a spirit some‑

(2)

thing of our affair". You did not know [before that] what

(3)

the Book and the Faith were". Effort and attaiament, how‑
ever, are among the things necessary in preparing tho soul to receive the effects of revelation by acts of worship coupled by meditation and exercises free from hypocrisy and love of fame,; So the matter of apostleship is not something accidental and haphazard so that anyone who creeps and walks can obtain it, nor is it based on effort and acquisition so that anyone who meditates and keeps awake the first part of

(1) 6:124(b).

(2) For this and other possible meanings see Anwar,II, p. 234.

(3) 42: 52(a).
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the night should procure it.

The humanity that belongs to the human species and the angelic nature that belongs to ;the species of angels are not acquisitions of the individuals of these species. Also work in accordance Frith one's species is not free from ac​quisition and choice in preparing and becoming prepared. Similarly prophethood in the case of prophets is not an acquisition of the individuals of that class; and work to accordance with the status of prophethood is not free from acquiring and choosing in order to prepare and be prepared. Thus it was revealed to him [Muhammad), "Ta Ha; surely 'We have not sent down the Qur'an upon you that you may become

(4)

miserable", when his feet became swollen from much.worship​inE. Nevertheless he said, "Shall I not then be a very 5)

(

grateful servant ?" Muhammad was wont to give himself up (6) •

to devotion in Hirg, before [the first] revelation. Seclu​sion appealed to him. He was wont to see visions, which came to him like the break of day. These, however, are ac‑
(4) 20:1,2/1.

(5) Tradition - BukhirisII,P. 314, IMO. 346;iiuslim, TIII,p. 41,42; Tirmidhipp...57; WasE31,I,p. 244; Ibn Vanbal, IVIp.251,255,V12p.115;cf surah 17:3(b):"He was surely a very grateful servant".

(6) A mountain some three Arabian miles from Makkah in a U.E. direction, facing Mount Thabfr. In a cave of this mountain 14-4ammad received his first revelation. Hence the present name Jabal Nur. Weir, T.H., Vra3", E. Islam, vol.
p.315.
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cidental states and qualities which occur to the species as

a kind of response and recompense for his perfect temperament, excellent form, complete equanimity, pure growth and stock, good disposition, noble character, right conduct, patience, respectfulness, gentility, meekness, mercy, benignity toward friends, severity'and hardness toward enemies, truthfulness of speech, proper performance of duty, keening oneself from all vices, adorning oneself with all varieties of virtues, pure avoidance of all that is base, forgiveness of those who injAre one, doing good to those who do one evil, affection for relatives, protecting of the rights of the absent, good treatment of one's neighbor, aiding the oppressed, helping

the distressed, loving kindness, hating what is unlawfulletc. (7) "Most assuredly your friend has not erred, nor has he strayed"

in this world. "Surely his eye has not turned aside nor has (8)

it trespassed" in that other world. The souls of the uni‑
verse submit to his soul voiuntarily or by compulsion. Yet Ile is neither proud nor oppressive, neither rough nor rude. He is respectful when he is silent, and is not ashamed when he speaks. He is of refined manner when =Wing and at rest. He has fulfilled tae requirements of the apostleship which he

ONO

(7) 53:2.

(8) 53:17.
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bore, and so carried it out in its proper time, and poured forth his mercy upon the universe fully. May God bless him and his good and pure family.
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( CHAPTER XXIII )

EXPOSITION OF THE PROOF OF APOSTLESHIP BY DEMONSTRATION

The exposition of its proof has two methods : One of them general, and the other detailed,

[A). The general method : - Just as the human species is distinguished from the rest of the animals by a rational soul which is superior to then in mental virtues, and exercises compulsion over them, rules over them and directs them, similarly the souls of the prophets are dis​tinguished from the souls of men by an intelligence which guides and is guided, and which is superior to all other intelligences in the Divine virtue which manages them, rules

5)
over them and -directs them. Further, just as the movements of man are evidentiary miracles for animals, since no animal has his movements of thought, speech and action, similarly all the movements of a prophet are evidentiary miracles for man, for no man has a prophet's movements of thought, speech and action.

Just as a prophet is distinguished from other men by his intelligence, which'is related to the incorporeal in‑
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talligences and the First Intelligence, he is also dis​tinguished by his soul, which is similar to the heavenly and the celestial souls. He is also distinguished by his nature and temperament, which is actually capable of receiving such an intelligence and soul. Just as it is inconceivable in the Divine economy of creation that there should be from the sperms of any animal a human being, similarly it is in​conceivable in the economy of creation that there should be

from the pperma of any man a prophet. "God creates what He (1)
(2)

wishes", and "He selects,...".
"God selects apostles from (3)

among the angels and from among men too". So he [a prophet)

is the one chosen for his nature and temperament, and selected for his soul and intelligence, which none of mankind shares with him.

From another aspect, while the prophet shares with mankind their humanity in form he differs from them in ideal reality, since his humanity is superior to that of mankind

on account of the capacity of his humanity to receive revela​(4) tion. [The clause], "Say, 'I am only a human being like you'"

points to the aspect of siAlarity in form, tThe clause]

1) 3:47(b).

2) 3 : 179/174 Cbi,

3) 33:7564/74 a3. (4) 18:1110[4.

236

(4)

"It is revealed to me...." points to the aspect of difference

in ideal reality+.

	• Ca,

of aspects :
	The detailed method : - This has a number


(ii. The first aspect is a demonstration based upon the voluntary movements, which are three kinds, (a) [movement) of thought, (b) of speech, and Cd] of action. [a] The movement of thought includes right and wrong*; (b) that of speech includes truth and falsehood; and [c] that of action includes good and bad. These terms are technical, and their meaning is straight-forward and u-aderstandable.

There is no doubt that on account of their con​tradictory and different (qualities) their practice and ac​quisition, as a whole, are not obligatory. Anyone who gives such a legal opinion deserves, in accordance with his opin​ion s to be killed, for killing him is one of the movements, and its practice is obligatory. Also, it is not obligatory to forsake them all. Anyone who gives such a legal opinion ought not to breathe, for breathing is a movement which it is obligatory to forsake. It is clear now that some of them

+ That is, this is the proof in gene2al. The proof of apostleship in detail,however,has many aspects.

++ That is, that the acquisition of all these practices is obligatory.
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must be forsaken, while others must be practised. When this is proved, it is proved also that these movements have defi​nitions so that some of them are good and must be practised, while others are bad and must be forsaken.

So the distinction between one movement and another is determined by their definitions. This is either known by every one, or is not, or is blown by some and not by others. But it is clear that not every one knows it. It is also false [to assume] that every one knows this. It is clear then that some know it while others do not. By the first classification it is proved that there are definitions for the movements. By the second classification it is proved that there are those who give legal definitions which they know. These are the prophets and.law-givers. When a man thinks within himself, he knows that if he does not know legal definition's he must be under the rule of those who give thin. So the existence of prophethood is proved as a ne​cessary result of movements.

co. The second aspect :- We say : The human species is in need of a common agreement upon what is good in his voluntary movements and benefitial dealings, Were it not for that common agreement, he would surely not have survived as an individual, nor would his species be preserved,
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nor would his property and women 'folk be protected. The way

(5) that common agreement takes place is called creed and law

(millah wa sharigah).

The explanation of this is that in order to continue living, preserve his species, and protect his pro​perty and women Pak, he needs cooperative aid and defense. Cooperative aid is needed to procure what he does not have of the things he needs for food, clothing, and shelter. Cooperative defense is needed to preserve what he has : of his life, his children, his women folk, and his property. Simi​larly in preserving his species he needs cooperative aid by marriage and partnership. [He also needs] cooperative defense to preserve all that for himself. This cooperative aid and defense must be according to definite limits, just decisions, and rules which include and exclude. It is well known that not every intelligence can help build these rules upon a code which will embrace the interests of the species generally, and apply to the state of each individual speci​fically, unless it is an intelligence supported by revela​tion, decreed for apostleship, and receiving help from the

(5) Or simply, "religious law", the term millah being synonymous to sharigah. Al-millat al-sharic.ah aw al-din​Muhrt al-41u114,II0.200716T7lane VIII0.5023(FIE1777 malla); IV,p.1535 (8 in art. sharag.a). Tahffnawf makes the tern synonymous to Iarioah, viEr5HFig in turn makes synonymous to shariah- Kashshaf,IIIP.1346;Ipp.919. At present the term millah is commonly used to -denote "a religious community". Cf, Wortabct, p. 656.

(6) 21 :
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gj
spiritual beiigs who are decreed to keep the order of the (6)

world; "for they perlorm His command", and abide by his rules

in the whole creation, and govern by His ordinance, So the outpouring grace reaches them from amounts decreed inCdivine] ordinances. From them it outpours upon the individual who bears that trustrof apostleship) and is the recipient of the mysteries of religion, He follows the right in all things, and is followed by men in every movement. He speaks to men according to the degrees of their intelligence through his intelligence, which knows those degrees, and he imposes obligations upon all men according to the measure of their ability through his powers, which comprehend those measures.

[3. The third aspect):- These evidences are branches of one and the same root, namely, the proof that command belongs to God. Tnis is the third aspect of the proof of the existence of prophethood. Whoever does not acknowledge His command does not acknowledge the existence of prophethood at all; for a prophet is the mediator of the command just as an angel is the mediator of creation and command. Just as

it is obligatory to believe in God with regard to creation and command, similarly it is obligatory to believe in the mediator of creation and command. (rEvery single one of them believed
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(7) 2 : 28503

(8) 41 : 12Ea3/11(al.

(7) in God, His angels, His Books and His apostles".

There are two ways of proving the existence of Command :

[al. All possible existences have need of that which disposes them to existence rather than non-existence. Just as a movement in its renewal requires a mover to sustain it, movements which deviate to some different direction, and movements which go in directions other than their natural ones require that the mover be one that wills and chooses. Further, those of them which are inclined towards the order of good rather than corruption and evil have need that the :::over be a commander who makes that arrangement. That is what God said, "And in each heaven tie revealed the co,d1::and

(8) applying to it".

Just as the human movements need a rational will in their diverse directions, likewise they need an imposer :rho commands and prohibits in their different dpheres, so

that the one charged with them may choose the rightfnot wrong.; in movements of thought; truth not falsehood in movements of speech, and good not evil in movements of action.
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The order of arrangement applies to all creation in general for the orderly existence of the whole macrocosm. To this God refers when He says, "The sun, the moon, and the stars are under compulsion by His command. Indeed to Him

belong creation and command. May God, the Nord of the uni​(9)

verse, be blessed".
Similarly, the order to impose obliga‑

tion_ applies to the specific mambers,of the creation for the

orderly existence of the microcosm. To that God refers when (10)

He says, "0 people, worbhip your Lord Who created you".
The
same thing applies to all commands and prohibitions addressed

to mankind, Just as "in each heaven He revealed the command (11)

applying to it" by means of an angel, similarly in each

period of time He revealed the command applying to it by

means of a prophet, The former applies to God's decree, while the latter is His imposition of obligation.

(b). The second way of establishing the existence of the First.(;ommand :

We say : It. is proved and found true, by demonstra​tions, that the First Emanation is an angel who is obeyed.

(9) 7:54(14/52(b)..

(10) 2 : 21Ca)/19td).

(11) 41:12E4/11(a). See n. 7 above.

(12)
6 : 93[4.
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He has all creation as possession and dominion. Each angel has in his dominion the authority to command and to prohibit, to produce desire and fear, to promise and to threaten. It is not permissible that his command should be something brought

150) into existence and created, for what is created since it is such does not give evidence except of a creator. It does not give evidence of command in the sense of general decree, re​quirement, imposition, information, urge, restraint, inspir​ing, desire and fear. Whoever does riot recognise a comLiand that is God's to be obeyed renders all these commands, pro​hibitions, reminders, and warnings on the part of any one who claims prophethood merely his with no basis beyond htm. What he'attributes to God of [clauseslike] 'God said", "God reminded", "God commanded",.PGod prohibited", "God promised", and "God threatened" becomes metaphorical not factuals, and a way of commending what is said to the public not affirming it. "And who is more wicked than he who forges a lie against

God, or says, 'It has been revealed to me' when nothing has (12)

been revealed to him?" Some have attributed to the prophet,

who is in the highest ranks of mankind, the greatest wicked​ness, which is the lowest thing in degree, and perfidy, which is the worst of evils. the office of prophethood be aloof from that.
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C CHAPTER XXIV 3

EXPOSITION OF THE PROPERTIES OF PROPHETHOOD

It has three properties : The first is conslected with the faculty of imagination and practical intelligence, the second with the faculty of the sl)eculative intelligence, and the third with the faculty of the soul.

[AA.. The first Property
Yoa should know first that it is impossible to demonstrate the principles and premisses of religious sciences by the sciences theiuselves. What follows here is granted to us :

Everything caused by a primary cause is caused and therefore it is obligatory that it shoald necessarily follow from its primary cause in order that it may come into existence. But so, long as it has [only] potentiality of existence from it as yet it does not exist. The celestial movement is voluntary. The voluntary movement necessarily follows only choice which is perfect and requires the action. The choice of the universal thing does not necessitate any particular thing, *for a particular thing itself necessarily follows only from a particular (choice which applies speci‑
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fically to it. The move_ients which exist actually are all particular; and so, if they are voluntary they must be from a particular choice. Therefore their mover must be one that apprehends particulars. It [the mover] cannot be at all mere intelligence. Rather, it is a soul that makes use of a bodi​ly organ by means of which it apprehends particular things with an apprehension which is either imagination or practical intellection which is supetior to imagination. It has also a universal intelligence receiving assistance from the incor‑
poreal intelligence which apprehends universal sciences. All (1)

this is explained in the divine sciences.

These things being granted it is clear that each one of the celestial movements is moved by a ;substance which has soul which intellects the particulars in the way that belongs specifically to them, and in which are delineated their forms and every one of the forms of the movements which it chooses; and it [the substance which has soul) goes beyond that, so that the appearances of the laovements may be reiterated in them continually so that the movements are renewed. It will be conceiving without doubt the objectives

(1) tiam Ilghiyyah - Probably this is not the title of a sp,cial book. It has not been available or known as yet. It is not found in Brocklemamonor in Kashf al-Zunan, (Istanbul, 1941), nor in the list in Munsidh. See p. 161,Usawe.
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to which the movements lead in this world, It also conceives this world in its details and gist, and nine of its parts escapes it.

All that leads to the necessary conclusion that it conceives the things which happen in the future, since they are things whose existence necessarily follows from the re​lationship existing between the movements individually due to them, the relationships which exist between the things here and the relationships which exist between these things and those movements. So there is nothing at all whose future happening is not something which necessarily follows the existence of these [relationships) as they are now, since all things come to be either ri] by nature, or [21 by choice, or £3] by chance.

W. Things that come to be by nature do so only by neeessity from that nature, as existing here originally, or coming into existence here from same other nature here, or a nature which comes into existence here from some ce​lestial nature.

Da. Voluntary things necessarily follow choice, which choice is something that comes into existence. But everything that comes into existence after its non-existence has a cause. Its coming into existence is on account of its
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necessity. Its cause is either something that exists here

in some respect, or something celestial, or something common to both.

(3). Chance happeanings are frictions and clashes which these natural and voluntary things have with each other in their courses of activity.

Therefore, possible things, so long as they are not obligatory, do not exist. They are obligatory, however, not of themselves but only in relation to their causes and the combinations of various causes. Therefore every existing thing is conceived with all states existing at present due to nature and earthly and celestial will; and with respect to the method and course of activity of each one of them in

(153) the present, whatever of existing things becomes obligatory on account of the continunance of these [nature and earthly and celestial will] in their method of activity is conceived, since there are no existing things except what is obligatory on account of them as we have already said.

The things that exist, therefore, are apprehended before their coming into existence, but not with respect to their being possible, rather with respect to what is obli‑

atory. Only we ourselves do not apprehend [them), because either all of their causes which make for them are concealed
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from us, or some of them appear to us while some others are concealed from us. So in the measure of what appears to us of them we hate insight and thought about their existence, while in the measure of what is concealed from us of them dbubt comes to us in regard to their existence.

With respect to the movers of the celestial bodies, all the afore mentioned states occur to them alto-,:ether. Therefore all the succeeding states become necessary

, altogether. So the appearance designed for the world to​gether with what is going to exist in it are delineated there. Then not only those forms but the mental forms which are in the incorporeal substances also are not concealed from our souls with any veil at all so far as they are concerned. The veiling is only in our receptivity either on account of our weakness, or on account of our preoccupation with a directioA other than the one at which they can be reached for and attained to. When neither of the states of things exists, contact with them is freely available. They are not of the things for whose apprehension our souls need anything else besides contact with them and observation of them. Cognizance of mental forms, however, takes place by means of the speculative intellizence.

The soul conceives these forms we are talking
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about only by means of another faculty, the practical intelli​gence. In this case it is served by the imagination ralsol•

54)
So the soul, by means of its faculty called practical intel​ligence receives the particular things from the highest soul substances, while by means of its faculty called speculative intelligence it receives the universal things from the highest mental substances, in which particular forms cannot exist at all.

The capacities of all souls differ in individuals, especially the capacity to receive the particulars by attaining to these substances. In some individuals this capacity weakens and diminishes because of the weakness of the imaginative faculty. Other individuals do not have this capacity at all for the same reason. In still others this rcapacity] is so strong that when the external sense ceases to use the imaginative faculty and to work with what (forms) are brought to it, the practical faculty draws it to that direction so that those forms are imnressed on it.

The imaginative faculty, however, on accou.,t of the natural disposition it has to reproduce and move frow one thing to another, leaves waa-t it receives aid produces some​thing similar to it, something cont:cary to it, or so_lething in accord with it, such as happens to a person awake when
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he sees something, but the imagination diverts him to other

	things presented from the context in some sense so
	causing


him to forget the original thing. Then he returns again to the first thing by way of analysis and conjecture by taking what is present of that which the retetive imagination has attained. So he comprehends that it has occurred in the

retentive imagination following such and such a form which preceded it, and that that [form followed such and such other form, and so on until he finally ends at the bezinning and recollects what he had forgotten. The same thing is

true of the iaterpretation of dreams, which is a retrospective analysis of the action, of the imagination until it finally ends at the thing which the soul had witnessed during its contact with that world, and from which the imaginative (faculty] started to move to other things.

This is one class [of men]. There is another class where the capacity of the soul gets so much stronger that it holds firm what it has received there; and the retentive imagination rests upon it without overwhelming it and moving from it to something else; and so a dream vision comes into being which has no need of interpretation.

There is still another class stronger still in capacity consisting of people whose imaginative faculty has
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attained so much perfection and strength that the sensory faculties do not so completely preoccupy it in bringing to

it what has been brought to them as to prevent it from serving the rational soul in its attainment to those principles which reveal to it the particular things. So it rthe soul) attains to that ['state] when awake and receives those forms.

Furthers the imaginative [faculty] acts as it does in the case of the dream vision that needs interpreta​tion : It takes those cases and reproduces them. It also rules over the sensory faculties so that what is imagined of those (cases] in it may affect the faculty of phantasy by the forms occurring to it becoming impressed on the common phantasy. So one witnesses wonderful divine forms seen, and divine statements heard, similar to those appre​hended things belonging to revelation. These are the lowest degrees of the ideal reality called prophethood. Still stronger than this is [for one] to hold steadfast those

1)0)
casco and the forms as they are, thus preventing the imagi​native faculty fro.a giving itself to their reproduction in some other things.

Still stronger than this is to have the imaginative [faculty] continue in its reproducing activity while the prac​tical intelligence and estimation do not give up what they

(2) No mention of this matter has been found in Ibn Sing's Untin, nor in Arabic-Arabic dictionaries.
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have held steadfast so that the form of what it takes be​comes fixed in the recollection. The imaginative faculty comes to phantasy and reproduces in it what it has received in wonderful ways heard and seen, each one of the two per​forming its funbtion in its own way.

These are the classes of prophethood conAected with the faculties of practical intelligence and of retentive ilftagination. Notine how the stories of the Qur'an came in their details as though the prophet had seen and attended them, as though they were within sight and hearing of him. [Notice] how they were so true that not one of the deniers of Nuhammad's) prophethood denied them. Indeed no one

0

should be surprised at our statement that what is imagined is

To

sometimes delineated in phantasy and so witnessed. Insane people may witness what they imagine. That has a cause

connected with the explanation of the reason why people who (2)

suffer from gall-bladder trouble happen to dive informa‑
tion about phenomena, and are often correct in what they say. That has an antecedent, namely, that the imaginative faculty is as though it were placed between two faculties using it,

one below it, 1.21 the other one above it.
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[1]. The lower one is the physical sense. This brings to it sensible forms that engage its attention.

(2). The higher one is the rational intelligence,

157)
which, by means of its power, turns it from imagining false [forms] which the senses do not bring upon it, and in which the intelligence does not use it. The union of these two faculties in their use of it prevents it from the possibility of producing its special activities completely in order that the form it presents becomes such that it is impressed upon phantasy so completely that it is sensed. When one of the two faculties forsakes it, it is not improbable fol.' the other one to be set up in many cases, and is not hindered from its activity, and so prevents it [the imaginative faculty] [from its proper wording]. At one time it gets rid of the tug of war with the physical sense and thus becomes capable of resisting the rational intelligence and so deals energe​tically with what is its specific activity without paying attention to the obstinate resistance of the rational intel​ligence. This is so in the state of sleep and when it pre​sents the form as what it witnedded is presented. At another time it gets rid of the domination of the rational intelli​gence when the organ-the intelligence uses in the management of the body becomes degenerate. So it goes against the physical sense, and is rendered unable to perform its work,
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but rather energetically indulges in producing its proper actions, so that what is impressed upon it of forms becomes like that which' is witnessed due ft its being impressed upon the senses.
This occurs in the state of insanity.
A similar thing may happen at the ti,aes of fear

on account of the weakness and defeat of the soul that takes place and the dominance of estimation and supposition which assist the imagination against the rational intelligence. Then one witnesses fearful things. For this reason it happens that those with gall-bladder tl.ouble and insane people imagine things that have no external sxistence.

Most of the informatidin they give about the unseen comes to them only under certain circumstances, such as fits of epilepsy and swooning which cause the degeneration of the :lovements of their se.asory faculties. It may happen that

their imaginative faculty also may become fatIgued on account of their many troubled movements, since it its. bodily faculty. Their attention becomes diverted from sensory objects, and so their rejection of the physical seise increases. When that

takes placo, then it diay happen that this faculty may not become occupied with the physical senses completely; and no rest from its troubled movenents may come to it. Its trac​tibility to the rational soul beco,fles easy. So there occurs
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to the practibal intelligence an ascent to the horizon of the afore mentioned world of the soul and so witnesses what is there. What it witnesses reaches the retentive imagina​tion and appears in it as soLlething which is witnessed and heard. Then when the one with the gall-bladder trouble tells of that, and that comes out true, he will have foretold future phenomena. Now we must bring to a close this exposi​tion, as we have given hidden secrets their due, with God as the giver of success.

Some one may say, When people possessed by ,jinn,

soothsayers, diviners, and some insane people sw.ietimes give information about Tphe unseen, which information may be true, and when they warn of signs, and their effect comes true, then the specific characteristic of propaethood is nullified.

In answer we say : In the preceding expositions we have explained before that Ethe power'of] imagination in animals differs in degree, excelleace, kind and order so much that some philosophers say : Its highest degree is for tie soul to attain to the soul which is the director of the sphere of the moon, and which is itself the one that gives the forms. If the particulars of the degenerating worldly

(159) things were not coaceived and imagined in the being of the celestial soul, it would not pour out upon every material
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substance what it deserves of forms, for there is nothing whatever that prevents it from conceiving, among things that come into existence on account of it in the world of elements, the particular qualities necessary for their particular movements. By this ideal reality it is as though the celestial bodies come to have an ideal reality additional to the incorporeal intelligence on account of the collabora​tion of a particular idea (rgay juzar) and another which is universal, even though this universal idea (rg'y kulli) is derived from the intelligences. When you understand this, t'.;en [You will realize that] the human souls have to receive their characteristics from that It/6271d according to their

(3)

capacity and the removal of the obstacle. They will then be

like a mirrror facing the celestial soul so that all that is in the celestial soul falls upon it. To this extent they [the philosophers] have given importance to the question of

(4) imagination.

On the lower side (of the imagining power., the soul goes down] to rthe stage of] an animal without imagination,

(3) I.e., the human soul receives its characteristic from the lunar soul to the extent that matter ceases to interfere. (See p. 158 above.).

(4) Lit. "retentive imagination" (khaygl), while the subject actually under discussion is the imagination (takhayyul)  imaginative faculty (mukhayyilah). See p. 158f above, and n. 7 below.

[image: image50.png]
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or weak of imagination, quick to forget and unable to hold the form for an hour or an instant. Rather images are re​newed for it as the movements [of the objects] are renewed. This is so from the view point of the difference in excel​lence. With regard to the difference in kind, it is like a :Liental image and imagining all real and issuing from a soul which is habitually good, or like an image and imagining all false and issuing from an evil soul, or like an ilnae and imagining in between the two; so that if it [the soul] turns towards the good it cleaves to good, while if it turns towards the evil it cleaves to evil.

Here is another way of stating the case : It is the affirming of the existence of a [kind of] reasoning free :From all imagining, the affirming of the existence of a [kind of] imagining free from all reasoning, the existence of a [kind of] reasoning which is all imagining, and the existence of a [kind of] imagining which is all reasoning. Here is a

(xa) sensi,Ig of an act made up of imagining, and an imagining of

an act made up of sensing, a reasoning of an act made up of

imagining, and an imagining of an act made up of reasoning.

Here is a [kind of] knowing which is of the nature of suRoos‑
ing, and a [kind of] 'supposing which is of the nature of

knowing. "And that they thought as you thought that God will
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(5)

not raise up any one from the dead", indicating the first [type of] supposing (zann). "And that we knew that we can

•

never frustrate God on earth, neither can we frustrate Him

(6)

by flight", indicating tole second[type Asupposing (zann),

The special use of the term "supposing" in connection with the inn  in the Qur'an is indeed a mystery of the special characteristics of the jinn, which is that their existence is rsofuething] imaginative, and the conception of them is. ivaginative, for their forms do not appear except to the

(4)
(7)

imagination.
Just as the ivagination is intermediary
between physical sense and intelligence, likewise every thing that is imaginative is intermediary between the cor​poreal aAd the spiritual, such as the jinn and the devils. Intermediary things are always admixed with two extremes, or free of both extremes.

EB). The second property of propnethood, which is connected with the faculty of speculative intelligence :--

We say : It is well known and obvious that the Latelligible things which are acquired by obtaining the


	(5)
	72
	:
	7.

	(6)
	72
	:
	12.


(7) See n. 4 above and the position of the imaginative faculty (quwwah mutakhayyilah) between these two faculties as described on page 156f4bove•
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middle
term after [previous] ignorance [of them] are acquired only by means of logical reasoning. This middle germ may be obtained in tone of] two ways : (13 At one time it is obtained‘by means of intuitive insight, which intuitive insight is the activity of the mind, and itself discovers the middle term, while brilliance is the power of the in​tuitive insight. [2]. At another time it is obtained by means of instruction, which instruction leads to [the ac​quisition of] intuitive insight, for the beginaing (of it) of necessity leads to insights acquired by men possessing those insights and then ttansmitted to ;those who receive instruction from them. It is possible, therefore, for a man to acquire intuitive insight by himself and to have

101
logical reasoning settled in his mind without [the help of] a human teacher. This differs in quantity acid quality. [It differs) in quantity because some people have stronger in​sight with respect to midne terms. [It differs] in quality because so2e people have quicker insight, and because this

difference is not confined within
rather it is pos​bible to abound [with some) and to be deficient [with others]. Some people are so stupid that they do not profit by thought. Others have some degree of comprehension and so profit by [theft] thought. Still others are so much more brilliant that they can grasp intelligibLes. That brilliance, however,
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is not equal in all people. Rather it may be Ticient [with some], while it may abound [with others], for just as the deficient side [of it] reaches a point where one lacks all intuitive insight, in the seine way you must be sure that the side of abundance is possible to reach a point where in nost cases one is in no need of instraction or syllogistic thinking. He obtains knowledge all at once together with the mediums and evidences. It is possible therefore for a human individual to have his soul so much [divinely] assisted on account of its parity and perfect contact with the mental principles that it becomes kindled with intuitive insight in every thing, so much so that the form which is in the Active Intelligence becomes delineated in it all at once, or nearly so - a delineation which is based not on authority but on absolute certainty - together with the middle terms, evident demonstrations and clear evidences.

The difference between intuitive insight and 0-

thought is that [1] thought is a movement of the soul in the [realm of] ideas, seeking in most cases the assistance of imagination, in quest for the middle term and things running its course, which bring it [the woul] nearer to a knowledge of the thing unknown [to it] in case it has lost it, seeking to exhibit that which is stored within [in the subconscious] and whatever runs that course [of activity]. But it may
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attain its objective, and may fail in that. [A. Intuitive insight, on the other hand, is to have the middle term formed in the mind all at once. That happens when [the soul], having )mown the cause, understands the effect, or having known the evidence, comes to know all at once or nearly so that which it indicates. This attainment [of knowledge] at one time occurs after a quest and yearning. But it may also occur without there being any quest or yearning, if it is a soul which is noble, strong and shining. It then attains know‑
	ledge right away as though it never choice of it, "its oil being on the the light of natural constitution,

(8) thought 'did not touch it". With
	devoted itself to the

(8) point of giving light",

"even, though the fire" of respect to knowledge it‑


self, its seat and causing source, the way of minor inspira​uion (ilhgm) and intuitive insight does not differ from that of acquisition and thought, for the. seat of knowledge is the soul, while its causing source is the Active Intelligence or

9)

the Angel that is nigh [unto God j. But it differs with

respect to the removal of the veil, for that is not by the choice of man. Prophetic inspiration (wahy) does not differ from minor inspiration in any of these things, but (it does so) in that (here the prophet being inspired) witnesses the

(8) 24 t 35 N.
See p. 59 above. (9).Cf 4:172/170.

1

3)
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angel that provides knowledge.

A Question :. Someone may say : If this power of intuitive insight is found in rindividuals1 other than prophets, then man may find in himself this intuitive

activity (tahaddas) in many cases, for every one has in​.

tuitive insights in hic occupatiol'. If it is made a condi​tion that a prophet should have (intuitive iosiEhtl with vespect to all ihtelligibles, tat condition is one that has no existence, since it is podsible that he may fail to have intuitive insizht in one or more cases. Moreover [if that condition holds true) his iltelligeace will be such that there will be nothing whatever concealed from it (whether] pertaining to the invisible world, or to the visible one. So itself becomes intelligence in act, in which case he does have need of a medium, and therefore does not have intuitive insight. But you have proved that he has it. This is con​tradictory, On the other hand if he has intuitive insight in some cases Conly1 then, and since others share that with him, it is not a special characteristic of his. Further, there are no cases [in this connection,' which deserve [in​tuitive insi ghtl more than some others, while [intuitive insight) itself does not haves determined definition which belongs specifically to prophethood.
Hence no special characteristic .of propliethood'has been specified [as such].
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Furthermore, you have classified intelligence in four grades,

namely, primary physical, potential, intelligence in act, and (10)

acquired intelligence. In which one of these grades does a

prophet have a special property by which he is distinguished from the rest of mankind ?

In answer we say : Any one who does not admit (the existence of) differences in opposition and in order (of rank] among human minds can not prove [the existence of] this specifie characteristic fof prophethood). (An example of] the difference in opposition is the difference between] a prophet's mind and that of a soothsayer. [An example of]

the difference in order of rank is that (which exists?

(11) between a prophet's mLld and that of a Sincere (siddic).

Those that differ in opposition are two opponents who are in need of a ruler above whom there is no (other) ruler. Those who differ in order (of rank] culminate in a mind above which there is no (other]
In both cases a prothet's mind is above all [other) minds. It rules over

(10) See p. 54-56, and 140±' above.

(11) They are the Saints. Of.Bayclawr on 4:69/71 and his classification of !lien who have received the blessing of God, and have attained certain degrees of religious knowledge, the SiddIein being second after prophets. They have attained the highest degree of religious knowlede, self-purification, and exercises of devotion- Anwar,Vol. I, p. 217. Cf."The pure in heart" in Mat' 5:8.
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them, directs them and brings them out of potentiality into actuality, and makes them perfect by imposing upon them the highest degrees of perfection proper to each one of them. It is not possible to investigate [into this] in a limited way If it is possible, however, to maintain that this [mental) power is liable to abound [in some individuals] while it becoLles deficient [in others], the mind of a prophet is [found to be] superior to all other minds.

M. The third property of prophethood, which is connected with the soul :-

We say : It has been clear to us in the divine (12)
(13) sciences that with respect to their existence the forms

which are in the universal bodies are connected with the forms which are inn_ the univer:;a1 souls and intellizences, and that this matter is subject to receive what is preformed in the world of intelligence, for those mental l'or.as are the sources of these sensible forms on which [source69 account the existence of these various [sensible forms] is made obligatory to occur in the physical worlds.

[In this respect] the human souls have close similarity to those substances. We may find for them a

(12) p, 151, n. 3 above.

(13) Lit. "form" (sarah), in the sinular.
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natural effect in the body which every soul has, for the voluntary forms which are delineated in the soul are of ne​cessity followed by a compulsory shape for the organs, an un​natural movement, and an unnatural tendency, to which tnings nature submits. [Thus, for instance], on account. of the form of fear which is delineated in the retentive imagina​tion a temperament comes into being in the body without (this] change being brought about by a natural agent itself similar to it; on account of the irascible form which is delineated in the retentive imagination another temperament comes into being in the body without a similar agent; when the form of the object of passionate love (sarah macshaqiyyah), which is connected with the faculty of physical desire, flashes in the retentive imagination, on account of it a temperament comes into being which produces a fume from the humid matter in the body and sends it down to the organ which is set as an organ for the concupiscent act that it may be prepared for that function. But the nature of the body is only derived from the element of the physical world. Therefore, if these

;165) :temperaments were not existent in the substance of this element they would not be existing in this body. Oe do

(14)

not deny that there are some [human] souls whose faculties are so much stronger and more effective than [those of] our

(14) Lit. "soul faculties" (auwi nafsaniyyah).
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own souls that their effect is not limited to the matter which is delineated for them, which is their body. Rather, when they desire they produce in the material substance of the world what they conceive within themselves. That pro​ducing action [of thipir0)(ihdith) does not begin by putting into motion or stilling, cooling or warming, Condensing or loosening, as they do in connection with their body. It results in there coming into being of rainy clouds, winds, thunderbolts, and exciting sounds, followed by waters, flow. ing fountains, and similar things. All that happens in the world by the will of this man. The one who has this perfec••• tion in his natural constitution (,iablah) and who, in addi​tion, is habitually good, adorned with virtuous conduct, ptaiseworthy character, and [walking in] the ways of spirit​ual men, refraining from vices and base things [-such a man-)

is one possessed of (the power to perform) evidentiary mi‑

(15) racles which belong to prophets (dhg mualizah min al.dmenbiy18),

i.e., one who claims prophethood and challenges by it; for these things are connected with the claim to prophethood, or

(he is endowed with the power to perform) wonders which be-(15)

long to saints (karimah min al-2awlili3). His purification

(15) A muciisah is'a miracle performed:by divine power usaally through the agency of a prophet (nabt), while a karimah is worked through the agency of a saint (wall) - Red‑

1555(b), 1905E4; of, Al-ituniid, P. 723.

[1], The most'excellent [individual] in the human
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of himself and his mastery and subordination of his faculties add to this state of affairs of his in accordance with the demands of his natural constitution. In the other hand the one who is wicked and uses it [his perfection] for wicked purpose[- such one-] is a malicious magician.

166)

You should know that to maintain these things and give testimony in favor of them is not fsomething based on mare) suppositions of [their] possibility arrived at only by way of rational processes, even though that would be some​thing reliable if that were the case. I* is rather something based upon experiences which, on being proved true, led to the quest of their causes. It is good coincidence that these conditions occur to those who love to seek a clear understanding[of things) themselves, or they witness them in others so often without Interruption that it becomes a die​cerling power (aarg) in proving the existence of wonderful things which are existent and valid, and an incentive for them to seek their cause. Indeed when discerning power and knowledge are combined that [oombin4tion] yields most benefitial and advantageous results, while God is the giver of success.

CONCLUSION TO THIS SECTION
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dpecies is the one [a) whose faculty of speculative reason is endowed with such a perfect insight that he is in no need of any human teacher, (b) whose imaginative faculty is endowed with such uprightness and energy that he does not to un to the sensible world and what it contains, and so he witnessed the world of the soul together with what it contains of the affairs of (this) world, whim things he holds while awake, so that the world and what goes on in it becomes formed in and impressed upon it (his imaginative faculty), and [(i) the faculty of whose soul becomes so effective upon the physical world that he reaches the rank of the heavenly souls.

(2). Next in order of excellence comes the one who possesses the first two qualities but not the third, (3) thecueiftse faculty of speculative reason has this natural capacity, while his (faculty of) practical reason does not, [4] the one of the (group] of philosophers mentioned who attains this perfection in his faculty of speculative reason by way of acquisition, but has no share in (the capacity of) the faculty of practical reason, and (last of all) [0 the one who has neither a natural capacity nor acquisition through effort with respect to the faculty of speculative reason bpt has capacity with respect to the faculty of practical reason.
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67)

The absolute governor and real king who deserves himself to be ruler is the first one of those mentioned

[above]. If he relates himself to the world of intelligence he finds as though he contqcts it all at once. If he relates [himself] to the world of the soul he finds as though he were one of the inhabitants of that world. And if he relates himself to the physical world he is (finds himself) most effective in it at .will. The one who succeeds him [in rank] is also a great governor next to him in rank. The rest are the distinguished nobility of the human species.

Those who have not attained perfection in any one of the faculties, yet they reform charaoter and acquire superior habitual powers are the righteous ones of the

human species. They do not belong to [the category of) the men of high ranks. Nevertheless they are distinguidled from the rest of the classes of mankind.
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PART SIX

(SCIENCE OP THE RESURRECTION WORIM111)

CHAPTER xxv 3

PROOF OP(THE EXISTENCE OF) BLISS AND MISERY AFTER THE DEPARTURE COP THE SOUL PROM THE BODY]

You bhould know that the prophets, may the b&ess... ing and peace of God be to them all, have explained and made clear the state of affairs in the next world in the most complete way, for they have been sent only to drive men to it by producing [in them] desire and inspiring fear, and by encouragement and warning while communicating {to them] good news [about the bliss] and warning [them) (against misery] lest after the Apostles' departure men hold a pretext against God. [This has been treated) in a special way in the divine law given last
through Muhammad], where the state of the future life is referred to by the use of [such terms as]

"spiritual" (rale) and 'corporeal' (Aasadini,), "present', and "future", and by illustrating and demonstrating them. The state of the life after death is known only from the

(1) Title taken from the table of contents, p. 10 above.
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prophets, because they are the ones to whom its affairs

have been disclosed by [divine, revelation and information.

(168)

Else how can incorporeal intelligence attain oertain degrees of spiritual knowledge and moral qualities so that it prescribes for eaoh (kind) of knowledge and religious work a compensation in the next world according as is decreed for them and is proper to them ? It is well known that sciences differ in order and excellence. Their excellence is dependent only on the excellence of the information they offer, for the degree of excellence in them is dependent on the degree of the excellence of the information they offer and of the degree of bliss to which they lead, Recompense for them also is dependent on the degree of excellenoe in them. likewise moral qualities and works differ in quality, excellence and distinction according to the degree of good and/or evil in their practice and in the recompense they lead to. (These are) things only attainable by the intelli​gence of any rational person, when assisted by God through revelation and (prophetic) information, and acquainted with the different kinds of recompense in that world. The divine law has so thoroughly and clearly explained the bliss which is connected with the body that it does not need any further explanation. As to the bliss and misery which are connected with the spirit and heart it has pointed to them and informed

(2) Lit. " In the abode of temporary residence (Fi dar al​ghurbah).
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of them in a few places. Ye shall explain that as much as (2)

Loud incapable minds in this world can grasp.

Vie say: It should be known that every faculty of the soul has a pleasure and good, or a pain and evil be​longing specifically to it9 For example the pleasure of [the faculty ofl physical desires lies in deriving from its senso​ry objects an agreeable state of physical sensation. Similar​ly the pleasure of the irascible faculty is to be victorious, the pleasure of estimation is to have hope, the pleasure of memory is to remember the agreeable things of the past, while the pain of each one of them is the opposite of that. ALL of

(3.60 them faculties participate in a way in that the feeling of what is agreeable to them is the good and pleasure obtainable by means of them, while what is agreeable to each one of them in essence and reality is its attainment of perfection, which in relation to it is actual perfection. This is basic.

Now, even though these faculties participate in these ideal realities, yet in reality they differ in rank. The one whose perfection is more excellent, more complete, more permanent, more accessible and attainable, and in itself has greater ability to apprehend, derives.a more effective
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and abundant pleasure, ,i4la is basic.

The advance into actual perfection may be such that Zayd knows that it belongs to him but be does not feel the pleasure of it unless he [actually] 'Attains it. But if he does not feel it .the does not yearn for it nor has he any inclination to it. An example (of that) is the impotent.

He knows for sure that sexual intercourse is pleasant; yet he does not have for it the desire and yearning which are proper to him, He has some other (type of] desire similar to that which one has who tries a desire which produces some sort of apprehension, even though it may be a painful one. Similar also is the case of the blind man with regard to beautiful pictures, and of the deaf man with regard to superb sweet melodies. That is why a rational person should not imagine that every pleasure is similar to that which an ass derives from its (appetites of) belly and concupiscence,.and that (therefore] the first principles nearest to the lord of the universe lank pleasure and happiness,.

Surely the (kind of] majesty which belongs to the Lord of the universe is not found in His dominion or had

(3)

by those who are nearest to Him. His infinite power is

eir

(3) Lit; Ihispiiyah(ag special property or quality), Most probably-khasse -Due to misprint or some other factor the letter ,tea (=3) had been inserted right after the sadq?).,
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something so exceedingly high in virtue, excellence and goodness that we exalt it above being called pleasure.

(170)
What relation can there be between it and this sensuous [pleasure] ? Of certainty we know that, but we do not fell it, since we lack that state (of perfection). Our case [in this respect) is similar to that of the deaf man and of' the blind man. This 41ac is. basic.

Purthermore perfection and the agreeable thing may be possible for the apprehending faculty, but if there is something that hinders or preoccupies the soul, it detests it and prefers the opposite, just as a sick person detests honey and has desire for bad foods that are in themselves detestable. Or perhaps it is not a case'of detesting but one of lack of taste for the object, such as when a person whof*.is afraid discovers the (existence of) pleasure but does not feel it. iXhis too is basic.

Again, the apprehending faculty may be afflicted with what is contrary to that which is its perfection, but is neither aware of that nor has an aversion fox it. When the obstacle is removed, however, it returns to its natural

rendering it khassinrah. OfAithit al-Mahlt, I, P. 548; Lane, II, P. 747; Redh8doe, p. 821.
•

(4) Cf. p. 1571158 above.
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disposition and so feels the injury it suffers from it,

(4)

such as happens to the one with gall-bladder trouble. He

may not feel the bitter taste of his mouth until he recovers his health, and his organs get purified. Then he has an aversion for the condition which had occurred to him. Like​wise an animal may have no appetite, whatever, for food, though food is the most useful thing for it. It may even detest it, and remain so for a long time. But when the obstacle is removed it returns to that which is requisite by its nature. Then its hunger and appetite for food become so strong that it cannot endure without it, and if it does not find it it perishes. Likewise the cause that produces great pain may oocnr, such as burning caused by fire and cold caused by intense cold (zamharir). Yet if the physical sense is afflicted with some damage the body does not feel pain until the damage disappears. Then it feels it.

These basic principles being established we say The perfeotion whioh belongs specifically to the rational soul is that it should become intellectually aware and

(171) cognizant of the form of the whole, the intelligible order in the whole, and the good residing in the whole, beginning with the first principle of the whole, and going on to the

275

excellent absolute spiritual substances, and to the spiritual beings linked in some sense with the bodies, the celestial bodies with their Characteristics and powers, and so on until it receives into itself an expression of the whole existence. Thus it becomes one that knows intelleotual

(5)

things, corresponding to the whole existent universe, per‑
ceiving that Absolute beauty (usn Malec:), Absolute Good

(01=14114), and Absolute Grace (Jean Matlact), and be​coming identical therewith, stamped with its image and

(6) oharacteristios, conforming to its course, and becoming .

one with it in substance.

When this is compared with the perfections that are the object of mystical love and belong to the other faculties, it is found to belong to such a (higher) rank that it is unseemly to say that it is more excellent and more complete than they. Rather, there is no oompa/Oon whatsoever between them, whether with respect to exoellenoe, complete* ness, abundance, or duration; for law can an everlasting duration be compared with the duration of that which is transitory and corrupt ? Likewise, with respect to fall attainment [of perfection], of what significance is that

SI

(5), Lit. An intelligible knower" (ellimmagoal). But Of. gilts !ma!  (p. 7,170) above.

(6)"Lit. "strtuig(aa beads) in its thread" Orinklurritan
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Whose attainment is accomplished by isimp4) meeting ex​ternal suritaoes and bodies as compared with what attains its goal by flowing into the substance of. the thing as though it were the very thing itself inseparable from it? Thus the rational intelligence and the object of intelli​gence become one and the same, or nearly so. That the apprehinding medium [here itself is more perfeot [than the above mentioned faculties) is something that does not escape observation. That it has a greater ability to ap​prehend is also something capable of being demonstrated by the leapt investigation. Surely it can apprehend a greater number of objects, and is more thorough in its pursuit of the object of apprehension, in freeing it from the accidental qualities, which have no connection with its ideal reality except in an accidental way, and in

(172)
penetrating it from within and from without. How then can this (type of] apprehension be compared to that ? Or, how can we compare the sensual, the animal and the irascible pleasures to this bliss and these enjoy* s ? Yet in this world of ours, due to these bodies of ours and to our indulgence in vices, we do not feel that' enjoyment when any of the causes producing it occur to us, as we have already indicated in connection with some of the basic

277

principles we put forth. That is why we *either seek them nor yearn for them, unless, we have rid ourselves of the mama lust, and anger and their sister faculties, and have come to know something of that enjoyment. Then we may perhaps imagine of it a taint and partial mental image, particularly so when problems have been solved, and the desired objects which are absolutely certain have been made clear to us. The enjoyment we derive from that is similar to the pleasure physical sense derives from the odors of delioious foods from a distanoe.

When we are separated from the body, and the soul, while still in the body, had its attention roused to that perfect object of its bAystical] love, but did not acquire itgalthough when it actually knows that it is p*esent, by its own nature it yearns for it. How butt its preoccupation by the body, as we have said, makes it forget itself as well as its object of love, just as 'illness makes one forget the need for a substitute for what has dissolved (of the body], and just as it makes the one with gall​bladder trouble forget both the pleasure which is derivable from sweet things and his desire rear food], and diverts his desire to detestable things), then in reality, due to its loss, as much pain occurs to it as would otherwise
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occur of the enjoyment whose existence we have shown to

be obligatory and whose great significance we have pointed out. That (feeling of pain] is the misery and punishment

(113)
whose attainment (by the soul) is no more hindered by Csadh. thigs as] fire or intense cold with their [effect in/ phapgikg the temperament (of the body]. Our case in this respect becomes similar to that of the person rendered insensible, as we have indicated before, who has been so much affected by fire, or intense cold, that the phy​sical matter with which he is clothed has prevented all sorts of physical sense from feeling, and so he could not feel pain. Then when the obstauke happened to be removed he felt the great misfortune.

If, however, the mental faculty of the soul has attained a certain degree of perfection, then when it departs from the body it can attain its full perfection. If it attains it its case will be similar to that of the person rendered insensible who was made to taste the most delicious food, and was exposed to the most pleasant circumstanoe,but could not feel them. But 'the cause of insensibility being removed, he. could experience the great pleasure at once. That pleasure is not'at all like the sensuous animal pleasure. Rather it is a pleasure which resembles the
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pleasant state of affairs belonging to the pure living substances. It is higher and nobler than any other kind of pleasure. This bliss and that misery are not available to those who have fallen short 'of attaining their perfec‑

tion), butrather to' thole who have made their mental fa-(7)

oulty acquire a yearning for its perfection. That happens

when they are brought to realize that it is the business of the soul to apprehend the nature of the whole by gaining the unknown from the known, and so coming actually to perfection. This, however, is not naturally there, nor in the rest of the faculties. Bather awareness by most faculties of their perfection only happens when there are faotors to cause it.

The pure simple souls and faculties resemble

174)

prime matter which has just been deposited. They have not acquired at all this yearning; for this yearning is some​thing which his actually produced and becomes impressed upon the substance of the-soul only when it is proved to the faculty of the soul that here are things which are requir​able by the-knowledge of middle terms and well known specific principles. Before that it does not exist, for

110

(7) Lit. mental pleasure (ladhdhah'eaolinah) Prob, an error of pen 'or o prin
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learning follows an idea which is not an original idea but an acquired one. When such [individuals] acquire this idea then of'necessity this yearning cleaves to the soul. But if (the soul) departs (from the body] without having obtained the means by which it can acquire [this yearning] after its complete separation (from the body] it falls into

this kind of eternal misery because that bliss was acquir​(8)

able only bp means of the body, which body has now been

departed from. SItch [people] are either those who have failed to make effort to acquire human perfection, or they are obstinately resistant unbelievers, fanatically support​ing corrupt views which are contradictory to the right ones. Now the unbelievers are in a worse case than those Who fail, while the condition of the latter is worse than that of the pure simple individuals.

How far the conception in the soul of man of the intelligibles ought to attain in order to pass beyond the point where this misery belongs, I can only indicate in an approximate way. I think, an this respect, that (a) the human. soul should have a real conception of the incor​poreal principles and accept them on the basis of absolute

(8) I.e., in connection with the bodily faculties by means of which it acquires knowledge, etc.- (See p. 177.178 above).
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certainty, having received (the fact of] their existence on the basis of proof. (0 It Should also know the ultimate causes of things which oocur in the universal movements rather than the.particalar ones, which are infinite. (gfi

(175)
It should be certain of the characteristic of the whole, the relationship of its parts to each other, and the order that issues from the Pirat Principle to the uttermost existing things located in its order. NJ It should Winseive [Ws Divine] Providence which encompasses the . Whole and its method [of action]. [e] It should further know for a certainty the kind of existence and unity which specifically belong to the Real One, the Creator of the whole, as it should know how He is to be described so that no multiplioity or change may be ascribed to Rim in any way, and how the ascription of existence to Him is estab​liabe . Thus the more the spectator can perceive [of these things] the greater becomes his capacity for [the attainment of] bliss. It is as though man can not free himself from this world and its associations unless he has so established his relationship with that world that he has a. yearning for things there, and a passion which wholly prevents him from .turning to thing behind him.

We further way s nis.real bliss cannot be fully attained except by reforming the praotical aspect of the
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soul, for "t9)o Him rise the good words, and He exalts the good deeds". By way of introduction in this respect we say : Ethical character is a habitude by means of which certain actions issue treely.from the soul without any initiating thought. Praiseworthy character is intermediary between the two blameworthy extremes, for both extremes in

approaching things are blameworthy. We have explained (10)

that fully before. The gist of that is that the relation‑
ship with the bodily faculties should not be strengthened intentionally. Rather the practical intelligence should have dominance? while the animal faculty should be sub​missive and obedient (to ii).

(176)

Intelligence ought not to be affected by the animal faculties. Rather it ought to have effect [upon them), for the animal faculties ought to be affected, not affeoting.' When that takes place the soul is according to its natural constitution, with the additional characteristic of exaltation and loftiness, Ca state] not contrary to its substance, nor inclining it towards the body. Purtherkre, the soul is simply overwhelmed by the body which diverts it from and makes it neglectful of the yeatning belonging

i

9) 35 : 10C4/11(b); p. 53 "above. 10) P. 88-98; at also p. 80088 and 51-53 above.

283

specifically to it, of seeking the perfection belonging to it, and of feeling the pleasure of [attaining] perfec​tion, in case it attains it, or feeling the pain of the absence of perfection, when it has failed to attain it. That is so not because the soul is impressed on it [the body] or plunged in it, but on account of the relationship between them, of the [soul's) natural yearning to control it and its being occupied with its impressions and the accidental qualities it conveys. If it departs [from it] and still retains the faculty of contact with it, and is still in the like state as before, then its unawareness of the pill of its yearning after perfection diminishes proportionately to the deficiency of that (state]. .It also shrinks from pure contact with the seat of its happiness proportionately to its retaining it (that earlier state]. Disturbing consequences also occur to do serious harm.

Furthermore, that bodily condition militates against its [the soul's] essence and harasses it. Yet the body and its [the soul's] complete inolvement in it diverts its [the soul's] attention. When it departs it [the body) it becomes aware of that great militating - for men are asleep, but when they die they awake (from their sleep]-and feels its harm greatly. This harm, however, ae this
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pain, are not due to something essential, but to something accidental and alien. But an alien accidental thing does

(177)
not persist or continue to exist. It ceases to be when (the soul] abandons the actions which, by repetition, made that condition persist. Therefore it.necessarily follows that the punishment which results therefrom is not per​petual. It oeases and becomes obliterated little by little until the soul becomes purified and attains the bliss be‑
longing specifically to it. That is why the Sunnis (gli (11)

alsexanah)
are not of the opinion that [the punishment (14) ofi Muslim believers who have committed great sinsOisbaPr)

(11) Or "the People of Tradition" - a title assumed by the-Sonrf ( or "Orthodox")-Wallas in opposition to the

phi sal' They accept the first four caliphs'. as rightful
'
sutioessors of
d, and-consider-the authority-of "the
Sind Books of Tra ition"'(al-lint0-02-sittah)- as second in

rank-after the'QUein. 
Wensinck, A.J.,

19142a*s BTolgi,.•401. IV. p.; 555'.557,-Juyaboll, Th. W.,

"gadith ibid. vol. III, P. 189,194 Robaan -James,-"Tradi-

tion, The Nand.Poundation of 'age,' ;Thialuslintworid)„ •

;vol: XII( January, 1951), pi 23,33 (esp. p. 30ff). Of Al.MtnJid, p. 366.

(12)-Pl. of kabirah, a sin prohibited in the Queit and
the law in a special way, for' which'God has ordained
Oh‑

nett. 4:31/35; 53:32/33; 42:36(0-37/3414-35; MOS al​mhtlfti vol.
p. 1787;rDitt:'Isliti p.'.259. 202-details

866.*Nacdonaldi D.B. I Development oniagaini TheoTheolo
Jci,

riePtudenoe And Oonst
ona T eou- ew Yor. , 903
p. 127,-296i 3111-349.-

-.Muslim theologians differ as to the nature and number of thete-sits. Aftotding.to-Bay
'hOWSver,.M0hemmad has

named thet-6W6U-in number;
OVogipther'gods
With God -(alidehrilk
ti.dattl-41th God has

forbidden
'albnaYer'anatl:
ad using

falsely a
s e woman
sdu ery 
alsouhsanah),
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is perpetual, Con the basis that, since their foundamental belief remains (such) accidental things cease and are par​doned and forgiven.

Stupid souls have not acquired (this, yearning and so do not yearn for the knowledge knowing persons possess. When they depart the body without having acquired corrupt qualities they arrive at the wide meroy of God and some kind of rest. That is why Muhammad said, "Most of the

people in Paradise are the stupid, while the highest place (13)

in it (cilltyvin) is for men of understanding °. But if

they have acquired bodily qualities and'are stained with disobedience and the murkiness of physical desires, and have no qualities other than these, nor an ideal reality oontrary and opposite to it, then of necessity they will have a yearning for that which their state of affairs) requires. Thus on account of the absence of the body and its requirements they undergo great suffering without attaining the object of yearning since the organ of re​membering and thinking has ceased to exist, while the dharaoteristio of cleaving to the body remains. If they maintain false beliefs and corrupt views and still fans‑
robbing the' propertrof the orphanAakl'mil a/z.yatim)iusury (00.ribli), deserting the armr-Widirnr Min'al=bahf) and be
undutiful to parents (5aotto' aDoealidayn)- Atwdr,vol. 1,1.206: 35;

(13) Tradition - gIriqi, p.Y20. Not found in the other

(178)
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tical4 support them, while they obstinately deny the truth, that will surely be followed by pain and perpetual

(14) torment.

The gist of this section is that after its departure Prom the body if the soul has made its departure before acquiring either ..truthfulness or falsehood, it is among the safe ones, neither at ease and comfort nor in a state of torment - a state similar to that of children and the insane. If it adheres to beliefs which are illusory and corrupt and contrary to the truth, and if it adds to them works which are against the divine law it is in a state of perpetual torment. If it adheres to beliefs which are sound butt not based on absolutely certain prodfs, and adds to them good works it is among the people of Par:4 e. If it adheres to beliefs which are sound but occupies itself with the.manities, pleasures and lusts of this world, it is in a state of torment. It turns to what it has left behind, but cannot attain that as the organ by means of which this world is sought has ceased to exist. This state of torment, however, does not last. Rather it ceases when

sources. In the Concordance_ `only' the phrase "ahl.a1-.Jannah" is mentioned. For the -term' rfilli
" tee.p. 40, n. 1 above.

(14) lit, "That is_the Co
ir of •pain and  
'sem= •
radejof 'perpetual" pal I toroxitu Oft iihtLika hat a' litaltfa alane" wa rafTqu cadhilt altm imuatm).
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a period of time has elapsed. If it has attained a perfect degree (of knowledge] in the religious sciences and main‑

tains sound beliefs based on absolutely certain proofs, but (15)

does not follow the plain ways of the law nor walks in

the path of good actions nor acts according to the reli​gious Inowledge it has, it is in a state of torment for

a while. But that state will cease and not last. At the end it will attain some degree of bliss on account of the knowledge [it has acquired], for these accidental things follow the requirements of physical desires, which things oease. If [Cane) attains sciences which are absolutely certain, whether by way of intuitive insight or by way of the power of thought, purifies and makes good his character, and follows the requirements of the laq, he attains the highest degree of bliss, and an uninterrupted access to God, namely, the sight of the Real Grace, Pure Majesty and Pure perfection, as God said, "On that day there shall be

(16)

radiant faces looking unto their lord". Therefore the right

79)

thing for a rational person to do is to endeaver to seek that bliss and to avoid things which are contrary to it and hinder its attainment. And God will facilitate that and render it successful.

(15) The adverb of negation lam is missing but it is clear that it Should-be there.

(16) 75 2 22-23.
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A DPECIAL).SECTION

When the.human soul becomes free from the body and has no more connection excebt with its own world it is certainly possible that it should attain things attainable by means of reason and judgment, and all other things under​standable by the same means, of the things proper to that world - the world of permanence and actual existence. It is the world where the soul comes into contact with the prin​ciples in which are found all the characteristics of exist-ence, so that it receives its own characteristic from it. There is no deficiency there or interruption in the out​pouring of the perfecting grace. So in order to attain -perfection it (the soul] does not need to produce an act or utter a word, such as thinking, remembering and the like, for it becomes so characterized with the characteristic of the whole existence that it does not need to seex any other characteristic . So it does not engage itself in any of the things existing in this world, or in acquiring them with their particular characteristics, seeking them as such.

• A purified soul turns away from this world while still connected with the bbdy, and does not retain things in​flicted upon it while in it [this world], nor does it like
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to remember them, [If the case here is such] what then about that [soul) which has won a pure freedom [from the body] together with contact with the Real One, Pure Grace and the Highest world, which is in the space of eternity, That is a world of permanence not one of change in which thinking and remembering are likely to occur; indeed the world of change is the world of motion and time. The pure

(180) intelligible ideal realities and the ideal realities which [later] become particularized and subsist in matter are all there [in the'Highest World] in actuality. The same is true in the case of our souls.

The argument (here) is that it is not valid to say the images of the intelligibles are produced in the substances which are in that world by way of [the substances') moving from one intelligible to another, for there is no change from one state to another. There is even no pre​cedence for a universal idea over a particular one as there is here [in this world], where one attains the universal first and then follows the state of time when one partie​ulariZes . [There] rather the knowledge of the general as such and of the specific as such is [the knowledge of them] both together; no time separates between them. If that is true of the substance which corresponds to a seal, it is true also of the substance which corresponds to the wax;
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for the relation of the substance corresponding to the wax [When the obstacles are remove41 to that corresponding to the seal is one and the same relation so that no impression. precedes or succeeds. Rather the whole takes place to​gether rat the same time]. This is a section which has received the utmost verification.

C CHAPTER XXVI ]

EXPOSITION OP THE REAL NATURE OP "MEETING" AND "VISION"

You should know that the objects of apprehension are divided into two classes : (1) Those which enter the retentive imagination, such as imagined forms and colored bodies, which consist of individual animals and plants,

and [2) those which do not enter [the retentive imagination], such as the Being of, God (Dhit Allah), praise be to Him, add every thing that is not a body, such as knowledge, power, will, etc.

If someone sees a man then closes his eyes he finds his image present in his retentive imagination as

(181) though he were looking at it. But when he opens his eyes and sees he perceives a difference between the two. The difference is not due to a difference between the two forms, for the form seen corresponds to the one imagined. The difference is only with regard to the greater degree of clarity and disclosure. Indeed by sight vision the object of sight becomes more completely revealed and clarified. It is like a person seeing at the time of dawn before the
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spread of light, and later when there is full light. The two situations do not differ from each other except with regard to the degree of disclosure. Therefore imagining is the beginning of apprehension while vision is the perfec​tion of the imaginative apprehension, and the utmost limit of disclosure. It is because it is the utmost limit of

disclosure that it is called vision, and not because it is
(1)

attained by means of the eye. If God created this unveiled

perfect apprehension in the forehead or the bosom, for instance, it would still deserve to be called tision.

If you understand this about the objects of ima​gination then you should know also that there are two steps which lead to the knowledge and apprehension of the objects of knowledge which are not formed in the retentive imagina​tion, a first step, and a second one perfect±ng it. Between the second and the first there is as much difference in the greater degree of disclosure and clarity as there is between the imagined form and the one sees. [Here] also in rela​tion to the first one the second is called witnessing (ma‑

Shihadah), meeting (lioi59 and vision (Ealia). It is rightly so called since vision is so called because it is

(1) lit. "in the eye" (fi'l-cayn)
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the utmost limit of disclosure. It is according to the

Divine economy that closing the eyelids prevents disclosure by vision, for it becomes a veil between sight and its

(lag)
object. Therefore it is necessary to have the veil removed in order to have vision, for unless it is removed the ap​prehension which is attained is mere imagination. Likewise it is the requirement of the Divine economy that so long as the soul is veiled by the accidental qualities of the body, the demands of physical desires and the human qualities which predominate over it, it certainly cannot come to (the goal of] witnessing and encounter with the object knowledge outside (the province of] the retentive imagine. tion. lather this life is a veil inevitably precluding it

from that, just as the veiling of the eyelids prevents sight vision. That is surely why God said to Moses, "You shall

(3) not see, me". He also said, "sight does not attain Him",

that is, in this world.

When the veil is removed by means of death the soul remains polluted with worldly murkiness which does not

depart from it completely, although (souls] differ in (the extent of] that pollution

:((
i

2) 7: 1431,1/139C4. 3) 6: 103 a
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(1) some have so much impurity (khabath), and rust (Bade) accumulated upon them that they have become like a mirror whose substance, on account of long accumulated

(4)

rust, has become so corrupted that it can not be restored

to its proper state or polished. These are the ones who are concealed from their Lord forever. Vier. seek refuge in God frthm it [such a state of the souls.

(2) Some others have not reached the point of

)

rustiness (mma) and pollution (tabbOor Ube), and so

have not gone beyond [the point of] receptivity to purifica​tion and polish. So they are exposed to theleffect of] Fire in a way that will root out from them the impurity with which they are polluted. [The duration of] their exposure to the Fire is in accordance with their need for puritioation, its minimum being a slight twinkling of the eye, while its maximum for the faithful6), according to tra-

(

dition, is seven thousand years
No soul will depart from
this wad without being accopmanied by some dust and murk, no matter how little. That is why God said, °There is no one of you but will enter it. [That] was a decreed judgmeht

(4) In connection with metals. lat. "dross" (khabath)
Muhit al-Muhfti vol. I,p. 497; Lane, I, p. 694;70Sise,

P•89.
—
45) The two terms ram and igg (or ibL) are actually

Synonymous to each ohif.  In batih.83:
e verb rana (from
ra )141'given the religious Awe of ruSti and pUlliftion

wa danas) of the heart
r al
vol. 1,14846;

Lflwlr, vol. III p. 392; lane,1
p. 0
(6) Tradition-not found in !Iraqi, nor in the Concordance,
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(7) from your lord".

Exceptions[to the above] are persons who have plunged themselves in meditation upon the Divine Majesty (Jabarit), and have entered on the Divine path, constantly seeking the continuous shining of the light of the Real One upon their inner selves. The start (mabde) and return

(8)

(mated) of these are the same. Indeed among the human souls

with their intelligence are some which are created with a disposition to become free and purified from the concomitant qualities of matter and the envelopments of this world, Bach

as potentiality and capacity. They enter on the path of in​:

corporeal intelligences, make contact with the First Intel- ligen9)ce, and seek assistance from "the Exalted Word [of

,(

Godjm being strengthened by His command. They are sent

to the physical world not that they may attain perfection on account of it and of its physical powers - the way primary physical intelligences become perfected - that they may proceed from potentiality into actuality. Rather Nam are sent] in order that they may bring potential-intelligences

or the Handbook.

i 78 19:7 72 e n..311; above.
above.
92, n. 25 abave

9 of,in 9's 401 "The word of God is exalted" (kalimat Allgh hiyi'10.140).
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out of potentiality into actuality, and that they may lead rational souls which have plunged themselves into the affairs of this world to the utmost limits of perfection decreed for them. The beginning of these [persons] is created in ac​oordance with the nature of their return. They are "the

(10)

Heavenly Host", as they are also the First Principles.

(11) They have the right to say, "We were [God's] special servants

at the right•side of CHis! Throne. We sang (His) praises,

(12)

and the angels joined in our song of praiser And rightly

did He say to them, "Say, 'If the Compassionate One had a (13)

son, I would be the first to worship him". Truly also did

Muhammad say, "I was a prophet while Adam was still between

· (14)

water and clay". Any one who understands the difference in' opposition and in [order of) rank among existent things, and [the difference) between a "vacated" case and an "appealed" one in judicial decisions will not find this difficult to understand.

	1184)
	Most souls, however, know for sure that they will

· be present [in the Fire) as long as their pollution with sins

	
	(11) 37:8; 38:69; see •p 89 above.

11 lit. "shadows" (a illah) which pl. form is not found in any of the dictionaries andlexicOns-used.- For the above meaning and other signified:Lend of Ull. see Kalb al.MUhIt,

vol. II, p. 1316f; Zane, V, p. 1915f.
• •
• •

(12) Statement not found in any of the four sources on tradition used, nor in the Qurnn.

13) 43:81.

14) Tradition - p. 121, n. 9 above.
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requires. When God has completely °leased and purified (15) them, *the prescribed space of time has come to an end°,

all that divine law promised (e.g., judgment, reckoning, etc.) has been fulfilled, and the attainment of Paradise has fallen due (which time is unknown, since God has not informed any of His creatures of it, although it will

surely take place after the Resurrection [day], the time of which resurrection is also unknown), then [a soul]

having become so purified and cleansed from murkiness that (16)

°no dust nor blackness cover its face° it will become

capable of having the Read One manifest Himself to it. He makes His self-manifestation to it such that its dis​closure in relation to what [knowledge] the soul already has [of Him) corresponds to the revealing and manifesting of the object of sight in relation to what it imagined of

it.

It is this witnessing - and - divine-manifestation which is called vision (rOyah). Therefore [the use of) the term vision is right on condition it is not understood to mean the perfection of the image of an object of imagine..

•

(15) 2:235C0/236(a) - Reference in the Qur2in is actually made to the time when a divorced woman can cohabit with a new husband.* See also
vol. I, p. 124.

(16) Of 80 s 4041.
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tion conceived with specific dimensions and space. The Lord of the universe is greatly exalted above that. Rather just as one attains real and full mystical knowledge of Him in this world without conceiving, imagining and/or implying any shape or form [for Him), in like Banner one sees Him in the other world. Rather I should say that it is this very same knowledge attained [of Him) in this world which be​comes so perfect that it attains perfect disclosure and clarity and turns into witnessing. So there is no differ​ence between witnessing in the other world and mystical knowledge attained in this world except with regard to the greater degree [of the first over the second) in disclosure and clarity. Therefore if this knowledge does not give evidence of the existence of any form or dimension, then this same knowledge, when it is made perfect, and has advanced in clarity to the point of unveiling, will not include any dimension or form either, since it is the very same [knowledge) with the exception of a fuller disclosure, just as the image seen is the same one imagined with the exception of a fuller disclosure. That is why no one succeeds in attaining to the point of observation (nazar) and vision (ruayah) except men of mystical knowledge in this world; for mystical knowledge is the seed which turns in the next world into witnessing, just as a fruit stone
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turns into a tree and seeds into seed plants. How can one Who does not have a [palm) stone obtain a palm tree ? In like manner, how oan one who does not know God in this world see Him in the next ? Now just as knowledge is of different degrees so also is divine manifestation. The dif​ference in divine manifestation in relation to the difference in knowledge corresponds to the difference of plants in relation to the difference of seeds, for they of necessity differ in multiplicity or scarcity, in quality, and in strength or weakness. That is why Muhammad 444, " Surely

God manifested Himself to men in a general way, but to Abu (17)

Bakr in a special way, because he excels men in a secret (18)

resting in his breast". . No wonder, then, he was unique

in [the attainment of) divine manifestation. Every one who has not known God in this world will not see Him in the next, for there will be nothing initiated for anyone in the next world which has not accompanied him from this world, just as no one reaps save that which he has sown. Thus man will not be raised to life Con the Resurrestion

•

(17) Father-in-law of Muhammad and first Caliph in Islam- Buhl' Ft, "Abu Beke, E Dalt, vol. I,P. 80-82.

(18) Tradition - not found in any of the sources on Tra​dition used here: Accordinglo Zane, however, the statement, "rested in his bosom" (wagata fi sadrihi) occurs in a tray dition in different relations - Line, VIII, p. 2960.
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DO but in that state wherein he died, and does not die but in that state wherein he lived. So it is only that same knowledge which has accompanied him that he enjoys. Only it turns into a witnessing by the removal df the cover from it so that his enjoyment multiplies just as the en​joyment of a lover multiplies when in place of the mental image of the form of his beloved one he has a sight vision thereof. Surely that is his ultimate enjoyment. there​fore the comfort of Paradise is in proportion to the love of God, while the love of God is in proportion to the knowledge [one has of Him). So the source of bliss is this knowledge which is expressed in the divine law by [the term) faith (limin).

You may say : If the enjoyment (derived) from vision is linked with the enjoyment [derived] from mystical knowaedge, then it must be a limited one, even though it

may be many times as great, since the enjoyment derived from knowledge in this world is [itself) limited and meager. Its multiplicity to a limited extent does not reach in mag​nitude a point where the other enjoyments of Paradise are deemed worthless.

You should know that the source of this con-temp for the enjoyment of mystical knowledge is lack of
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knowledge; for how can anyone who lacks knowledge apprehend the enjoyment of it ? If he possesses some meager know​ledge, while his heart is loaded with worldly affe1tions, how can he enjoy it ? Men of mystical knowledge obtain such enjoyments from their knowledge, meditation and fine secret discources with God that if-it were proposed to grant them Paradise in this world instead, they would not give them in exchange for it. Yet no matter how perfect this enjoyment may be it is not to be compared at all to the enjoyment of meeting and witnessing (God),just as the enjoyment of the mental image of the beloved one is not to be compared to [the enjoyment of actually] seeing him. It is impossible to show the great difference between them except by giving an example :

We say : The enjoyment of looking at the face of a beloved one in this world differs [in intensity] ac​cording to the factors [involved]. (For instance), (1) how perfeot or deficient the beauty of the beloved one is, [2) how perfect the power of love is, (3] how perfect the apprehending ability is, and (4] how strong the pressure

is of the confusing obstacles and of the pains preoccupying the heart. Consider [for instance] a- lover who is weak in his love looking at the face of his beloved one from behind a thin screen from a distance that prevents his real form
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from being *evealed, while at the same time he is in a state where scorpions and wasps have gathered upon him injuring and stinging him and preoccupying his heart. Under such circumstances he does not lack some enjoyment on account of witnessing the beauty of his beloved one. Now if suds. denly such a situation arises that the screen is rent away, the light shines, and the injurious objects are driven away from him so that he is left free from hurt and unoccupied. He is also assailed by such excessive strong passion and love that he attains'the utmost limits (of them]. Considas now how his enjoyment so multiplies that his first enjoyment has no comparison of any significance to-it.

Likewise you should understand the enjoyment of observation as compared with that of knowledge : The thin screen.is an example of the body and preoccupation by it. The scorpions and wasps are an example of the physical desires which exercise authority over man, such as hunger and thirst. Anger, anxiety, sorrow, weakness of passion and of love are an example of the failure of the soul in this world, its deficiency in yearning for the Heavenly

(19)
•
(20)
Host",
and its turning towards "the lowest of the low".
(19) 37:8; 38:69. Of. p. 89, 183 above.

(20) "Asfal 
- 95:5. The definite article al placed here before the term sfifilin is missing in the Qa7in.
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It is like [the case ofd a child who fails to see the en​joyment of being governor, and so gives himse.,f to playing with a sparrow.

No matter how great his knowledge in this world may become, a man of knowledge is not free from these phy​sical desires, nor is it conceivable at all that he should be free from them. It is true that in some cases these

obstacles may become weak and do not persist with him.

No wonder then if he appears (to possess] knowledge which is so perfect that it amazes the mind, the enjoyment of

which is so great that his heart reaches the point of
(21)

being unable to contain it. Yet that (state of affairs)

(188)
is like a lightning that takes away the sight, for it seldom lasts. Rather some diverting factirs, some thoughts and impressions recur to him which disturb and trouble it. This is a permanent necessary condition in this transitory life. Enjoyment continues to be troubled till death. Comfortable life comes only after death, as real life is

life to come, "for surely the world to come is the world (22)

of real life, if they [only) knew this". Every one who

Oa

(29 lit. "stlitting asunder" (yanfatir). (22) 29 : 64(4.
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has reached this stage of knowledge surely like to meet God, and therefore likes death and does not hate it, ex‑

cept for (the fast] that he looks' for further perfection (23)

in knowledge; for indeed knowledge has no bounds, and

so it is impossible to comprehend the real majesty of God. Yet the more abundant and greater becomes one's knowledge of God, of His attributes, deeds, and the mysteries of His Kingdom, the more abundant and greater becomes his joy of meeting Him.

0 God, do not take us out of this world except as those possessed with knowledge, who seek perfection in it, wholly taken up with [Thy, Oneness and separated from the affections and vanities of this world; by Thy mercy, 0 Thou Most Merciful One

(23) m*. "The ocean-of knowledge has no shore (babr al-ma‘rifah 11 s as lahu).
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TART VII 3

A CONCLUDING SECTION ON

THE SCIENCE OF DIVINITY)

Its benefit has bearing upon the preceding isectionsj about the knowledge of the soul and its fa​culties, by which (knowledge] we proceed gradually to the knowledge of the Real One and His attributes and deeds; for beginnings lead up to conclusions, and conclusions refer back to beginnings. Every science which does not lead to the knowledge of the Creator is of no use or benefit, yielding but little profit or return.

CHAPTER XXVII ]

POD, HIS ATTRIBUTES AND DEEDS 3

(189)
To proceed, we have proved the existence of the

soul in a general way by the knowledge of its actions and (1)

deeds. Thus we know the vegetable soul by its actions,

namely, absorption of nourishment, growth, and the repro​duction of its kind; the animal soul by its actions, such

Oa

(1) Cf. p. 19 above.
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as, sensation and voluntary movement (harakah ikhtiviripah); and the human soul by its movement (tahrfk) and its ap​prehension of universals. We have also learned that these actions are connected with a source which is called soul. Their subsistence and specific property are due to that source, which is the soul. likewise you should know that an existent being is either one whose existence is con​tingent upon some other thing , the termination of which as an existent would involve the termination of the other, or one not so dependent. If it is contingent we call it one that is possible (min); if it is not we call it necessarily existing in itself (wiJib bidhitihi). The knowledge of the following things concerning the One Necessary of'Existence (Wilib al-Wu/tad) necessarily follows :

(1). That He is not an accident since an ac​cident is dependent upon a body, whose cessation to exist necessarily results in its becoming non-existent.

(2). That He is not a body, since by its quantitative nature a body is divisible into parts, in which case the whole becomes dependent upon the pats, which [fact] makes it something caused. Besides, a body is composed of matter and form, both of which are in a way
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interdependent upon each other.

(3). That He is not like a form, sinoe a form is connected with matter; nor is He like matter since matter is the seat of a form, and does not exist except together with it.

(4), That His existence is no other than His being (maniiwah), which being is something other than

;(190)

entity (101m1), for an existence of which entity is the expression is an accident of being. But every accident is something caused; for if it were something existing by itself it would not be an accident of some other thing, since that which is an accident of some other thing is dependent upon that other thing. Now, if its cause is something ether than being, then it (its cause] cannot be the One Who is necessary of existence, upon Whom all existing things depend. If its cause is being, being cannot be such before existence, as a cause is some​thing which has full existence; so before existence it does not exist. By this is proved that the entity Omni​yirah) of the One Who is necessary of existence is His being (mihiyyah), and that necessety of existence (wuJib, al-wuJid) in relation to Him is as being is in relation to others. Prom this it becomes evident that the neoes‑
(8). That every thing other than the One necessary
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sarily Existing One is not similar to any other than Him​self at all, and no one can attain a real knowledge of Him.

(5). That He does not depend upon some other thing the way that other thing depends upon Him, in the sense that each one of them is the cause of the other, so that they correspond. This is indeed impossible.

(6). That He is not connected with slime other thing in the way that other thing is connected with Him by way of correlation (tadiyuf), for then He becomes one that is possible of existence.

(7). That it is not possible that there should be two things each of which is necessary of existence. Just as each single body can not have but one soul the universe can not have but One Lord Who is the Creator of all, and upon Whom the whole is dependent. for existence and continuanoe. Besides, if there were two that are necessary of existence how whould the one be distingbished

(191)
from the other ? If by some accidental quality then each of them would be something that is caused, while if by some essential quality then it would be of a composite nature and therefore would not be necessary of existence.
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of existence ought to be emanating from the One necessary of existence. Just as the soul is the perfection of an organic natural body, likewise the lord is the Creator of the whole, to Whom is due the perfeotion of the whole, the continuance of existence of the whole and the beauty of the whole. We have already mentioned that there can be only One Who is necessary of existence. All else is not necessary but possible Cod existence). So it is in need of One Who is necessary of existence.

Now it may be asked : What evidence is there that there is a Creator Who is necessary of existence upon Whom the whole is dependent but Whose existence is not de​pendent upon any other than Him, and Who therefore is the source of existing things from Whom requests are obtainable.

In answer we say : An existing thing is either one that is necesqary of existence or one that is possible of existence. The one that is possible of existence is of necessity dependent upon some other one for existence and persistence therein. But the whole universe is one that is possible of existence. Therefore it is dependent upon the One Who is necessary of existence.

As to the conclusions that can be drawn from ° the proof that the soul is &substance which has neither
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measure ure nor quantity, as we have established by demonstra- tions, you should know first that the soul is a substance, while the Creator is not a substance; for substance is that which exists but not in a place, i.e., when it comes into existence its existence dues not occur in a place, which is a mark of its being a created thing. Now sub​stance is an expression of real existence, likewise the

(192)
real being of the One Who is necessary of existence is His existence, and His existence His real being. Having fol​lowed thus far you will know that by a proof based on spe​cific propositions and another one based on approximate propositions we have roved the existence of the soul and

(3)

that it is a substance. The specific proof showed that the

(4)

soul is not out of touch with itself. But if among the

things of His creation there is one with such a qualifiqa​tion what would you say about an Existent One from Whom it receives all its real existence ? Now Cifi every real thing, which with respect to its real being that makes it real is one and the same unity, cannot be plainly indicated, how 6much less then the Self-Subsisting One (Who had do​minion] over the spiritual world ? Further, if the soul is

r4

 See p. 24ff above. 3 See P. 20-g3 above.  See p. 21f above.
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not out of touch with itself while it is not a single unity, then the Real One around Whose oneness no multi​plicity, divisibility, or duality hovers is more fit that

He shaald not be out of touch with Himself, So He is One Who knows Himself as well as all that He has created, and brought into being and existence; "no slumber seizes Him

(5)

nor sleepy.5) This is the meaning of the term "ever-liv- (

ing" (41m); for theaver-living One is the One Who knows

Himself. We have shown that the soul is one unity which has neither quantity nor measure. Likewise you should

know that the Real Creator has neither quantity nor measure.

By this it is known that all the delirious talk of the Mushabbihah,(6) who set out to prove [that God hasl dimensions, high location, form, space, and that He moves, is altogether false; for the Creator is not a substance (lawhar), which is susceptible of opposites, that He may change; nor is He an accident ($amad) that His existence may be preceded by substance, nor can He be described in terms of quality (lag) that He may be resemblable or comparable; or quantity (kamm) that He may be measurable

(6) 2 : 255/256Ca); (of Ps, 121:4).

6 Al-MUshabbihah are-Muslim thinkers (not a seet)

accused of the heresy of tashbrh, the anthropomorialito doctrine of God in Islam. For details see Strothman, R. "Tashblh", B. Islam, vol. IV, p. 685-687.
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or divisible; or possessive relationship (idifah) for any

(193)
one to be equal or like Him in existence; or place (11_1 that He may be encompaased.or contained; nor time (mate) that He may, move from one period (af time) into another; or position (wadt) that He may assume different postures and

be citcumscribed by bounds and limits; or possession (11114)+ that He may be comprehended in any thing; or emotion (infi‑
-17)

6i1) that His existence may be altered by an active agent.

Now that it is established that there is no plurality in the being of Him Who is necessary of exist​ence, and since it is indispensable that He should be described with attributes, it is also indispensable to determine these attributes in a way that will not lead to (the idea of] plurality. Thus we hold Him free from having any ultimate genus or proximate difference, for any one who

Al-jidah is the predicament of milk, e.g., wearing a signet ring, a turbanotc.

(7) This is a complete list of the ten predicaments. 01. aloplaaallt aleashr in'lane, AgEtt P. 2995, where instead of %rat; and 
 fill (actIdd) and milk (possession) are

given respective y.--Mknawl and Bust
agree with the
Arabic editor that lick:4 is a synonymluf milk,- which is a

state of affairs that accidentally occurs to a thing on account of what surrounds it; and changes as the surround​ing agent changes, ("Al.;mi
tied al- ukame' 3atun

tatru4u li!l-shay4 bi-dabab
is wa
ailu u

biinti dlihi wa sama bi
i ah..."):- Kashshaf, p,

336f;
a
vo . II, p. 2005 (where instead of 13.4.ratuki, it-has plat  ).
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has nothing in common with others does not have any proximate difference to distinguish him from them. From this it is known that all His names (i.e., attributes), including existence, are (applied] in a homonymous sense, not in the sense of agreement. Besides, His attributes are not determined in the sense that they are accidental things, such as color, which exists in a (particular) place, or our knowledge, which the soul attains in an ac​cidental way, for that leads to the idea of priority and subsequence, and multiplicity. Rather we determine the attributes by way of their relationship to actions or by

way of their primary and secondary causes in relation to (8)

their material effects.

Prom this it becomes evident that He is ever-living (4m), for He is One Who knows Himself. We know assuredly )hat He is One Who knows because He is incor​poreal and exists in and by Himself. But that which is one unity and incorporeal attains itself. So it knows itself and is not out of touch with itself. Its know​ledge of itself is not something additional to itself

•

(8) All the paragraph and the following-conclusions are based on the orthodox Muslim doctrine of tanzrh and tashblh in connection with God, His being and attributes. For details see Strothman, R. Op.cit., (esp. p. 686f).
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(194)
that it may necessarily cause plurality in it. That is so because when a man knowd himself, that which he knaws is either himself or someone other than himself. If it is someone other than himself, it follows that it is not himself that he knows but someone else. But if that which he knows is his very self then he himself is the knower

and the known. Therefore the knower and the known are one (9)

and the same. You should understand that it is even so

with regard to the Creator. Now /just as the knower is the same as the one known, knowledge also is the same as the one known, just as sensation is the same: as that which is sensed, since %ht.:latter is that which is impressed upon that which senses, not something external.. Similarly know​ledge is that which is knvwn, the difference being only in the terms of expression, such as knowledge (g-ilm), knower (cilim)and known (maiqam). From this it becomes evident that He [the Creator) is One Who knows all the kinds and genuses of existent things. "Not an atom's weight (of what there is) on earth or in heaven escapes His know‑
(10)
(11)

ledge, nor what is smaller or greater than that", for

Oa

(9) Cf. a similar statement by Eckhart - Huxley, A., the Perennial Philosanky (New Mark and London, 1945), 17. 12.

(10) "M aftabu can
..  "; in the QurIttn,
-
it reads, 
ya tabu tanha" (= nothing escapes Him).

(11) 34
3,CO3.
)15

since He knows Himself He ought to know it as it is , being Himself an abstract reality.02) But He Himself is the Source and Creator of all existent things, and is an out​pouring One pouring out existence upon all. He therefore knows that which He causes to exist and submit itself to Him. But the multiplicity of the numerous things He knass does not lead to a multiplicity in Himself; for His know​ledge is not based upon the presentation of premisses and turning about of tho.acht and reflection. He Himself pours out knowledge upon mankind, and does not acquire knowledge from men. It is His knowledge that is the cause of exist​ence, not existence the cause of His knowledge, for He has the treasures of the unseen world, which no one knows ex​cept Him. Furthermore, just as He knows the genuses and kinds [of things] He also knows possible things which come into existence even though we do not know them, for so long as that which is possible is known to be such it is impos‑

95)
Bible to know whether it will occur or not; for what is known of it is its quality of being possible. That means that there is a possibility that it should come into exist​enCe and a possibility that it should not. But every thing

" . as His being is abstract to Himself" (dhi- tuhu: muJarrad411 lidatihi) (i.e., free from material enielop​ments, eto. as a universal form is something abstract, or abstracted to the human intelligence).

(13) Cf.p, 14, n, 12 above.
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which is possible in itself is necessary [of existence) on account of its cause. If its cause is known to be existing then its existence is neoessary. Thus if we become ac​quainted with all the causes of one (particular) thing and know that they exist we decisively conclude that that thing exists.

The First Real One knows things that come into

existence and their causes, for all things ascend to Him 113)

in the ascending chain [of order). Now as He knows the

causes in order of occurrence He knows also all, both causes and effects. So His knowledge is free from phy​sical sense, imagination, multiplicity, and change. Now then you should understand His knowledge. When yob do that you should know that He is One Who wills, for indeed He wills and cares. But His will and care are not some​thing additional to His being. The proof of His being One Who wills is that an active cause acts either by fits own) nature, may He be exalted above that, or at will. A na​tural action is one which is without any knowledge of its effect, it being one of the natural actions in existence, acting by way of compulsion. An active muse which acts
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at will is one that has knowledge of its effects. Hence He [the First Real Onel has knowledge of the things lie makes and created. He does so by choice, not under any compulsion. This may be expressed by the term will (iridah).

In short the specific assignment of actions and their distinction from each other are evidence of the exist​ence of will. His providential care is His conception of the order of the whole and the quality of His effects in

(196)
this order in the best and most perfect manner, without
having any defensive or motivating purpose compelling Him (14)

to will What He wills, for there is nothing more wortby

of it than He. He does not act to escape blame or receive praise.

Likewise, just as He is One Who knows and willdp, He is also powerful (cidir), the term cidir meaning he who does what he wills and does not do what he does not will.

(14) This is the orthodox ( shtsri) Muslim view con​cerning the actions of God, who, concontrary to the Mtttazilah, maintain that it is not permissible to ascribe His ac to some motivating purpose. The Mugtazi1ah, on the other hand argue that it is.unbecoming to think of God as acting without such a purpose, such an action being in vain (1 Al al- talirah. "II a &zu to .121u afertlihi
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The Powerful One is such in the sense that He does if He so wills, not in the sense that He must, so every thing He wills comes into existence, what He does not will does not exist. The First One is also wise (hakim), the term "wisdom" (hikmah) meaning either knowledge of the real nature of things (and there is no one whatever more know​ing than He), or an act which one produces, that is in order, sound, possessing all that it needs of perfection and beauty, His [the First One's] action is most sound,

perfect, graceful and beautiful. "He gives every thing its (15)

form, then He guides it in the right path".

He is also bountiful (jawwid), the term "bounty" (lad) conveying the meaning of favor (khayr) and its bestowal without any private end in view. The First One has poured out favors upon all existing things as is fitting and where it is fitting to, not sparing any pos​sible [demands of] necessity, need or beauty - all that -without having any private end or benefit in view, for He is the Real Bountiful Ome, Who freely gives. The applica​tion of the term "bounty" to other than Him is in a figura​tive sense. The Virst One is also One Who rejoices in Him​self tbidhitihi) in the sense that He possesses perfect

(15) 20 s 50/52, Cf. Anwir, vol. I, p. 5970
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knowledge of perfect objects of knowledge, or that He pours out perfect bounties and favors upon existing things (as He, Who is free from the nature of possibility and matter, is

(197)

the greatest apprehender of the most perfect things), and that Re is perfectly free from matter and its necessary corollary qualities, and from the nature of possibility and its necessary concomitant qualities.

CONCLUSION AND APOLOGY

!Oa should know that even though we proceeded by degrees to the knowledge of His being and attributes through the knowledge of the soul, we have done so by way of de​monstration. Otherwise God is free from the attributes of created things. He is not to be described, far He is mag​nified above all description, and above all our magnify​ing of Him, more glorious than our glorifying of Him; and greater than our ascription of magnitude. "When a dis‑

course reaches a point that deals with God you should (16)

refrain". "I shall not repeat any praise of You, for You (17)

are just es You have praised Yourself". He is above all

description made of Him, "To You belong the highest exalta​tion above everything exalted, and the most glorious majesty

(16) Statement not found in any of the four sources on Mus​lim t*adition,nor in al-Da%wtt in the First Quarter of 'pill,.

(17) Tradition - Ibn
vol. I, p. 96, 118, 150; vol. VI, p. 58.
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above all majesty. Attributes cannot reach You, and the

holiest of them are below You, while the finest imagine-(16)

tion is puzzled by Your grandsur'.- These are the words

of the righteous, the chosen, the elect.

This goes to prove that it is not permissible to speak of Him in terms of things which attract profit, keep away harm, produce pleasure, enjoyment and rejoicing, cause joy and laughter, or passionate love and affection. Highly exalted is He above these things : All such terms occurring in the urn and Tradition are to be inter​preted by their fruits and ultimates, not by their ac​cidentals and beginnings.
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r CHAPTER XXVIII )

A WORD ABOUT THE KNOWLEDGE OF THE ORDER OF THE WORKS OF GOD AND

THE TRACING OF CAUSES TO THEIR EFFECTS

(198)

This also is known only by the ordering of the knowledge of the soul's influence upon its powers and its body.

You should know that the source of the action of man is a will, whose effect appears first on the heart. By means of the animal spirit, which is a fine vapor in

the ventricle of the heart, the effect extends to the brain. From there it extends to the nerves proceeding from the brain, and from the nerves to the tendons and ligatures attached to the muscles. By means of it Cthe effect) the tendons are drawn and so the fingers move. By the fingers, for instance, the pen moves, and by the pen the ink, pro​ducing on the surface of the paper the representation of what one wishes to write in the manner preformed in the seat of imagination; for indeed if the form of that which

(1) CL p. 122 and 124 above.
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is to be wtitten is not preformed first in the retentive imagination it cannot be produced later on white.

Any one who investigates the works of God and how He brings into being plants and animals on earth by the movement of heavens and planets, which movement is brought about by the angels moving the heavens in obedi. ence to Him, will know that man's control of his world, I mean his body, is similar to the Creator's control of the greater world, which is analogous to it. It will also be revealed to him that the shape of the heart in relation to his controlling activity is analogous to the higher throne

(garsh), and the relation of the heart to the brain is as that of the higher throne to the throne (kursi)(,1) and that the physical senses are to him [man] ad the angels are to [the Creator], who by their own nature are obedient to Him, and can not disobey His command. The nerves correspond to

(199)
the heavens, the power of the finger to nature which is under compulsion and located in the physical bodies, ma​terial substances to the elements, which are the origin of compounds, with respect to their liability to unite and separate, combine and mix, and the seat of imagination to
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(2

"the Preserved Tablet".)
 In fact the more one understands this analogy the better he will know the order of the works of God in the earthly and spiritual worlds, which fact needs detailed treatement, while this [here] is a brief allusion to it.

(2) 85 : 22.
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r CHAPTER XXIX ]

CLASSIFICATION OF THE WORKS OF GOD,

MAY HE BE PRAISED AND EXALTED

[A, First Classification],

We have mentioned that faculties are divided

(1)

into motor (muharrikah) and apprehending (madrikah). The

apprehending [faculties) are divided into external, such

(3)

as the five senses, and internal, such as the internal

faculties (washisir bitinah), namely, imagination, estima.. tion, etc. Intelligence, which belongs specifically to

(4) man, is divided into speculative and practical reason.

Likewise you should understand that all the works of God are divided into [1] incorporeal intelligences, which

(5)

witness the glory of God, for they look at the most exalt‑

ed Glory to which they have access without interruption, [2] souls which move heavens, and (3) bodies.

2. See p. p. 36ff above.

3 See p. 46ff above.

4 See p. 51ff above.

5 pit, rundo, pl. of mama = "a look").
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A body (UE), i.e., the human body (badan) is af• feoted by the faculties located in it, but itself has no effect. The practical reason affects the animal faculties, while itself is affected by the specilative reason. The animal faculties, which are affected by the practical reason, affect the body and its organs. Likewise you should understand that all the Corks of God are divided into these categories :.(1) those which are affected but do not have any effect, and [2] those which affect but are

(200)
not affected. Those which are affected but themselves do not affect are the universal bodies, while those which are affected and have themselves also effect are the souls. They are affected by the intelligences, while they them​selves affect the celestial bodies by moving them, and by thus moving them they affect the elemental world. The intelligences affect but are not affected, for their per​fection is present with them, and so are not in need of becoming perfect, even though that perfection is from their Lord, Creator and Originator. In the physical world natumw is compelled to serve the soul, producing an action, re​gardless of whether it knows or does not know what it does, just as the soul turns towards the intelligence in quest of learning, regardless of whether it seeks knowledge or not. Thus by °impulsion nature follows the course of that which,
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in view of its ordering power, is superior to it. The Word of Revelation has expressed that by saying, "We have built up the heaven with might, and have surely made it ample. We have stretched forth the earth, and how well

have We spread it out ! And We have created every thing (6)
(7)
in pairs, that you may be reminded".

So all things, small or great, intelligible or sensible, are created in pairs. Thus compounds, as well as simple things, are in pairs. Between simple things and compounds there is a pairing relationship. By means of spheres souls give while elements receive, the results and outcomes [of the relationship] between such giver and re​ceiver being minerals, plants, animals and mankind. There is also a pairing relationship between Intelligence and Soul

(8)
(9)
as well as between "Pen" and "Tablet", whose outcome is

intelligences and souls. But He to Whom "belong creation (10)

and command" is exalted above pairing relationship,whethem

in the sense of giving or of receiving. "Par be it from (11),,

Him, may He be praised, that He should have a child", for

(6) I.e., "of every thing two kinds" (nawrsyn)  Aamil. -. vol. III p. 286.

7 51:4749. 124 above. 9 of.p. 124 above.

10)T54W/52w. 11)4:17440/169(d).

(12) 6 : 101  j . 

(13) 25 : 2(d).
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(12)

(201)
He has no consort"; "and He has created every thing and
(13)

decreed its destinies".

63]. Another Classification,

In relation to the physical body (Aism al.badan) the animal and human faculties differ in eminence and per​fection, in excellence and completeness. You should like​wise know that with respect to perfection or imperfection

existent things are divided into the following : -

(1]. Those which are not in need of the assist​ance of some other thing for the acquisition of some cha​racteristics. They have every thing possible present with them. These are called perfect (timm).

[2]. Those which do not have every thing that is possible for them. They must of necessity attain that which they have not attained. Before attaining perfection they are called imperfect (nicie). The imperfect ones are again divided into raj those which are not in need of some​thing outside themselves for attaining what they ought to attain, and are called self-sufficient (muktafiyan), and
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(b, those which have such a need, and are called the ab​solutely imperfect (nicis mutlaaan). That which is perfect

•
•
is Intelligence; the imperfect are the physical bodies; and that which is imperfect in one respect while perfect in an​other is the Soul. The human body and every thing composed of elements is imperfect. That which is perfect is intel‑

ligence, while those that are imperfect ;in one respect, perfect in another are the spiritual faculties, such as imagination, estimation, etc.
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CHAPTER XXX ) •

ANOTHER TYPE OP KNOWLEDGE

The movement of a body gives evidence of a mover. If the moving object is not such by its own nature it gives evidence of something apprehending moving it at will, which may be external or internal, and may belong to [the realm off speculative, or practical reason. You should

(202)
likewise know that the bodies existing under the sphere of the moon are susceptible of composition, like mud, for instanoe, which is composed of water and earth. This witnessed composition gives evidence of the existence of a

straight movement (42ramtmaggatmah), which, with respect

to the distance, gives evidence of the existence of two specific directions opposite in nature. The differing directions give evidence of the existence of a surrounding body, such as heaven. This movement having come into exist​ence gives evidence that it has a cause, and that its cause has also a cause, and so on ad infinitum. That is not pos​sible except by a rotatory movement (harakah dawriyyah) brought about by heaven, which movement cannot be but vo​luntary. Now a particular will cannot but be derived from
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a universal will. The particular will belongs to the Soul, the universal to Intelligence.

This proves the existence of elements, which are capable of synthesis, and of heavens, which move and make the elements move. The moving heavens give evidence that they have movers, which are the heavenly souls, which re​ceive assistance from the intelligences, all owing to God their origin, composition, creation, production, formation,

existence, start, return and quickening. To Him belong all ()

the earthly and spiritual worlds. He is First, without

there being any other first before Him, and He is the Last, without there being any other last afar Him. Human sight falls short of seeing Him, Whom no imagination can describe. With His own power has He created mankind, and according to His own will has He fashioned them.

(203)
The most excellent created thing is Intelligence.
He [God] created it by His Divine Command without any (2)

matter or time having preceded, for it is not preceded ex‑

cept by the Divine Command. But the Divine Command is not

M

(1) Milklwhich is, synonymous with mulk.-(See Dart al-Watt, vol. !LT. 2005). Prob. a confusion on the part.of the
.
writer of the Arabic Edition in the use of the terms mulk, milk and malakdt. (See also p. 203 below).

-TFT Cf. p7-175rgbove.
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spoken of as being preceded by the Creator, nor even merely as "being preceded". The terms "precedence" (igalmas)and succession" (ta'akhkhur) apply. only to existing things which are subject to [the law of] opposition. The Creator is the First (Mucaddam) and the Last (Meakhkhar), not the one preceding (matacaddim) and succeeding (mutaaakhkhir).

(2)

That which comes next below Intelligence is the Soul, for it is preceded by Intelligence, which precedes it in es​sence (bi°1-dhit) and not in time (zamin), or space (makin), or matter (middah). Precedence in essence started only with Intelligence, precedence in time with the Soul, while

precedence in space with Nature (tabIcah); Nature, there​.

fore, has precedence over space and spatial things (maki​niwit). Space does not affect it; it proceeds from its movement (tahrrk) or motion (harakah) in the body. The Soul has precedence over time and tempOral things (zami​niyyit). Time does not affect it, time and prospective eternity (dahr) proceed from it, that is, from its yearn​ing for the perfection of Intelligence. Intelligence has precedence over essences (dhawit) and essentialities (dh/-

(3)The difference between zamin and dahr is that the latter is endless. According to al7Rifini, OE preceded by the definite article al dahr means prospective eternity (al​dahr mularrafan
bill khilaf) - Muhit 

vol.I, p. 688. For further details see also-line,III;P:923.

(4) 7 : 54(d)/52[0.
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Auk). It is not affected by essence and/or substance property (,iawhariyyah); substance property proceeds from it, it (Intelligence) is the source of substances and has precedence over essences and substances, prospective eter​nity and time, space, body, matter, and form. It cannot be described by things below it except metaphorically.

(4)

The One "to Whom creation and command belong", to Him also

(2)

belong the earthly and spiritual worlds. He is the First

and Last; so we should know that He is not in time. He is both visible and invisible; so we should know that He is not in place, may He be magnified and His attributes sane‑
(204) tified ! By Command we mean the Divine Power. By saying that Intelligence has emanated from it having created it we do not claim that [Command] itself is the creator. No, never ! But we hold the First Real One free from acting directly, for the Real Creator is He "to Whom creation and

(4)

command belong" , may His name be blessed

Now, . the soul is one but has ['several) fa​culties, on account of which it shines upon the body and

the animal spirit producing in each place a different effect. Thus in one place (it produces] sight, in another place
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hearing, while in other places smelling5)common sense, imagination, estimation, etc. Likewise the Command of the First Real One, with respect to the existence of intelli​gence,it is creation, with respect to its continuance in existence.it is actual perfection, with respect to the soul, it is perfecting and directing from potentiality to ac​tuality; with respect to nature, it is movement (tahrIk), with respect to physical bodies it is free control, with respect to temperaments and elements it is adjustment,with respect to compounds it is formation, with respect to things formed it is animation, with respect to animals it is ab​amstion and guidance, with respect to human intelligence it is imposition and explanation, while with respect to

the prophets, blessing and peace be upon them, it is a

(6) command, a speech, words, a telling, a Book and messages.

"It is not fitting for a human being that God should speak to him except by way of revelation, or from behind a veil;

or He sends a messenger to reveal, by His permission, that (7)

which He wills. Indeed He is exalted and wise".

(205)
Thus with respect to the phenomenal order the

5/ Cf.P. 206 below.

6 Cf. 96:1,1; 74:1-3f; 7:344/141;2 : 37/35:4 171(0/169 lb] ; 16: 89 CO3/91(0) ;29:51/50; 17:2; etc.

(7) 42:51/50-51.
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Most Exalted Command denotes formation and creation, while with respect to the particulars of those charged with it, it denotes an order which entails a command or prohibition, a promise or threat, an information or inquiry. The puter aspect of the Creative Command consists of the positions of angels and their leading
existing things to perfec​tion; perfection means obedience to the Divine Command, while the perfection of those charged with it is their reception of the divine recompense. The one who does not obey the flivine Command is expelled from the World of

Reality(gtlam al-Haag), which expulsion is a curse (laCn). 0

Such was V-- ,ase of the first Satan, who, having disobeyed (8)

the Divine Command , was expelled from the garden of In​telligence (lannat al-gaol), with the words, "Be gone from

(9)

it; for you are indeed a stoned one". That is the mean​ing of cursing. The one who obeys the command is ushered into the World of Recompense (gllam al-Thawib) and the

angelic nature (malakiyyah) becomes realized in him. Such (8) was the case of the angels, who, being ordered to bOw down,

obeyed, and entered the World of Recompense.

(8) I.e.i the Command to bow down to Adam. For a full account see 7:11-13/10-12; 15:28-35; also p. 87, n. 14 above.

(9) 15 : 34; 38:77/78.
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C CHAPTER XXXI ]

[ ADDITIONAL SECTIONS )

SECTION [l]

(1)

As the vegetative [powers], and animal and

human faculties cannot do without the soul's assistance for one moment, for it is indispensable that it should continu​ally shine upon them and assist them in the effect they produce for the orderly running of the microcosm, we,like​wise, say concerning the macrocosm that with respect to

(2)

the "start" (mabds3), every one of rank even though em‑

powered over what has been appointed to it and prepared for it to do, cannot do without the assistance the one above it in rank gives it, the favor and benefits it pours upon it, and itsisupport of it. With respect to the

(g)

"return" (gawd) again every one of rank, even though its

function is transferred to the one above it, it will tot completely cease functioning within its own sphere of action. Thus, for instance, if nature ceases functioning

(206) the vegotatimpowers would cease, and the animal faculties

GO

(1) See p. 110, n. 1 above.

(2) Cf p. 126 above.
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would cease with them. Similarly if the soul ceased to function the animal faculties would cease, and with their oessation the human faculties would cease. Likewise, if intelligence ceased functioning the human faculties would cease, and prophethood would cease with it.

Thus nature is the guardian of the vegetable soul, the Soul the guardian of the animal souls, Intelli​gence the guardian of the human rational soul, while the Command of the Creator is the guardian of the prophetic

(3) divine soul. "Every soul has indeed a guardian over it".

This is so in general; while in particular "each one has a succession of angels before him and behind him, guarding

(4)

him on account of the Command of God", that is, by the

Command of God. Indeed, just as the First Real One created the First Intelligence He also brought it to actual perfec​tion; as by means of it He created the Soul He also made it perfect [by providing it] with the potentiality to turn

towards the perfection of Intelligence; as He created by means of it (i.e., the soul] nature He also provided it with(the power) to move (tahrrk); as He brought the phy​sical bodies into existence He assigned for them free move‑

(3) 8614.

(4) 13:11/12. For the other various interpretations of the last phrase in the verse see Anwar, I, p. 477.
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ment; as He combined the elements together He also set their right balance; as He adjusted the (generative) comp°. sitions and temperaments He gave them visible form; as He formed them He gave them souls and caused them to live'; as He subjected them to compulsion by the souls He also order​ed them (5)
( by intelligences; and as He ordered them by6)

intel-

ligences He drove them to their future lire (mallid) by charging them to keep the law, commanding and prohibiting, giving good tidings and warning, and promising and threaten‑

(?)

ing by the mouth of the prophets.

In brief His creation of the universe is not as

if He built a house and sent forth into it many of His

(8)

slaves, having assigned to every one of them his portion, (207) and then withdrew from them His supervision and ordering

together with His knowledge, power and will, so that,

i

havng [once] been created, they labor in what concerns them,) and, having received His ordinances, they [now] act as they please; the house does not need one to uphold it in order to survive, since the building does not need the

(5) Lit. "ordered the intelligences" (dabbara11-6'uoil) .-
in stead of (dabbarahit bitl-gu ul)r probably a mistake of the copyist, or a mfFpr n .

{ 1 De p. 61, • pp264atIrt.

above.

8 Iit, "that for which He created him" (ma khalaqahu

aj lihi),

9 Wa um bikhalqihi yemaluna li,l-samr. Cf-Nt hum bisamrihi yemalan (23M7).,
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builder any more, as some people think; neither do its inhabitants need one to order and dispose, since with natural disposition they can do without a builder or restorer, as some imagine. On the contrary, just as they needed His work of creation for their existence, even do do they need His command for their continued existence; and just as they did not come into existence by them​selves, even so can not continue to exiet by themselves, for He is the self-subsisting One (Who has dominion) over the spiritual world.

SECTION [Ii)

Just as a man attains perfection of body by nature to live in this world, even so is it necessary that he should attain perfection of soul by divine law so that he may live in the other world. Angels were therefore appointed to keep nature under compulsion so that perfec​tion of body is attained, while prophets were sent to manage the divine law so that perfection of soul may be attained. Again, just as purity of temperament is attained only by

the testing of the [generative? compositions and the re- (1

fining of material substances so that there is one born

01

(1) Cf p. 126 with n. 30 above.
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"capable of hearing and seeing" (samrtan basrran) in this world, even so is purity of soul attainable only by the testing of duties and the refining of souls so that he may become capable of perfect hearing and seeing (samrtan basTran kimilan) in the next world. Were it not for that rfirsti refining work no angel would have ever been sent to the world of physical birth (Slam al-7arhiml, and were it not for this (latter] refining work no prophet would have ever been sent to the world of divine ordinances (cilam al-3ahkim).

(208)

How wonderful are these spiritual beings fangelsi who mediate in (the world of) creation, and the corporeal

.
- ones (prophets] mediating in (the world ofj command. The

angels gather mankind together from earth into complete human constitution for this world, and the prophets gather them out of ignorance into full angelic natural disposi​tion for the next world. In the world of creation and the

	world of command angels and prophets respectively formers of the Mot Exalted Command, for they all obedience to His command("2) and "tremble with fear

(4) They praise Him night and day without ceasing".
	are per. "act in

P) of Him".

	40
	
	

	
	
	

	
	2

3 P.T8R3?2900].

4 21:20.
	


(5) 42:11[0/9(4.
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Someone may say In attempting to prove the exist​ence of these ascents (to God] and comparisons between the soul on the one hand and God and His attributes and deeds on the other, all that you have mentioned points to the existence of likeness and resemblance between man and God, while it is well known by divine law and reason that )*there is nothing like Him, Who is the Hearer, the Seer
For does not resemble anything, nor does any thing resemble Him.

In answer we say : While proving these points of knowledge we pointed out things which necessarily imply that the Creator is far removed from all the attributes of His works both created and phenomenal. And yet the more you understand the meaning of similarity, which has no con​nection with God, the better you will know that there is nothing similar to Him, Besides, we should not think that the participation (of things) in any attribute necessarily means that they are similar. Do you think, for instance, that two contraries are similar with a great difference between them, beyond which no greater difference is con​ceivable ? Yet many qualities are common tO-themboth.Black and white, for instance, share alike in beii*an accidental quality, in being a color, in being apprehended by sight,
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09)
etc. Similarly if someone says, "God is One Who exists but not in a place, One Who lives, hears, sees, knows, wills, speaks, and is powerful and active, but so is man", would you think that he holds them to be alike, and has proved thac they are similar ? Par from it ! That is not the case. If it were so, then all creatures would be alike,

e

since existence at least is common to them all. This may lead one to suspect similarity among them. No, similarity implies participation is species and nature (fi'l-nawe.wia'l​mihiyyah). Thus, no matter how capable of discrimination a horse may be, it is not similar to ma*, since it differs from him in species. It resembles him only in discrimina​tion, which is an accidental quality that is not part of species or of nature, which sustains the essence of hu​manity,

The Divine property is His existence in and by Himself on account of Whom exists ,in the best order and per​fection7everything possible of existence. This property is one in which no participation (by any one) is conceivable. Therefore there can be no similarity with respect to it. Thus 6)

a man's being merciful, forbearing land grateful (sha- (

kar) does not necessarily imply similarity, 'just as his

(6) With respect(WGod, the term shalair can only mean "rewarding", etc. Lane, IV, P. 1585.
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being one hearing, seeing, knowing, powerful, living and active does not. Divine property does not belong except to God, and no one knows it except Him, for it is not con​ceitable that any one should know it except Him. That is why He gave the most illustra*ious of His creatures (i.e., Muhammad) nothing but names which veiled him. Thus He said

(7)

to him, "Praise the name of your Lord the Most High". By God, no one other than Himself, in this world or the next, ever knows Him, that is, in a comprehensive and perfect way.

(8)

"He is 9)

God" - without nature (mihiyvah), "the One" (al- '
(

3Ahad) - without quantity (kpmmivah),  "The Everlasting One" (10)

(allamad) - exalted above quality Ckayfivvah),.Who "dot(10)

(11) 

(210)
not beget", for He is the Creator, "andi,se not begotten",

for He is eternally existent; "and these JAI not one like (12)

Him" in His being, attributes and actions.

This is all we wanted to mention in this book.

I have removed the cover from treasured secrets, and the

veil from the treasures of knowledge. I have pointed out a

	these treasured secrets, and exhibited the hiden knowledge

A

	7
	87:1:

	8
	112:1.

	9
	112 :2.

	
	11213ral

	11
	11213rb).

	12
	112:4.
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which is generally withheld. [I have done that) to make it available to friends who possess a strong mental power (oarrhah), a sound mind, a pure soul and clearness of in​sight; being convinced that this age lacks men who have received these secrets by word of mouth, and men who have obtained these things by inference alone, with the hope that the one who has the desire to perpetuate learning and transmit it to others after him will find in it a way to

(14

record it and commit it in book form without relying upon the whim of a learner for investigating it in its proper manner, preserving it and transmitting it to others after him; and also without relying upon the efforts of con​temporaries and people like them coming after them for in​vestigating, searching out, removing difficulties, solving problems, and probing the depth of sciences. For how can

0

a czeikw have the manner of a hawk in its swoop upon its

prey ? And how can mist pour forth rain as the clouds do ? Moreover, I forbid every one who reads this book - friends who have superior fitness and clear mental power - to give

[image: image55.png]



[image: image56.png]
[image: image57.png]
(13) hit. /ili, ending in a straight alit (alit malsis) meaning "to", "for". But this form can be read silla also (= except, but). Evidently it ought to be 'ill with a round

alit Calif magsdrah). It is written with a straight 'alit 3277When it is followed by the interrogative ma - See al-M.12ft, vol. II, p. 1940; Lane, I, 86; cf.ReMouse p. 179
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it freely to a wicked and obstinate soul, to disclose it to him, or misuse it in any way.

If one makes a free gift of knowledge

to fools wastes it,

While if he keeps it from those who deserve it transgresses against them.

(211) If, however, you find some mite who is confident that hid

heart is pure and his conduct upright, that he refrains (14)

from that to which "the whisperer" (waswis) hastens, and

that he looks to the Real One with satisfaction and sin​cerity, then give it q.o him piecemeal in stages seeking to establish aim in the things which he learns first and those which are to follow after. Get him to promise by God and by oaths from which there is no escape whatever that in passing it on to others he will pursue your method, follow. ing your example. Then whether he publishes this sibience

or wastes it God will judge between him and me, "for God si15)

is a sufficient reckoner".
"God is sufficient for us; (16)

He is most excellent Protector". "Most excellent Patron (17)

and most excellent Helper is He".

(14) I.e., Satan, who by wkispering suggests doubts, evil thoughts, sin, etc. Cf.114:4-5.

15 4:6[12)/trb), 33:39W,

16 3:173/.167.

17 8:401,14/41LbJ; 22:78W.
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NOTICE'

In the colophon of the copy from which we printed this book this statement is found:

Ahmed b. Shagban b. Yahyg the Andalusian, known

•

as Ibn cAbd al-gAziz al-Am r, finished the labor of trans​cription of this book Wednesday, Rajab, 15, 106 of the hii​rah,_ r1656.A.D.] best of blessings and greetinL:s L' upon him.

If you find any blemish repair the defect,

Por He in Whom there is no blemish at all

is the Illustrations and Sublime une.

With the help of a1-Sayyid cAbd al-Hamid al​.

KhamTri of Tunis I have compared this book with another manuscript in Timis, dated 923 A.H. [1517-18 A.D.], during my stay there 1345 A.H. [1926 A.D.2.Thanks be to God, the book is now complete and perfect.
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GLOSSARY-INDEX

References below are to the page number in the Arabic edition of Maggrii, found on the left margin of the present translation.

A, 3A,

Alai, Eternity, 89.


Abadan wa 
Prom eternity to eternity, 89.

Abed!, Everlasting, 171. Abdaga,, (yubdiN), Create, 192.

Originate, 206.

Abeara, (yubsiru), (from basirah, q.v.), to understand,4. ,6Adae, Becoming non-existent or ceasing to exist, 131,189.

Non-existent, 63,131,148.

•

.gdalr, A human being, 11,14,122,198.

fkihib, Punishment, 20.

Adk,  (yudriku), To. apprehend, 8,9,17,19,22-25,29,34,41, 43-50,63,64,661-70,73,74,89,90,135,136,139,140, 151,186.

To.attain, 182. (See idrik)

Afsada, (ruBsidu), To cause degeneration, 157.

Ahadi (fem. ahadiyyah), One, 119.

Simple, single, 29.

Unitary, 132. (See wandiniyyah)

Ahassa, (See hassa). .

Ahdatha (vulidithu), To bring into being or existence, 129,


,
• 

164,165.

To produce, 164,165,197,206. (See ihdgth) Ahl al-*insif, The righteous, 21.
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Ahl al-khusis, Religious experts, 2. Aisim al-samEwIt, Celestial bodies, 200. AV!bah  (pl. CaJiPib), a wonder, 2,5.

Alblio (pl. of khulq, q.v.), Character, 85,96,105,106,

113,115,116,143,168.

Akmal  (from kimil, q.v.), More perfect, 171. Akmala, To complete, 184.

hayaatiha, As they are, 155,156. aIlah (p1. ailit), means, 109.

Organ, 19,20,24,31,32,35,50,51,70,73,151,157,164, 177,178.

Allah ananinrah, System of law, 102. C/lam (pl. cawilim), Cosmos, 97.

Universe, 122,171,190,191,206.

World (see the following aombinationa).

glam al-aisid, cilam al-aJsim, Physical world, 183,200.

See cilam al-carhgm.

akbar, Great world, 198. (See caam kabir).

· alaJamr, World of command, 208.
World of creation, 12.

· al-Canisit, Elemental world, 200. (See %lam cunsur!). al-caol, World of intelligence, 167.

· al-rarhim World of physical birth,208. See cilam al-aJaid.

al-caw, cilam al-macid, Resurrection world; 14,34. See cawd, maid.

cE1am Jisminr, Physical world, 137,164.

· kabIr, Macrocosm, 149,205. al-malakit, Spiritual world, 104. (See malakat).

.
.
.•

· al.macid, (See cilam al-cawd).
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gllam al.nafs, tilam nafsinT, World of sou1,158,166,167.

· alu.Quds, Divine World, 66.

· ?aghTr, Microcosm, 1491205.

· alwtabfgahl Physical world, 166,167.

· alsothawib, World of Recompense, 205. gunsurIvElemental world, 119,159.

See clam

'Dale (fem. gilamiyyah), Universal, 164. (See kullf). ,Ilamtn, Universe, 142,144,149,169,184.

gat, Organic, 19,191.

gilim, Intellectual, 51.

lim gaalf, One who knows intellectual things, 7,170. Slim ma_gala, One who knows intelligible.things, 171. °Amal, (pl. agmil), Function, 205,206.

Works (religious), 15,89,101,168,178.

gAmalI, Practical, 6,50,89450-158,175,201.

qmil (fem. Ilmilah), Practical, 51.

ilm, Common, generic, 62,108.

General, Universal, 20,21.

Amr (pl. awimir), Command, Divine Command, 144150,198, 203-207.

Amr Awwal, First Command, 149.

al-Haqa, The Divine Command, 125.

Amr kisin (pl. sameir kisinah), Phenomenon, 156, (See kisin).

· Rabubi, Divine order, 59.

· taken!, Creative command, 205.

Amrr (fem. amriyyah), :exedt4a. , 59.

!loa1a, To have rational knowledge, 72.

To know,- 31f, 36,56:72.

To reason, 46,47.

To understand, 7,59,68,73,75,113,138,140,179.
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 (fem. 
 Intelligent, intelligent agent, 22, 29,76,137.

Rational, 3,61,70,72,85,90,111,168,169,178. (pl. ,1/441), Human soul, 16.

Intelligence (seethe following cambinations). Mind, 11,23,59,88,163,164,168,187.

Rational intelligence, 6,59-61,156,157,171. Reason, 6,7,11,20,21,34,49,50,51,88,90•94,179, 199,208,

. Reasoning, 159,160.

%malt, Practical reason or intelligence, 50,52,89, 90,110,150,153-158,175,199,201.

awwal, First Intelligence, 15,145,183,206.

· bitl.fial Intelligence in act,"7,53,55,56,64,110, 141,163.

Intelligence in actuality, 137.

· biol.malakahl Potential intelligence, 55,110,141, 163. (See %Al mamkin).

bi!l-cuwwah, Potential intelligence, 56,183.

Active Intelligence or Reason, 7,59,124,134.- 141,161,162.

· fittI, Innate intelligence, 59.

hayilinI, Primary physical (or potential) intelligence, 6,54,55,56-61,110,137,140,163,183.

Iliha, Divine Intelligence, 120.

· kallr, Universal intelligence, 126,151,164.

· mafiricl Incorporeal intelligence, 8,134-141,145,151, 159,183. (See %al mujarrad).

· mujarrad, Incorporeal intelligence, 167 (See,gata ma7.

· mumkin, Possible or potential intelligence,55 (See gaol bi'l•malakah).
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Foal munfalil, Intelligence that is acted upon, 10,137,221. mushakhkhas, or shakhs al-gaai, Personalized Intel​ligence, 126.

· mustafid, Acquired intelligenco, 56,59,97,110,137, 141,163.

· mustafid midst, Divine acquired intelligence, 56.

(See Nal mustafid and gaol andel).
· al-nab!, A prophet's mind, 163,164.(9ae sacs' nabawl).

· nabawr, Prophetic mind, 59, (See Fagl al-nab!).

· nazari, Intelligence of speculative reason, 56. Speculative intelligence or reason, 52,90,110,

150,153,154,199,201. Theoratical reason, 50.

· 411, Divine Intelligence, 6061671140.

· auder Nabawf, Prophetic Divine Intelligence, 67.

°Ali, Intellectual, 7,17,28,33,50,170. Intelligible, 26,49,179.

Mental, 31,34,73,88,89,105,135,137,138,144,153,

154,161,164,173.

Pertaining to reason, 49,201. Rational, 11,19,48,81,128,149. lAaaala,(yeaaailu), To obtain rational knowledge, 72.

(See gaaala).

$Arad, Accident, 16,17,21,31,62,72,108,129,130,1719189,

192. (See iirid).

. Accidental quality, 63,130,139,140,143,208.

°Arad Hamm, Common accident, 108:

'khass. Specific accident, 108. !Arad!, Accidental, 108,128,139,193.

 Accident, 65,72,128.

Accidental, 170,177,178,190.

Accidental quality, 2,28,57,62,70,75,76,112,113, 176,177,182,197,209. (See Farad).
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grid Sala, Affecting, 12.

Coming in an accidental way, 193.

*-irifiln), A man of mystical knowledge, 185 186.

Yl!ab (pl. act!lib), Nerve, 97,41,43,45,50,198.

!Asabah mujawwafah, Hollow optic nerve, 44. Ashelara  (yuselru) , To make to perceive, 92. A$1, Basic, 169,170,177,

Basic or fundamental principle, 14,1701172. Origin, source, 133,186.

Real nature, 71.

Athar (pl. 3ithir), Action, 189.

Effect, 100,135,141,143,158,198.

Impression, 53,74,75,87,176.

Record, 89. Result, 15.

Work, 3,107.

Athbata, (yuthbitu), To establish, 150,191.

To know for sure, 193.

Proving, 209.

To prime the existence of, 189,192,193. Aththara(lieaththiru), To affect, or have effect, 78,79,

97,126,155,166,176,199,200.

Atlaqa (,yatliqu), To use without modification, 1116,20. ad, Return, 126, 205. (See gilam al-‘awd).

Alihs (41), To inspire, 13.

To- reveal, 3,143,149,150.

Awlada (yilidu), wallada (yuwallidu) (q.v.) To reproduce,16. Awsat (fem. wusti), middle, medial, 26,138,160,161,162, 174. Awwal (fem. 4i1i),.2irst One, first, 33,195,196,204,206.

Original, 173.

Al-Awwal al-Haag, The Rirst Real One , 33,195 204,206. Awwali (fem..awwalivyah), First, 56,169.
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Original, 152,174.

!bah (pl. abit), Sign, 2;3,4.

glYfin; Concrete existence, 19.

An, place (a predicaments), 17,28,29,62,193.

gAyn (pl. alyin), External, or concrete existence, 19. Very self, 185,194.

Aug, Eternity, 89.

B

Badani (fem. badaniyyah), Bodily,-(pertaining or according to the body),7,58,79,101,109,110,116,158,168, 175-176.

Corporeal, 113. Physical, 34.

Badlhah, or badlhah gaciliyyah, Intuition, 26,33.

Bitith gala, Motivating, 36.

Bilt.Mind, 6.

Baclis, Continuance of existence, 132,190,191.

Eternity, 4. Immortality, 21,126.

Persistence in existence, 134.

Survival, to survive, 10,95,207.


 Immortal, 127. Persistent, 134.

Baqiya (yabcia), To be immortal, 127.

To be continuous, 3.

To continue (e.g., to live, or exist), 94,176.

To last, 178.

To persist, 132,134.

Bir1, Creator, 115,125,188,191,192,194,203,206,208.

Bafar (pl. absir), Sight, 45,47,59,60,81,83,104,137,138, 182,202,204,208. (See hassat al-basar).
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Basitah, Simple constitution, 128,129.

Basharah, Skin, 41.

Basharr (fem. bashariyyah), Human, 59,66,69(n.6),99,111, 112,116,117,122,136,159,166,182. (See insinr). Hashariyyah, Humanity, mankind, 145.

Bas!r, Capable of discerning, of seeing, 207.

•

Wise, 96.

Basrrah, Insight, 95,107.

Mind, 2,6,85.

BaEirt, (fem. bas!tah), Simple, a simple unity, 68,132-134, 139,200.

Batala (yabtulu), To cease, to cease to exist, 130,133,

•((•=11•1( •

177,178.

Bgtil (fem. bitilah), False, falsehood, 81,82,159,178.

--T----

Invalid, 131,192.

Unreal, 40.

Wrong, 39,146,177.

Bitin, Inner aspect, 171.

Inner part, within, 3,162.

Internal, 97,127,199,201.

Invisible, 203.

Batn, Ventricle, 50 (See taJwrf). Hi'l-_f1gl Actual, 69,169,173,179,206.

Actually, 27,30,33,44,54,55,56,65,137,138,151,172.

In act, 7,55,56,110,137,163,204. In actuality, 132,133,180,206.

Bitl-malakah, Potential (potentially), 163.(See !arll bitl.

malakah).

Bi'l-quwwah, Potential, potentially, 54,69,76,90,133, 137,138.

Biel-shakhsiyyahi Individually, 151.
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 Naturally, 49.

Bintisyi, Phantasy, 46,110,155,156,157 (See hiss mashtarkk). Bintasyl mashtarakah, Common phantasy, 155.

Bu Pd (pl. abgid), Dimension, 16,21,62.

Bum,  Vapor, 34,127,198.

Buridah, Cold (coldness), 41,111.

Bu lien, Cessation, 134. (See hatala). Destruction, 134.

D

Dificah, Expulsive, 111. (See quwwah difigah).

Dahr, Eternity, 203. (See zamin).

Dira, (yadiru), To rotate, 28.

Darak (or dark), Apprehending, apprehension, 5,94,101. Darrik (fem. darrikah), Apprehending, that which apprehends, 136,170. (See mudrik).

Dam,  Persistence (in existence), 191,204,207.(See Nap). Darr,  Vicious circle, 72.

Dhakia, Brilliance, 5,160.

Dhakf, Brilliant, 66.

Bhikirah, Recollection, 49,51,156. (See hi/izah wa dhikirah, quwwsh 
 
•
•*
Dhit, Being, 9,22,54,69,71-77,81,159,180,190,194-197,210.

Entity, 21.

Essence, 11,25,28,29,124,115,125,128,130,132, 169,203,209.

Existence, 24.

Nature, 78,128.

Reality, 2.

Sou1,24,119,193,194.

Dhit al-Haq9 (or al-Bhit al-flaqq.), The Real One, 3,175.
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Dhit hay'ah, Characterized, 118,119.,

· •al-insin, Essential man, 21.

Dhati, Essential, 25,27,108,115,128,129,139,176,191. In essence, 114.

Dlo.1, Essentialities, 203.

Dhawq, Taste. (See hi/seat al-dhawc).

•

Discerning power, 166.

Zi..1133. (p1. adhliiin) I Mindt5 119 124,66,72 v81,91,160..162,210. Dbikr, Devotional exercises, 86.

Remembering, 177,179.

[Dhilingd, Disjunctive, 108.(See fingd)

CDhi]itti!il, Conjunctive, 108. (See ittifil)

Dimigh, Brain, 14,22,41,42,44,50,127,198.

10,  Active. (See e-aol facial).

Parsla (yaff4a1a), To act, 54,64,78,155.

To function, 128,129.

To produce, 78,138,196,200.

0111 (fem. fidilah), Virtuous, 165,

PadIl (fem. fadIlah), Superior, 167.

Padilah A virtue, 9 0413152 1780981116,344 ,169.

INIONOT(11(110.

Padflah nafsiwah, Soul-virtue, 12. Active, 36,37,209.
•
. Active cause, 195. (See 'illah ficilivyah).

pixiir (fem. figiliwah), Active, 125. (See cillah fi‘illyyah).

Fakkara,(yufakkira), To meditate, 143. To reflect, 65.

Palak (pl. aflik); Sphere, 122,125,158,200,202.

Iftlakt, (fem. falaktuah), Celeztia1,7,18,20,120,145,159.

Pint, Transitory, 188.

Par-.11.11 (Pawl), To perish, 131. Parada, To assume, 22,26,29,30.
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Fsraga (yufiricu), To depart from, 7,174,176.

To differ, 17,103,112,162.

To be separate, 131.

Pas id, Corruption, 128,131,132,134,349.

Degenerating, 157.

Pasada (Tafsidal yafsudu), To be, or become corrupt, 128,

132,133,134 , 182 .

Field, (fem. fisidah) 131 1.33 , 134,171 , 177 478.

Degenerate, 52(n.2).

Degenerating, 158.

lass'_ (Proximate) difference, 27,28,108,139,141,142,193. Patana,Ilatuna (yaftunu), Patina  (yaftana), To comprehend,

154.

Dgagh, Comprehension, 161. Quick comprehension, 21,22.

Patera (yafturu), To create, 60. (See khalaoa).

Pikr (pl. afkir), Power of thought, 6,178.

Reflection, 101.

Filer, Pikrah (p1. fikarlahought, 2,3,7,40,58,59,65-67,70, 77,79,81,84006,1014138,161,162,188,194.

Pikrah, An act of thought, 58.

Meditation, 143,186.

Mental operation, 64.

Pikrr, (fem. fikrinrah), Pertaining to thought, 38,39,40,144.

g11..badriall, Intuitively, 26.

.
(See badihah)..
Ficl (pl. afltil, afiql), Act, action (a predicament)13,4, 18420,24,32,34039,4954,90-92,109,151,155,157,177, 179,189,193,195,196,200,210.

Activity, 20,35,36,50,56,109,157,160. Actuality,56,57,109,132,133,137,163,169,163,204,206. Deed, 61,80,92,125,165,175,188,189,208.

Effect, 109,164,165,204.
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Operation, 31.

Practice, 145,146.

Work, 11,34,104,105,197-199. Pi 'l haydwinr, Animal action, 49.

so =tide, Absolute action, 56. Piglr, Active, 38,52.

Pertaining to action, 38,39,145. Pitnah, Innate disposition, 6. Sagacity, 5,33,

Fitrah, creation, 145.

Natural constitution, 58-60,79,103,162.

Natural disposition, 14,59,207,208. Original disposition, 100.

Gh

Ghadab, Anger (or power of,), 85,87,88,94,187.

Ire, Irascibility, irascible fatuity, 37,68,80,98,

105-107,110,168,172. (See cuwat al-ghadab). Ghadabr (gem. ghadabiyVah), Irascible, 164,172. (See ouwwah 

ghadabivyah).

Ghidhivah, Nutritive, 111. (See quwwah ghidhivah).

Gharrzah, Disposition, 5,33.

Natural disposition, 340,154,170.

Gharrzr
gharrzivyah), Natural, 94.

Ghayr matanalar (fem. ghavr mutanihivah4 Infinite, 25,27,169. mutashibih, Dissimilar, 27,28.

Ghavrivvah, Differentiation, 78.

H

Iladatha (yanduthu), To be created, 129.
To be produced, 129,174,198.
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	Hadd

Or(((••••
	To come into being, 10,111-113,116,117,120,121,129, 130,134,136,164,165.

(pl. hudid), Bounds, 90,92,193.

Definition, 20,27,31,112-116,139,140,141,146,147,163. legal definition, 147,

logical definition, 19,20,27,141,142. sphere, 149.

Term (in syllogism), 138,160-162,174.

•


Hadd awsat, Middle term (in syllogism), 138,160-162,174. Hadimah, Digestive, 111. (See quwwah hidimah).

With (fem. Ogllah), coming into being or existence, 10, 111,113,116,118,120,121,152,194,195.

Hadrah, Hadrah Rabibiy7ah, Divine Presence, 101,104,107. Hadrat al-Jalal, Presence of the Divine Majesty, 79. Haas (pl. hudas), Insight, 153,160,161,166p/10.

Intuitive insight, 7,59,66,70,82,160-167,178. Wig, Intuitive, 70,162.

Haft ah, Memoriy, 46,49,51,168.(See hifizah wa dhikirah).

Hitizah wa dhikirah, Memory and recollection, 46,51. HakIm (p1. hukami2), Philosopher, 99,105,122,166. Wise, 196.

Hill. Inherent, 26,33,34.

Balla (yahillu, yahullu), To inhere,20,25,28,32,34,62, 98,99,135.

Ha-mil (fem. himilah, pl.  hawimil), Bearer, 114,115.

14~(•((••(((•

Hamiyyah, Zeal (or power of,) for the right, 84,88,91,105. Hamll, Categorical, 102.

Aclicath

 Factual, 150.

Intrinsic nature or being, 70,71.

Real Being, 191,192.

Real nature, 6,8,9,11,12,21,22,61,62,64,70-74,76,77, 112,113,115,141,196.

Real object or thing,61,62,178,192.
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Reality,16,21,62,66,67,70,72,74,75,77,80 04,98-101,

103,114,115,118,120,129,142,169,172,204.

Hacroah dhitinah, Real Being, 192. (See hacroat al.dhit).' ia4Ioat al.dhit, The real being, 74,76.

al.shay3, The real thing, 61,75.

· al.waiadj Real existence, 74,191.

Haa!ar, Real, 19,167,174,175,184.

Right, 174.

.

pa g (p1. usxtci,), Divine, 125. (See 
haoc1)

Divine truth, 100;

God, 104.

Real, 2,7,159,178,192.

Real One, 3,4,33,68,79,85,92,118,125,179,183,188,195. Reality, 69,192,205.

Right,39,61,85,96,97,146,148,149,177,184.

Sound, 178.

Truth, 61,81,82,100,101,178.

Truthfulness, 178.

'arakah (pl. harakit), Motion, 318-120,124,179,203. Movement,38°40,87,90,91,138,145-152,1577159,151,174, 176,201;202.

Harakah $amaliTyah, Movement of action,146,149.(See harakah fitliyyah).

dawriyyahl Rotatory movement, 202.

· fikriyyah, Movement of thought,38-40,145,146,149. fiellyyah, Movement of act or of action, 38-40,145.

· hayawiniyyah, harakat al-hayawin, Animal movement,

38-40.

ikhtiyiriyyah, Voluntary mo7ement,38-40,146,147, 151,189.

· insiniyyah, Human movement, 39-40,149.

rekialyydh, Spatial movement, 38..

· mustadrrah, Encircling motion, 120.
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pmakakmalsigmh, Strait movement, 202.

nabitiyyah, (o r harakat al-nabit), Vegetable move​ment, 38-40.

aawlinah, Movement of speech, 38-40,145,146,149. ,SamiwisTell, Celestial movement, 151.

Heavenly motion, 118-120.

Hasala (,vah!alu), To be acquired, 109.

To be produced, 98,169,180.

To exist, 65,1234

?Lill (fem. hiailah), Existing, that which exists, 78,102, 135,152.

Obtainable, 3,169.

Ocaarring,(to occur), 70,71,73,74,77,155. Hiss, Sensing, that which senses, 81,194.

Sensory organ, 62,63.

Hassa (yahussu), 14gesa (yuhisau), To be aware of, 17,176. To have sensation, 17,21,32,43.

To sense, 74.

Sissah (pl. hawiss), External sense, 17,41,42,79,123.

Physical sense, 94,158,198.

Sense,13,17,22,23,48,50,65,69,106,110,127,1771

199. (See hiss).

Hissah bitinsh, Internal sense, 46,65.

•

zihirah, External sense, 46,65.

Hassala (yuhassil4iTo produce, 75,78.

· ..

Hassat al.dhawo, Sense of taste, 43.

alm,  Sense of touch, 41f. (See auwwat al-lams). al.sama, Sense of hearinge45f. (See suvvalh,amPtyyd4). aldhamm, Sense of sme11,42-43.(See auwwsh shammiyvah)

Hawn, Carnal desire184.

Passion, 21.

al-Navies a1-khams, The file senses, 40-46,110,199.

•
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Hay3ah (pl. p.ay'it), Appearance,47,52,95,151,153,179,193. Characteristic, 118-120,171,175,176. Condition,36,176,177.

Expression, 52,171.

Quality, 64,115,115,116. State, 51,63,116.

Hay3ah niziftyvah, Characteristic of inclination,120.

-
tabilciyyah, Characteristic of natural inclination, 118.

Hayawin ngtiq, Rational animal, 113

Hayawgur (fem. hayawiniyyah), Animal, 11,13,30,36,49,52,

56,119,127,142,173,175,176,189,198,199,201,

204-206.

Hayawiniyvah, Animal state, 142. Hayili, Prime matter, 57,124,173. substance,8.

Havali thgniyah, Secondary matter, 57.

3ili, Primary matter, 55,57.

Hayalini, (fem. hayiliniyyah), Primary physical, 54,55,

58,163,183.

hayyiz, Space, 49,51,124,179.

Hi
Veil, 101,103,104,120,154,153,162,181,182,204,210. Veiling, 153.

Hikmah, Wisdom, 2,107,125,188-191,196.

Hikmah gilmiyvah nazariyyah, Speculative religious wisdom, 90.

•
khulailryah, Moral wisdom, 90.

Hiss, Sense (or senses), 22,24,32,35,43,46,47,50,80,82,88,

--

108,109,123,157. (See hissah).

External sense,22,23,62,66,75,78,80,135,139,154. Physical sense, or sensation, 68,108,137,156-158,160, 168,170,172,173,195.

Sensation, 83,189,194.
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Sense observation 108,109.

Sensing,159,160.

T--

Hiss bitin, Internal sense. (See hissah bitinah). ----r--T—
• . . mashtarak, Common.sense,40,411-0,70,204). (See bintis​.

XI).

zihir, External sense. (See hissah zihirah). •

Hissi, Sensible,24,499164,173.

Sensory, pertaining to sease,109,157.(See puwwah hissiyydh).

Sensual,172.

Sensuous,170.

Hudith, Being produced, 174.

Coming into betng, 116,120,130.

· existence,121,191,202.

Creation, 4,116.

Existence,64,111,116.

Hukin Declaration, 108.

(Divine) ordinance, 148,207.

Statement, 109.

Hulil, Inherence, inhering, 119,135.

Husul, Attaining, attainment, 4,22,70,72,160,162,169,201.

0 0

Existence, 135.

Occurrence, 69,72 p75198199 , 182 ,201.

Huwiyyah, Entity, 73.

Ibdig., Creation, 117,204,205.

Originating, 202.

Ibdict, created/(pertaining to creation), 116,117. Idaah,(possessive). relationship,20,71,78,192,193. Idrik, Apprehending,8,15,41,85,118,173.

363.

Ability to apprehend, 17,169,171,186.

Apprehension, 6,9,16,23,24,32,46,48,61-64,68-70, 72,75,104,118,151,153,169,172,181,186,189,196. Idrik osalT, Mental apprehension, 73.

· awwalf, Primary apprehension, 46.

· kallt, A universal that is apprehended, 17.

Ihdith, Bringing; into being, 198.

Producing, production, 165,198,202.

Ihsis, Observation, 109,204.

Sensation, sensing,20,30,35,43. (See hiss). !nib, positive proposition, 108.

Ilk, Causing to exist, 202.

11;hr, Divine, Godly, 68,71,79,84,120,130,131,142,151, 155,164,204,209.

Divinely revealed, 58.

Ilhim, Inspiration (minor), 14,82,162.

‘Illah, Cause, 28,69(n.6),125,128-130,152,156,174,190.

Primary cause, 120,150,162,193.

. gIllah dhitinah, Essential cause, 129. fiqliyyah, Active cause, 125,128. kamiliyyah, Final cause, 128,129. Perfect cause, 125.

mafiriciah, Immaterial cause, 129,130.

· aibiliyyah, Material cause, 128,129.

· sirinrah, Formal cause, 128,129. gIlliyyin• (or 'illiyyTn), A heavenly book,40.

The highest place in heaven, 177.
gIlm (pl. 6ulim), Religious knowledge, 13,89,178.

Religious'science,6,10,14,87,89,150,168,178.

Science, 4-6,551129,151,165,168,188,210,211.

Spiritual knowledge, 94,168. 'Ilm darirI, Necessary sidence, 55,89.

- yagInI, A science that is certain, 89,178.
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Imkan, Being possible, 195.

Possibility, 8,132,195,197.

Imkaniyyah, Possibility, 165.

Imtizaj, Complexion, 118,119.

!Cad, Disjunction, 108.

Providence, 43,175.

Providential care, 195.

Infagala, (yanfagilal, To be acted upon, 52,53,76,78. Infital, Emotion, (a predicament), 51,193.


 Passive, 52.

Infer, Distinction, 6,171.

INIMEN(••••1r.(
Inkashafa (yankashifu), To be revealed or unveiled, 105, 198. (See inxishaf, xashf).

Inkishaf, Beign revealed or unveiled, 101,186.

Disclosure, 184. Revealing, 181,184.

Lnamal, Entity, 190. Essential being, 22. Essential entity, 24.

India., Corporeal, 12.

Human, 416,7,13,51,53,56,57,95,109,114-116,139,1491 163,164,167,179,183,189,201,204-206,208.

Indiniyyah, Human nature, 12,29,209.

Humanity, 112,140,142,143,145,206,209.

Intaciasha (yantaclishu), To become characterized, to receive one's characteristics, 159,179.

Intibac Being imprinted, 62.

Receiving one's natural characteristics, 114,1.1.5,119. Int quash, Being impressed, impression, 74180.

Iridah Will, 37,38,41,42,49,165,160,195,198,201,202. Iradi,(fem. iradiyyah), Voluntary, 42,164,202.

cIrfan, Mystical, or experiential knowledge, 33,79,80.

tIrq, Blood vessel, 14.
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Vein, 127.

Irtasama 4yartasimu), To be delineated,47,49,137,151,153; 156,161,164.

Irtisim, Delineation, 48,161.

Ishtirik, Homonymity, homonymous, sense, 20,51,193. Isteadda  (yastagiddu), To become capabls, 184.

To have capacity, 134.

Istakmala, To attain perfection, 118,126,129,183,184,207. To perfect, 54.

To reach one's perfection, 109.

Istanbata, To infer, 160.

Istantala, (yastantiJu), To deduce, 17.

Istaaalla (zastaaillu), To comprehend, 5.

Istigdid, Aptitude, 14.

Being capable, 111. Capacity,7154,56-58964-68,79,81,83,116-121,150,145, 154,155,159,175,183.

Istigdid mutlaa, Absolute, or original capacity, 54, 56-61. (See Baal havalini).

Istidlil, Seeking for evidence, 102.

Istikmil, Becoming perfect, 173,183,184,188,200. Perfection, perfecting, 78,166,167,181,184. Search for perfection, 118.

Istinbit, Inference, 19,210.

Producing, 70.

IstiwP, Being in the right state, 121.

Ithbit, Existence, 16,184,208. (See thubit).

Proof, proving, 134,166,209.

Proving (the existence of), 192,208.

IthntlystImUt Duality, 112.

Imtibir, Logical inference, 71,102.

Itliq, Unmodified usage (of a thing), 11,15.

Ittasala (zattasilu), To occur, S.

----r–_–

366

,t
•
Itti!il, Attachment, 116.

Attainment, attaining, 153.155,173,179. Conjunction (SeerdhElittisil).

4

· Union, 119,179. J

Jabarlit, Divine Majesty, 183.

Jablah, Jiblah, Jibillah, Constitution, 42. Natural constitution, 165,176. Jablr, Natura1,176.

Jadali, Pertaining to controversy, 82 (n.2). (Incontrovertible,82).

Jidhibah, Attractive,111. (Seeuying,...._r_ji'di/i13.ah). Janrn, Foetus, 42,43.

Jannat 
The garden of intelligance,205 (See cilam al-eaq1).

Jarrada (yujarridu), To free (from matter), 62,64.

Jasad (pl. aJsid), Body,4,14,88,113-126. Jasadini, Corporeal, 31,167.

Physical, 137.

Jawhar (pl. Aawihir), Essence, 176.

Substance, 2,12,16-23,28,29,62,34139,53,72,74-79, 103,111,113,123-136,151-154,164,165,174173,1741 180,182,191,192,203.

Jawhar 'ion, Intelligent substance, 32.
Rational substance, 111.

gull, Mental substance, 154.

· Fara, Ultimate atom, 30.

· mufgrig, Incorporeal substance, 23,74,153.

· nafsinr, Soul substance, 151,154. JaWhariyydh, Substance property, 203. Jidah, Possession (a predicament), 193.
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Jihah, Dimension, 29,184,185.

ins (pl. ainas), Genus, Ultimate genus, 14,20,27,28,56, 84,108,138,139,141,142,193,194.

Kind, 53,173.

Jirm (pl. airim,), Body, 43,58,90,118,124,153.

Jirm al-ard, The globe of the earthe 122.

samiwt, Celestial body, 159 (See ,iism samiwi).

- al-shams, The ball of the sun, 122.—

sunsurr, Elemental world, 118 (See ,iism flinsuri). Jirminr, Physical, 51.

Jism salami,  jism al-aalam, Universal body, 164,200.

(See ,iism kullr).

· hill!, Universal body, 125. matlac, Absolute body (corporeality), 57.

· nabitr, Vegetable body, 16. Samiwr, Celestial body, 15).(See Osim 

eulwr, Celestial body, 171. Jismini, jism!, Bodily, 57,151.

Corporea1,9150,67-70,73,62,97,119,123,124,160,208.

Physical, 14,18,24,63,74,128,164,183.

slianA32§Lhp Corporeal nature, 16,17. Corporeality, 112.

Judid ruliguirran (sing, ,iadd ralial, Spiritual ancestors,

[image: image58.png]



40.

Jae (pl. ajzia), Organ,21.

Particular., a particular part, 96,97.

Juer (pl. Auginit), Particular, 8,17,19,30-32,39,48,49, 51,61,63,70,73,76,90,108,126,129,138,151, 153-155,159,174,179,180,202.

Juz3iyyah, Particularity, 32.

368

K,Eh
'Pin (pl. ki'init), An existing thing,15,52(n.2),129, 152,153,159,1960(See =Aswan).

Phenomenon, a phenomenal being, 14,34,114,133, 134,156,158.

Kemal (pl. kamilit), Completion, 38.

Perfection, 3,5,6719,20,39,53,54,79,90,94,98, 116-118,124-.126,129,140,143,155,161,163, 165,169,170-176$178,183-187,191,196,197, 200.203,206-209.

Kemal awwal, First perfection, 19.

· Al-sing, Power in perfection,54. (See quwwah kami​liyyah).

· aazari, Perfection of speculative reason, 53. Kamala, kamula (yakmul3), kaMila (yakmalu), To become per​fect, 98,116. (See kamil, kimil). 

Kamili, Perfect,125. (See kimil, 6illah kamilinah).

 Perfect, 63,125,171,181,207.

Kamm, Quantity (a predicament), 28,63,161,192,209. Rammala (yukemmilu), To make perfect, 118,163. Kammiyyah, Quantity, 101.

Quantitative nature, 189.

Kina (yakinu), To exist, to come into being, 62,63,71,76,
116,120,129,152-154,174,195.

Kashf, Disclosure, 181,284,185.

Revelation, unveiling, 101,184.

Kathrah, Multiplicity,111,114,185,194.

P11rality, 71493,194.

Kawkab, (pl. kawikib), Planet, 58,122,198.

Kawn, Coming into existence, 153.

Existence, 179.

Object, 48.
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Nag, Quality (a predicament), 62,63,161,192.

Dyfiyyah, 111. (See galaalmiLakatkla).

Quality, 195,209. (See mg).

State, 41,168..

al.kayfirrat al-arbe, The four primal natural properties, 111.

Khalil', Void, 49.

Khalacta (xakhlucu), To create, 5,15,87,95.

Khalf, Contradictory, 26,30,163.

Shilid (fem. khilidah), Perpetual, 177.

xhilia, Creator, 2,121,150,198,200.

pallcah, Creation, 125.

pals, Creation, 60,89,94,121,123,125,148,149,200,202-208. Creature, 15,184,209.

Form, 196.

Mankind, 12,148,194,202,208.

Khiss (fem. khissah), Belonging specifically to, 170. Particular,20,114,118,137.

Peculiar, 13,17,137.

Special, ]4,157. Specific,6,21-23,50,51,62,108,112,118,120,157,192.

khassa (yakhultm), To apply, 147.

••

To belong specifically to, 131,140,168,175-177.

Khissah (pl. khasi2is), khissiyyah (pl. khissiyyit), Pro​perty,38,48,115,118,139-142,1504L0,163,164,209. Special c oracteristic, 158,160,163.

Special quality or property,80,103,142,163,189. KhatibI, or khitibI, A case of logical probability,82. icha-6, mine, 25,26.

Khayll, Image, Mental]. image, 2,4,32,67,109,138 10,159, 172,184,185.

Imagining, 159,160,181.
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Retentive imagination,32,33,37,46,49,50,63,66,671 78-84,88,136,138,139,154,155,158,159,164, 180,181. (See quwwah khayiliyyah).

Khaval3, Imaginative 17,26067,6811391160.

Pertaining to the retentive imagination, 109. Khizin, khizinah, Seat, 46,49,136,198,199. Ihizin, khiegnah, Place of preservation, 136,137.

pulq, khuluq (pl. Akhlgo), Character, 80,89/98,113,115,

116,143,165,167,175,178.

1 characteristic, 92,177.

Ethical character, or moral quality, 52,87-96,168. pular, (fem. khulqiyyah), Moral, 90. Khusis, Particularity, 31,206.

State of being specific, 194. Inusis.Lyyah, Specific being, 74.

a. •

Kiharah, Divination, 9,81,82.

KiYizah, Discrimination, 22,209.

Emil, al-kill, Whole, the whole, 17,27,28,55,170,171,173, 175,180,190,191.

Kull! (fem. kulliyyah), Genera1,39. Universal,8,17,19,31,48,53,61,63,70,73,76,89,90, 108,125,135,151,164,174,180,189,202.

mufrad, Simple uaiversal, 108.

lanh, Real truth or nature of, 187,188,190.

••I

Iihiq (pl. lawahic), Concomitant quality, 32,62-64,70,76, 108,197.

7aLs, Compatible, 6,163.

Lams, Touch (See hissat al-lams, quwwat al-lams).

Iawh, Tablet, 48,124,200.
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hawk Makfiz, Preserved Tablet, 199.-

Lizim (fem. Vizimab., pl. lawizim), Corollary, necessary, corollary, quality, 9,77,159,197.
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 (or laoi'), Meeting God, 5,11,34,180-188. latf, Fine understanding,22.

Macid, Future life, 61,167,206.

Resurrection (world of), 10,14,89. (See tilam al-maid). Return, 183.

Mabde (pl. mabgdi3), Beginning, 14,38,124,126,160,165, 183, 188,197,205.

Category,108.

First principle, 7,57,58,171. First thing, 125.

Fundamental element, 28.

Principle, 18,35,53,56,109,131,137,150,155,161,169, 174,175,179,183.

Mabdaa gao14, Mental principle, 161.

· awwal, or awwalI, First principle, 56,169,175,183.

· tabrq, Natural principle, 18. Middah (pl. mawidd), Material substance, 11,159,165,199,207.

Matter, 8,18,20,22,29-32,53,64,75,76,108,113-126,129,

133,134,138,140,164,165,173,183,189,193,196,197,

203.

mgddr (fem. middiyvah), Material, 68,76,114-117.

Subsisting in matter, 128,180.

Macdim Non-existent, 72,127,131. (See madam) Mafrid, Assumed, 28;

Maftir (fem. maftirah), Created, 183,200. Mahall, Locus, 12,14,16,26,2744,112,121.
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S eat 116 128,46,47 '50 51462117611890

Mandad, Defined, 140.

Finite, 28.

Specific, 163,202..

Nahiyyah, Being, 71,189,190.

Entity, 74,754118.

laterial substance, 22.

Nature, 112,141,142,173,209.

Substance, 224112.

4andab4Veiled, 101, (See hijab),

MahmillIPredicate, 108,

Mahsas,, Sensed, 47,48,62,66,73,194.

Sensible, 15,20,48,49,80,138,156,166,200. Sensory, 35,48,72,82,83,125,158,168. lakan,
42,49,112,114,115,124,125.
Space, 142,184,192,203.

Ma,  In a place, 203.

Spatial, 38,203.

MakaniyYsh (pl. makaniyyat), Space property, 142.

Makhlik (pl. makhliiciat), Created, created thing,150,195,197,200. Makhsiis (fem. makhsaph), 1=articular, 118. (See knass, kb:assail)

• •

Special property, 104,169. Specific, 63,184.

palakah,, Habitude, 54, 175.

Habitual power, 137, 167 Habitual mental power 36,59.

iJental power, 78; (See quwwah mumkinah)

Iiialakiyyah, Angelic nature, 143,205.

Angelic realm, 12,122. Llalakut, Kingdom of heaven, lulllu3.

Spiritual world, (used with mulk, q.v.),64,89,10-105,
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192,199,202,207.

Mac161, Effect, 150,162,189,190.

Maalam (pl. maclimit), Object of knowledge, 89,98,100,181, "​196.

Menai  (pl. macinr), Concept, 30. Idea,8,37,46,48-50,63,70,73-75,83,108,114,136, 138-140,162,180.

Ideal reality,16,17,145,146,155,159,169,171,177, 179,180.

Immaterial entity, 11.

Immaterial reality, 37.

State (of affairs), 153,165.

Marna Juer, Particular idea, 180.

kul]1, Universal idea,70,73,180.

Mantic, logic, 102.

Mantic:it logical, 102.

Marsh. (fem. maccilah)(pl.
Intelligible,7,9, 12, 15,16,20,21, 23-36,56-83,125,135-138,161,163, 171,174,180,200.

Intelligible object, 62,64.

Intelligible thought, 75,

Object of intelligence, 171.

Object of thought, 35,70.

Reason (rational), 127.

Maccalit nazariyyah, Intelligilles of the speculative reason, 55. (See maccilit soli or awwaliyyah).

· thiniyyah, Secondary intelligibles, 55.

· ill, or awwaliyyah, Primary intelligibles, 55. MaccralikOah, Intellectual object, 22.

Object of intelligence, 22.

State of being intelligibl '40.

Macrifah, Exper*ential knowledge, 13,141.

Mystical knowledge,3,11,12,24,31,34,61,85,184,186.
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Science, 33.

Markab, Vehicle, 13,14.

Mashicir sacilinrak, Mental faculties,17. (See mashcar).

bitinah, Internal faculties, 97,106,127,199. Mashcar (pl. mashegcir), Faculty, 17,97,106, 127,199.

Sense, 23.

Mashcar, mash cir bihi, Perceived, 22 73.

Misikah, Retentive, 111. (See quwwah misikah). Maslib, Negative, 108.

Alta', Time ( a predicament), 193.

Matbic, To act naturally, 50.

Ma;16b, Inference, 102.

MawdIV't Deposited, 174.

Place, 191.

MawJid, Existent, existing, 2,8,16,19,24,31,34,69(n.6),71,

98,104,111,123,125,133,134,141,152,163,165,171,

172,175,183,189-192,194,196,201,203,205,209. Mawiud ki'in, Worldly thing, 158.

Mawlid (pl. mawglid), Generated, 142.

Outcome, 200.

Milk, .ilk, Earthly world, 64,89,104,105,199,202,203. Milk, Possession (a predicament), 149. (See lidah). Mulk, DomAnion, 149.

Mithil (pl. mathil, amthilah), Image, mental image, 9,48, 51,61-63,66,72,98,99,171.

MiziJ, Composition, 14.

Temperament, 57,58,119,126,131,143,145,164,173, 206,207.

Meiththir, That which affects, 97,199.

That which causes, 15.

M,  Created, originated,4,14,124,192,202,203,208. Mubdac awwal, First Emanation, 15f69,149.

MUbdic, Creator, 117,118,190,192,194,204,210. Originator, 2,200.
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Madim, Causing non-existence, 131.

Madrak (pl. mudrakit), APprehended,8,22,30,41,47,62i641 83,136,155,171,208.

Object of apprehension, 62,64,171,180.

Madrik (pl. madrikan, madrikit), Apprehender, apprehending, 6,8,17,22,23,32,36,40,41,46,47,49,106,151, 199,201. (See darrik).

Apprehending medium, 46,47,62,83,171.

Mafakkirahl Reflective faculty, 50,70,105, (See auwwah mafakkirah).

Mufiric (fem. msfirica4), Different, 14.

Free, 29.

Incorporeal, 8,9,23,27,67,68,72-74,78,115,134-141, 145,151,153,159,174,183.

Immaterial, 129,132.

Mafrad (fem. mafraddh), Simple single, 30,108. Maftaric, Differing, 16.

Meghiyarahl Differenceli121115, (See taghiarar). MuAhaYyabit, The unseen world, 4.

M4arrik (fem. maharrikah), Motor, 6,36,37,110,127,199. Mover,148,149,151,153,199,201,202.

Mahassal, Existent, 20.

Mandetth, Brought into existence, 149.

Mandir, Creative, 2.

Md.!, One that reveals, 155,

MuJib, Affirmative, 76. (See majabah kulliyyah, miliabah paOirYah).

Miiiabah juellyah, A particular affirmative proposition,76. glbah kallimvaili A universal affirmative proposition,76.' MaJarrad (fem. maiarraddh), Abstract, 8,70,71.

Abstract existence, 7,22.

Abstract reality, 119,194.

Apart from matter, 63.
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Free from matter, or accidental qualities,8,28,29,

53,64,67,68,70,76,114,137-140,193. Immateria1,69,71,140. Incorporeal, 167,199.

Majarrad Ran al-middah, or al-mawidd, Abstract, immatettal,

8,53.

Free from matter, 8,22,31,138.

Immaterial and incorporeal, 124,193.

Incorporeal, 193.

paJiwara4, Proximity, 42.

Magjizah (pl. mu;5:lizit), Evidentiary miracle, 145,165. Miracle, 4,141.


 Creator, 191.

Mukawwan, Formed, 4,205.

Phenomenal, 208.

Mulch, Essence, 4.

Mukhassas, Specific, 119. Makhayyal, Imaginative, 82.

Imagined object, 66.

Makharvilah, Imaginative, 69,158. (See Quwwah makhayyilah)

or mutakhayyilah, quwwat al-takhayyal).

Makhtass, Particular, 119. muktaft, Self-sufficient, 201.

Manikin (fem. mumkinah), Possible, 98,132,152,153,189,191,

194-196,201.

Possible existence, 148. Potential, 54,55,150.

Mamkin al-wuJidj Having potentiality to exist, 150. Possible of existence, 190,191.

Manazzah, Free, 18,196,197,209.

Munfacil, Acted upon, 52,114,115,134-141.

Manfasil, Disjunctive, 102.
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Muntabia (fem. muntabOah), Impressed, 34,36,140,176.

That which receives characteristics, 116,117,127,

129.

Muntahi, Source, 191.

Mualbalah, Juxtaposition, 44.

Correlative, 25.

Muaaddam, Antecedent, 109.

Maoaddamah,(111. muOaddamit)4 Ajecedent, 156,175. Postulate, 23.

Premiss,7,8,17,49,64,66,67,69,82,102,150,194. Proposition, 55,108,192.

Muaaddamah

 Categorical proposition, 108. Murabbiyyah, Postering,111. (See quwwah murabbiyyah) Muribit, Devotee front guard, 107.

Murakkal (pl. murakkabit), Compound, 199,200,204. MurId, One who wills, 195,196.

Murtasim, Delineated, 135,170. (See irtasama). Impressed, 62.

Musabbab, Effect, 197.

Musawwar, Formed, 204.

MUsawwirah, Image forming faculty, 49. (See cuwwah musawvi​.

rah, khayil).

Mushaad, Witnessed, 202.

Mushahadah, Observation, 34,47,104,109. Vision, 104.

Witnessing, 157,162,181-186. Mushihid, Witnessing, 199.

Mushirakah, Participation, 208,209. Mushtarak, Common, 108.

Homonymous, 20.

MUstacadiehi, Potential, 57.

MUstacidd (fem. mastaaiddah), Capable, having capacity,15, 58,79,99,103,117,145.
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Mustakmil, Searching for perfection, 188.

Muta3aththir, Affected, 97,199,200.

Impressed, 75.

Muta4ayyint.Existing as an individual, 9,77. Mutafattin, Man of understanding, 5.

Mutaghlyir (fem. mataghiylrah), Different, 113,115. Mutaghayyir, Transitory, 171.

M231.4magiaal-dhit, Self-subsistent, 76.

Mutaharrik, Moving, 201,202.

Mutaiarrid, Devoted exclusively, 101.

Free of matter, 29.

Mutakawwin (gem. mutakawwinah), Existing, 152.

Something that comes into existence, 75. Mutakhayyal, Imagined, 48,156,159,180,181,185.

Object of imagination, 181,184.

Mutakhayyildh, Imagination, imaginative faculty, 50,69, 70,110,155,156. (See mui_shaza,Lah, quwwah matakhayyilah).

Mutamaththil, Formed, 166.

MUtanihi tfem. mutanhiYah), Finite, 25,27.

Limited, 104.

Mutacitic., Intersecting, 16.

Mutasawwar, Conceived, 29,72,129,158,184.

Imaged, 49.

Preformed, 152,164,198.

Mutashificah (masc. mutashifil), Contiguous, 25. Mutawahham, Imaginable, 69.

Mutawassit (fem. mutawassitah), Medial, 26.

Mediator, 148,208.

Mutlaq (fem. mutlagdh), Absolute, 17,54197,110,129,166, 171,196.

Muttahid, Identical, 18,58,60.

Unitary, 135.
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MUttasill Conjunctive, 102.

Mawallidah, Reproductive,111. (See quwwah muwallidah).

N

NabitI (fem. nabitiyyah). 3e*p-bable,16,20,39,40,119,189, 206.

Vegetative, 110,205,206.

Nafs, Soul.(See combinations).

Nafs ammirah bi'l-si', The soul that is prone. to:evil:2.24p 86,106.

· bashariyyah, Human soul, 59,66,69(n.6),116,136,159. (See nafs insiniyyah).

· falakr  or falaktyrahl Celestial sou1,7,18,20,120,
145,159. (See nafs samiwiLvah).

hayawint, or hayawiniyyah, Animal soul, 18,19,119, 189,206.

insiniyyah, Human soul, 15,18,19,34,51,53,57,81,109, 124-116,134-241,164,179,189,206. (See nafs bashaxiyyah).

knlliyyah, Universal soul, 164.

· lawwima4, A blameworthy soul, 12.

mutmalinnah, A tranquil soul, 12.

· maiaking, (See nafs falakiyyah, nafs smawlyyah).
nabitiYYah, Vegetable soul, 17-19,119,189,206.

· ,nitioah, Rational sou1,51,108, 138, 139,144,155,158, 170,183,206.

· Qudsiyyah nabawiyyah, Prophetic divine soul, 206.

· samiwiyyah, Heavenlysoul, 81,145,166,202. (See nafs falakiyYah).

Nafsint (fem. nafsiniyyah), Pertaining to sou1,151,154, 165,166,168,174. (See Aamhar nafsini).

 Imperfect, 201.
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Incomplete, 20,173.

Natrjah, &inclusion, 17,49,64,102,138,140.

Effect, 195.

aga (fem. niticah), Rational, 46,48,51,62,108,113,114, 138,139,144,155,158,170,183,206.

Naw, Class, variety, 143,144,164. Kind,62,88,89,112,114,128:164,168,169,174,177,194. Species,10,16,20,55-58,62,65,86,95,100,112,114,

115,118,119,123,140,143,144,147,166,167,171,

209.

Naze.% (maga), To have inclination, 169.

Nazar, Consideration, 6.

Observation, 2,185,187. Reflection, 194.

Speculation, 7,66,102.

Nam,  Pertaining to speculative reason, 55.

Speculative, 52,89,90,102,150,153,154-199,201. Theoretical, 6.

Nazzaha, To hold free, 193,195. Conclusion,188.

Limit, 104,193.

Nihiyat 
The ultimate phenomenal being,--14. Nisi!, Inclination, 113.

Nizati, Inclinational, 118-120' Nabiwwah, Prophethood, 4/81,141-167,206.

Nutfah, Sperma, 10,111,121,145.

9ibil (fem. oibilah), Capable, 57,164,202.

Receptive, 53,120,133.

Recipient., 1,7,54,114,115,120,121,138,148,200. Qabil, Liability, 199.
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Obedience, 205. Reception,7,111,117,126,129,138,143,145,154,164, 200,205.

Receptivity, 120,153,182.

Radar, agr, power, 69.

9iltiah, Article of faith, 9,76.

gain, Subsistent, subsisting,36,74,82,129,130.

Qi'lm bidhitihi, Existent, 14.

- binafsihi, Self-subsistent, 136.

Ala, Human soul, 16.

Human spirit, 13.
.
(iaqiimu), To exist, ]4,17.

To subsist, 97.

Qinin, Code, 147.

Law, 102.

Procedure, 102.

Qar!hah, Mental power, 5,6,85,210.

lags, (or oiwim), Existence, subsistence, 33,96. SAK11, Pertaining to speech, 38-40,145.

Qayyam, Self-subsisting, 192,207.

adarj, Eternity, 121.

Qiyis, Logical analogy, 23.

Logical reasoning, 109,140,160,161.

Syllogism, 17.

QiYisi (fem. aiyasiyyah), syllogistic, 82,102.

jail, Divine,6,66,67,79,137,183.

Divine One, 3,79,80,137.

pular, Divine, divinely given,6,56,67,70,206.

2avA. (or glwi).bitinah, Internal faculties,'46-51.

The four natural powers,111. Quwwah (pl. gun, gin), Faculty, power.(See combinations).

(Hereafter referred to by the letter a.)

Potentiality,19,g0,27,28,30,54,132-134,137,163,183,
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204,206.

Ouwwah cilimah, Intellectual faculty, 51. (See ce nazariyyah)

· itinalinrah, Practical faculty, faculty of practical reason, 51-53,154,166.

timilah, Practical faculty,51-53.(See a. camaliyyah) caoliyyah, Mental faculty, 31,73,88,89,105,138,173. Rational faculty, 94.

Paclalty of practical reason, 156. (See Baal mamall).

· badaniyyah, Bodily (or physical) faculty, 7,52,79, 175.

Physical power, 34.

biLithah 
Motivating faculty,36,37. difi'ah, Expulsive power, 111.

· darrikah, Apprehending faculty,170. (See q.madrikah).

· ficilah, Active faculty, 36,37.

ghidibah (or Q. al-ghadab), The irascible faculty, 9,80,85,87-88,90,91,106. (See ghadap).

· ghidhiYah, Nutritive power, 111.

hadimah, Digestive power, 111.

· hadsiyyah, Power of intuitive insight, 162. oudsiyyah, Power of divine intuitive insight, 70.

hayawiniyyah, Animal faculty, 51,52,108,110,175,176, 199,201,205,206.

hayawiniyyah mutakhayyilah, wa matawahhimah, Imagina​tive and estimative animal f,acultY..51, 52.

· hayawini7Yah nuzPiyyah, Appetitive animal faculty,51

· hayiliniyydh, Primary physical power, 55.

· hissi3rYah, Sensory faculty,109,155,157.

insiniyyah, Human faculty, 51-56,201,205,206.

· Iiidhibah, Attractive power, 111.

jismitniiyah (or slii2m),Physical facUltkr 74 12 8.
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Quwwah kamiliyyah,. Power in perfection,55 (See kamil al-duwwah).

khayiq.inah, Retentive imagination, 48,50,109,110, 156. (See khayal).

· lamsiyyah, Faculty of touch, 42. (See ct al-lams). misikah, Retentive power, 111.

· mubsirah, Faculty of sight, 43,46. (See hissat al​.

basar).

mudrikah, Apprehending faculty, 40,45,46,106,199.

· mafakkirah, Reflective faculty, 50,69,105.

· muharrikah, Motor faculty06,37,110,127,199.

 Active motor faculty, 110.

· mukhayyilah (or mutakhayyilah), Imaginative faculty, 47,50,80-84,110,154-156,158,166. (See 12, al-takhayyul).

· murabbiyysh, Fostering power, 111.

mamkinah, Potential power, 54,55.

· masawwirah, Image forming facultY,49,50.(See

· mAlageh, Absolute power, 54.

hayalaiyyah, Absolute physical power,54. muwwalidah, Reproductive power, 121.

nabittagh, Vegetative power; 110,205f.

· nafsiniyyah, Faculty of the soul, 165,166,168,174. nazariyyah, Faculty of speculative reason,53-56, 160,166.

naziftyyah, Appetitive faculty, 110.

simitah, Faculty of hearing, 46.

0
shWiwintryah  (or shahuiyvah), Faculty of physical desire,9,80,84-87,88,90,91,94,164. (See shahwah).

shamtitYydh (or Q. al-ahaum), Faculty of sme11,4243.

· tabitryah, Natural power, 111.
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Quwwah wahmiyyah. Estimative faculty,46,47148-49,50,51, 73,136. (See wahm).

al-dhikirah, Faculty of recollection,49,510 (See
o. hitizah, hitizah wa dhikirah).

•
•
•
al-hafizah, Facgclty of memory,49 51*

al.fikr, Power of thought, 813,86.

al-hamiyyah, Power of zeal for the right,84,85.

alipiams, Faculty of touch,41f. (See hissat al-lams).

al-oafs, Faculty of the sou1,150.(See 
nafsinirrah). al-nuto, Power of utterance, 84.

al-takhayyul, Faculty of imagination19,49f1789

80-84,90,150. (See c, mukhayyilah). al-tamyrz, Power of discrimination,84.

R

Rabbini (fem. rabbinlyyal), Divine. (See RabibI)0

Rabibi (fem. rabibiyyah), Divine, 10,59,101,103,104,124, 241,142 4440

RadhIlah (pl. radhi3i1), Vice, 9152,79,80-98,116,144,1651 172.

Rasm (pl. rasa), Descriptive definition, 19,141,142.

Rule, 38.

Rawirrahl Refaection,51,175.

Ra3y, Idea, 159,174. Judgment, 6,91,179.

Thinking, 19.

Rev' :fuer, Particular idea, 159.


 Universal idea, 159.

Rtbit, Ligature, 37,198.

Risalah, Apostleship, 4,81,141-167.

RubibijYah, Divinity,l 2.

Rah' . (pl. arwiih)• (See combinations).
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Human soul, 16.

Human spirit, 100.

-4_51k.gakk, Divine Spirit,15,124,126,136.

!kilo Rational spirit, 111.

· basharl (or bashariyyah), Haman spirit,99,111-126. I( talvawinl, Animal spirit, 127,198,204.

Rahini, Mental, 51. -

Spiritual,82,83,97,124,160,165,167,171,201. Spiritual being, 124,148,171,200,208.

Spiritual reality, 135.

tmtbah., Moisture, 41,43,111.

RutEbah jalidiyyah, The crystalline humor: of the eye,44. Rum, Dream vision, 155.

Sight vision, 181,182,185. .

8, S

Sasidah, Bliss, eternal bliss, 4,5,10,67,84,89,94,98,167​179,186.

Sabab (pl. asbib), Cause, 95,113,132,137,153,166,170,172, 190,194,195,197,202.

Means, 101,109,110,173,195.

Secondary cause, 64,88,103,104,109,113-115,117-120, 129,193.

Source, 162.

4adara (zasdira, yasduru), To emanate, 204.

idir, Emanating, 14,191.

Sakinah (pl. sakinit), Calm influence, 8,12.

Asa (pl. =lib), iregation,71,108.

Hearing,45,204. (See hissat 
Q. samciyyah). Snese of heating, 81,1,0.

Samiwr (fem. samiwirrah), Celestia1,151.153,159. Heavenly, 118-120,166,202.
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parmad, Eternity, 179.

Sheara (yashtiru), shacura (yashturu), To be aware,70,73.
To have physical and emotional knowledge, 4'2.

To perceive, 73-75,191.

Shaada (V-Al-Am-du) , To witness,155. (See mushalladah). Shabah (pl. ashbih), Form, 44.

Image, shape, 30,47. S4ahwah, Dist, 79,101,178.

Passion, 65,80,84,187.

Physical desires, 37,68,80,84-87,94,96,98,100,101,

105.107,110,168,172,177,178,182,187. (See

q. shahwiyvah).

AbAhwat al-batn, Appetite of the belly,86,107,169. (See

shahwat al-tacim).

al-fari, Concupiscence, 86,87,107,169.

al-Jimit, Sexual desire, 95.

al-team, Desire for food, 94.

Shi‘ir, Aware, 135,136.

One that perceives, percipient, 73,74.

§hakhs (pl. ashkhis), Individual, 123,147,148,161. Individual instance, 63. Personality, 126.

$hakhs al-cacl, Personality of the intelligence,126. (See fagl mnshakhkhad). sunk, Individuality, 151. (See bitl-shakhsinrah).

Shawl (pl. ashkil), Figure, shape,26,44,99,102,118,184,198. ghamm, Smell, 43.

Shaoiwah, Misery, eternal misery#4,5110,89,98,167-179. Par!, Ism (divine, religious), 6,9,14,59-61,87,88,90,91,

92 /9499509 034468,178484 486 p202 #208. parigah, Divine law,6,16,20152,167,207.

Ism, 85,126,147.

Shartiyvit, Divine law, 61.
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ShuLar, Perception, 18,23,24,73-V5,173.

Physical and emotional knowledge, 72.

?ifah, Attribute, 3,4,8,11,15,64,65,69-71,76,89,96,104,

120,121,188,193,197,208,210. imitIth, Auditor/3f canal, 45.

Sinkh, Base, 133.

iyisah, Direction, government, 35,114. Domination, 157.

Sufsetiq, Sophistic, 82.

Smiting Inertia, 87.

Sunnah, Divine economy, 145,181,1$2. Rule, 147,148.

?irah (pl. =war), Attribute, 17,18.

Form, 26.32,35,44-49,53-57,61-72,78,80-83,98,99,102,

104,105,110,111,117-121,128,133-140,343,1452

151,153-161,164,170,184,185,187,189,192,198,203. Image, 44,48,50,180.

Representation, 451198.

firah stoliryah, Mental form, 135,137,153,164. hissiWati, Sensible form, 164.

· iradiyyah, Voluntary form, 164. Aisminlyyah, Corporeal form, 119.

· tabIginah, Physical form, 119. thiniyah, Secondary form, 57. 3i11, Primary form, 57.

Ty T

Ta3abbada (yata'abbadu), To be everlasting, 2. Tatmoala (yatatacoala), To understand, 72,151. (See gualac gsooala);

Telma, Intellection, 18,22,35,151.

Intelligible knowledge, 135.
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Knowledge, Rational knowledge, 31,72. Understanding, intelligible understanding,9,72, 74,75,136,140.

Waththara (yata'aththaru), To be affected' 67,68,76,78, 97,176,199,200.

Ta'aththur, Being affected', influenced, 53,86. ViallEtna (Ilta!MISBa), To exist as an individual,9,77, 163. (See mutagayyin).

Tab (p1. V.big), Nature, 86,92,109,133,145,152,170,172, 173,195-197.

Temperament, 92.

Tabigah (pl. tabi"ig), Nature, 53,108,125,126,129,132,152, 164,166,183,199,200,203.207. Temperament, 165,204.

Tab! gi (fem. tabr qyyab.) Natural, 19,50,59 69 (n. 6 ) 118 119,148,164,166,191,195,201. Physical, 119.

Tafahhama (yatafahhamu), To comprehend, 21. Tafakkur, Syllogistic thinking, 8,102,161. Tafattane (yatafattanu), To understand, 21. Tafsti, Analysis, 50,110.

Taghiyara (yAta:Igara), To differ, 113 115.

Taghirir, Difference, 112,113,116. (see mughiyarah). Differentiation, 113,

Distinction, 112.

Tahaddas, Intuitive activity, 162.

Tahayyu",, Capacity, 155,166. (See istigdaL). Tahara, Affirmation, 150.

Realization, 103.

Verification, 113.

Tahrik, Movement, 110,189,198,203,204. Moving, 165,198,200,206.

Tatis4, Acquisition, to acquire, 79,108,109,179.
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Attaining, attainment, 7,20,75,78. (See husil). Obtaining, 69,70 194,102.

Positing, 8.

aJalla (yataJalla), To be or become manifest, to manifest oneself, 3,102,184,185.

TallalI, Divine manifestation, 184,185.

Self manifestation, 184.

TaJarrada (yataJarradu), To be, or become free from matter, 29,159,179.

TaJarrud, Abstraction, 28.

Freedom from matter, 183.

Tedribr, Categorical, 108. (See macaddamah taJribinrahl.  Tairrd, Abstraction, 22,62,64,8845.

Abstracting activity, 61-64. A.Ctivity'iri.ilbettrb.ction, 6

Freeing from matter, 31,62,108,140,171.

WwIfl Ventricle, 50,51,198. (See batten,).

Takhavyala (yatakhariala), To imagine, 81,155157,172,184. Takhayyul, Imagination, 35,47,49,70,73,78,80,81,83,90,138,

151,153.155,157.159,162,182,198,199,201,204.

(See q. al-takhoyyul).

Imagining, 139,156,159.

2likhavulT, Imaginative, 49.

Takhlfdl Perpetuation, 177.

pakbriTn1 Conjecture, 154.

Takht!t!, Outword, 12,13.

akwtn, Formation, 202 205.

TakwinT, Creative, 205.

All, Consequent, 108.

,Tamim, Being complete, 208.

Completeness, perfection, 201.

Tamaththala (yatamaththalu), To be formed, to take form, 137,162,166.
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Tamaththul, Formation of images, 136.

Tamthrl, Forming, 136.

Tanzil, Word of Revelation, 117,124,200.

Taclrd, Religious authority, 5,101.

Tacardi, Based on authority, 161.

Traditional, 101.

Taraf, An extreme, extremity, 25,26,28,91-93,98,160. :arkib, Combination, 199.

Composition, 69,202.

Synthesis, 50,110.

Tartib, Syllogistic arrangement, 102.

Tasalsala (yatasalsalu), To be au endless chain, 69,72. Tasalsal, Endless chain, 69,124s

Tasawwara  (zatasamatal, To conceive, conceived, 71,75, 78,84,85,92,151,153,165,174,175.

Tasawwur, Conception, 71,102,108,109,140,159,160,174,184, 195.

Giving visible form, 206.

Tasdro,,Belief, believing, 55,71,102,109,142,174. Ta!dIol, Being believed, 71. (See !amiqv taadroinah). Taswir, Formation, 204.

Thabbata (yathabbitm), To determine, 193.

Ta3thlr, Being affected, 83.

Effect, 205.

Effectiveness, 165.

Tawa 
Assumption, 27.

Estimation, 73,204 (See wahm).

Tawallada, (yatawalladu), To be generated, 138.

T

Tawite, Agreement, 20,193. a;;IT Unity, 14. Doctrine of unity, 103.

Taw,  Reproduction, 189.

Tazihar, Collaboration, cooperation, 6,59,159.
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Thubit, Existence, 16,202. (See ithbit). Tubb!, Physical, 13.

tr, gtr

Ufua al-malisikah (or al-malakiyyah), Angelic sOherev:Domi​nion of angels:0 12,98.

(Ma daririvyah, Necessary sciences, 55,89. cuItim_yaeniyyah, Absolute certain sciences, 89,178. Umm (pl. ummahit), Origin, 199.

Ummahit al-fadi'il, The main virtues, 88-98. Umir kiPinah wa fiOidah, Wo4dly affairs, 52.

pmir tasdTarfah, Things that have to be believed, 71. Unblbat al-basar, Optical cone, 44.

aftear (pl.clailisir), Element, 42,90,126,128,164,165,199, 202,204.

cUntsurr, Elementv1; 118,119,129,159.

w

Mg (pl. snag), Position (a predicament), 17,25,26,28, 29,62,63,193,205.

Wandah, One, 111.

Oneness, unity, 17,28,68,124,175. Wandiniyyah, Oneness, 7,188,192.

miiid, Unit, unity, 7,68,69,133,192,193. Unitary, 112

chid Haqa, The One Reality, The Real One, 7,69,192. •
•
KAM, Estimation 47,63,108,110,135,136,156-158,197,1991 201. (See q. wahmiyyah).

Prophetic inspiration, 9,14,82,162.

Revelation, 4,134,143,145,147,167,168,204. Wahj!,, Belonging to revelation, 155.
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 Iiikbal=ftal, Necessary-of existence, 189-191, 193,195.

Wallada (m1111/1), To reproduce, 19. (See awlada). Wasat (pl. await), The mean, 94,96,98.

Medium, 23,24,163.

latitfr Attribute, 1931208.

Characteristic, 201.

Quality, 195.

Watar, Tendon, 37,198.

Wildin, Ecstasy, 79,80.

Mystical experience, 47.

Wib, Necessary existence, 117.

Wib al-wailid, Necessity of existence, 190.

Watad, Existence, 2,8,17,18,24,29-32,37-39,49,56,57,62, 63,71,72,74,84,104,108,1107113,116-121, 126-1321136 0411148"1.53 #1601164,171.°175 179 $189-19 5,202 $204407,209,210.

Yaain, Certainty, 87,170.

Taqini, Certain, 8,82,89,172,178.

Of absolute certainty, 161,164.

,

Zahara (yazharu), To be, become manifest, to manifest one​self, 188,206.

Ziaidah (pl. zawi2id), Accidental quality, 171. Protuberance, 42.

Zama, (pl. azminah), Age, 123,210.

Time, period of time, 112-116,123-128,130,131, 140,142,149,178-180.
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SaminI, Temporal, 114,203.
-
Zann (pl. paga), Supposing, supposition, 157 160,165. T---

Thinking, thought, 153,160. Ziwiyah, (pl. zawiyi), Angle, 44.
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