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OT I'TABHOT'O PEJAKTOPA

Pycckast kynpTypa Bcerja CTpeMuIach K YHUBEPCAIbHOCTH M BCEIEHCKOCTH,
HE yCTaBas TOBTOPSITH, YTO «Mbl JIIOOMM BCE€, HAM BHSATHO BCE U MbI TIOMHHM
Bce»!. BHuMmaHue, ynenseMoe €10 HCIaMCKON KYJIBTYPe, MOJKET PACCMATPUBATHCS
KaK 4aCTHOE TPOSIBIICHHE 3TOW BCEOT3BIBYUMBOCTH U CTPEMIICHUS K YHHUBEPCAIb-
Hoctu. [TorpeboBanoch, onHAKO, HEMATO BPEMEHH, IPEXK/EC YEM 3TO BHIMAHHE
npuHSI0 Priocodekyro GopMy: cucTeMaTHYecKoe U3ydeHHe UCIaMCKo# (uito-
coun B Poccun (Tormamuem CoerckoM Coro3e) HAYaIOCh TOJIBKO B CEpPEIUHE
nsasaroro Beka’. K 1990 romgy MbI cMOIVIM TTOATOTOBHUTH M BBIYCTHTH COBpE-
MEHHBIH (IT0 PSOy IOKa3aresieii — 00pa3loBbIi) YIEOHUK 10 UCTOPUH KIacCH-
4yeckoil ucnamckoit puocodpun’. Xorst mocie pasaia Coserckoro Coro3a Ham
MIPUIIUIOCH MIPOUTH Yepe3 JOBOJIBHO JIUTEIbHBIN MEPHUOJ] HEONPEIEIeHHOCTH, K
HayaJy HOBOTO THICSIYEJIETHS MBI, IOXOXKE, CyMEJIH BCTaTh HA HOTH — O YeM CBH-
JIETETbCTBYET, B YACTHOCTH, TIOSIBJICHUE Psijia BAXKHBIX HOBATOPCKUX PadoOT 00 uc-
namckoit mpicu®. K 2007 Tomy MbI CMOTITH TIOATOTOBUTE GOJBIIYIO JIBYXTOMHYO
AHTOJIOTUIO MEPEBOIOB UCIaMCKuX (procodckux TekcToB®. Bbut Takxke mepese-
JICH, IIEJTMKOM M YaCTUYHO, PsiJl padoT HauboJiee 3HAUNTEIILHBIX MYCYyIbMaHC-
KHX MBICITUTENCH®,

! 910 — pestome n3BecTHBIX cTpoK U3 «Ckudos» Anekcanapa bioka:
MBpI TH00MM BCE — | YKap XOJIOAHBIX YHCI,

U nap 60)xeCTBEHHBIX BHIICHHIA,

Hawm BHATHO Bce — M OCTPBIH rajIbCKUM CMBICIL,

W cympauHblil repMaHCKHI TeHUH.

MBI TOMHUM BCE€ — MAPHIKCKUX YIIULL A,

W BeHeupsiHCKHE TTPOXJIIaJIbI,

JIMMOHHBIX poul JaNeKuit apomMar

N KenbHa AbIMHBIE TPOMAIBI.

2 Haubonee BaKHBIMH JOCTIKCHHSAMH PAHHErO MEPHOJA M3yUeHHs HCIAMCKOH (PHIOCO-
¢um cramu Beimrenmas B 1961 roxy antonorust M30panHbie IpoM3BeIeHNsT MBICTIHUTENCH CTpaH
bmmxrero u Cpennero Bocroka, moxrorosnennas C. H. ['puropssHom u A. B. CaraneeBsim, 1
monorpadun A. B. Carageesa 06 6u Pymine (1973) u 6n Cune (1980).

3 Ibrahim T., Sagadeev A. Classical Islamic Pilosophy. Moscow: Progress, 1990.

4 Cpemm koTopsIX 0c000 BhInensercs pabora: CmupHoB A. B. JIoruka cMeiciia: Teopus U ee
NIPUJIOXKEHNE K aHAIM3Y KJIACCHYECKOH apabckoii Gprtocodun v KyasTypbl. M.: SI3bIku ciiaBsHC-
KoH KyJbTypHI, 2001.

3 BBINyCK KOTOPOH, B CHITY PSia TIPHYUHH, YBEI, 33/ICP/KHBACTCA.

6 Takux xax M6u Cina, ['a3and, Cyxpasapai, U6H ‘Apa6i, Canp an-Jliin Kynasn, Miip
Jaman, Mymnna Canpa u M6H XanayH.
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B nauane 2008 roga B MactutyTe Punocoduu PAH Ob11 yupesxaeH cexrop hu-
n0co(UM UCIAMCKOM IMBHIM3AIMUA. MBI (poccuiickue (Gpriocodbl-ncIaMOBE/IbI)
HAJIEeMCsI, YTO ITO COOBITHE TaCT POCCHHCKHUM HCCIEAOBATEISIM NCIAMCKOH (HI0-
co¢ur BO3MOXXHOCTE 0O0JIee OIIepaTHBHO OTKIMKHYTHCS HAa COBPEMEHHbIEC HayJHEIE
U, MHUpe, 0OIIECTBECHHEIC BHI30BBL.

MBICITE O CO3aHUM €XKETOJHUKA TI0 UCIaMCKOW (HHITOCOMUH, KOTOPBIA H3/1a-
Bajicss Obl coBMecTHO MHctuTyToM (mocopuun Poccuiickoii akajgeMun Hayk U
Upanckum UuctutyToM @umocoduu, Bo3HHKIa He Buepa. Hamporus, dta mmes
HMEET COJHIHYIO HCTOPHIO, U Ha MPOTSDKEHUH Psjia JIET OHA aKTHBHO 00CYK/1a1ach
BO BpeMsi BCTpPEY MPAHCKUX U pOCCUHCKHUX yueHbIX. OduimanbHas TOrOBOPEH-
HOCTH 00 yYPEKAECHHU COBMECTHOTO IEPUOANYECKOTO M3IaHuUs ObLIa JOCTUTHYTA
emie B okrsaOpe 2004 roga Bo Bpems Bu3MTa Aenerauuu MuHcturyra duiocopun
PAH B Upan. OpHako it TOro, 4To0bl Hjes MOoNyduiia MPakTHYECKoe BOIJIOLIe-
HUe, TOTpeOOoBaJIOCh elle MATh JieT. Bce 3To BpeMst ObIBIINK M HBIHEITHUN PYKO-
BOJIUTENHU KYJIBTYPHOIO IIEHTpa MpH MoconbcTBe Menamckoit Pecriyonuku Mpan B
Poccun rocniogua Mexan Vmanumyp u rocnogus AOy3ap MOpaxumu mocTOSHHO
NPOSBIISLTN CBOE JTOOpOXKENTaTeIbHOE OTHOIICHNE K TIpoekTy. B cepenune 2007 ro-
na B MockBe ObuT yupexkaeH PoHJ MCCIIeI0BaHNI HCIaMCKOM KyJIbTypHI, H €ro
MIPE3UJICHT, TOCTIOANH XaMu XaJlaBu, BCKOpe Jiall HaM TBeploe obelaHue oka-
3aTh BCIO HEOOXOANMYIO MaTepHAIbHYIO H TEXHHYCCKYIO TTOICPIKKY IS BBITYCKa
eKerogHrka. Hem3sMeHHBI HHTepec U IOCTOSHHAS ONaroKenareIbHOCTh HaINX
HPAHCKUX Jpy3el HAKOHEI 3aCTaBUJIM HAC YCTBIIUTHCSA CBOEH HEPELIMTEILHOCTH
Y TIPUBBIYKH CCHIIATHCS Ha MAJICHBKUE, HO SIKOOBI HENPEOIOINMEIE MPEISITCTBHS.
«JlaBaiite cienaem 3To!» — cka3zainu Mbl cebe B korie 2008 roza.

[Tocne »Toro Hamo OBLIO PEUINTH J[BA MEPBOOUYEPETHBIX BOMPOCA — KaK Ha-
3BaTh €XKETOMHUK M KakuM OyzeT ero opmar. B pe3ynbrare HEKOTOPOH JHCKYyC-
CHH MBI PEUIMIIN HA3BaTh U3aHue Muipdx. DTo CIOBO, KOTOPOE MEPEBOANTCS Ha
PYCCKHI Kak «03apeHHe», YKe IMOUTH ThIcady JieT (co BpemeH [1luxabd ax-/luHa
CyxpaBapmau (1153—1191), a Bo3amoxHo, naxe 1Mon Cunbl (980—1037)) ynor-
pebrsieTcss B BcIaMCcKo Griiocopuu Kak TEXHHUECKUHA TEPMHH, YKa3bIBArOIIUN
Ha MYyAPOCTh 03apEHHs, HHBIMHU CJIOBaMH, (pHI0co(CKyI0 MHTYUIHIO, OCHOBAH-
HYI0 Ha «3HaHUM 4Yepe3 MpUCYTCTBUE» ( UM XyJppil), TO €CThb Ha HEHocpelc-
TBECHHOM 3HAHUU 3HAEMOH BEIIH MTOCPEICTBOM «COIPSDKCHUS 03apeHms» (uddgha
uwparuiiia), 6e3 popmambHOro NocpeaHruka. OIHIM CIIOBOM, B ITUPOKOM CMBIC-
ne uwpdax 0003HaYACT UHTEIUICKTYa IbHYI0 HHTYHIUIO. B Goee crienuduaeckom
CMBICIIE ATOT TEPMUH 0003Ha4aeT ocoboe ¢uocockoe HampaBiIeHUE, CO3/1aH-
Hoe CyxpaBapay U pa3BUTOE €ro nocjenoBaresisiMu. B TeueHue psijia BEKOB OHO
ObUTIO TOMUHUpYIOIKUM puocodckuM HampasieHueMm B VpaHe, a B HEKOTOPOM
CMBICIIC OCTAETCSI TAKOBBIM U IO CEH /ICHb.

Uro kacaercsi popmata, TO Mbl PEIIHIHN, YTO MEPBBIHA BBITYCK OyJET MPOCTO
«KOTIMJTKOW TIOIHOIIEHUI» (Hanomobue Festschriff) — oOumM cOOPHUKOM CTa-
Teil o ucIaMckoi (pUIocopur, COCTABICHHBIM U3 «IIOJApKOB) HAIIEMY «HOBO-
POXICHHOMY» OT BEJYIIMX POCCUHUCKUX U 3apyOeKHBIX crienanucToB. K Hamei
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HEeMaJloil pajiocTH, TAKUX MOJAPKOB MBI MOJIYYWIIN Topa3fo OOoJbIIe, YeM cMe-
JIN HAACATHCA. be3 noxxHoOM CKPOMHOCTH MOXKHO KOHCTAaTUpOBaTh, YTO 6OHL]_HOG
YHCJIO TNCPBOKIIACCHBIX YYEHBIX, MHOTMUM M3 KOTOPBLIX HET PAaBHBIX B UX OCO60ﬁ
00J1acTy, IMOYTHIIO HAC CBOMM WHTEIUICKTYaJIbHBIM IPHCYTCTBHEM Ha CMOTPE JIpy-
3ed Mwpaxa. Mbl HCKPEHHO HAJEeMCsl, YTO BCE OHM CTaHYT HAIIMMM MOCTOSH-
HBIMH aBTOPaMH U YTO K MX TOJIKY MPUCOCAWHATCS €Ile HEMAJO BBITAIONIIXCS
HCCIIEIOBaTEIICH.

Hauwnnast co BToporo BhITycKa, (popMaT €KETOAHIKA OyIeT YaCTHYHO HU3MEHEH.
Penxonnerust pemmmina NpeuIoKUTh ISl KaXIOTO BBIMYCKA ONHY IEHTPAIbHYIO
temy. [locrne ee yTBepKICHUS MBI 00PaTUMCS K TPYIIIE YUCHBIX, SBILSFOIIUXCS Ha-
nbosnee BBIIAIOIIMMUCS CHELUAIUCTaMU B COOTBETCTBYIOIIEH 00MacTH, ¢ MpOCh-
00i1 TOATOTOBUTH CTATHM WM TEPEBOJBI KIACCHYECKHX TEKCTOB Ha 3Ty TEMY.
[Ipeamnonaraercs, 4To Takue CTaTbU U MEPEBOJIBI 3aMYyT MPUMEPHO TIOJIOBUHY 00-
mero o0beMa BhIycKa. BTOpyIo MONOBHHY COCTaBAT CTAThH HANIUX TOCTOSHHBIX
WM UMCIOINX MIAHC CTaTh TAKOBBIMU aBTOPOB, pa36I/ITLIe Ha THIIMYHBIC JI TaKO-
TO poja U3AaHMH pa3aesbl (OHTOJIOTHS, JIOTHKA M ATHCTEMOJIOT U, ATHKA, (PUI0CO-
¢us penurnn, Gunocodus HCKyccTBa U T. 11.).

['maBHas Tema CIEIyIOMEro BBITYCKa, KaK IIPABHII0, OyIET OOBSBISATHCS B IIpe-
IBITYIIEM BBITycke. Tak, OCHOBHOM TE€MOIl BTOPOTO BEIITYCKa CTAHET (BIIIO0CO(HS
UIIPaKH3Ma.

W3narenu exxerofHUKa CTaBsT Iepe]] COO0H TpH IIaBHBIX 3a/1a4i. Bo-1epBhIX,
CHoco0CTBOBATh POCTY MHTEpeca K ucinaMmckoi ¢unocoduu B Poccuu, a Takxke
CpeIN PYCCKOSI3BIUHBIX M AHINIOS3BIYHBIX YUTATENICH BO BceM MuUpe. Bo-BTOpBIX,
c/IenaTh €XEroJHUK (OPYMOM yUEHBIX TUCKYCCHH MO BaKHBIM MIPOOIeMaM HcC-
JaMCKo# Gunocoduu B HaIeXK i€ Ha TO, YTO TAKUE AUCKYCCUU B UTOTE MPUBEIYT
K Oosee IIyOOKOMYy MOHMMAHMIO Psiia «BEUHBIX BOIIPOCOBY» ¢uiaocopuun — u,
CJICZIOBATENIbHO, K MEPECMOTPY HEKOTOPBIX IIUPOKO PACIPOCTPAHECHHBIX, HO HE
BITOJTHE BEPHBIX (PUIOCO(PCKUX BO33peHUH. B-TpeThux, mpuBIeYs BHUMAaHUC K
HUHTEPECHBIM HCCJICJOBAHUAM I10 HMCIaMCKOM MBICJIY, MIPECATTPUHATBIM WIN IPEI-
npuHumatomumcs B Poccun, Upane n qpyrux crpanax.

Bce uccnenorarenu ucnamckoit punocodun (B ToM 4ncie KajgaMa U TEOPETH-
YeCcKoro cy(hru3Ma) u CMEXKHBIX OTpaciiell (TaKuX Kak MCIaMcKas HayKa, HCKYCCT-
BO, JINTEpaTypa U My3bIKa) IPHUITIANIAIOTCS K YIACTHIO B HAIIIEM IPOEKTE, B (op-
Me Hay9HOU CTaTbU FIIM KOMMEHTHPOBAHHOTO TIEPEBO/IA IEPBOMCTOUYHIKOB.

B 3axuttouenne s xoten OBl CEpACYHO MOOIArogapuTh BCEX aBTOPOB CcTaTei
MIEPBOTO BEIITYCKa, a TAKXKE HAIIMX UPAHCKHUX APY3€eH, OKa3aBIINX HaM HEOOXOIH-
MYIO IyXOBHYIO U MaTeprajbHyIO IIOMOLIb, 0€3 KOTOPO ATOT BBIITYCK HE MOT OBbI
COCTOATHCSA. MBI HCKPEHHO HaJIeeMCsl, YTO KpYT Jpy3ei, aBTOPOB U CHOHCOPOB
©KETOIHUKA OYIET TOJIBKO PACIIUPSTHCS C KKIBIM HOBBIM BBIITYCKOM.



FROM THE EDITOR

Russian culture has always aspired to be universal and all-inclusive, keen
to show that “we love everything, we appreciate everything and we remember
everything”.! Attention given by it to Islamic culture can be regarded as a particu-
lar aspect of its aspiration to universality. It took, however, quite a long time until
this attention assumed a philosophical shape: systematic research on Islamic phi-
losophy began in Russia (then USSR) only in the middle of the twentieth century?.
By 1990 we were able to produce a modern textbook of the history of classical Is-
lamic philosophy?. After the collapse of the USSR, we had to go through a period
of disarray and confusion, but, it seems, by the beginning of the new millennium
we had more or less recovered: several important works on Islamic thought ap-
peared in the early 2000s* and by 2007 we (Russian philosophers-Islamicists) had
prepared a large two-volume anthology of translated Islamic philosophical texts’.
A number of other translation projects® have also been carried out.

! This is the summary of the famous lines from Alexander Blok’s (1880—1921) poem «The
Scythians»:

We love everything — the heat of cold numbers,

And the gift of divine visions;

We appreciate everything — the witty Gallic sense

And the obscure German genius.

We remember everything — the inferno of the streets of Paris,
And the cool of Venice,

The distant scent of lemon groves

And the dim piles of Cologne.

2 The most remarkable achievements of the early stage of research were the anthology of
translations «/30paHHble Mpou3BeAeHUs MbIcauTeneil crpan bmmknero u Cpennero Bocrokay
(The Selected Writings of the Thinkers of the Countries of the Near and Middle East) published in
1961, compiled by S. Grigoryan and A. Sagadeev, and A. Sagadeev’s monographs on Ibn Rushd
(1973) and Ibn Sina (1980).

3 Ibrahim T., Sagadeev A. Classical Islamic Philosophy. Moscow: Progress, 1990.

4 Among which A. Smirnov’s pioneering book «JIoruka cMpIcIia: TEOpHS ¥ €€ NPHIOKEHHE
K aHaJIM3y KJIacCH4eckoit apadcekoit humocoduu u kynstypbi» (The Logic of Sense: Theory and
Its Application to the Analysis of Classical Arabic Philosophy and Culture. Moscow, 2001) must
be particularly mentioned.

3 Sadly, for a number of reasons its publication has been delayed.

% Including the translations of the works of such significant authors as Ibn Sina, Ghazali,
Suhrawardi, Ibn ‘Arabi, Sadr al-Din QGnawi, Mir Damad, Mulla Sadra and Ibn Khaldan.
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In the early 2008 the department of the philosophy of Islamic civilization was
established at the Institute of Philosophy of the Russian Academy of Sciences. It
is hoped that this recent development will give the researchers of Islamic philoso-
phy in Russia a chance to more directly address the arising academic and wider
social challenges.

The idea to establish a yearbook of Islamic philosophy, published jointly by
the Institute of Philosophy of the Russian Academy of Sciences and the Iranian
Institute of Philosophy, did not appear yesterday. On the contrary, it has a rath-
er long history, being discussed at a number of meetings between Russian and
Iranian scholars. A formal agreement between both sides was reached as early as
in October 2004 during the visit of the delegation of the Institute of Philosophy
(RAS) to Iran. However, the idea needed five more years to ripen fully. During this
period, the former and current heads of the cultural representation at the embassy
of the Islamic Republic of Iran in Russia Mr Mahdi Imanipour and Mr Abudhar
Ibrahimi never ceased to show their interest in the issue. In the middle of 2007 the
Islamic Culture Research Foundation was established in Moscow and its president
Mr Hamid Hadavi soon pledged all necessary financial and technical support for
the publication of the periodical on a yearly basis. Encountering with such invari-
able interest and unswerving support, we eventually became ashamed of our hesi-
tation and constant referring to the tiny but seemingly insurmountable obstacles.
“Let’s do it!” we finally said to ourselves at the end of 2008.

When this principal decision was taken, the next two steps were to decide about
the title and the general format of the yearbook. After some discussions, it was de-
cided to entitle the publication Ishrdg. The word, which translates into English
as ‘illumination’, has been employed as a technical term in Islamic philosophy
for nearly a thousand years (since the time of Shihab al-Din Suhrawardt (1153—
1191) and perhaps even since the age of Ibn Sina (980—1037)), referring to the
[lluminative, namely, intuitive, wisdom, which is based upon presential knowl-
edge (‘ilm hudiiri), i.e., direct knowledge of the known thing through an illumina-
tive relation (idafa ishraqiyya), without a formal intermediary. In its wider sense
the term Ishrdq alludes to intellectual intuition in general and, consequently, to any
kind of knowledge which surpasses the purely formal or representational (sir7)
one. In its narrower sense it refers to a specific philosophical trend, established by
Suhrawardi and developed by his followers, — the trend which for many centuries
has been (and, in a sense, still is) the dominant one in Iran.

As for the format, we decided to make the first issue simply a volume of arti-
cles, contributed by a number of invited distinguished scholars (similar to Fest-
schrift), without proposing any common topic for discussion. Without an undue
modesty, we can proudly say that a good number of first-rate scholars (some of
them — unrivalled experts in their particular fields) have honoured us with their
intellectual presence at this gathering of the friends of the Ishrdq. We sincerely
hope that they all will become our regular contributors and that other eminent
scholars will join their company in the future issues.
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Beginning with the second issue, the format of the yearbook will be partially
changed. The editorial board has decided to propose some particular topic as the
central theme for each issue. A group of academics known as experts in the rel-
evant field will then be invited to write articles on the proposed topic or to trans-
late certain texts dealing with the problem. It is expected that the commissioned
articles and translations will constitute roughly half of the volume. Another half
of the volume will consist of the articles of our regular and would-be regular
contributors, arranged in traditional sections (such as ontology, epistemology and
logics, moral philosophy, philosophy of religion, philosophy of art etc.).

The main topic of the following issue will normally be announced in the pre-
ceding one. Thus, the central topic of the second issue will be the philosophy of
[llumination.

The objective of the periodical is threefold: first, to encourage interest in Is-
lamic philosophy and the philosophical aspects of Islamic culture not only in Rus-
sia but among the Russian and English-speaking audience worldwide. Second,
to provoke discussions among scholars and researchers on important issues of
Islamic philosophy, in hope that such discussions will result in an insightful reas-
sessment of certain well-established but inaccurate philosophical beliefs. Third,
to bring attention to the major research projects on Islamic thought that have re-
cently been or are currently being carried out in Russia, Iran and other countries.

All researchers on Islamic philosophy (including Kalam and theoretical Suf-
ism) and the related fields (Islamic science, art, literature and music) are kindly
invited to contribute their articles and/or annotated translations of important Is-
lamic texts.

In conclusion, I would like to wholeheartedly thank all the eminent scholars
who have kindly contributed their articles to the first volume of the yearbook and
our Iranian friends who provided the necessary spiritual and material support for
its publication and to express a hope that the circle of the friends, contributors and
supporters of the Ishrdq will only widen in the future.
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DIALOGUE OF PHILOSOPHIES

Hassan Hanafi (Cairo University, Egypt)
FROM ORIENTALISM TO OCCIDENTALISM

Orientalism as a field of research emerged in the West in modern times, since
the Renaissance. It appeared during the second cycle of the history of the West, af-
ter the classical period and the Patristics, the medieval time and the Scholastics.
It reached its peak in the 19" century, and paralleled the development of other
Western schools of thought such as rationalism, historicism, and structuralism.

Orientalism has been the victim of historicism from its formation, via meticu-
lous and microscopic analysis, indifferent to meaning and significance. Orientalism
expresses the searching subject more than it describes the object of research. It re-
veals Western mentality more than it intuits Oriental Soul. It is motivated by the
anguish of gathering the maximum of useful information about countries, peoples
and cultures of the Orient. The West, in its expansion outside its geographic bor-
ders, tried to understand better in order to dominate better. Knowledge is power.
Classical Orientalism belongs for the most part to similar aspects of colonial cul-
ture in the West such as Imperialism, Racism, Nazism, Fascism, a package of he-
gemonic Ideologies and European Supremacy. It is a Western activity, an expres-
sion of Western Elan Vital, determining the power relationship between the Self
and the Other; between the West and the Non West; between Europe from one side
and Asia, Africa and Latin America, from the other side; between the New Word
and the classical world; between modern times and ancient times.

This brutal judgement, without nuances, is undoubtedly a severe and painful
one, but a real one on the level of historical unconsciousness of peoples, on the
level of images even if it is inaccurate enough on the level of concepts. On the
contrary, Occidentalism is a discipline constituted in Third World countries in or-
der to complete the process of decolonization. Military, economic and political
decolonization would be incomplete without scientific and cultural decoloniza-
tion. Insofar as colonized countries before or after liberation are objects of study,
decolonization will be incomplete. Decolonization will not be completed until the
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liberation of the object to become subject and the transformation of the observed
to an observer. The object of study in Orientalism becomes the studying subject
in Occidentalism, and the studying subject in Orientalism becomes an object of
study in Occidentalism. There is no eternal studying subject and no eternal object
of study. It depends on the power relationship between peoples and cultures. Roles
change throughout history. Peoples in the Ancient World, China, India, Persia,
Babylonia, Egypt, were studying subjects. Peoples and Islamic classical cultures
were previously studying subjects and Europeans at the time were objects of study.
The role changed in modern times when Europeans became the studying subjects
and the Muslim world became an object of study. The end of Orientalism and the
beginning of Occidentalism means exchanging roles for a third time in the sub-
ject object relationship between the Self and the Other. The West ceases to be sub-
ject and becomes object, and the Orient ceases to be object and becomes subject.
Subjective Idealism switches from Western colonial modern times to Third World
post-colonial new times. Cogito, ergo sum, which declared the West as a knowing
subject, becomes in the third world studio, ergo sum.

Occidentalism is a counter-field of research, which can be developed in the
Orient in order to study the West from a non-Western World point of view. The
Other in the self is always an image. An image is always a caricature, which helps in
shooting at the target. Orientalism drew many images for the Orient. These included
Blacks, Yellows, Oriental Despotism, primitive mentality, savage thought, Semite
mind, Arab mind, Violence, fanaticism, underdevelopment, dependence, sectarian-
ism, traditionalism and conservatism. Once the Other is caricatured, it is easy to deal
with him, justifying any action of the Self. The image made the Other a target the
Self shoots at. Besides, the Self promotes self-made image to sharpen itself, such as:
whites, Western, democracy, logical mentality, civilization, Aryanism, peace, toler-
ance, development and even over-development, independence, secularism, modern-
ism, progress. By the power of mass media and its control by the West, the perpetua-
tion and the repetition of this double image was made by the self to disarm the Other
and to arm the Self, to create a permanent relation of superiority-inferiority complex
between the Occident and the Orient, and a relationship of inferiority-superiority
complex between the Orient and the Occident.

If Orientalism was the creation of the center, Occidentalism is the creation of
the periphery. The center was also privileged in history of sciences, arts and cul-
tures, while the periphery, was marginalized. The center creates and the periphery
consumes, the center sees and conceptualises. The center is the master and in the
periphery lies the disciple. The center is the trainer and the periphery is the trainee.
Occidentalism, as a new science, can exchange this type of relationship, with the
fixed roles played by the two, for reverse relationships and roles.

Orientalism is born in an ethno-racist culture. It expresses Euro-centrism, based
on historical pride and organic superiority. This pits White against Black, knowl-
edge against ignorance, logic against contradiction, reason against magic, rational-
ization against ethico-religious practice, dignity and human rights against digni-
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ty and rights of God or of the king, democracy versus despotism or in short, Life
against death, Being against nothingness. Occidentalism corrects this type of rela-
tionship between the West as Self and the Orient as Other to the Orient as self and
the West as Other. The relation between the self and the Other, either way, can be
an equal relation, not a high-low relation, an even and sane inter-subjective rela-
tion instead of a superiority-inferiority complex. Constructive Occidentalism is the
substitute for destructive Orientalism.

The history of the world was written as if the West was the very center of
the Universe and the end of history. History of ancient civilizations was reduced
to the minimum. History of modern times in the West is blown up to the maxi-
mum. Three thousand years of the Orient are summarized in one chapter, while
five hundred years of history of the modern West is expounded in several chapters.
Orientalism was the victim of Western philosophies of history, which conceived
Europe as the peak of all civilizations, the fruits in modern times after planting
the seeds in ancient times, the accomplishment of a theological development, the
perfection of things after the abrogation of all previous imperfections, the unique
Christ after the prophets of Israel, repeated in history. Occidentalism aims at eve-
ning the balance of world historiography against this historical injustice in history
of world civilization.

Neutrality and objectivity were claimed to be the conditions of Western science.
However, Orientalism is neither neutral nor objective. It is an oriented and commit-
ted discipline, expressing the inclinations and the profound motivation in European
consciousness. It reveals the passions of the subject, more than it describes the neu-
tral object. It substitutes for the independent object the mental image of the subject.
Neutrality and Objectivity appear to be a cover-up for partiality and subjectivism.
Occidentalism is just the opposite. It is not motivated by rancor or the desire to dom-
inate. It does not consciously or unconsciously deform the object by stereotyped im-
ages, or make value-judgements on it. It tries to be a vigorous science by its object,
method and purpose. The desire to liberate one’s self from the yoke of the image im-
posed on him by the Other is a creative power, unveiling the truth of power relation-
ships between the subject and the object in Orientalism, controlling the Other by the
image, or in Occidentalism, liberating one’s self from the image imposed on him by
the other. Occidentalism may produce counter-images for the Other, with its desire
to dominate, and for the self, with a self-producing image of endogenous creativity,
as a desire for self-liberation.

The objective of Occidentalism is to counterbalance Westernization tendencies
in the Third World. The West became a model of modernization outside itself, in
Africa, Asia and Latin America. Western life-style became very common in non-
Western countries, especially in the ruling classes. The imitation of the West be-
came almost a national behaviour. These Westernization tendencies have generated
anti-Western attitudes as they appear in religious conservatism and fundamentalism.
Occidentalism is partly a defence of national character, national culture and nation-
al life-style against alienation and disloyalty; a popular option against Orientalism
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as a minority option; a mass culture against Orientalism as an elite culture; an ide-
ology for the ruled against Orientalism as an ideology of the ruler; a liberating de-
vice like liberation theology against Orientalism as a dominating device, like church
dogmatics.

National culture everywhere in the Third World is split between two antago-
nistic tendencies. Each is presenting itself as the true representative of the people,
the first in the name of modernity, the second in the name of Tradition. In the case
of the Arab World, the West is a model of modernization in the three major trends
in modern Arabic Thought: Religious Reform founded by Al-Afghani, Secular
Scientism initiated by Shebly Shmayyel, and political Liberalism conceived by
Al-Tahtawi. In these three trends, the West is a model of knowledge, that is of
power, industry, urbanism, democracy, multi-party system, constitution, freedom
of press, human rights. This is the image of Europe during the enlightenment. The
difference between the three trends is of degree, not of nature. Once national pas-
sion calms down, Westernization appears as loyalty to the West and a life style for
the ruling class. Cultural dependence on the West generates a gradual loss of na-
tional independence. Occidentalism as a science gives the priority to the endoge-
nous over the exogenous, to the interior over the exterior, to the Self over the Other,
to antinomy over heteronomy.

Occidentalism as a cultural movement aims at transforming developing societ-
ies from transfer of knowledge to cultural creativity. Since the National liberation
era, the construction of the Nation State is based on modern sciences coming from
the West. The role of intellectuals and even of scientists was to transfer science,
art, and literature from the Western to the non-Western World. The West produc-
es and the non-Western World consumes. The West creates and the non-Western
World transmits. National cultures became conveyers of foreign systems and ide-
ologies. The Culture of the center radiates on the peripheries. The center profuses
and the peripheries diffuse. Occidentalism can help the Third World in sharing the
creation, not just the diffusion, of a common cultural homeland for all humanity.
Science emerges from reality, not from pre-formulated texts in the ancient tradi-
tion or in the modern West. Conceptualisation is not the monopoly of European
consciousness. It is a human effort, accessible to every human consciousness. The
long and painful work of creativity is preferable to the laziness of consumption and
imitation, to the transfer to one’s self the concepts formulated elsewhere. Peoples
in the Third World can then reach the age of maturity and get rid of Western cul-
tural tutorship.

The scientific data of this new science, Occidentalism, can be drawn from two
sources: first, the criticism of European culture by Third World intellectuals, based
on simple intuitions and existential reactions or on scientific analysis and demon-
strative arguments. Before and after national liberation, national intellectuals in
Africa, Asia and Latin America tried to liberate their national cultures from the he-
gemony and supremacy of Western culture. The critic of the Other and the percep-
tion of his limits is the pre-requisite of self-liberation from the control of the Other.
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The mentality, the history and the culture of the Other are distinct from the soul,
the history and the culture of the Self. Indigenismo, Liberation Theology in Latin
America, Conscientism and Negritude in Africa, base and democratic movements
in Asia. All are examples of national creativity.

The second source of critique of European Consciousness is made inside the
West by the Europeans themselves, their thinkers and philosophers. Rousseau
criticizes arts, sciences, literature and their negative influence on individual and
social ethics. Spengler declares the “Decline of the West.” Max Scheler speaks
of the reversal of values. Nietzsche evokes general nihilism and announces the
death of God. Husserl and Bergson deplore the loss of life, “Erlebnis,” “vecu’
in European Consciousness, which became bankrupt for Husserl, and machines
creating gods for Bergson. Nietzsche declares “God is dead,” Derrida and the
post-modernists declare “Man is dead,” and Barthes even declares “The Author
is dead!”

This double testimony, external and internal, constitutes the already-existing
data of Occidentalism as science.

Besides, there is also primary data, the works produced by European con-
sciousness itself as symptoms of European Lebenswelt, the barometer of Being
and Nothingness, of life and death of cultures and civilizations. This raw material
consists of major Philosophical Works during the historical course of European
consciousness. Philosophy is a whole Worldview including art and science. It
is the mirror, which reflects the development and the structure of European
Consciousness. The object of Occidentalism is European Consciousness itself, as
the soul of” Europe, the condition of its renaissance or decline, life and death. The
concept is not an abstraction, a hypothesis or a moral one but it refers to “une prise
de conscience,” Besinnung. a self consciousness, a subjectivity, the basis of objec-
tivity studied by most philosophers of history: Scheler, Spengler, Bergson, Husserl,
Ortega, Toynbee, Hazard. European consciousness has its sources, its beginning
and end. It has a structure coming out of its development. Its future is debated at
this turning point from the 20" to the 21 century.

European Consciousness has three sources: Greco-Roman, Judeo-Christian
and the European milieu itself: mentality, temperament, popular culture, customs,
traditions. The Roman source took over the Greek one, given the Romanist in-
tensive of Imperial Rome, which was reiterated in modern European colonialism.
The Jewish source took over the Christian one, with Paul and the Judaization of
Christianity. The European milieu, which was closer to Romanism and Judaism
than to Hellenism and Christianity, took over two other sources. Realism tri-
umphed over Idealism. Materialism dominated over Spiritualism and Satan over-
whelmed God. The first two sources, Judeo-Christian and Greco-Roman, changed
models from Plato during the Patristic period to Aristotle during Scholasticism;
from Idealism to Realism; from mind to matter. The European milieu is the mate-
rial substratum for Judaism, Romanism and Aristotelianism. Thus the carrier and
the carried are of the same kind.

1)
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European consciousness began in modern times, with the Cartesian Cogito,
“Cogito, ergo Sum.” The subject has an absolute priority over the object. The
World is a perceived world. Subjective idealism was the point of departure.
Regarding ethics, temporary ethics were proposed, unsubjected to reason. The
will is much wider than reason. Theoretical Truth is guaranteed by Divine verac-
ity. From this subjectivism, two apparent opposite trends emerged: Rationalism
and Empiricism. Both are subjectivist, the first as an idea, a priori or deduction;
the second as impression, sensation, a posteriori and induction. The first trend be-
gins from the subject upwards, while the second begins from the subject down-
wards. European consciousness became like an open mouth. This is the famous
Western Dualism which European modern philosophy began with and suffered
from. The Transcendental Idealism of Kant tried to unify the two trends as form
and matter, category and intuition, a priori and a posteriori, induction and deduc-
tion, analysis and synthesis, metaphysics and physics, philosophy and science.
In this famous problematique: how an a priori synthetic judgment is possible?
Organic unity and dialectic movement were absent. The same dualism continued
in ethics. Pure reason is incapable of knowing right and wrong. Only practical
reason can. Pure reason deals with phenomena, while practical reason deals with
noumena. Kant declares that through this dualism, determining the final purpose
of Transcendental Idealism and critical philosophy, he had to destroy knowledge
in order to make room for belief. Later, when efforts were again made through
the absolute Idealism of post-Kantians, to unify this juxtaposed dualism, it only
became triadism, sensation, understanding, and raison; aesthetics, analytics and
dialectics, in a dialectical process. Fichte conceived practical Idealism and the
subjective dialectic between the Ego and the non-Ego to form the Absolute Ego.
Hegel reiterated Fichte, transforming subjective dialectics to objective, and going
from logic to Being. Schelling preferred a certain kind of philosophy of Identity
between Geist and Natur, to begin with unity as an axiom, not Cartesian dual-
ity. Schopenhauer reiterated the same dualism in the World as Representation
and Will, trying to unify the two in the negative aspect of life. This was already
a symptom of the end, in accord with Rousseau’s critique of modern civiliza-
tion. The criticism of the Hegelian left, regarding Hegelian absolute Idealism,
is also the beginning of the end. In all efforts to close down the open mouth of
European consciousness, the end appeared in three ways: first, with Kierkegaard,
Nietzsche, Ortega and most existentialists, the critique of Western rationalism
became abstraction and formalism, ending in a complete destruction of reason
and the affirmation of the irrational, the absurd and the contradictory, in order to
bring the upward ascendant line downwards. Second, with Scheler, Weber and all
existentialist philosophers, the critique of Empiricism as materialism and naive
objectivism, brought the downward descendant line upwards. The two lines meet
in the middle in the new Cogito of Husserl and Bergson, in human existence ac-
cording to all existentialist philosophers, and in life with all philosophers of life,
thus putting the third way between the two opposing trends and thereby clos-
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ing up the European mouth. The course of European consciousness has its be-
ginnings and endings. It has a point of departure and a point of arrival, from the
Cogito of Descartes to the Cogitatum of Husserl. The epopee ends.

Besides, European consciousness has a structure formed during its develop-
ment. It has a Trinitarian structure, expressing itself in a triadic vision which splits
the phenomenon into three parts and reduces the whole to one of its parts. The
question is whether the phenomenon is formal and can be understood by reason,
or material and can be perceived through senses, or lived and can be felt through
human experience. The three visions disputed among each other in order to have
the monopoly of knowledge. Each vision became unilateral, one-sided and unilin-
ear. European consciousness fell down into the dichotomy of either/or. European
consciousness was not satisfied with the two alternatives and ended by neither/nor.
The oscillation between all became the only truth. Change took over permanence.
European consciousness lost its focus. It shoots outside the point, in all directions
except in the center. It goes all the time off to the side in diversion. All alternatives
became equally true and untrue, which led to total scepticism, at the very basis of
contemporary Nihilism.

The question now is what is the future of European consciousness? Has it ac-
complished its historical course in the cycle of World-History? Which world-con-
sciousness will take the lead? If Europe in modem times has inherited histori-
cal Cultures of Africa, Asia and Latin America, can Third-World consciousness,
the new consciousness energized by the upsurge of these historical societies, take
the lead and inherit European consciousness in a new cycle of World-history?
Evidence can prove such a historical possibility, given the symptoms of new ex-
istence and optimism in Third World consciousness. Most philosophers of his-
tory in the West declared the birth of world history in the East and its rebirth and
decline in the West. History was accomplished and the final stage was reached
in modem times in the German enlightenment (Herder, Lessing, Kant, Hegel), in
the French enlightenment (Voltaire, Montesqieu, Turgot), in the Italian enlighten-
ment (Vico), in the Russian enlightenment (The Slavophiles), or in the American
Enlightenment (Thomas Paine). Only Condorcet left one stage, the tenth, for the
future. Rousseau had already declared the beginning of the end, while Hegel de-
clared the accomplishment of history and the close of an European historical cy-
cle. Contemporary European philosophers showed the different manifestations of
Nihilism at the final stage of the development of European consciousness, integral
Nihilism, the death of God (Nietzsche), renversement des Valeurs (M. Scheler),
Lebeweltverloss (Husserl), Des machines pour créer des Dieux (Bergson), the de-
cline of the West (Spengler), civilization on trial (Toyenbee), 1I’Occident n est pas
un accident (Garaudy), la crise de la conscience European (Hazard). The same
phenomenon appears in human and social sciences, launching the question of cri-
sis in Western sociology. It appears also in the general malaise of daily life, the
counter-culture, two World Wars in thirty years, the collapse of the Western proj-
ect, maximum of production. for maximum of consumption for maximum of hap-
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piness, the high rate of suicide, organized crime, violence. The last hopeful signs
of returning back to European classical Liberalism in Germany, Eastern Europe
and Russia, the renewal of the capitalist system, the rejuvenation of socialism all
are temporary and ephemeral signs. On the contrary, other real hopeful signs be-
gan to appear in Third World consciousness: liberation movements, decoloniza-
tion, development, mass mobilization, modernization, building-up modern State,
endogenous creativity, a new world value-system expressing a new world ethi-
cal social and political order in international agencies, a new World consensus
against apartheid in South-Africa and Zionism, a new decolonization regime in
Palestine. Set-backs are temporary counter-revolutions, dictatorships, militarism,
new classes. Westernization, dependence, underdevelopment, violation of human
rights. Moral and material Potentialities in the Third World. Experiences of trial
and error are fruitful. Historical traditional experiences of the self from the past
and modem European experiences of the other in the present time can be two sign-
posts for a New World consciousness.

Does Occidentalism as a new science sacrifice the unity of world universal cul-
ture in favour of national particular culture? In fact, World Culture is a myth cre-
ated by the Culture of the Center to dominate the periphery in the name of accul-
turation. It has been created thanks to the mass-media monopolized by the center.
There is no One Culture in capital C. There are only multiple cultures, in small cs.
Each culture has its own autonomous life, an expression of a people and its history.
Cultural interaction throughout history does not mean acculturation, the absorp-
tion of small cultures in the periphery by the big Culture of the center, assimilation,
imitation, or modelling. It means an equal exchange, a give and take, a two-way
movement on the levels of language, concepts, horizons, methods, and values. Is
Occidentalism a politicization of historical sciences? In fact, politicization of sci-
ence is a common experience, shared among all peoples and cultures in all times.
It appeared not only in classical Orientalism, but also in European Sciences, hu-
man, social and even natural. It is only when the balance of power changed from
Europe to the Third World, from the center to the periphery, that politicization of
science became an accusation. The master in the center was the champion of such
endeavour. Science is Power. The passage from Orientalism to Occidentalism is in
fact a shift in the balance of power.



Carl W. Ernst
(The University of North Carolina at Chapel Hill, United States)

‘THE WEST AND ISLAM?’:
RETHINKING ORIENTALISM AND OCCIDENTALISM!

“The West and Islam”, as a pair of conjoined terms, confront each other as a di-
chotomy of opposition, creating through their juxtaposition a question that is full
of tension. This may be illustrated by the following announcement by a spokesman
for the Catholic Church:

Msgr. Georg Génswein, Pope Benedict XVI’s secretary and close adviser,
warned of the Islamization of Europe and stressed the need for the Continent’s
Christian roots not to be ignored. In comments released in advance of an inter-
view to be published today in the German weekly Siiddeutsche Magazin, he said:
“Attempts to Islamize the West cannot be denied. The danger for the identity of
Europe that is connected with it should not be ignored out of a wrongly understood
respectfulness.” He also defended a speech Benedict gave last year linking Islam
and violence, saying it was an attempt by the pope to “act against a certain naiveté.”
(New York Times, July 27, 2007).

The sharp note of conflict in this statement is striking. Not only has the papal rep-
resentative described Islam as a danger to Europe, but also he has claimed Europe,
in effect, as the rightful property of the Christian Church because of its historical
roots in the region. It is my contention that this type of civilizational and religious
conflict is built into the concept of “the West,” particularly though not exclusive-
ly when it is put in opposition to Islam. This particular speech has been protested
by Muslim leaders both in Europe and elsewhere as a provocation that encourages
Islamophobia. Those who do not wish to support an endless series of colonial-style
conflicts between Muslims, Christians, and others, need to find ways to reconcep-
tualize the world without relying upon the notion of the timeless East and West. In
other words, it is time to move beyond both Occidentalism and Orientalism.

As I have argued in more detail elsewhere?, the concept of “the West” is to a
certain extent fictive, in so far as it implies a unitary and homogeneous cultural
identity that is vaguely ascribed to a number of countries in America and Europe
and their would-be associates. Likewise, the notion of “the Islamic world” (inter-

! An earlier version of this paper was delivered as the 7" Tun Razak Lecture, 9 August 2007,
at the University of Malaya in Kuala Lumpur.

2 Ernst C. W. Following Muhammad: Rethinking Islam in the Contemporary. World, Chapel
Hill: University of North Carolina Press, 2003. Ch. 1.
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changeable with Europe’s Orient or “the East”) can also be seriously misleading;
it practically suggests that there is a separate planet that is somehow unconnected
with Europe and America by political, economic, and military circumstances, and
it glosses over as unimportant the many differences in history, ethnicity, language,
and culture that characterize Muslim majority countries as well as the Muslim mi-
norities elsewhere. From a historical point of view, the abstract notions of both “the
West” and Islam leave out a great deal that is arguably significant. Both for Muslims
and for European Christians, the historical roots of Abrahamic prophecy and Greek
philosophy are a shared heritage, which neither can claim in an exclusive fashion.
Muslims have been part of the fabric of European history for centuries, not only
in al-Andalus but also in the Ottoman territories. And Muslims have also played
a part in America over at least the past two centuries, as we must recognize if we
note the existence of African Muslims, including scholars (like Omar ibn Sayyid)
who were enslaved and sold in America. The dramatically increased Muslim popu-
lations of America and Europe are only the most recent examples of this phenome-
non. Moreover, in addition to the long history of trade and contact between Europe
and Asia through the ages, one cannot overlook the significance of the European
expansion around the world since the time of Columbus, and particularly the high
point of colonialism in the 19" century. The enormous economic and technical ben-
efits that Europeans seized from their Oriental subjects, plus a fair amount of luck,
undoubtedly played an enormous role in fashioning what we consider today the
modern West, although there is an undeniable tendency for Europeans to claim su-
periority as result of their own intrinsic civilizational virtue. But recent historians
have begun to question “the Eurocentric discourse” that “implies a kind of intellec-
tual apartheid regime in which the superior West is quarantined off from the inferior
East™. The fact is that, both historically and in contemporary times, Muslims have
played significant roles in relation to both America and Europe. In short, the oppo-
sition between “the West” and Islam is considerably overstated.

At the risk of sounding banal, I am forced to refer to a couple of well-known
publications that have relentlessly and tendentiously hammered the theme of the
opposition between the West and Islam. As anyone can predict, these are the writ-
ings of Samuel Huntington on The Clash of Civilizations and the fulminations
of Bernard Lewis on “the roots of Muslim rage” along with his pontifications on
What went wrong? with Islamic civilization. Both these books have been sharp-
ly criticized by professional historians for the shortcomings of their explanations
and for the bias that characterizes their treatment of Islamic civilization in particu-
lar.* Yet an amazing popularity was guaranteed for their publications by the way
in which these books capitalized upon fears and prejudices that have a long his-

3 Hobson J. M. The Eastern Origins of Western Civilization. Cambridge: Cambridge Univer-
sity Press, 2004. P. 283.

* For a review of Lewis, see Cole J. Global Dialogue. 27 January 2003 ¢http://www.juancole.
com/essays/revlew.htm); see also «What Is Wrong with What Went Wrong?» by Adam Sabra, in
«Middle East Report Online» (http://www.merip.org/mero/interventions/sabra_interv.html).
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tory in Europe and America. I would venture to say that Muslim readers around
the world were shocked and horrified by the picture of Islam that was drawn by
these supremely ideological writers. Yet it is striking that few of these readers have
bothered to question the matching concepts that form the basis of the projects of
Huntington and Lewis: i.e., the notion that there is something called “the West,”
and that it can be clearly identified as a cultural unity. It is my feeling that implic-
it in the concept of “the West” is the colonial self image of a superior civilization
that is destined to rule over the rest of the world, whether in overt political dom-
ination or through the more subtle forms of globalizing economies. As long as
Muslims and non-Europeans in general continue to allow imperialist Europeans
and Americans to set the terms of debate, in other words, as long as they accept
that there is such a thing as the “the West,” they will have no way to win this ar-
gument; its outcome is implicit in the words themselves. As Mohammed Arkoun
has observed regarding Bernard Lewis’s book What Went Wrong, “it will suffice to
point out that both its title and its contents betray the intellectual impasse born of
a frame of mind intent on thinking in terms of the polarity of an imaginary ‘Islam’
and its equally imaginary counterpart of the ‘West’. So long as this fictional dual-
ism remains in place, the intellectual impasse which is thereby engendered is des-
tined to remain irresolvable™. So I am hoping to convince people to stop using the
phrase “the West,” and to employ instead more specific identifiers that have a less
ambiguous and less ideological implication — to speak in terms of particular re-
gions and countries, such as America and France, for example®. In a similar fash-
ion, I think it is important to abandon the phrase “the Muslim world” despite the
idealistic concept of the Muslim umma. The conflictual implications of a unitary
Muslim world in opposition to “the West” are simply too strong to avoid.

One can argue in this fashion against the dichotomy between “the West” and
Islam on ethical grounds, but there are also important historical precedents in
relatively recent times that question the current division. The Ottoman reformers
of the Tanzimat period in the early 19" century (1839) identified with the univer-
salist principles of the Enlightenment, which they believed was or could be de-
tached from Christian religious identity, and they were not troubled by European
racism, since the Ottomans considered themselves to be Caucasians rather than
Asians. They did not anticipate how fiercely Europeans would resist any con-
sideration of equality for the “Asiatic races” or for Muslims. Cemil Aydin has
analyzed at length the repercussions of the extraordinary impact of the speech
by Ernst Renan on “Islam and science” delivered in Paris in 1883. Renan re-
jected the notion that Muslims could form part of modern civilization, both for
racial and religious reasons. Semites (including both Jews and Arabs) were in

5 Arkoun M. Islam: To Reform or to Subvert? London: Saqi Essentials, 2006. P. 9—10.

6 It seems ironic that at least two geographical regions associated with Arabic culture are
known as variations of «the West» in Arabic; I am thinking of Morocco (derived from al-maghrib),
and the Portuguese region of the Algarve (from al-gharb), which was once an Arab-Andalusian
dominion.
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his view an inferior race incapable of the synthetic reasoning necessary for sci-
ence and philosophy. The scientific achievements of premodern Islamic civili-
zation, he argued, were due either to Iranians or to Arab Christians. This racist
diatribe called forth refutations from leading Muslim intellectuals such as Jamal
al-Din “al-Afghani” as well as other figures from Turkey’. The disappointment
of the Ottomans who found themselves rejected as candidates for membership
in Western civilization does not alter the fact that they initially considered them-
selves to be part of this formation.

In more recent times, the influential Egyptian writer Taha Husayn wrote in The
Future of Culture in Egypt (1938) that Egypt had far more contact with Greece
than with Persia or other eastern countries, so therefore Egyptian culture “should
thus be regarded as Western or Mediterranean, rather than Eastern™®. This position
was reflected in other Arab thinkers like the Egyptian-Lebanese writer and phi-
losopher René Habachi, who identified the deepest traditions of Arabic thought
with Mediterranean culture’. While these pronouncements in favor of a Western
or Mediterranean identity for Egypt and Arabs might be contested, both in Europe
and in the Middle East, nevertheless, as exceptions to stereotyped generalities
they offer an important corrective. Since these counter-intuitive examples cannot
be predicted or accounted for by essentialist notions of East and West, they point
us towards locality and history as correctives to the distortions inherent in the bi-
nary model. I will accordingly give a number of specific examples from particu-
lar countries and time periods to demonstrate the problems in the East-West di-
chotomy.

The broader ideologies of Orientalism and Occidentalism certainly draw
upon the basic concepts of East and West, since Orient and Occident are simply
the Latin forms of these geographic markers. But their broader and more per-
vasive implications need to be drawn out analytically. The intellectual debate
about Orientalism and its relation to colonial power is well known and has played
out extensively in the past 30 years. Literary critic Edward Said in his 1979 es-
say Orientalism drew in broad strokes a portrait of European scholarship in the
service of empire, based on the study of the languages and texts of Oriental peo-
ples. Said pointed out the consistent way in which Orientalist scholarship reified
and essentialized an imaginary and unchanging Orient as the polar opposite of
Europe; where the West was scientific, rational, and powerful, the East was super-
stitious, tyrannical, and effeminate. Racial theory was deployed to demonstrate
the superiority of Europeans over Asians and Africans. The results of this dichot-
omy were the projection of opposing essentialized identities onto Europe and

7 Aydin C. The Politics of Anti-Westernism in Asia: Visions of World Order in Pan-Islamic
and Pan-Asian Thought. Columbia Studies in International and Global History Series. New York:
Columbia University Press, 2007. Ch. 3.

8 Cited in Majid Fakhry, «The search for cultural identity in Islam: fundamentalism and
Occidentalismy», Cultures 4 (1977). P. 97—107, quoting page 103.

% Fakhry. P. 105.
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its Orient, generally identified with the area we now call the Middle East. “This
identification with a unified Islamic essence also led to an enduring interpreta-
tion of the region through dichotomous notions of East and West”!?. Subsequent
commentators have pointed out the extent to which Said himself oversimplified
and indeed essentialized Orientalism, as if it were itself an unchanging character-
istic. He left out of his argument any serious discussion of Orientalism in coun-
tries such as Germany that did not have colonies in the Middle East or Asia. He
also glossed over the presence of prominent Orientalist scholars who were vig-
orous opponents of imperialist policies, such as the British scholar of Persian lit-
erature, E. G. Browne, or the leading American Islamic studies specialist of the
20" century, Marshall Hodgson. While it is true that many Europeans believe that
Orientals were naturally disposed toward despotism, there were critics of these
positions even in the 18" century, such as Anquetil-Duperron, who pointed out
the importance of legal systems in the East.!' Postcolonial critiques have gone on
to describe the history of the changing features of Orientalist scholarship in dif-
ferent regions and time periods, which have been characterized by differential ra-
tios in the relationship between knowledge and power. Ashis Nandy has explored
the psychological effects of the colonial mentality on the Europeans themselves,
including the accentuation of aggression and hyper-masculine postures. Thus the
entire project of Orientalism is not only vast and complex, but also extremely
ambiguous; only a very superficial reading of Said would permit the conclusion
that all Orientalist scholars have acted in bad faith in a sort of conspiracy'?. One
cannot deny that some of the scholarly achievements of 19"-century Orientalist
scholars, such as the dictionaries and grammars of Middle Eastern and Asian lan-
guages, are still indispensable tools for research today. And while some Oriental
scholarship (e.g., the work of Snouck Hurgronje for the Dutch in Indonesia) may
have had a strong link to the support of colonial power, at the same time the colo-
nial experience and its intellectual articulation is now an unavoidable and integral
part of modern global history. In many cases we do not have access to much that
is precious in non-European culture independently of the Orientalist scholarship
that catalogued all that was Asian in its museum. Therefore, as Alijah Gordon has
remarked in connection with the study of the Islamization of Southeast Asia, “to
understand the dynamics of what is happening today, we must look to yesterday
when the Western colonial powers — Portugal, Spain, the Netherlands and Great
Britain — laid the framework for the splits we inherited. Our task is to recognize

10 Shami S. «Middle East and North Africa: Socio-Cultural Aspects», IESBS 14: 9793.

" Valensi L. The birth of the despot: Venice and the Sublime Porte. Ithaca: Cornell University
Press, 1993; Anquetil-Duperron M. Législation orientale: ouvrage dans lequel, en montrant quels
sont en Turquie, en Perse et dans I’Indoustan, les principes fondamentaux du gouvernement.
Amsterdam: Chez Marc-Michel Rey, 1778.

2 Fox R. G. «Orientalism», in N. J. Smelser and P. B. Baltes (eds.), «International
Encyclopedia of the Social and Behavioral Sciences». Amsterdam: Elsevier, 2001; hereafter cited
as IESBS, 16: 10976-8.
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these fractured realities and to work towards a devolution of power where each of
our peoples can live their lives in their own way.”!?

Acomparablelevel ofambiguity isalso presentin the concept of Occidentalism'.
This can stand for on the one hand a triumphal sense of inevitable European he-
gemony, which has indeed been linked with Christianity during various phases
of colonialism. In this sense, Occidentalism would be a belief in the superior-
ity of the West. It should be acknowledged that over a century ago there were
many Muslim intellectuals who implicitly accepted this postulate of European
superiority, in the movements we call modernist. Thus the Persian liberal think-
er Taqizadeh could speak positively and even enthusiastically of “surrender to
Western civilization”"’.

On the other hand, this symbolism of East and West can be easily invert-
ed, so that Occidentalism can also be a critique of the West as negative in eve-
ry sense. lam Buruma and Avisahai Margalit have traced this type of nega-
tive Occidentalism to Japan in 1940s, after which it became fairly widespread
throughout the Third World during the period of the Cold War'é. In some for-
mulations, the West is so essentialized that one can speak of “ethno-Occidental-
ism”, a kind of reverse racism that attributes unwavering qualities of negativity
as almost a genetic identity for the West. A notable example is Egyptian thinker
Hasan Hanafi, who has articulated his position in a book entitled /ntroduction
to the Science of Occidentalism (Muqaddima fi ‘ilm al-istighrab). Hanafi begins
from the assumption that Arabs need to make a critical study of Orientalism rath-
er than using it as a factual source of self-knowledge. But from this promising
critical beginning, he moves on to more ambitious attempts to rescue the Oriental
self from its alienation by “reinforcing its own positive self image”. This is large-
ly to be attempted by simply reversing negative Orientalist stereotypes and pro-
jecting the negativity onto the West, a proposal that has been severely criticized
by other Arab thinkers who have accused him of racism. Hanafi’s ahistorical
concept of Arab Islamic identity is remarkably similar to the approach of Samuel
Huntington, as he “reduces the reading of both Islamic and Western awareness
to religious and cultural perspectives”!”. Hanafi’s project appears to be a sort of
mirror image of Orientalism, and it is hard to see how he can avoid dehumaniz-
ing forms of alienation by adopting the methods of his opponent. Nevertheless,

13 Gordon A. Editor’s Note // The Propagation of Islam in the Indonesian-Malay Archipelago.
Kuala Lumpur: Malaysian Sociological Research Institute, 2001. P. XVIII—XIX.

14 Coronil E. «Occidentalismy», IESBS 16:10822-6.

15 Boroujerdi M. “The West in the Eyes of the Iranian Intellectuals of the Interwar Years
(1919—1939)”, Comparative Studies of South Asia, Africa and the Middle East 26/3 (2006).
P. 194 (this journal is here cited as CSSAAME).

16 Buruma I., Margalit A. Occidentalism: The West in the Eyes of Its Enemies. New York: Pen-
guin Books, 2004.

17 Wahyudi Y. Arab Responses to Hasan Hanafi’s Muqaddima fi «ilm al-istighrab», Muslim
World 93. Ne 2 (2003). P. 233—248, quoting p. 236, 238.
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it should be emphasized that Orientalism and Occidentalism do not exist on the
same level. There is a hierarchical and asymmetrical power relation between the
two. Occidentalists do not have colonies in Europe and America. “Thus while
European Orientalism was the result of buoyancy of spirits, prowess and offen-
siveness, Islamist Occidentalist modes of discourse are the product of flagging
spirits, weakness and defensiveness”'®.

One of the most interesting aspects about negative Occidentalism is the ex-
tent to which it draws upon a long tradition of counter-Enlightenment critiques
of “the West” by European thinkers. While these critics certainly existed in the
19" century (de Maistre, Herder, Nietzsche), some of the most important found
their pessimistic expression at the time of the catastrophe of the first world war,
particularly Oswald Spengler in his monumental Decline of the West. One of
the most trenchant Occidentalist and anti-colonial manifestoes to emerge from
Iran is of course the classic work of Jalal Al-e Ahmad (d. 1969), Westoxication
(Gharbzadegi). This book posed the dilemma of modern Iranian intellectuals as
a choice between cultural authenticity or a rootless and alienated subservience
to the West. Al-e Ahmad diagnosed Westoxication as “the aggregate of events in
the life, culture, civilization and mode of thought of the people having no sup-
porting tradition, no historical continuity, no gradient of transformation™". Yet
what is most striking about this formulation is the extent to which it depends
upon a reading of the philosophy of Martin Heidegger as interpreted by Iranian
scholar Ahmad Fardid, who essentially recast the colonially-inspired opposition
between East and West around Heidegger’s notion of historical truth. By shift-
ing the critique of the European Enlightenment and German culture into an ide-
alization of Islam and the Orient, Fardid and later Al-e Ahmad proposed a new
path to authenticity. “In this construction of West and orient as bearing oppos-
ing essences, with the Orient harboring the ontologically legitimate truth capa-
ble of overcoming the technological nihilism engendered by the West, Fardid’s
Gharbzadegi (Westoxification) is the interlude between the self and being on the
path to renewed Islamic self-realization”?. It seems highly ironic that projects
of redemption from alienation that focus on Islamic and Asian identity employ
conceptual strategies and arguments derived from the heart of European cul-
ture (although admittedly deriving from its internal critics). But similar observa-
tions might be made of other Iranian thinkers, such as Ali Shari‘ati, whose con-
cept of revolutionary Shi’ism admittedly depended on Marxist categories while
simply redefining them as Islamic?'. It is also striking to see the extent to which
Egyptian Islamist thinker Sayyid Qutb also drew upon European and American

'* Sadiki. P. 116.

19 Mirsepassi A. «Religious Intellectuals and Western Critiques of Secular Modernity»,
CSSAAME 26/3 (2006). P. 418.

2% Ibid. P. 420.

2L bid. P. 427.
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authors in the very negative diagnosis of the West proposed in his Islam and the
Problems of Civilization (1962); the tragic situation of modernity, in his view,
had to be solved by Islam rather than liberal democracy or Marxism??. In the case
of these Muslim Occidentalists drawing upon European thinkers, the true lesson
we should draw is the extent to which it is impossible to separate Islam from “the
West” in the modern era.

While noting these intellectual linkages between anti-western ideas and
their Western origins, it is also important for us not to over-read this as a case
of derivative thinking. Cemil Aydin has observed in a critique of Buruma and
Margalit that it is nevertheless important to recognize “the distinction between
the ‘dehumanizing’ Occidentalist discourse on the west and the otherwise au-
thentic Muslim critiques of modernity, international order, and colonialism.
Should Muslims, whether Islamists or secular, not criticize the West at all? In
the absence of a distinction between dehumanizing and progressive critiques,
the Occidentalism paradigm can reduce all critiques of the West by Muslims
either to an ‘underdeveloped’ copy of German romanticism or to a contagious
Eurocentric disease of critique without any humanistic irredeemable content™?.
Aydin has shown how Islamist thinkers in Republican Turkey used Occidentalist
rhetoric “about the decadent, materialist, positivist, soulless, immoral, commu-
nist, individualistic, and ‘Masonic’ West” to attack the secular regime of Mustafa
Kemal in Turkey®. It is of course striking to see that in recent years Islamist
parties in Turkey have become pragmatic advocates of Turkish accession to the
European Union, so evidently modifications can be made in the previously nega-
tive forms of Occidentalism.

At this point I would like to focus in more closely on the category of religion
in the representation of East and West. This plays out in the dialectic of struggle
between secular regimes and Islamist movements, for instance in Arab countries
where “the Orientalists... are not Westerners but rather Westernizers... French /ai-
cisme informs political behavior in the Tunisian and Algerian centers of power”.
Just as European-style secularism informs governmental concepts of Islamists as
anti-democratic and extremist, so too do Islamists have their own vocabulary for
describing their opponents. Interviews with Islamists in a variety of countries have
indicated that the vocabulary of Islamic ethics (akhldq) forms the basis for the
most important critiques of the West and its democracy, in terms of sexual perver-
sity, imperialism, and materialism?®. Despite the intrinsic interest of these observa-
tions, however, the stark difference between these opposing secularist and Islamist

22 Fakhry. P. 100.

2 Aydin C. «Between Occidentalism and the Global Left: Islamist Critiques of the West in
Turkey», CSSAAME 26/3 (2006). P. 447.

4 Ibid. P. 453.

%5 Sadiki L. «Occidentalism: The “West” and “Democracy” as Islamist constructs», Orient
39/1 (1998). P. 103—120, quoting p. 108—9.

% Ibid.
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positions furnishes the opportunity for taking up an analysis that does not neces-
sarily echo either formulation.

In a similar fashion, it is worth examining the term secular and its derivatives,
which are the subject of much debate not only in the countries which enshrine
secularism as a national principle (France, Indonesia, Turkey), but in other plac-
es as well. The early articulation of Orientalism postulated Europe as the abode
of science and progressive thinking, with the official Enlightenment doctrine of
secularism as a close corollary. This entailed as its opposite the projection of the
Orient as the realm of retrograde superstition, with religion as the chief obstacle
to progress. Occidentalist reversals were not slow to appear. Tagore, to give one
example, argued that India was a civilization that enshrined spirituality while the
West had abandoned its religion for a crass materialism. The problem with this as-
sertion is its lack of historical evidence. It may certainly be a satisfying assertion
to claim that the West is a soulless land where people watch music videos endless-
ly in a corrupt abandonment of spirituality. But this hardly corresponds with the
picture that emerges from any sociological study of religion and its current role in
American and European societies.

Some commentators have argued the issue of secularism in a more serious
fashion. Malaysian thinker Syed Muhamad Naquib al-Attas argued, two dec-
ades ago, that secularization was a critical problem for the West, which would
ultimately prove its downfall?’. As a protective gesture against this danger, he
was one of the proponents of “the Islamization of knowledge”, conceived as a
way to ensure Islamic authenticity without any taint of Western secularism. The
ideological character of this argument is apparent from the way in which it en-
shrines a particular alleged characteristic of “the West” as a timeless defining
feature. Some Muslims argue from a position of scriptural essentialism that the
American doctrine of separation of church and state is inherent in the teachings
of the New Testament as we know it, but that this privatized notion of religion is
foreign to Islam. This is interesting as a critique of the modern Euro-American
concept of religion, although it frequently glosses over the way in which Islam
formed one feature of premodern societies alongside of empire, local custom,
and administrative decree without being the defining or overriding characteris-
tic. To be sure, it is noteworthy that al-Attas did a close reading of a number of
modern Christian theologians and European philosophers who addressed the is-
sue of secularism during the 1960s and 1970s. Unfortunately, this limited sample
is not actually definitive either of the past or future of Europe and America. This
is one example where the collapse of Europe and America into an entity known
as “the West” is clearly mistaken. Predictions of the disappearance of religion
and the dominance of a secular mentality proved to be far off the mark after the
Iranian revolution of 1978-79 and the rise of the religious right in America. Just

27 Syed Muhamad Naquib al-Attas. Islam, Secularism and the Philosophy of the Future. Isla-
mic Futures and Policy Studies Series. London: Mansell Publishing Ltd, 1985.



32 Dialogue of Philosophies * Carl W. Ernst

to give one example, public opinion surveys in America indicate that the one is-
sue that would cause the most voters to reject a presidential candidate would be
a lack of belief in God. There are numerous indices that indicate that America is
a country where religion is extraordinarily important. A number of commenta-
tors argue that the religious factor is so strong that America is in danger of be-
coming a theocracy?®. Reputedly only a third of Americans acknowledge their
confidence in the Darwinian theory of biological evolution, the rest presumably
favoring a creationist approach or some other alternative. A series of apocalyptic
novels entitled Left Behind, describing the events of the Day of Judgment and
the resurrection according to the Book of Revelation, has sold over 65 million
copies in America. Abundant information on these and other issues touching the
extraordinary role of religion in American life are available from the Pew Forum
on Religion in Public Life (http: //pewforum.org/). It is evidently necessary to
do some more up-to-date investigation of the concept of secularization in Europe
and America to understand the fortunes of this concept today.

Contemporary scholars like José¢ Casanova, in conversation with anthropol-
ogist Talal Asad, have pointed out how the European critique of religion in the
Enlightenment became a kind of self-fulfilling prophecy, a teleological theory
of secularization that sufficed as its own proof?. The data alleged in support of
this thesis as it applied to Europe included the increased differentiation of soci-
ety, the reduction of the public role of religion in the state, science, and economy,
plus a decreased percentage of active religious participation (despite the persist-
ence of high religious belief). The secularization thesis was probably overstated,
however, for 19" century Europe, which like the modern Middle East “in fact,
saw a return to militant, literal, old-fashioned religion as processes of economic
expansion began to threaten traditional structures™®. In contrast, the American
situation was seen as a reversal, based on the postulate that official disestablish-
ment of religion correlated with a high degree of individual religiosity, as ob-
served by Tocqueville and Marx. This classic divergence between Europe and
America in the expectation of secularization has also been paralleled by differ-
ent results in effects of secularization upon Catholic and Protestant communi-
ties. For Catholics, the conflict with modernity eventually led to a progressive
secularism including social activism (e.g., liberation theology); Protestants saw
instead the development of a collusion between the religious and the secular.

28 Phillips K. American Theocracy: The Peril and Politics of Radical Religion, Oil, and Bor-
rowed Money in the 21% Century. New York: Penguin, 2007.

2 Casanova J. «A Reply to Talal Asad», in David Scott and Charles Hirschkind (eds.), Powers
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Stanford, CA: Stanford University Press, 2006. P. 12—30.
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An interesting case study is the example of human rights and religious dissent.
The Catholic Church was slow to warm to this issue during the 19" century, but
there have been notable recent examples of Catholic Bishops demanding that the
secular sphere be connected to public morality, in issues ranging from econom-
ics to birth control. Secularization theory according to Harvey Cox and others
presupposed that modernity would inevitably mean a gradual abandonment of
institutional religion, but this has proven to be spectacularly wrong for the late
20" century and the emerging 215 century. There are also significant differences
between concepts of secularism in different countries such as France, America,
Turkey, and Indonesia. The inability of the secularization theories of the 1960s
and 1970s to account for recent events in different countries indicates their un-
suitability as an index of timeless features of Western civilization.

What, then, are the alternatives to continuing with the familiar opposition of
“the West” and Islam? This article is certainly one such alternative: a presenta-
tion in English originally delivered in Malaysia with key members of the audi-
ence being graduates of a distinguished American university. How can the divi-
sion between “the West” and Islam describe this kind of conversation? More sub-
stantively, I would suggest a number of directions that can be pursued so as to
avoid what I have described as the inherently conflictual basis of the concept of
“the West”. One such agenda would be to encourage the equivalent of area stud-
ies in Malaysian universities and in other academic institutions in Southeast Asia
and related regions for the study of the societies of North America and Europe.
Rather than an ideological Occidentalism, this would be a kind of academic
study that would concentrate on expertise in the culture, history, institutions, and
practices of particular countries and regions such as America, Britain, France,
etc. While area studies have their limitations, their virtue is to encourage mul-
ti-disciplinary approaches to a particular region, which enables specialists from
different fields of study to communicate and to broaden their own expertise with
a view to creating more holistic and comprehensive analyses. Another prospect
is to identify ethical communities that go beyond national and religious bounda-
ries, as philosopher Alasdair Mclntyre has put it, though there will admittedly
have to be negotiations about multiple historical traditions. Tariq Ramadan has
proposed in a similar fashion that Muslims should seek united fronts of interests
between countries of the global South, regardless of their religious background.
His point is that “an authentic dialogue between Jews, Christians, humanists and
Muslims cannot but lead to a formidable common action of resistance to human
folly, injustice and exploitation™!, It is noteworthy that Ramadan’s use of the
economic language of industrialized North and developing South, while it re-
mains contrastive, still avoids the ideological model inherent in the concepts of
East and West. And my colleague at the University of North Carolina, Omid Safi,

31 Ramadan T. Islam, the West and the Challenges of Modernity. Markfield, Leicester: The
Islamic Foundation, 2001. P. 185.
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building on the Progressive Muslim project, argues the following: “It is man-
datory to visit, challenge, critique, and deconstruct the powerful and seductive
paradigm of ‘Islam versus the West’ (and the twin ‘clash of civilizations”) before
we can offer a more holistic alternative. To do so, we will first deal with Muslim
Westernophobes and then with Western Islamophobes™*?. In short, the language
of “the West” and Islam shackles us to a past that is defined by colonial expan-
sion and its contrary, anti-colonial resistance. If we are to forge a world where
we can see beyond limited identities and seriously think about our shared hu-
manity, it is time to move beyond these limited conceptions.

32 Safi O. «I and Thou in a Fluid World: Beyond ‘Islam Versus the West», in V. J. Cornell
(ed.), Voices of Islam. Vol. 5, Voices of Change, ed. Omid Safi, Westport, CT: Prager, 2007.
P. 199—222, quoting p. 199.



Oliver Leaman (University of Kentucky, United States)

THE INFLUENCE OF INFLUENCE:
HOW NOT TO TALK ABOUT ISLAMIC CULTURE

One of the most commonly used words in discussions of Islamic culture is
influence. We are told a good deal about how other forms of thought influenced
Islamic philosophy, for example, and how the latter went on to influence non-Is-
lamic philosophy in turn. When we come to study the individual thinkers the lan-
guage of influence is thick in the air, and commentators tend to spend far more time
talking about who influenced whom, or what idea influenced what other idea, than
anything else, and certainly there is far more concentration on this than on whether
the ideas are actually valid or not. This emphasis on influence has had a pernicious
influence itself on the study of Islamic philosophy and science, and has helped po-
sition them more in the history of ideas than in philosophy and science as such, a
reflection of the orientalist assumption that Muslims could not really create origi-
nal work all by themselves. Another problem with this approach is that it produces
an account of Islamic philosophy that makes it rather boring, since instead of read-
ers being invited to discuss the ideas of the discipline, we are constantly informed
on where those ideas may have come from, and how limited the thinkers then were
in what they had to operate with, since they obviously were incapable of coming
up with their own ideas.

The case of Ibn al-Haytham

Let us see a modern example of this by considering an issue in Islamic sci-
ence, an issue that is very close to philosophy and can only really be understood if
we understand Islamic philosophy. Ibn al-Haytham (5" /11 century) made a huge
contribution to the science of optics, but a recent and very clever discussion of his
ideas on perspective by Hans Belting brings out nicely what is wrong with this
emphasis on influences. The argument goes like this. Ibn al-Haytham developed a
theory of optics that was to become highly influential in Christian Europe. It came
to be the basis of the theory of perspective that emerged in the Renaissance, and
it might even be said made the Renaissance possible. The evidence for this is ac-
tually rather slim, since most Renaissance thinkers do not say much about Ibn al-
Haytham, but refer more often to classical authors such as Ptolemy and Euclid, as
one would expect given the enthusiasms for the Greek past by Renaissance theory.
But that does not matter, it is entirely possible as Belting suggests that they saw the
classical authors through the eyes of Ibn al-Haytham, to make an optical allusion,
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since he was such a major figure in the new interest in the science of visualization.
It has long been accepted that the Florentine architects and writers on art Alberti
and Brunelleschi were cognizant with Ibn al-Haytham and their thought that was
so influential in the Renaissance can be linked with him.

There are two problems with Belting’s approach to this issue. One is that he sees
Ibn al-Haytham as setting himself up against the classical authors, whereas in fact
this is certainly not how he saw himself, and Ibn al-Haytham seems to have rather
taken a bit further some of the main ideas of major classical mathematicians and sci-
entists. But then this is always an issue when considering a great scientific thinker’s
relationship to his predecessors. Was he standing on the shoulders of giants, or trying
to replace those shoulders with shoulders of his own? The major doubt though is not
on this topic but Belting’s insistence that Islamic culture is opposed to images. This
is something he says with surprise has not been noticed by those writing about Ibn
al-Haytham, that the latter concentrates on geometry and light, reflection and refrac-
tion as opposed to the mimetic and pictorial. Also, like Descartes, he sees images in
the mind as in the brain and not in the eye. Ibn al-Haytham also is rather critical, we
are told, of what these images can really tell us about the world.

Ibn al-Haytham and the Renaissance

What the Renaissance did was use the same theory and derive an entirely dif-
ferent conclusion from it. For them the geometrical construction of the visual field
is a potential framework for pictures, Painting began to represent perspective, the
particular point of view of an individual, and as we know this led to a new way of
representing things in Renaissance art from what preceded it. Why did not Ibn al-
Haytham move in this direction? The reason, we are told, is that he was a Muslim
and Islamic culture avoided pictures and concentrated instead on the geometrical
nature of art objects such as calligraphy, decoration and architecture, so that with-
in Islamic culture geometry replaced pictures. The metaphysical point of this is to
see geometry as purifying the world of generation and corruption, representing an
essence that is truly representative of something deeper that reality illuminates but
does not entirely encapsulate. Belting writes nicely on the differences in which
light is regarded in the Renaissance and in the Islamic world. In the former light
illuminates objects, and is used as an effective aesthetic tool while in Islamic cul-
ture it is itself the subject of decoration, not a tool of the aesthetic enterprise but
its subject, since light is regarded as linked with something deeper that lies behind
the world. Belting points to a thinker, Biagio Pelacani, as the person who brought
Ibn al-Haytham’s theory to the notice of the Renaissance by reinterpreting the new
theory of optics in terms of the individual gaze.

Islam and the putative ban on images

The claim is that Ibn al-Haytham came up with a theory that he could not de-
velop into a theory of pictorial perspective since for religious reasons he could not
operate in terms of pictures. As a result he used the theory not to analyze pictures



The Influence of Influence: How Not to Talk about Islamic Culture 37

but what pictures are more basically made of. He left it to others, in particular the
Renaissance theorists, to apply his theory to pictures. This is very much a theme in
Belting’s approach to Ibn al-Haytham, and it is worth saying that we might ques-
tion his accuracy here. In his Optics written in the 6" /12" century, Ibn al-Haytham
does not treat beauty as an objective quality, but he links it with the sorts of quali-
ties that human beings appreciate because they are visual, things like colour and
shape, opacity and darkness, and the links we establish between different objects.'
This rather goes against the idea that he was only interested in what things really
are as opposed to how they seem to be, an idea that finds a brilliant novelistic ex-
position in Orhan Pamuk’s My Name is Red, a mystery story in which artists dis-
agree on how things ought to be represented. In the novel some Muslim artists be-
came entranced with the sort of Renaissance perspective they see in Venice and
these ideas start to infiltrate the Ottoman court, while others, we are told for reli-
gious reasons, reject such painting for its human perspective on the world. They
prefer to present the world synchronically as it were, so that it comes out more as
a list of things, the way that God perhaps regards it, rather than as a particular mis-
en-scéne that has the meaning we ascribe to it. The principle is that in Islam mean-
ing precedes form, while in Venice (i. e. Christianity) form precedes meaning. This
is an interesting contrast, and we shall examine it, but it is also worth raising the
doubt that Ibn al-Haytham is quite so clearly on one side of the debate as Belting
thinks.

Who was the individual who applied Ibn al-Haytham’s theory to pictures?
According to Belting, it was Biagio Pelacani from Parma, a fifteenth century think-
er interested in the notion of space. He wrote on visual theory and applied the Ibn
al-Haytham’s approach to space in the sense of a visual framework, which explored
the notion of how things appeared to be, something that did not really interest Ibn
al-Haytham since he was only interested in how the world really is, in terms of its
mathematical nature. Why was he only interested in this? We are told it was because
as a Muslim he was forbidden to be overly interested in the world as it appeared
since this would involve images, and images are against religious law in Islam.

The form of the argument

Before I come to examine the specific parts of the argument, let us look at how
these arguments tend to operate. They start by describing two separate ways of do-
ing things, one Islamic and one non-Islamic. There is eventually taken to be some-
thing they have in common, so it may well be that one influenced the other. How
can we tell? Well, sometimes people say something about what influenced them,
and we often believe them. Sometimes they do not say but it looks obvious, and if
we know that certain ideas were around at the time, then that makes the inference
quite plausible. For example, we know that the sort of Greek philosophy read by
the early Islamic philosophers was Neoplatonic, and so it is not difficult to argue

! Tbn al-Haytham. Optics / Trans. A. Sabra. London, 1989. Vol. I. P. 209f.
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that Islamic philosophy during this period was influenced by Neoplatonism. All
this means is that it was Neoplatonic philosophy, that this was the style of philoso-
phy, since the model of what it was to be a philosopher was a Neoplatonic model.
And the reason that was the model was because the texts which were of interest to
the philosophers at the time were Neoplatonic.

I have argued in the past that Neoplatonism goes nicely with the Abrahamic
religions. For Christians there is an emphasis on the three, for Jews and Muslims
there is the emphasis also on the one, and there is a hierarchy of being which fol-
lows a religious line where something is at the head of everything, and we and ev-
erything else are at the other end. There are layers of reality, and that fits in nicely
also with much in the Qur’an and the bibles. It is worth noting that Neoplatonism
was not the only form of philosophy available in the Greek cultural world at the
time Muslims were coming into contact with that culture.

The influence of Greek on Islamic philosophy?

So when we say that Greek culture affected Islamic culture, which it did, we
should be careful. The books which were translated were those which were of inter-
est to the culture of the translators, as always, and that interest did not come from
Greek culture. And when we say that the Muslim thinkers had difficulties with cer-
tain Greek ideas because they contradicted religious principles, which is also true,
we should not forget that being part of a religion tends to include having difficul-
ties in pulling together all aspects of the religion in a rational manner. The literature
on Islamic philosophy is full of references to the conflict between religion and rea-
son, or faith and philosophy, yet many debates in Islamic theology are thoroughly
rational and predate the introduction of formal philosophy in the Islamic world by
centuries. For example, how can one reconcile the anthropological language of the
Qur’an with the immateriality and ubiquity of God? Are sinners unbelievers or just
malefactors? What are the criteria of a text being divinely inspired? How does one
reconcile the different things that the Qur’an appears to say on the same issue? The
introduction of philosophy certainly adds another level of theoretical sophistication
to such discussions, but it did not initiate those discussions, and it is a big mistake
to see Greek culture as influencing the Islamic world in any other way than by add-
ing yet another way of resolving intellectual issues to the rich store of what already
existed.

The way the great dichotomy between religion and reason is supposed to
work is that the thinker is torn between believing something for religious rea-
sons, and yet finds it difficult to accept rationally, since perhaps there is a phil-
osophical system of high status that denies its truth. Influenced by Islam, one
wants to believe p, and influenced by Greek culture, one wants to believe not-p.
This is illustrated best not in Islamic but in Jewish philosophy, albeit in Arabic,
when Moses Maimonides addresses someone in the start of his Guide of the
Perplexed who is precisely an individual who is a believer and yet also skilled in
science, and finds a lot in the latter which he finds difficult to reconcile with the
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former. It is tough to know what to do when one is being influenced by differ-
ent people or ideas both of which strike one as worthy of respect, and yet which
cannot both be true.

Problems with influence

This sort of conflict brings out nicely what is wrong in talking about influence,
since this is not a helpful term. I remember many years ago having a garden with
two neighbours on either side, both of whom gave me different advice on how to
plant onions. Whatever I did I was going to offend one of them, since they spent
most of their time outside watching what I did. Naturally I was reluctant to offend
either of them, and even contemplated foregoing onions altogether! But this is not
like the sort of intellectual conflict that occurs when two positions are incompat-
ible, and both look tempting. In that sort of conflict the problem arises that we need
to know where the truth lies.

It is important to grasp this, since often people comment that someone wanted
to believe p as a Muslim, and not-p as a philosopher, but this does not make sense.
What is at issue is not what people want to believe, but what they take to be true.
Any thinker who rejected a belief because it was apparently incompatible with an-
other belief that he has just like that would be a poor thinker indeed. To say that
reason impels one to believe in the truth of something that religion forbids is to set
up a problem, not solve it. Treating this apparent incompatibility is a problem pre-
cisely because we do not know how to resolve it, and were we really able to say
that whatever our reason may establish, religion is the final arbiter then this repre-
sents stopping thinking. Of course, one might argue that there is an interpretation
of religion which avoids the problem, or even that although we do not know how
to resolve the problem, God does, and we can rely on him to sort it out. Both those
responses are fine, and contrast with the idea that someone could just refuse to ac-
cept an idea because it seems to clash with religion.

In the Guide 1.31Maimonides refers to four sources of disagreement about
things, referring to Alexander of Aphrodisias mentioning three kinds of disagree-
ment. These are due to the difficulty of the issue, the desire for argument and the
ignorance of the enquirer. Then there is another kind which Maimonides says was
unknown to Alexander, and that is when one has an opinion that is based on hab-
it. What he must mean by this is religion, since it is religion that makes believ-
ers committed to traditional views which they then find it difficult to give up.
Maimonides is not urging that we abandon these traditional beliefs, quite the oppo-
site, but he is suggesting that they need to be examined and analyzed so that what
seems to be problematic about them with respect to rational positions that we also
need to establish can be explained and dissipated. Is he here being influenced by
religious views, or philosophical views, or both? I suppose he is, but the real ques-
tion is about the point of asking this question, and answering it. How does the no-
tion of influence help us understand what is going on here? It does help us under-
stand where precisely he stands in the history of ideas, but is totally vacuous when
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it comes to grasping what he saw as the issue he had to resolve, since this is a con-
ceptual and not an historical issue, and to understand it we need to understand its
philosophical and not only its historical parameters.

The vacuity of influence

But this seems just wrong, since after all is it not important to understand the
position that someone has in the history of ideas if we are to be able to understand
why they believe what they believe and do what they do? It is interesting histori-
cally, but not in any other way. To take an example, I am about to have my break-
fast and what I eat, how I eat it and where I eat it are all historical aspects of who
and where I am. Yet whether I eat bacon and eggs, or cereals with milk, or toast
with butter, or coffee and croissant, are also part of a moral or aesthetic view that
I may have taken on what it is right to eat at this time of the day. Situating some-
one historically does establish a context for the action but does not tell us any-
thing about that debate as a debate about ideas, since those ideas have been batted
around for millennia and rest on conceptual issues that transcend the historical.
Noting what influences one in these debates does not help in resolving them intel-
lectually. As Maimonides suggests, my saying that I eat a certain sort of breakfast
because I had been brought up to eat it, or because my father always ate it, does
not solve the problem of whether one ought to eat that sort of breakfast. We need to
look away from the individual and towards the ideas themselves, since they have a
dynamic which it is easy to confuse with the people who actually have them, and
this confusion muddles a great deal of our understanding how ideas manage to be
transmitted from one culture to another.

Back to Ibn al-Haytham

The most important issue in understanding how such transmission works is to
understand how ideas affect culture as such. Belting suggests that because Islamic
aesthetics is aniconic Ibn al-Haytham did not apply, or even could not apply, his
theory of optics to the actual things of the world. One thing that should be said
about this claim is that it is problematic since there were and continue to be many
images in the Islamic world, and even at the time of Ibn al-Haytham himself im-
ages abounded. In particular, the scientific manuscripts that he would have exam-
ined often had pictures of the scientists themselves on their pages. The plates he
saw, the tiles on the walls, the carvings and so on had no problem in representing
things. It is an inconvenient truth for all those arguing that Islam bans images that
the art of the Islamic world is replete with images. One of the wonderful results of
generalizations is that they lead us to ignore what is there around us, since they do
not fit into the generalization,

But let us put this to one side for the moment and ask how plausible it is to
think that Ibn al-Haytham would invent a theory of optics and not apply it to how
things appear to be in the world for religious reasons. Did he not notice that there
are objects in the world that he observes from a particular perspective? Was he
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not aware of the fact that when things are seen from one point of view they look
different from when seen from another point of view, and that there is a scientific
explanation for these differences? Did he not notice that there were objects mov-
ing around in the universe along with him, and wonder how it came about that we
could observe them? Or was he as an Arab and a Muslim forbidden from reflect-
ing in this way, and restricted in his science of optics from speculating on how and
why things looks as they do, since they are physical objects and Islam apparently
bans any interest in such objects, at least in an aesthetic sense?

We start to realize how bizarre this theory is. Influenced by Islam, we are told,
the researcher is unable to apply his theory to what Islam forbids. That theory is
itself influenced by Greek science, and eventually when influenced by Christian
ideas of what can be represented blossoms into a full-blown theory of perspec-
tive. There is something splendidly Hegelian about this way of arguing. That is
one of the problems with influence language, it encourages the idea of cultures
being richer or poorer depending on how far they are influenced by particular
ideas, and on the restrictions that are said to exist with respect to such influence.
Those poor Muslims, benighted as they were by not being allowed to represent
things, had to put up with a theory of perspective that they could not apply to
things, and it took a Christian who was not thus restricted to show how their the-
ory could be taken where it ought to go. So we move on, as it were, and even-
tually as we know this Christian understanding came to the Islamic world and
enabled them to develop forms of art that resembled that produced in the more
enlightened realms.

Belting gives two examples to demonstrate Ibn al-Haytham’s lack of interest
in images. One is his invention of the dark chamber (al-bayt al-muzlim) to dem-
onstrate the direction of light from all points on the illuminated object through
what surrounds it and radiates on all the facing objects. What interests him here
are not the images that come with the light into the chamber. He also has a the-
ory according to which the images with which we operate do not occur in the
eye but in the brain. The optical process works in accordance with mathematics
and the physics of light. Looking at an object does not really tell us a lot about
it, according to Ibn al-Haytham. On this basis Belting builds up the idea of him
as a representative of Muslim culture, disapproving of images and concentrating
more on what he took to be the structural features that lie behind those images,
the geometrical theory that describes the rays of light which impinge on the sur-
face of the eye.

So why did Ibn al-Haytham refuse to recognize that in sight the images we
form of things we see are not really information about those things? It could be, as
Belting suggests, that being a Muslim he disapproved of images, or thought they
were forbidden, and so could not be a part of what we would need to know. But it
would be extraordinary to think that we could rule out a whole way of knowledge
just because religion ruled it out. It would not be a sign of an impressive thinker
if he blankly refused to accept the possibility of our acquiring knowledge through
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images, or ignored such a route to knowledge. And of course that is not the situa-
tion here, despite what Belting suggests. Ibn al-Haytham adhered to the theory of
imagination that was current in Islamic philosophy during his time, and this sees
the imagination as not providing us with reliable access to knowledge, since it is
too closely connected to us as physical creatures, to the world of generation and
corruption. Knowledge, by contrast, is closely linked with the active intellect, the
source of abstract information. What we call empirical knowledge really fails to
be knowledge unless it has some link with the formal features of reality, unless it
is necessary, in fact.

The problem with images

The trouble with images is that they are often arbitrary, as we mark in English
with the rather dubious status of imagination (khayal). According to the philoso-
phers of the time imagination is the root of the problems we have in categorizing
information we seem to have based on sense impressions as knowledge. We often
do not just see something, but we add to what we see, or our expectations mean
we see something that is not there, or is not there in quite the way we think. This
is not the sceptical view that our senses may systematically let us down, but rather
acknowledges the important role of imagination in what we call ordinary knowl-
edge of the world, and to insist that for something to be knowledge it has to be
possible to classify it formally. If we were to talk of influence, which of course 1
have been arguing we should not, we might well point to Aristotle as someone who
might well be regarded as the source of such a theory, hardly someone who lived in
an aniconic culture. Belting sees suspicion of imagination as based on a religious
aversion to images, whereas in fact it is something quite different.

But is it not the case that Islamic culture has an entirely different attitude to im-
ages as compared with many other cultures? After all, there are all those geometri-
cal designs, the plainness of mosque interiors, the emphasis on writing, and so on,
in the Muslim world, in marked contrast to much that was going on at the same
time in the Christian world. Whereas some Christians put a lot of emphasis on im-
ages such as those of Jesus and Mary, Islam seems to forbid the use of such im-
ages, and certainly forbids them for worship. Yet there were images in the Islamic
world at the time of Ibn al-Haytham, and more importantly he must have been
aware that people normally possess mental images of what they see around them
and try to make sense of them. Whether they constitute knowledge is another mat-
ter, but it cannot be denied that those images exist, and the question can be raised
how we acquire them, even if we do not think they constitute knowledge. The way
to understand these mechanisms is explained by Ibn al-Haytham, and he concen-
trates on the different aspects of what is involved in image-construction, the parts
of the process, especially the geometrical and mathematical mechanisms that op-
erate to make it possible. He was not very interested in the resulting image since
he did not see it as a reliable part of knowledge, not because of Islam but because
of epistemology.
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A dangerous form of argument

This shows how pernicious the language of influence can be. We note the work
of a scientist, Ibn al-Haytham, and are impressed by the scope of that work. We
see how he tried to do something different from his predecessors, and the use that
was made of his theories by those coming after him, especially those in Christian
Europe. Then the idea of influence arises, and we ask quite naturally, if he can be
said to influence his successors, and yet they changed the orientation of his work.
Why did he not do that himself? Why did he not notice that the light he was ana-
lyzing in fact resulted in the construction of images, that led to the possibility of
working out how to paint or draw the world as how it seems to us to be when we
look around it? The reason for this must be something that influenced him, and of
course the main difference between him and his Christian followers might seem
to be that he was a Muslim. But for that he too would have been able to take the
Christian approach to perspective. This is such a common move in the influence
argument form. Thinker A influences thinker B, yet B goes further than A. Why
did not A see what B came to see? Something must have influenced him to not see
it, so A, as a ..., and here we can fill in the blank with Muslim, Jew, etc. (it works
best with someone who can be seen as the Other) was the prisoner of his cultural
and religious environment and so could not see what B came to see. A did what he
could given his circumstances, but now we have moved on from there and A is a
footnote, whereas B is firmly positioned on the page.

It is worth spending a bit of time exploring why the notion of influence is so
prevalent in the study of Islamic philosophy, by Muslims and non-Muslims. To a
degree it is because many of the commentators on this form of thought are not re-
ally philosophers, but more historians or linguists, and so they feel much more
comfortable talking about influence than the ideas themselves, which are a bit in-
timidating if one is not a philosopher. It is a bit like a homeopathic doctor being
asked to sow up the bits of an open body after an operation, he might not be very
sure where the different bits connect up with each other. But he would have an ac-
count of how the patient came to be sick, what influenced his body to get him to
that state. That is what the physician could talk about, and perhaps all he could talk
about. Nothing wrong with that, of course, but it is worth noting how limited it is
in its grasp of how to resolve the situation.

Islamic exceptionalism?

It is also worth noting that Islam has a theory of how it encapsulates earlier reli-
gions of the Book, in particular Judaism and Christianity, in such a manner that in-
fluence language becomes rather useful. The earlier revelations sent to the people
of the Book were perfectly valid, although their followers may well have changed
their texts subsequently, but the final message of Islam subsumes them all, and ex-
presses completely and perfectly the truth that the previous books were stumbling
towards. What makes the difference here is influence, God influenced the earlier
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revelations, and then decided to produce a final revelation written in such a way as
to influence audiences to believe in it and follow the straight path that Islam sets
out for humanity. The Qur’an is a very self-conscious text, constantly referring to
itself as a message that is well-adapted to its audience, and that presents proofs of
its reliability and fitness for the purpose it sets itself. It seeks to influence, and the
people who came before its revelation were in many cases lacking something that
was eventually to be made known. Since the language of influence is so ubiquitous
in Islam, it is not surprising perhaps that it should have come to enjoy such a status
in the study of Islamic culture.

On the other hand, the language of influence has been used also to devalue Islam,
to point to what might have influenced the Qur’an that came from other religions
and cultures, and that challenges its claim to uniqueness and divine origin. This is
not the place to examine such arguments, and clearly it is always relevant and some-
times interesting to speculate on what might have influenced a particular cultural
product. This is a question that arises, but it is not the only question nor the lead-
ing methodological principle, not if we have respect for the enterprise that is said
to have been influenced by something else. Muslims do take account of the circum-
stances in which the Qur’an was given, and the interpretation of the Book involves
understanding those circumstances and the historical conditions that surround them.
That is why a distinction is often made between revelations given in Medinah and
those given in Meccah, and the Traditions of the Prophet and his Companions are
also useful in fixing the precise circumstances which we are to take into consider-
ation before we establish a meaning for a scriptural verse and its implications for
practice and belief. We always need to form a view of the context in which a sen-
tence is produced if we are to understand it, however clear it might be.

This does not mean that we have to accept the account that Islam gives of itself,
its sacred history included, but we do need to take account of the way in which the
Qur’an and later significant texts are shaped in order to influence their varying audi-
ences. This is something that the falasifa discuss at some length ever since the time
of al-Farabi. The community consists of a wide variety of different individuals and
so a successful revelation will have to find a way to address everyone in a way that
is appropriate to him or her, and since just one way is not likely to be successful, the
revelation will address different audiences in different ways, seeking to influence
them in this way. This approach is exactly the same as advertisers try to adopt, al-
though we need to distinguish between trying to communicate the truth and trying
to communicate rather cynically a message that is intended to result in increased
demand for a particular product. As a brand, though, Islam has been very successful
in attracting large numbers of followers, and this can be attributed to a degree to the
remarkable way in which the language of the Qur’an manages to influence the atti-
tudes of a variety of audiences, an approach which is certainly carefully worked out
by the author of the Book, who is after all the creator of the audiences themselves.

Thinking about how a message influences us is both to increase our awareness
of what is before us, and also restricts us. We are addressed in the appropriate way,
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and so we can more readily appreciate the truth, and this increases our knowledge
and our ability to access that knowledge in a useful way. But what we need to no-
tice here is that all this language of influence is not directly about truth at all, but
just about communication. Fruitful forms of communication may be employed to
transmit what is false just as readily as the truth, and understanding how influence
works does not tell us anything at all about the truth of what is being efficiently
or otherwise transmitted. This reveals what is so limiting about it as a hermeneu-
tic principle. In philosophy, science, theology and the other Islamic disciplines the
concern of the thinkers themselves is the truth, and getting as near to it as possible.
Talking about influence is merely to talk about communication, and as we know
truth and communication may be very distant topics indeed.

Poor old Ibn al-Haytham, despite his scientific brilliance he was hamstrung by
the influence of the restrictive nature of Islam, he could not use the notion of pic-
tures in his analysis of vision, or so we are told. We are often also told that other
Muslim thinkers could not accept certain principles since they were not in line with
Islam, as though they had a checklist of what corresponded with their religion, and
whatever did not was then summarily dismissed. It has been argued here that this
suggestion is both false and patronizing, and sets up a very misleading paradigm
for research, here in Islamic science but this principle operates also across the
whole gamut of Islamic culture and its study. The influence of influence has been
far too prevalent and it is about time that it was replaced by a serious approach to
the subject matter that lies before us.
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MODELS OF PHILOSOPHICAL ENCOUNTER:
THE CASE OF ZOROASTRIANISM AND ISLAM!

Among the many stories of encounter between different cultures the meet-
ing of Zoroastrianism and Islam may be one of the most dramatic. After many
centuries during which it was the dominant religion of the ancient Iranian states
and after having achieved the status of official religion in the Sassanid Empire
(224—651), Zoroastrian teaching was practically driven from its homeland and
replaced by the religion of Muhammad. The number of Zoroastrians in modern
Iran today does not exceed forty thousand. Between the eighth and tenth cen-
turies some of the followers of Zoroastrianism left Iran for India, where today
there are about one hundred thousand Zoroastrians, known as Parsi. There are
small communities of Zoroastrians in other parts of the world (e. g., in Pakistan,
Canada, USA, UK and Australia), and the total number worldwide is reckoned
to be less than 120,0002. It is difficult to describe the fate of Zoroastrianism more
precisely than it was done by James Darmesteter in 1879 in his Introduction to
the translation of Zend-Avesta’: “As the Parsis are the ruins of a people, so
are their sacred books the ruin of a religion. There has been no other great be-
lief in the world that ever left such poor and meager monuments of its past
splendor™.

What caused this vital “extinction” of Zoroastrianism? It is quite common to
put the entire blame on Islam. However, the truth is not so simple, and a one-di-
mensional explanation is not satisfactory here. There were, in fact, a number of

! This is a revised version of the paper presented at the UNESCO meeting «Models of
Philosophical Encounters: Conditions for a Fruitful Dialogue», Paris, 9—11 September 1999,
and published in the Philosophy East and West Journal. Vol. 52. Ne 2 (2002).

2 See: E. Crais (ed.), Routledge Encyclopaedia of Philosophy, 10 vols. London; New York:
Routledge, 1998. Vol. 9. P. 872.

3 The Avesta, the sacred book of Zoroastrianism, today exists exists in two redactions. The
first is the Vendidad-sade (literally, a «pure Vendidad» — 1. e. the one without a translation or
commentary) in what is called the Avestan language, together with the Visparad and the Yasna.
The second, Zend-Avesta (meaning «text and its interpretationy), consists of the same three parts
arranged in a different order and accompanied by the translations and commentaries in Pahlavi,
which were attached to the Avesta in the Sassanid times.

4 The Zend-Avesta. Part I. The Vendidad, trans. J. Darmesteter, The Sacred Books of the East
Series (ed. by Max Muller). Vol. 4. Delhi-Varanasi-Patna. P. XI—XII.
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causes, and I would like to point out some that, in my view, are of greatest sig-
nificance.

The first direct encounter of the two cultures took place soon after the death of
the Prophet Muhammad in 632. The first Caliph, Abu Bakr, who became the head
of the Muslim umma, initiated the expansion of Islam beyond the borders of the
Arab world, in order to include the lands of Sassanid Iran. In 635 the Muslim forc-
es won a decisive victory at al-Qadisiya over the armies of the last Shahinshah,
Yazdergerd III. In 637 they seized the capital of the Sassanid state, Ktesiphon. It
took about fifteen years to put an end to the independence of Zoroastrian Iran and
to incorporate the latter into the Arab Caliphate by 651.

Yet, I would suggest that prior to this devastating (for Zoroastrianism) en-
counter, an indirect meeting had already taken place that had a quite opposite
consequence: the borrowing by Islam of a number of Zoroastrian ideas. A claim
for the legitimacy of this statement could perhaps be made if we are willing
to question the views of those who, like Richard Zachner’ (referring mainly to
Arab sources), affirm that Zoroaster was born in 628 BC (since, allegedly, at the
age of forty — that is in 588 BC — he succeeded in converting king Vishtaspa,
most likely a king of Chorasmia, and thus brought about a flourishing of the
Zoroastrian tradition 258 years before Alexander the Great), and, instead, favour
the opinion of Mary Boyce®, who dates the origin of the Zoroastrian religion
between 1400—1000 BC, at a time when Zoroaster’s people were perhaps still
dwelling in the northern part Central Asia. In that case, Zoroaster would have
been a contemporary of Moses, and it is easier to support the contention that re-
ligious influence spread from Iran to the eastern Mediterranean world, and not
the reverse.

An Indirect Encounter: Cultural Parallels

In the paper presented at the World Congress on Mulla Sadra (Tehran, 25—
27 May, 1999),7 Lenore Erickson from Cuesta College, California, summing up
her research on the different opinions concerning the problem of Zoroastrian in-
fluence on Judaism and Christianity, offered a number of arguments both for and
against the view that Iranian ideas had an influence on Islam.

Arguing against Iranian influence, she asserts that (a) the parallels that had
been noted are, on the Zoroastrian side, in the Pahlavi texts, which were writ-
ten in the seventh to ninth centuries — too late to have any effect on Judaism in
the period from the sixth B.C. to the second century; (b) the parallels show up in
Judaism in the Parthian period (third century B. C.), beginning some two hundred
years after initial contact, which points to a period of a hiatus; and (c) the paral-

3 See: Zaehner R. C. The Teachings of the Magi. London, 1956.
% Boyce M. History of Zoroastrism. 3 vols. Leiden: Brill, 1975—1991.

7 Erickson L. «The Problem of Zoroastrian Influence on Judaism and Christianity» (paper
presented at the World Congress on Mulla Sadra, Tehran, 1999). P. 16.



48 Dialogue of Philosophies * Marietta Stepanyants

lels that show up in the Parthian period occur at the time when Zoroastrianism
was in its eclipse. Besides, evidence from this period does not indicate close con-
tacts with Jews.

After examining the literature on the subject, Erickson came to the conclusion
that all the above-mentioned considerations can have been quite satisfactory dealt
with. First, the Pahlavi texts represent an ancient Avestan tradition: at a time and
in a culture in which writing was not an automatic, immediate response to think-
ing, the date of a piece of writing may bear little relevance to its actual date of
origin.

Second, the occurrence of the hiatus could have been due to the fact that, al-
though the process of assimilation had begun in Hellenistic times, there were
“brakes” on the process caused by the difficulties in accepting new ideas — keep-
ing in mind the “orthodoxy” mindset in Judaism, a natural conservatism that fa-
voured traditional ways of religious expression and was opposed to alien ideas. It
is certainly not implausible to suggest that a long period of time elapsed between
contact and assimilation.

Finally, the “eclipse” of Zoroastrianism is commonly attributed to Hellenization
during the two hundred years previous to the Parthian conquest of Babylon.
Nevertheless, some scholars believe that the Hellenization of the Persians and
Parthians has been exaggerated, especially by Sassanid propaganda, which was
designed to show the Sassanids as the true inheritors of the Achaemenid Empire.
The latter was established following the revolt of the Persian ruler Cyrus against
the Median dominance in 550 B. C. There are different views concerning the sta-
tus of the teaching of Zoroaster in the Achaemenid Empire. Some even believe that
Darius the Great (521—485 B. C.) made it the state religion. In 333 B. C. Iran was
conquered by Alexander the Great. After his death, Iran was ruled by the Seleucids
since 312 B. C., and then by the Parthians, whose rule lasted to the third centu-
ry A. D. In 224 Ardashir I, the founder of the Sassanid dynasty, defeated the last
Parthian ruler Artabanus V and assumed control of Iran. There is a strong evidence
that at the time of the Achaemenid empire Zoroastrianism was “a major world re-
ligion” with a long record of support for the Jews, who, when liberated from exile
in Babylon, received Zoroastrian protection®.

Consequently, it appears that it is possible that Zoroastrianism could have in-
fluenced Judaism from the period of the post-exilic dispersion throughout the
Persian Empire, through the centuries of living among Persians during the period
of Alexander and the Seleucids, and through the Parthian period.

The influence of Zoroastrian teachings on Judaism ultimately left an imprint
on both Christianity and Islam as well, since all three share a number of beliefs.
(Zoroastrianism affected Christianity in a more direct way, as it was shown by
J. R. Hinnells, who studied the Iranian influence on the New Testament®. There is

8 See: Hinnells J. R. Zoroastrians in Britain. Oxford, 1966. P. 2.
° Hinnells J. R. Iranian Influence on the New Testament // Acta Iranica 2 (1974). P. 271—284.
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no need to explain that after the Arab conquest of Iran, Zoroastrianism inevitably
had an influence on those Muslims who came to share the same land.)

A number of specific parallels prove the existence of Zoroastrian influ-
ence. Two are of the greatest importance. First, dualism, which is at the core of
Zoroastrianism, either prompted or promoted the development of the idea of Satan
and of an array of angels and demons.

Zoroaster preached the existence of two spiritual forces: Good (Spenta Mainyu)
and Evil (Angra Mainyu). It is not clear whether these two are “self-created” or
they emanated from or were created by the “Lord Wisdom” (Ahura Mazda), who is
often identified with the Good Spirit. There is only one place in the Gathas — the
chants of Zoroaster (the most ancient part of the Avesta) — where the creation of
the two Spirits is stated explicitly:

“Now I will speak of those who desire [to hear], about these Two who are cre-
ated by Mazda, which [teaching] is indeed for the wise™'°.

This is a disputed passage, whose translation is supported by those who con-
sider the teaching of Zoroaster to be not at all dualistic and who see Ahura Mazda
as identical to God the Creator'!. The opposite view, the one that prevails among
scholars is that “for Zoroastrianism Goodness is prior to God; the standards of
Goodness exist outside of God and God’s will. God can and will the good, but
God’s willing it has not made it so. God’s will coincides with, or God discovers, a
prior Goodness”'2.

In the Avesta, whenever he addresses Ahura Mazda, Zoroaster exclaims:
“O Maker of the material world, thou Holy One! “ Sometimes he calls Ahura “the
most beneficent Spirit”, thus acknowledging that the latter is not the sole force in
the universe, where another Spirit, Angra Mainyu, also exists. While the former is
the “Creator of Life” and the “Maker of all good things,” the latter is the “Creator
of Death* and the “Maker of the evil world”. Hence, there are two ultimate Beings
which together are involved in the creation of all that exists. They are engaged in
a constant struggle with each other — and this is the struggle between Good and
Evil. In the long run Ahura Mazda will win: the triumph of Goodness is certain.
Here comes the second “focus” of the Zoroastrian religion, namely its eschatology,
and it is in this second domain that the teaching of Zoroaster has had a profound
influence upon Judaism, Christianity, and Islam.

Ahura Mazda is powerful, yet he will succeed in defeating the hostile Spirit
Angra Mainyu only at the end of time. According to the traditional Zoroastrian
cosmology, a twelve-thousand-year period marks out a finite time span of tele-
ological events, that is in turn divided into four periods of three thousand years
each. In the first period, the two Spirits create two opposing realities, and the hos-
tile Spirit of Angra Mainyu attacks Ahura Mazda in different ways. In the second

19 Yasna, XXX, 1.
' See: Taraporewala I. J. S. The Religion of Zarathushtra. Tehran, 1980. P. 25.
12 Erickson. Zoroastrian Influence. P. 16.
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period, in order to combat his adversary effectively, Ahura Mazda creates agents
like the six Ameshaspentas or Blessed Immortals'® and the fravashis or volitional
creatures. At the end of the second three thousand years’ period a war is initiated
by Angra Mainyu. In the third three thousand years’ period the latter holds the up-
per hand over the entirety of a corrupted creation. Then Zoroaster is born, and sal-
vation enters history. He calls upon all people to fight on the side of Ahura Mazda.
During the last three thousand years comes Sayoshant (“one who brings benefit”),
who acts as an agent of salvation for Ahura Mazda. He raises all the dead from
Heaven, Hell, and Hamestan (an intermediate state). Fire melts the earth, and the
resultant molten river purifies all souls. Finally, Angra Mainyu and his “army” are
destroyed, and all people come together in a new body, created by Ahura Mazda.
They will live in eternity — in the Frasho-kereti (“Renovation”), in a state of ex-
istence that is outside time and space.

It is evident from what has been said above that Zoroastrianism lacks the con-
cept of an eternal Heaven or an eternal Hell. After leaving the dead body, souls
travel to the other world. To enter the latter, they must cross the Chivant Bridge,
at which a weighting and judging of deeds take place: “The Law which Mazda
has ordained of happiness and misery — long suffering to the followers of Druj
(Falsehood) and happiness to the Righteous™!*. For the unrighteous, there is Hell;
for the righteous, Paradise; and for the “balanced” ones, whose good deeds are ex-
actly matched by their evil deeds, there is Hamestan. Yet, all three are temporary
places of abode for the souls until the end of time.

There is no need to deal here with the way in which Zoroastrian dualism and
eschatology may have influenced Judaism and Christianity since much has been
written on the subject. Keeping in mind the theme of this essay, [ shall attempt, in-
stead, to show how some Zoroastrian ideas were incorporated in the teachings of
Islam.

The Direct Encounter of Islam with Zoroastrianism:
The Causes of the Tragic Consequences

There are two opposing versions of the events surrounding the first encoun-
ter. One says that the Zoroastrians were converted by the Arabs at the point of the
sword: “All that was Iran’s, whether spiritual or material, was swept away by the
Arabs — a sacrifice of their fanaticism. The religion, the language, the orthogra-
phy, and the manners and customs of Iran took quite a different complexion or got
entirely abolished”.”® But an extreme opposite view finds the explanation of why

13 These are Asha (representing Truth, Righteousness and Divine Law and Order), Volumanah
(the Good Mind), Khshathra (Kingdom or Sovereignty or Power), Armaiti (Patience, Humility,
Devotion and Love), Haurvatst (Perfection, Health and Well-being) and Ameretst (Deathlessness
or Immortality).

14 Yasna, XXX, 11.

15 Davoud P. Introduction to the Holy Gathas / Trans. D. J. Irani. Bombay, 1927. P. 7.



Models of Philosophical Encounter: The Case of Zoroastrianism and Islam 51

“at the very first shock with fresh and vigorous Islam the power of old Iran simply
melted away”'® in “the indifference of the Ummayyads and the conscientious ob-
servance, by the Abbasids, of the tolerance prescribed towards non-Muslims who
were ‘Peoples of the Book™”"".

It is possible that the true story lies in between these two diametrically op-
posed views. Many parts of Iran were indeed destroyed, their inhabitants assault-
ed, robbed, and killed. However, those Zoroastrians who willingly accepted the
authority of the new rulers were allowed to continue following their religious be-
lieves. The general spirit of the conquerors may be seen in a passage from a treaty
made between one Arab conqueror and the people of a Zoroastrian town: “Ye are
secure and it is incumbent upon us to observe this treaty as long as ye observe it
and pay the poll-tax and the land-tax™®,

I do not wish to idealize the Arabs in this early period of Islamic expansion.
There were undoubtedly many cases of violence and conversion by force. That is
phenomena common to all wars. Nevertheless, the violent episodes in this histori-
cal period must not be exaggerated, and it should be recognized that there are cer-
tain grounds for asserting the relative tolerance of the Muslim invaders. Tolerance
is rooted in Islamic teaching itself. For example, although the critics of Islam of-
ten point to the Koranic justification for vengeance [given in the verse] “O ye who
believe! The law of equality is prescribed to you in case of murder: the free for
the free, the slave for the slave, the woman for the woman” (2: 178)," this injunc-
tion could also be understood in another light. In fact, many Muslim interpreters
insist on a quite different reading of this prescription. Ibn *Arabi in his Bezels of
Wisdom (Fusis al-Hikam)® explains the Koranic injunction to seek vengeance to
be the proof of God’s condemnation of killing as such and His wish to defend hu-
manity from violence by prescribing strong punishment for the letter. The Koran
says: “The recompense for an injury is an injury equal thereto (in degree): but if a
person forgives and makes reconciliation, his reward is due from God; for (God)
loveth not those who do wrong” (42: 40).

The critics of Islam also see the practice of jihdd or Muslim holy war as a proof
of the aggressive character of Muhammad’s teaching. However, one should ap-
proach such interpretation with great caution.

First of all, it should be pointed out that the Koran strongly condemns the kill-
ing of a believer: “If a man kills a believer intentionally, his recompense is hell,
to abide therein (for ever): and the wrath and the curse of God are upon him, and
a dreadful penalty is prepared for him” (4: 93). If the killing of a believer happens

16 Taraporewala. The Religion of Zarathushtra. P. 72.

17 Toynbee A. J. A Study of History. 2 vols. (abridgment of volumes I—VI by D. C. Som-
mervell). New York, 1965. Vol. I1. P. 28.

13 See: Browne E. G. A Literary History of Persia. 4 vols. Cambridge, 1924. Vol. L. P. 200ff.

19 All quotations from the Koran are from «The Meaning of the Glorious Qur’any. 2 vols. /
Trans. and comment. by Abdullah Yusuf Ali. Cairo-Beirut, n. d.

20 Tbn al ‘Arabi. The Bezels of Wisdom / Trans. R. W. J. Austin. New York, 1980. Ch. 18.
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by mistake, it is also condemned and a certain kind of compensation is to be paid
to the family of the deceased.

“Believers” include not only the Muslims but all other who follow a scrip-
tural teaching as well: “Those who believe (in the Koran), those who follow the
Jewish (scriptures), and the Sabians and the Christians, — any who believe in God
and the Last Day, and work righteousness, — on them shall be no fear, nor shall
they grieve” (5: 69). During the first three centuries of Islamic rule in Iran the
Zoroastrians were considered to be among the peoples who followed scripture and
were treated as dhimmis.

The Koran warns its adherents not to follow the advice of any who would have
urge them to take a punitive action without proper considerations: “Yet they ask thee
to hasten on the Punishment! But God will not fail in His promise. Verily, a Day in
the sight of thy Lord is like a thousand years of your reckoning” (22: 47). God ex-
pects a believer to observe restraint and to avoid aggression. In fact, jihdd is pre-
scribed as a defensive act: “But fight them not at the Sacred Mosque, unless they
(first) fight you there; but if they fight you, slay them. Such is the reward of those
who suppress faith” (2: 191), and “Let there be no hostility except to those who prac-
tice oppression” (2: 193). All the Koranic verses which call for the Holy War could
be misinterpreted if taken out of the general context of the circumstances of the first
years of the Muslim community. It is always important to remember in what particu-
lar historical situation the prophet Muhammad gave his pronouncement.

In the event that hostility and fighting become inevitable, the Koran calls upon
Muslims to follow a set of rules of warfare concerning prisoners, women and chil-
dren, the elderly people, and so forth. It is said in a number of ayats: “Fight to
the cause of God those who fight you, but do not transgress limits; for God loves
not transgressors” (2: 190). It is quite significant that Islamic teaching prescribes
peacemaking as an honourable art and duty: “And if they incline to peace, incline
thou also to it, and trust in Allah” (7: 62).

Among the names of Allah the most important are the Just and the Merciful.
Hence, the Koran too calls upon all the believers: “Be foremost in seeking forgive-
ness” (57: 21); “Race towards forgiveness from your Lord” (3: 133); “Restrain an-
ger and pardon men” (3: 134); “Forgive, even when angry” (42: 37); “Let evil be
rewarded with evil. But he that forgives and seeks reconcilement shall be rewarded
by God. He odes not love wrongdoers” (42: 40).

Another reason for the relative tolerance demonstrated by the Arab invaders in
the early period of Islamic rule in Iran was that it made sound economic sense. As
the Arab Caliphate extended its boundaries, it became vitally important to the state
to include a large number of non-Islamic subjects who could contribute to its up-
keep. For some time this acted as a restrain on their zeal for proselytizing?'.

Some historians claim that “the masses” willingly embraced the religion of
Islam. One explanation for this state of affairs in the Sassanid Empire on the eve

! Taraporewala. The Religion of Zarathushtra. P. 73.
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of the Muslim invasion is that “hidden underneath the outward splendour and the
vast military achievements of the Sassanids there lurked the germs of decay”.?
The emerge of a number of heretical movements foreshadowed the eventual down-
fall of Zoroastrianism in Iran.

During the Sassanid dynasty Zoroastrianism was transformed into an instru-
ment of politics. Arnold Toynbee believes that “Zoroastrianism had in the end to
pay as heavily as Jewry for having lent itself to a political enterprise”. Under
Ardashir (226—242) the Sassanid state became a full-fledged theocracy. Ardashir
was himself a priest who had inherited his profession from a long line of ancestors.
His “testament” for his son Shapur I was as follows:

“When monarchs honour

The Faith, then it and royalty are brothers,

For they are mingled so that thou wouldst say: —
‘They wear one clock’. The Faith endureth not
Without the throne nor can kingship stand
Without the faith; two pieces of brocade

Are they, all intertwined, set up

Before the wise...

Each needeth other, and we see the pair

United in beneficence™.

The great role of strengthening the power of clergy was assumed by the chief
priest Kartir, who acquired the title of “the saviour of the soul of the Shahinshah”.
His carrier began during the rule of Shapur I (241—272), and, under Hormizd,
Kartir was made magupat of Ormazd, that is the “chief of the magicians of Ahura
Mazda”. Bahram II gave him additional titles: “judge of the empire”, “master of
rites”, and “ruler of the fire” in the main temple.

The Zoroastrian clergy acquired a degree of power second only to that pos-
sessed by the shah himself. The third force in the state was the landed aristoc-
racy. All three greatly abused their authority, and the masses were ground down
relentlessly, sinking to the depths of poverty and misery. The unsuccessful wars
waged by Firuz [ (459—483) against the Huns added to the prevailing suffer-
ing. The high level of social discontent can be seen in the emergence of Mazdak
in 488, whose preaching is sometimes compared with that of the Bolsheviks in
Russia®.

In short, the victory of the Muslim invaders over Zoroastrian Iran was prima-
rily the triumph of a stronger state, with its superior military power, over a weak-
er one.

22 Taraporewala. The Religion of Zarathushtra. P. 72.

2 Toynbee A. A Study of History. Vol. I. P. 445,

24 Firdousi. The Shahnameh / Trans. L. Warner. London, 1912. Vol. VL. P. 286—287.
25 See: Taraporewala. The Religion of Zarathushtra. P. 171.
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Yet, there might also be factor of ideological nature that might have tend-
ed in favour of Islam. I would suggest that in at least four ways the teaching of
Muhammad would have looked more attractive than that of Zoroaster. First, the
former was addressed to all peoples regardless of such factors as race, ethnicity,
and language. Zoroastrianism, on the other hand, was a “provincially confined
truth”?®, Similarly to Judaism, all Iranians were supposed to follow the teaching
of Zoroaster, but no foreigners were allowed into the faith community (although
on occasion, for example at the time of Kartir at the end of the third century, cer-
tain groups of non-Zoroastrians were converted by force). Even in modern times,
when the prominent Iranian scholar Pour Davoud desired to become a convert,
Zoroastrian communities, in both Iran and India rejected his request despite his
contribution to the study of Zoroastrianism. Furthermore, after Zoroastrianism had
become the state religion of Iran, it demonstrated its intolerance to the followers
of other religious beliefs by persecuting Jews, Buddhists, Brahmins, Nestoreans,
Eastern Christians, Manichaeans and Mazdean heretics.

Second, Islam preached brotherhood and, at least in its early period, disap-
proved of social discrimination, whereas Zoroastrianism, particularly during the
Sassanid period, differentiated its community into four groups (very much like
four varnas or castes in Hinduism). In the Dadestan i menogi xrad (“Judgments of
the Spirit of Wisdom”), a Pahlavi text probably composed in the sixth century, the
Spirit of Wisdom (or Goodness) in response to the questions about these four so-
cial groups, describes in detail the duties of their members (XXVII, 33—34)%". Tt
is well known that in India many people from among the lower casts and outcasts
(untouchables) freely and willingly converted to Islam, hoping in this way to over-
come caste discrimination. The same motivation might conceivably have been be-
hind the mass conversion in Iran.

Third, Islam attracted people through the simplicity of its rituals. In the Sassanid
period, the faith of Zoroaster “had become so overlaid with outward ceremonial
and mere bodily purifications and baths and penances for all occasions, possible
and impossible, that people ceased to care for such mere outer forms of purity,
which neither inspired them nor satisfied spiritual thirst”?®,

Fourth, early Islam demonstrated a great capacity for cultural assimilation by
incorporating into its teachings and practices ideas, values, and institutions bor-
rowed from others. Such policy was justified by the most important doctrine of
Islam, which affirms: “There is no god but God [Allah], and Muhammad is His
Prophet”.

According to Islam, Muhammad is the “seal of prophecy,” meaning that he
is the last among the prophets to be sent to the people. This notion has differ-

26 The Cambridge History of Islam. Vol. 2B. P. 476.

27 3opoactpuiickue TekcTh (Zoroastrian Texts) / Trans. O. Chunakova. Moscow: Vostochnaya
literature, 1997. P. 103.

28 Taraporewala. The Religion of Zarathushtra. P. 19—20.
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ent connotations, and it can be used to justify and promote both tolerance and
fanaticism. The latter may occur when the claim is made that since Muhammad
is the last of the prophets, then his message is the most perfect. However, the
very fact that prior professions of faith were recognized by the Muslim authori-
ties indicates a degree of respect toward other sacred literatures and teachings.
This could have served to justify the borrowing of ideas, values, and customs of
other cultures, on the one hand, and, on the other, it could have allowed the ad-
herents of other religious believes to adopt Islam, seeing it as a continuation of
the prophetic tradition.

The real persecution of Zoroastrians, who by the middle of the ninth century
continued to be an influential minority in Iran, began under the Abbasids (752—
804), under whose rule the temples and sacred-fire shrines of the Zoroastrians
were destroyed. The status of dhimmis was taken from the Zoroastrians, and
they were called now kafirs (nonbelievers). The Islamic clergy, who were them-
selves of Iranian origin, played a considerable role in the persecution. Later
on, the Mogul hordes of Chingiz and Timur passed over Iran like a devastating
flood, destroying whatever had not yet been destroyed. From the tenth century
on, Zoroastrians immigrated to India, where they acquired a new name — the
Parsis.

Zoroastrianism as a Living Tradition

Does all that has been said above mean that the encounter of Zoroastrianism
with Islam has resulted ultimately in the elimination of one culture by the other?
I believe that, although the elimination of Zoroastrianism as a religious institu-
tion did take place, as a cultural entity it had never completely been eradicated. Its
ideas were incorporated into the new Islamic culture and have continued up to the
present to play such an important role that we are quite justified in saying that the
encounter of the two cultures has brought about a synthesis.

Not only the ideas of Zoroastrianism but some customs and practices have be-
come an organic part of life in Islamic Iran. One might mention, for example, that
the principal calendar used by Iranian Muslims is astral, and the names of months
are almost the same as in the Iranian calendar of pre-Islamic times. And Iranians
continue to observe the Zoroastrian Nowruz (New Year)’s festivities.

The impact of Zoroastrian ideas on Islam can be seen most vividly in two of
four classical schools of Islamic thought: mystical Sufism — called tasawwuf in
Arabic and ‘irfan in Persian — and the [lluminationism (called ishrdq). (The other
two schools are the theological or kal/am, and the Peripatetic or falsafa).

Zoroastrian dualism had a considerable impact on Sufism®’. Of course, being
a mystical trend within a strictly monotheistic religion, Sufism could not accept

2 1t is worth mentioning that some of the most prominent among early Sufis were descend-
ants of the Zoroastrians. Aby Yazid al-Bistami (d. 874) — was the son of a Zoroastrian. Al-
Halladj (d. 922) — was the grand-son of a Zoroastrian priest.
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dualism in the ontological sense of the primordial existence of two Beings — the
good and the evil. However, facing the problem of theodicy, Muslim mystics ex-
plained why, although God is omnipotent, both good and evil still exist, employ-
ing much of the reasoning and metaphors used by the Zoroastrians. Thus, in the
Mathnawi, by the most celebrated Persian Sufi poet Jalal al-Din Rumi (1207—
1273) there are the following lines:

“Since eternity it was the will and decree of God, the Forgiver, to reveal and
manifest Himself, (This involves contrariety, for) nothing can be shown without
a contrary to that incomparable King. Therefore...

He made two banners, white and black: one (was) Adam, the other (was) the
Iblis (Devil) of the way (to Him).

Between these two mighty camps (there was) combat and strife, and there
came to pass what came to pass™°.

Sufis believed that, objectively, both good and evil exist: in order to be known,
God manifests Himself in contrasting forms, since the dazzling Divine Light needs
an opposing darkness in order to be fully contemplated. Still, human beings are
free and, in fact, should make their own choice in order to participate in the side of
the good in the struggle between good and evil.

It is commonly acknowledged that “Zoroaster’s anthropology, or doctrine
of human being, establishes, supports, and takes pride in a vigorous ethical
individualism™'. All volitional beings have free will, and it is their duty to use
the free will in choosing which side they will support in the fight between right-
eousness and wickedness. Islam is known for its strong fatalistic tendency. Very
much in contrast to the general Islamic attitude to free will, Sufism praises a
person who chooses freely, comparing the actions of such a person with capital
(sarmdya) that brings profit to the one who knows how to invest it, while one
who holds it and does not know how to use it — or misuses it — will be pun-
ished on Doomsday:

“In the world this praise and ‘well done!” and ‘bravo!” are (bestowed) in
virtue of free will and watchful attention...

The power (of free action) is thy profit-earning capital. Mark, watch over
the moment of power and observe (it well)!”*?

Sufis’ explanation as to why the Almighty of His own will limits His own pow-
er and gives to human beings freedom of will is so reminiscent of Zoroastrian
teaching that the former appears to have been borrowed from the latter. By giving
human beings a free choice God submits them to a test. As Rumi says:

30 Rumi. The Mathnavi. 6 vols. / Trans. R. Nicholson. London: Luzac: 1933. 6: 378.
31 Erickson. Zoroastrian Influence. P. 6.
32 Rumi. Mathnawi. 4:85.
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Put a sword in his hand; pull him away from weakness (incapacity to
choose), so that he may become (either) a holy warrior or a brigand*.
How could there be steadfast and sincere and bountiful men without a
brigand and an accursed Devil, Rustam and Hamsa and a (cowardly)
catamite would be (all) one; knowledge and wisdom be annulled and
utterly demolished.

Knowledge and wisdom exist for the purpose of (distinguishing between)
the right path and the wrong path; when all paths are the right

paths, knowledge and wisdom are void of meaning™34.

As to the impact of Zoroastrianism in the field of ontology, it is most striking
in the case of Ishraqism and especially of the teaching of Shaykh al-Ishrdq Shihab
al-Din Suhrawardi (1155—1191), the founder of the school. The very name of the
latter prompts one to speculate on the nature of the impact of Light. Light embod-
ies such great significance, since it is synonymous with being (wujiid), therefore
Suhrawardi could be considered to be “résurrecteur des doctrines des Sages de la
Perse concernant les principes de la Lumiere et des Tenebres™.

In his famous treatise Hikmat al-ishraq (translated as “The Theosophy of the
Orient of Light” or “The Wisdom of Illumination”) Suhrawardi calls the Light of
the Lights to be “the cause of the existence of all beings ... It is One, everything
is in need of It and carries from It its existence. Nothing is either equal, or simi-
lar to It. It is all triumphant, nothing is able to conquer It or to escape submitting
to It"36.

Suhrawardi admits that his treatise is based on the wisdom of those “who fol-
lowed the Divine Way”. Along with the names of Empedocles, Pythagoras and
Plato, he mentions Zoroaster. In fact, a number of times he refers to the authority of
the wise men from the Orient — and from Iran in particular. Suhrawardi not only
utilizes a number of Zoroastrian ideas but directly uses names borrowed directly
from the teachings of Zoroaster. Thus, speaking on the gradation of lights from
the All Comprehending, Divine Light to the lowest one and pointing out that in
the hierarchy or order of the lights the nearest to the Light of the lights is the First
Light or the Great Light, Suhrawardi indicates that “the ancient Persians called it
Bahman”. (Bahman or Vohu Mana in the later Zoroastrian theology occupies the
first place among the Blessed Immortals, he signifies Good Mind).

One can also find the traces of Zoroastrian dualism in the Hikmat al- ishraq.
For example, Suhrawardi affirms that all beings in existence can be divided into
pairs: some carry light, the other darkness (II, 2). All things, in his words, by their
true nature are either light or lightlessness (II, 1).

33 Rumi. Mathnawi. 4: 185.
34 Ibid. 6: 356.
35 Corbin H. Histoire de la philosophie islamique. Paris: Gallimard, 1986. P. 288.

36 Sohravardi. (Buvres Philosophiques et mystiques. T. II (Bibliothéque Iranienne. Vol. 2).
Teheran; Paris: Maisonneuve, 1952. P. 278 (II: 2).
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The most vivid apology to Zoroastrian teachings is demonstrated in a passage
from the treatise where Suhrawardi speaks of fire as “the most similar to the pri-
mary beings” and calls it “the brother of the human light Isfahbad”. 1t is because
of this, he claims, the Iranians of the ancient times appealed to the sacred fire and
worshipped it (11, 4).

In conclusion, I shall offer some general remarks.

Whatever the objectives of the conqueror in its persecution of the adherents of
the other culture, some sort of cultural synthesis is objectively inescapable. No cul-
ture can really be extinguished by external force (although it may be badly dam-
aged). Culture ceases to exist as a result of its inability to respond to the challenges
of time, when its world outlook and, consequently, its ideals and values, become
outdated.

It is obvious that, despite the “physical” destruction (that is, the expulsion of
its institutions, clergy, believers, etc.) of Zoroastrianism, it continues to exist cul-
turally, since many of its notions have become an organic part of some of the most
influential trends in Islamic thought. Equally great, if not more significant, is its
impact on Iranian culture in general, and particularly on poetry.

That Zoroastrianism is still “alive” can be confirmed as well by the “resurrec-
tion” it undergoes from time to time. In the Sanjan, a Persian poem composed by
the Parsis who settled in Sanjan in southern Gujarat, India, it is said that Zoroaster
prophesied that his will be overthrown three times and restored three times: the
first time, it was to be overthrown by Iskander (Alexander the Great’”) and restored
by Ardashir; overthrown again, it was to be restored by Shapur II and Adarba
Mabhraspand (a holy man under Shapur II); and, lastly, it was to be overthrown
by the Arabs and restored in time by Sayoshant®®. In fact, after the collapse of
Achaemenid power in 330 B. C., a new era in the history of the Zoroastrian re-
ligion did not begin until Ardashir (226—240), from the family of Sassan in the
province of Pars, who overthrew the last Parthian (Arsacid) ruler. (It is true, that
under the Arsacids the scattered remnants of the Zoroastrian scriptures came to
be gathered together. However, dissatisfaction with the Arsacids was so great
that Ardashir mounted a national movement against them.) Ardashir, himself a
Zoroastrian priest, called for the genuine restoration of the faith of Zoroaster, and
he succeeded in establishing a theocracy in Iran.

All through the four centuries of Sassanid rule (which ended in 642),
Zoroastrianism was virtually the official state religion. However, even then the au-
thority of Zoroastrian teachings was once again undermined, this time by the ap-
pearance of Mani (the promulgation of the new faith of Manichaeism was made on
March 20, 242, the day of the coronation of Shapur I), whose preaching instigated
a strong heretical movement. Mani’s ideas could be characterized as an attempt to

37 By the way, in Iran nobody calls Alexander «the Greaty. Zoroastrian tradition calls him
«guzastagy («accursed») — an epithet that he alone shares with Ahriman, or Satan.
38 See: Darmesteter J. Introduction / The Zend-Avesta. Part 1. The Vendidad. P. XXXVII.
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“overthrow” the religion of Zoroaster in the sense that his teaching (which con-
tained considerable elements of Buddhism and Christianity) for a short time sup-
planted Zoroastrianism, being well received by Hormizd I (272—273). Under the
rule of Shapur II (309—379), however, occurred what has been called the second
restoration of Zoroastrianism. Thanks to Shapur II and his dasturs, the work of rec-
ompiling the Avest texts was finally completed.

In the 1960-s, during the rule of Muhammad Reza Shah Pahlavi, there was
a drastic change in the attitude of the state, personified by the Shah, toward
Zoroastrianism and its adherents. This change in state policy expressed itself,
for example, in the opening of all military appointments to the Zoroastrians, thus
putting them on terms of almost complete equality with Muslims. Reza Shah
looked for support from wealthy and influential Zoroastrians among bankers,
businessmen, intellectuals, among others. Above all the Shah appealed to the
teaching of Zoroaster as an integral and very important part of the Iranian cultur-
al heritage. He claimed that the influence of the ancient Zoroastrian civilization
on Iran was no less significant than that of Islam. It is significant that during the
reign of Reza Shah books by authors like I. J. S. Taraporewala came to be pub-
lished in Iran. Taraporewala, a highly educated Indian Parsi, first published his
“The Religion of Zarathushtra” in India in 1926. Due to the changes that were
taking place in the 1960-s, the second edition of his book was issued in Tehran
in 1965.

The concluding chapter of Taraporewala’s book emphasizes how radically the
attitude toward Zoroastrianism had changed in Iran by that time. The author claims
to have seen a “hopeful sign” in “the renaissance” of the teachings of Zoroaster
in Iran that, in his words, “infused [into Islam] a fresh vigour and vitality, and
Islamic culture is [today] very largely Iranian in spirit”®. He believes that “Iran
is rapidly waking up from her age-long sleep.... [All] Iranians are looking back
to their past — the pre-Islamic past — to the great Rulers of the ages gone by, to
Anushirvan and Shapur and Ardashir, to Darius and to Kurush, as living ideals to
inspire them with zeal and fervour. Above all, they see in Zarathushtra one of the
greatest of mankind and the greatest Iranian; and they are beginning to realize that
his message, reinterpreted in modern tongue, is to be Iran’s gift to humanity”.

Although hopes for the realization of a genuine Zoroastrian renaissance were
lost after the 1979 anti-shah revolution led by Imam Khomeini, still one cannot
exclude the possibility of a revival in the future. Iran does not give up its claim
to a special role — not only in the Muslim world but in the larger world commu-
nity as well. But, in order to solidify this claim, it must continually return to its
ancient past.

There is another reason for reaffirming the vitality of the Zoroastrian tradi-
tion. It can be appealed to in the search for ideological or ethical justification in

3 Taraporewala. The Religion of Zarathushtra. P. 77.
40 Ibid. P. 78.
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responding to the challenges that Iran will face when it is ready to emerge from its
present isolation. The success of the Parsi community in India, which, in spite of
its small numbers, has accomplished much since British rule introduced a capital-
ist economy to India, proves that, to a greater extent than with other Eastern reli-
gions, the teachings of Zoroaster hold certain ideas (such as ethical individualism,
and the value of material prosperity) that enable its followers to adjust with much
greater ease to the realities of a free market economy.



. P. HaceipoB (Mucmumym ¢punocogpuu PAH, Mockea)

3ATIAJT 1 UCTAMCKHIA MHUP B ®JIOCOPHUHN UCTOPUU
3AKHM BAJIMJIU TOTAHA: TIPOBJIEMA HAITMOHAJIBHON
U KYJIBTYPHOU WJIEHTUYHOCTH
B YCJOBUSX ITTOBAJIM3ALIMA

JlanHas paboTa MOCBSAIICHA PACCMOTPEHHUIO (PIIIOCO(CKUX B3IVISIOB BUIHO-
ro BoctokoBena 3aku Bammau Torana (1890—1970) B KOHTEKCTe OCHOBaHUH 3a-
MaJHON ¥ MyCyabMaHCKOW ruBun3anui. 3aku Bammau Toran (nmm Axmer-3aku
BanunoB) — nuuHOCTh MHOTOrpaHHasi. OH — NpeCcTaBUTENb HIIUThI POCCHUICKUX
MycyJbMaH Hadaja XX Beka, HOJUTUYECKUI U BOCHHBIH PyKOBOAUTEIb OALIKUpPC-
KOT0 HallMoHaJ bHOTO ABMKeHUs (1917—1921) u ocHoBononoxHuk bamkupckoi
pecnyOnuKy, Y4aCTHUK Ipa)IaHCKOH BOWHBI B Poccuu, TMUHO OOLIaBIIMKCS C
pyKoBoAUTENAMU KpacHoro u Oenoro nBuxeHus (B. Jlennnsim, U. CranusbiM,
JI. Tpouxum, M. ®pynse, A. I'pUmnHBIM-AIMa30BbIM, TeHepaioM XaHXHUHBIM,
aramMaHoM JIyTOBBIM W [Ip.), ¥ OIXHOBPEMEHHO BHJIHBIA BOCTOKOBEI-TIOPKOJIOT'.
B neMm opranm4HO coderanuch Jydiine TPaauLUK PYyCCKOH BOCTOKOBEAYECKOM
LIKOJIBI M 3arnagHoil opueHTanucTuku. OH BiaZes OCHOBHBIMM €BPONEHCKUMU
SI3BIKaMU  (HEMEIKAM, aHTJIHHCKHM, (DPaHIy3CKUM), KIACCHUSCKUMH (JIAaTUHC-
KHM, apaOCKHUM, TTEPCUICKAM) M MHOTHMH TIOPKCKUMH s13bIKaMu. Ero kommeramu
OBUTH BBIJIAFOIIMECS PYCCKUE yUeHbIe-BOCTOKOBebI B. bapTonb, B. Munopckwit,
. Kpaukorckuii, A. Camoiinosud, b. Bnagumupues, ®. Po3endepr, H. Karanos,
3amanueie yuensie [. Beinb, XK. [lenu, Kappa ne Bo, D. 3axay, 1. Moparmas,
@. B. K. Mromep, don Jle Kok, M. Mapksapr, T. Honbaexke, I1. [lemnuo, /1. Po3wu,
. Pocc, A. Creitn u MHOTHE Apyrue. CoO MHOTMMHU U3 HUX €r0 CBSI3bIBAJIM TETLJIbIe
Jpykeckue oTHoleHus. 3aku Bamuau Toran — KkpynHEHIIMHA CHIEIUAINCT IO
UCTOPUH TIOPKCKUX HApOoB, aBTop KHUrU «IlyTeBbie 3amerku VOH Danmana»’
C KOMMEHTapusMHU K HeH, KoTopble Hemelkuil BocrokoBen b. Ilmynep Hazpan
«MaJIOf TIOPKCKOM HMCTOPHYECKON SHIMKIoNeanei»®. Ero mepy npuHamiexar
MHOTOYHCIICHHBIC TTPOM3BECHUS U CTaThH 00 MCTOPUH U KyJIBType McClama, Ha-
npumMep GyHIameHTanbHble padoThl 00 3moxe TuMypnaoB. OH TakKe MOTyYHIT

' Cm.: IOnoawbaes A. M. UsBecTHbIil 1 HewsBecTHBIH 3aku Bamuau (B mamMsATH CBOMX COB-
pemennunkos). Y da: Kurarm, 2000.

2 Togan A. Z. V. Tbn Fadlan’s Reisenbericht. Leipzig, 1939.

3 Jahrbiicher fiir Geschichte Osteuropas. V. Betlin, 1940. P. 200—202 (1ut. rio: FOrdawbaes.
3axu Banuau).
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IpU3HAHME KaK 3HATOK TBOpYECTBA MyCyJIbMaHCKOro ydeHoro AOy Paiixana
an-bupynu (973—1048)*. 3aku Banmuau Toran ocHOBaJI CBOIO HAYYHYIO IIKOJTY
B Typrmn, pa3pabortan coOCTBEHHYIO TEOPHIO B 00IACTH HCTOPUIECKON METOIO-
norun’. HecMOTpst Ha MHOTOJICTHIOI Hay4Hyio pabory 3aku Bamumu Torana B
CramMOyJIbCKOM YHHBEPCHTETE, ero cMepTh B 1970 I. 3amaHble BOCTOKOBEBI BOC-
MIPUHSIIM KaK YXOJ U3 )KU3HHU IOCIEIHEro NPeICTaBUTENs PYCCKON KJIaCCUUeCKOH
HCTOPHUCCKOM MIKOJIBL: Mo ciioBaM mpodeccopa Kapma SlHa, pycckas mkona mc-
TOpUKOB nocnennend yetBeptu XIX — Havana XX B. mpekpaTuia CBO€ CylIeCT-
BOBaHHE, OCKOJBKY Bciien 3a B. bapronbaom (1869—1930) u B. Munopckum
(1877—1966) u3 xu3Hu yuien terneps u 3aku Bamumu Torau®.

C umenem 3aku Banuau Torana B COBpeMEHHOW MCTOPUYECKOH JnMTepa-
Type OOBIYHO CBSI3BIBAIOT PA3PYIICHUE MOJUTHUECKOTO U KYJIBTYPHOTO €IUHC-
TBa TIOPKCKUX MYCYJIbMaHCKUX HapoaoB [ToBoskes u Ypana'. C TOYKH 3peHust
TaTapcKUX HalMOHANUCTOB, 3aku Bamunu ToraH, KOTOPBINA 3aJI0KUJI OCHOBBI
OaIIKUPCKON TOCYTapCTBEHHOCTH MyTeM co3nanus B 1917 rony Bamkupckoi
pecryonuku, a 3atreM B 1919 rogy moowuics npuszHanus COBETCKHM IpPaBH-
TenbcTBOM bamkupckoit CoBerckoit PecryOnuku kak ¢eaepaTHBHON 4acTu
PC®OCP?, BoicTynui opyaneM OOJbIIEBUKOB Uil YHUYTOXKECHHUS TOCYIaPCTBECH-
HOCTH «TrOpKOo-mycynbMan» (LtatoB «Waenb-Ypan») u cnocoOcTBOBal pe-
aJu3alyy BeJluKoJepkaBHOU nmoinuTuku LlenTpa. TeM cambIM, mOMUTHYECKAS
nearenbHOCTh 3aku Banuau Torana paccmarpuBaeTcs Kak M3MeHa OOLiemMy
JleNly POCCUMCKUX MYCYlIbMaH, IOJBEPraeTcsi COMHEHHUIO €ro YKOPEHEHHOCThb
B PEJIUTHO3HO-(HUIOCOPCKON MBICIH POCCUUCKUX MyCyJabMaH. Takas mo3uuus
HEBOJILHO CIIOCOOCTBYET CIOKEHUIO MPEICTABICHUS O HEM KaK UACHHOM OT-
IICTICHIIC, HE MMEIOLIEM OTHOMICHHUA K (PHIOCO()CKUM TpaauLUsSM pOCCHIic-
KUX MycynabMaH. Hama mens — mokasats, 4Tto ¢unocopckue B3MIAAb 3aku
Banunu Torana He SIBISIFOTCS YEM-TO YYKIbIM (PHII0COPCKON MBICTH POCCHIAC-
KHX MyCyJbMaH Hadalla XX B., a HA00OPOT, IPEICTABISIOT COOO TBOPUYECKOE
IIPEOOJICHUE TEX PAMOK, KOTOPBIE OTPaHNYUBANIN JaJbHEHIEe pa3BUTHE ITON
Mmeicau. Ero maeiiHoe Hacieque BIpaBe 3aHIATH CBOE MECTO cpelu (uiocodc-
KUX TPaJIuIUNA POCCUMCKUX MYCYJIbMaH.

Takum 00pa3zom, JJIsi HAC pacCMOTpeHHe ero GHUIT0CcO()CKUX B3ISAI0B BBI3BAHO
HEOOXOIMMMOCTBIO MOKA3aTh HE TOJNIBKO TEOPETHUCCKIE TOMCKH OJJHUM M3 POCCHH-
CKUX MYCYJbMAaHCKUX MHTEJUIMIEHTOB Hadana XX BeKa aJeKBaTHOI'O OTBETa Ha

4 Cm.: Togan A. Z. V. BirinT’s Picture of the World: Memoirs of the Archaelogical Survey of
India 53. New Delhi, 1941.

5 Cwm.: Togan A. Z. V. Tarihte usul. Istanbul, 1985.

8 Central Asiatic Journal. Vol. 14. Ne 4 (1970); cm.: Baiixapa Tynoocep. 3axu Bannnu Toran.
Va: Kurar, 1998. C. 72.

7 Cwm.: Zenkovsky S. A. Pan-Turkism and Islam in Russia. 3 ed. Cambridge, MA: Cambridge
University Press, 1975.

8 Cm.: Bycrynos A. M. TlonuTuko-mipaBoBoii cratyc Pecry6muku bamkopTocTan Kak cyObex-
ta Poccuiickoit ®eneparun. Yoa, 2003. C. 67—68.
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TpeOOBaHUs 3apoXaaronierics Todanu3anum (MyTeM COYETAHUS TEXHHUYECKUX U
Hay4YHBIX HOCTHX(GHHﬁ 33Ha}:[HOI71 OUBUJIIN3AIU U PEIIMTUO3HBIX U HAIUOHAJIbHBIX
TPaIMINA CBOUX HAPOAOB), HO M BBIBICHUS KOHLIENTYAIbHBIX OCHOB (pritocodc-
KHX B3IVISIZIOB OJTHOTO M3 HE3ayPSIHBIX JIUJEPOB POCCUICKUX MycylibMaH XX B.

Hns mycynsmaHckux HaponoB Poccuu nepuon nx ucropun ¢ koHua XIX u 1o
cepenuHbl XX B. O4CHb 3HAYUM. VIMITepaTHBBI IOOATU3AIMNA CTAIH IS HUX aK-
TyaJbHBIMHU €1lIe B YKa3aHHbIN nepros. CTpeMUTEeNbHBIA IPoLiecC MOAEPHU3ALUI
Poccun, HaumHas co BpeMeH pedopMm ummeparopa Anekcanzpa 1, OypHoe BTOp-
’KEHHE BO BCE c(epbl JKU3HH HOBBIX TEXHWYECKUX M HAYYHBIX JTOCTIDKCHHH 3a-
MaTHON NUBIIIM3ALUH MOCTABIIIM MyCyJIbMaHCKHE Haponsl Poccuu mepen HEoO-
XOJUMOCTBIO BCTYIATh B MPSIMOM KOHTAKT C MHBIM, 3aMaHbIM MUPOM, JaXKe eCIH
9TO MPOUCXOIUIIO HE BCErZa B CHIIy MX COOCTBEHHBIX CO3PEBIIMX MOTPEOHOCTEH
B THUX KOHTAaKTax, a 1o Boje MeTpornoiaun — Poccuiickoii umnepuu. [Ipexe atu
HapO/Ibl IPEICTABIISUIA COOON 3aMKHYThIE STHOKOH(ECCHOHANBHBIE OOIIMHBI, pa3-
BUTHE KOTOPBIX MPOTEKANIO COMNIACHO COOCTBEHHOH Tpaauiuu. MeTporomnusi, nap-
CKas POCCI/IH, mpoBOAWIA B OTHOIICHUH UX IMOJUTHUKY HMHepCKOﬁ TEPHIUMOCTHU, TO
€CTb HC BTOpTaJlaCb BO BHYTPCHHIONO KU3Hb 3TUX O6IJ.[I/IH, MPOTCKAaBUIYIO B COOT-
BETCTBUU C HaHHOHaﬂLHOﬁ 4 peJ’IHFHO?;HOﬁ TpaauluusaMHA, YIOBJICTBOPAACH UX JIO-
AJBHOCTBIO LAPCKOM KOpoHeE. Teneps ke )KU3Hb MyCyJIbMAaHCKUX HapoaoB Poccun
OKa3allach B MPSIMOM 3aBUCHMOCTH OT CY/IbOBI 3aI1aTHON IIMBHIM3AINN. Pa3zBuTne
KaIMTATNCTHYSCKUX OTHONICHUI B TopedopMeHHOW Poccum compoBOXKAanoch
OecIpelieICHTHOH 1Mo MacTabaM SKOHOMHUYECKOW SKCITAHCHEH PYCCKOTO W HHOC-
TPAHHOTO KalMTajla B POCCUICKHE PETMOHBI, HACEJIEHHbIE MYCYIbMAaHCKUMM Ha-
poaaMu, 4YTO BEJIO K KOPEHHOM JIOMKE BEKOBOI'O TPaJUIIMOHHOTO COLUAIbHO-3KO-
HOMHYECKOTO M JYXOBHOIO yKiajga. Bce cropoHsl xu3Hu (0Opa3zoBaHHE, IKOHO-
MHKY, TIPaBO, PEITUTHIO) CIICA0BAJIO IIPUBOAUTH B COOTBETCTBHE C TPEOOBAHUSIMU
BPEMEHH, B MEPBYIO OYEpeb CO CTaHIApTaMH 3arlaJHOro OOIecTBa, TEXHUYEC-
Kas U MHTEJUIEKTYyalbHas MOIIb KOTOPOTO Mopaxaia MyCyJlIbMaH U He OCTaBJisjia
KaKUX-TM00 MIAHCOB YKJIOHUTHCS OT MUPOBBIX TEHACHIMA. A MOTOMY, KaKk U Ha
BCeM MycyibMaHckoM Bocroke?, B XIX — nauane XX B. B MyCy/IbMaHCKOH 0011~
He Poccum Bce BBINICTIPHBEICHHOE BBI3BATIO aKTUBH3ALMIO OOIIECTBEHHOI MBIC-
mu (COUMATBHO-TIOTUTHYSCKON, SKOHOMUYECKOH U PEIUTHO3HO-(PUIOCOPCKON).
[maBHOM LIENIBbI0 POCCUICKON MYCYJIbMaHCKONH MHTEJUIMTEHIIMU ObLI MOUCK MyTeH
BBIBEJICHUSI MYCYJIbMAaH U3 OTCTAJIOTO COCTOSIHUSA, HO 0€3 YTPaThl UMU STHUYECKOM,
KYJBTYPHOH U peIMTHO3HON UICHTUYHOCTH.

B nayuHo#i nuTeparype B MOCJIETHHE TObl MOSBHIUCH PaOOThI, B KOTOPBIX
naeTcst o0mias KapThHa MYCYJIbMaHCKOro pedopmaropcTBa M jubepain3ma B
Poccun B XIX — nHauane XX B. Ha IpUMepe PeTUTHO3HO-(DHIOCOPCKONH MBICIH
TaTapcKOro HapoJa, pacCMaTPUBAEMOTO KaK AYXOBHO, MOJUTUYECKH U SKOHOMHU-
YeCKH HanboJee pa3BUTOTO U3 BCEX MYCYIbMAHCKHUX ATHOCOB JOPEBOITIONMOHHON

 Cwm.: Cmenanany M. T. Tpagunus u cospemenHocTs / Mup Boctoka: ®unocopus: mpo-
1ioe, Hactosuiee u Oynymee. M.: Bocr. ut., 2005. C. 107.
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Poccun. ABTOpPBI BBIICTSIIOT TAKNUE HANIPABICHUS TaTapCKOi (HII0COpCKOM MbIC-
M, KaK pe(opMaropcTBO, MPOCBETUTEILCTBO, JOMOTHEHHBIC BIIOCIEACTBUN Ta-
KAMH HarpaBJICHUSIMH, KaK JINOEpan3M, KOHCEPBATU3M, COIMAI-IeMOKpaTn3m,°
00 TpH 3Tana (PEJIMTHO3HBINA, KyJIBTYPHBIN U MOJIMTHYECKHIA) 00IIEepOCCHICKO-
r'0 MyCYJIbMaHCKOTO Jrbepanu3mal’.

CoracHO OOIIETIPHHATOMY MHEHHIO, HICHHYIO OCHOBY MYCYJIBMAaHCKOTO pe-
JUTHO3HO-(PIITOCO(PCKOTO U OOIIECTBEHHO-TIONUTHICCKOTO JTNOCPATHHOTO TBU-
seHud B Poccun B XIX — Hawane XX B. COCTaBHIIA UCIAMU3M, TIOPKU3M U Ha-
EoHaMM3M. HadanpHEIiH Tan penmuruno3Horo pepopMaropcTBa ObUT IPEICTaBICH
«OOHOBJIGHYECKMM» HalpaBlIEHUEM I10]] JIO3YHIOM «BO3BpaTa K MCXOIHBIM MpPHU-
HIUIIaM Ucllamay, BTopoi 3tar (¢ cepenunbl XIX B.) — «MOJEPHUCTCKUM» Ha-
npasnenuem'?, TIpencTaBuUTeIn «MOJEPHUCTCKOTO» TEUEHUS U3 YUCIa POCCHIiC-
KHX MYCYJIbMaHCKHE JiesITeIed CTPEMUIIMCh IPOBECTH B )KHU3Hb UJICH MYCYJIbMaH-
ckux pedopmaropor xaman ag-nuHa an-Adranu (1839—1897) u Myxammana
AOGm10 (1849—1905) 0 HEOOXOIUMOCTH MOJIEPHU3UPOBATH UCIIaM B COOTBETCTBUU
¢ TpeOOBaHWSIMH BPEMEHH, OCYMIECTBIATh peOpMbI B MYCYITbMaHCKOM OOIIe-
CTBE W pa3BUBATh CBETCKOE 00pa30BaHHUE, HAYKH M HAMOHAIBHYIO MTPOMBIIIUICH-
HOCTh. [loaTOMYy B 3TOT mepnox OOIIeCTBEHHO-TIOIUTHUCCKOE IBIKEHHE POC-
CHICKUX MYCYJIBMaH B KAKOH-TO Mepe MOANUTHIBAIOCH HISSIMH UCTIaMU3Ma, XOTsI
BIISTHHE TIOCJIEIHETO OBLIO BEChbMa OTPaHHYCHHBIM.

3areM Iof TaBJICHUEM POCCHIICKHX PealTuii MyCyITbEMaHCKOE JTINOEPaTbHOE TBU-
JKCHHE TONUTH3UpyeTcsi. Ha BTopoM sTame pa3BHTHS MyCYIbMaHCKOTO JHOepa-
JM3Ma yCWIMBACTCS UACHHO-TIONIUTHICCKOE TCUCHHE TIOPKH3Ma, Hauboee BIUs-
TeJbHOE CPeH Ka3aHCKUX Tarap. TaTapckas MoJuTHYECKas JIUTa, paccMaTpuBast
MOMBITKY OOBEINHUTH BCEX TIOPOK B MUPE B HEKYIO EMHYIO «TIOPKCKYIO HALIUIO
KaKk HeCOBITOYHYIO MEUTy, cTajia MPOTAIKWBATh HJICI0 OObEIUHEHHUS TIOPKCKUX
MYCYJIbMaHCKHUX HapoJ0B Poccuu B eIMHYIO TONUTHYECKYIO HAIIUIO «TIOPKO-MY-
CYJIbMaH» Ha OCHOBE €IMHOTO A3bIKa U MCIaMa KaK MPOTHBOBECA SIMHOMN PYCCKOI
MOJTUTHYECKON Haluu. [0cynapcTBOOOpasy oMM 3THOCOM 3TOH €AMHOMN HAIUH
«TIOPKO-MYCYJIbMaHy (Muizem) anpruopu pacCMaTPUBAJINCh Ka3aHCKHUE TaTaphl, a
€IMHBIM SI3IKOM — SI3bIK TIOBOJDKCKHX TaTap. CleoBaTeIbHO, UICOJIOTHS KTHOP-
KH3Ma» B BAPHAHTE UJICOJIOTUN «HAITUH TIOPKO-MycynbMaH BayTpenneit Poccuny,
BBIpakasi HHTEPECHl TaTapCKOH AIIUTHI, JOJDKHA ObIIa 00ECIICUUTH TPOIECC OTa-
TapUBaHUs, WIA ACCUMIUIMALNHN TaTapaMi OCTAJIBHBIX TIOPKOS3BIYHBIX ATHOCOB
Poccun.

Tpetbeil naeHHON TOKTPUHOMN JBHKEHHSI MyCYJIbMaHCKUX HapoaoB Poccun B
Haganme XX B. cTajn HanmoHaNn3M. MonepHu3anus 0OIIEeCTBEHHO-DKOHOMHUYEC-

19 F03ee6 A. H. TTpoGnemsl Bepsl 1 pasyma B TaTapckoii umocodekoit Mpictn XIX — Havana
XX B. // 3HaHue u Bepa B KOHTeKCTe auajora Kynsryp: CpaBHuTenbHas ¢punocopus. M.: Bocrt.
aut., 2008. C. 196.

" STuaesa JI. A. MycynsMaHcKmii Tubepanu3m Hauana XX Beka Kak oOIIeCTBEHHO-TONNTH-
yeckoe aBmkeHne. Y da: ['mmem, 2002. C. 99.

12 Tam xe. C. 100.
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KHX OCHOB POCCHIICKOTO 00II[eCTBa TOTO NEPHOJIa CIyKMIa OObEKTUBHON MPUYN-
HON MHTEHCH(UKAINK IIPOIECCOB MOOMIBHOCTH MycyinbMaH Poccnn, 0coOeHHO
TeX MyCYJIbMaHCKHUX HAPOJIOB, YbH TEPPUTOPHUH U TIPUPOIHBIC OOTATCTBA MOMAITN
B cpepy HEMOCPEACTBECHHBIX YKOHOMHYCCKUX HHTEPECOB HAPCKOTO IPaBUTENbLC-
TBa U POCCUICKUX U 3alla/IHbIX KOMIIaHUN. Bce 3To puBesno K pocTy 3THUYECKOTO
HanpuoHanMn3Ma. VIHTeITUTeHTHI 13 OamKkup, Ka3axoB U Hapoxos Typkecrana, co-
CTaBJISABILIME HALIMOHAJIBHO-JEMOKPATHYECKOE KPBUIO POCCUICKOT0 MyCylIbMaHC-
KOTO JTHOEepabHOTO JBIDKCHUS, OTCTAMBAJIH, HAPSITY ¢ SKOHOMHUCCKUMH HHTEpE-
CaMH CBOMX HapoJIOB, TaK)kKe MX MpaBa Ha KyIbTYPHYIO M HAallMOHAJIbHYIO CaMo-
OBITHOCTB .

B wurtore nBmxeHWE POCCHIICKMX MYCyJIbMaH BO3IVIaBHMJIAa HAIlMOHANbHAS U
Ype3BbIYAHHO MOJIMTU3UPOBAHHAS HWHTEIUIMIeHIUsA. B3Misasl MHOTHX ee Ipen-
CTaBUTEICH MPENCTaBISIN COO0M coueTaHHe B Pa3lIUYHON CTENCHH SIIEMEHTOB
BBIIICHA3BAHHBIX WJICHHBIX YUYEHUH — HCIaMH3Ma, TIOPKH3Ma W HaIlMOHAIN3-
Ma. Tarapckas jauOepasibHas WHTEIUIMTCHIIUS, BRICTYTIABINAS 3a CTUHYIO HAIHIO
«TIOPKO-MYCYJIEMaH», BCTaJIa BO TJIABE JIBIDKCHHS 32 OTaTapvBaHUE OCTaIbHBIX
TIOPKOSI3BIYHBIX HaponoB Poccun. DToi MOTUTHKE MPOTUBOCTOSIIO JEMOKpPATH-
YECKOEe TEUEHUE, COCTOSIIEE U3 MPEICTaBUTENe HHTEIUIMIEHIIUN IPYTUX TIOpK-
CKHUX MYCYITbMaHCKAX HapomoB (OamIKUphl, Ka3axh), aKTUBHO BBICTYHABIIIX
IIPOTUB ACCUMMJIISITOPCKONM MOJIMTUKU TaTapCKUX HALMOHAJIUCTOB. B romsl rpax-
JIaHCKOU BOWHBI B Poccun ofiH M3 HaMOHAI-/IeMOKparoB, 3aku Bammau Toran,
BO3MIABIJI OAIIKMPCKOE HAMOHAIBFHOE ABIMKCHHUE 332 HAIIHOHAJIBHO-TEPPUTOPHU-
aJIbHYI0 TOCYAapCTBEHHOCTh CBOEr0 Hapona B Buzae bamkupckoit PecryOnuku B
cocraBe Poccun'* B IpOTHBOBEC MPOEKTY KA3aHCKUX Tarap CO3aTh KYyJIbTYPHO-
HAIlMOHAJIBHYIO aBTOHOMUIO «Umenb-Ypamy, Kyaa Mpeanonaraioch BKIIOYHTH
HE TOJIBKO TaTap W OalKHp, HO ¥ HEMYCYITbMaHCKHE HapoAbl (TyBalei) u gaxe
HETIOpKCKHe Hapojbl [1oBomKbs (MapuiiiieB u nip.). COOTBETCTBEHHO, MOJIUTH-
yecKas JIesTeNbHOCTh 3aku Banuau Torana BbI3Basia 0)KECTOUCHHYIO KPUTHKY CO
CTOPOHBI TaTAPCKHUX HAIIMOHAJICTOB, OOBHHSBIINX €0 B INIEMCHHOM CETIapaTH3-
Me ¥ U3MEHE 00IIeMy JeTy «TIOPOK-MyCylIbMan» Poccnu B mosp3y OONBIIEBUKOB.
[pyrumu ciioBamy, B BUHY €MY CTaBUJIOCh HU MHOTO HU MaJIo OTPEYEHHE OT pe-
JIUTUO3HBIX, KYJbTYPHBIX M HALMOHAJBHBIX TPAJULUN POCCUMCKUX MYCYJIbMaH.
[To MHEHUIO MI€0JIOrOB TAaTaPCKOTO HAIMOHAIM3Ma U COBPEMEHHBIX TaTapCKUX
uccienonaresieid, 3aku Bamunu Toran pagu CBOMX JMYHBIX HNOJIMTUYECKUX aM-
OWIHIi CIIEKYIMPOBAJ HA CYry00 STHOrpahUUeCKUX U INIEMEHHBIX 0COOCHHOCTSIX
KyJBTYpHO OTCTaJIbIX MYCYJIbMaHCKHX TIOPKCKUX HaponoB Poccun B yiiep6 «00-
IIMM» MHTEpecaM, IMOJ KOTOPBIMH, OMATh K€, allpHOPHU MOHUMAIOTCSI HHTEPECHI
TaTapCKUX HAIMOHAIHUCTOB.

B Smaesa JI. A. Vkas. cou. C. 229—230.

4 Cwm.: Kymvwapunos M. M. 3. Banuos u obpasosanne BACP (1917—1920 rr.). Yoa,
1992; On orce. bamkupckoe HanmoHansHOE ABrokeHue (1917—1921 rr). Va: Kuran, 2000;
Kacumos C. @. ABroHomust bamkopTocTaHa: CTaHOBICHHE TOCYIAPCTBEHHOCTH OAIIKMPCKOTO
Hapoza (1917—1925 rr.). Va: Kurar, 1997.
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Bce BbimenpuseseHHoe TpeOyeT aHalu3a HIECHHBIX OCHOB MHPOBO33PEHUS
3aku Bamunu Torana, 9TOOBI BHISSBUTH MPUYUHBI HEMPUSATHS UM KaK HJICOJIOTHH
MAaHUCIIAMKICTOB, TaK U MJICOJIOTHH MTAHTIOPKUCTOB B JIMIIE «TaTapucToBy. Ha Ham
B3IUISIJI, TIOJIMTUYECKOMY pacxokaeHuto 3aku Bamuam Torana ¢ manucimamucTta-
MU ¥ MaHTOPKUCTaMU (TTAHTATapUCTaMH) B TOJIBI TPAYKIAHCKOW BOWHBI B Poccun
IIPEJIIECTBOBAJIO €0 UJEHHOe PacXOKIEHUE ¢ UX JOKTPUHAMHU (MCIaMU3MOM U
TIOPKU3MOM) IIOCJIE TOTO, KaK OH B PE3yJIbTaTe Hay4YHOrO aHajau3a MpUIIe] K Bbl-
BOIY, 4TO (uiocockrue OCHOBAaHMS UICHHBIX JTOKTPHH (MCIaMU3Ma U TIOPKHU3-
Ma) 3TUX T€UYEHUI MyCYJIbMaHCKOTO JInbepain3Ma HeCOCTOATENIbHBI U HE OTBEYa-
10T 1yXy BPEMEHHU.

B omnuue ot nogapnsioniero 60JbIIMHCTBA MyCYJIbMaHCKUX JIeATeNeH, 3aKu
Banuau Toran, JOOMBIIKICS HAYYHBIX YCIIEXOB B BOCTOKOBEIEHHH JIO PEBOJIIO-
uun B Poccuu, To ecTh emle 10 BCTYIUICHHUS HA MOJUTUYECKOE MOMPUILE U UACH-
HBIX CIIOPOB CO CBOMMH ONIOHEHTAMH, CIIEIUATILHO MCCIEN0Ball OCHOBAHUS HC-
JamMa U UCIIAMCKOM KYJNBTYpPbI, YTOOBI OTBETHTH HAa BOIPOCHI, KOTOPBIE CTABHIN
nepes; co00it He TOBKO OH, HO M BCE POCCHICKHE MYCYJIbMaHCKHUE WHTEIUICKTya-
JIbL. DTH BOIIPOCHI CIEAYIOIIHE!

* Uto OBIJIO UCTHHHOW MPUYMHON OTCTaBaHUSI MYCYJIbMaH, 0COOCHHO TIOPOK?

* CripaBeisIMBO JIM MHEHHUE, YTO [TIAaBHOM PHUYMHON TOMY siBJseTcs ucinam?'

B mownckax oTBeToB Ha 3TH BOMpPOCH B 1910—1912 rT. 0H 0Opamiaercs Kk Gpu-
0cO(CKOMY OCMBICIIEHUIO UCTOPUU HCJIaMa, Ha4aB C U3yYEHUsS NPOU3BENEHUS
«Mykagauma» Mon Xangyna. OH paszzaensier Mblcau apabckoro ¢uinocoda uc-
TOPUHU O HEOOXOIUMOCTH KPUTHYECKOTO TMOAX0/Ia B OCMBICIIEHUH UCTOPUYECKUX
COOBITHH, 00 OTPUIIATENBHON POJIM TEOKPATHU B KHU3HH MYCYJIbMaH, O BaXKHOCTH
HallMOHAJILHOTO NpUHIMMA B ucTopuu. OnHoBpeMeHHo 3aku Banunu ToraH 3Ha-
KOMUTCSI €O B3MNILJaMU €BPOIEMCKUX U pycckuX yueHblx — B. lpenepa, P. [lo3u,
A. Mironnepa, JI. Kasna, I1. H. Mumokosa, I. B. IInexanosa, JI. H. OBcsanuko-
KynmmkoBcKoro, pyccKMx BOCTOKOBEIIOB, 3HATOKOB COIMAIIbHO-DKOHOMHYECKHX
yuenuii, B. ®on Posena, B. bapronbna u n1p. EMy 0co6eHHO MMIIOHUPOBAJIN KO-
Homuueckue B3msiAe! [. B. Tlnexanosa u B. bapronbna. Mononoit yaensrit 3aku
Banuau Toran nmpuHHMAaeT TOUKY 3pEHHUsS BBILIEHA3BAHHBIX PYCCKMX BOCTOKOBE-
JIOB, COIIACHO KOTOPO MpUUYMHA OTCTaBaHUS MYCYJIbMaHCKHX HapoJOB — HE UC-
JIlaMCKasl peJIUTHsl, @ TO, YTO IOCIE OTKPBITHS MOPCKUX IyTEeH B 3IOXY «BEIMKHX
reorpa)UIecKuX OTKPBITHID) NPEKHUE CYXOIyTHBIC TPAH3UTHBIE TOPTOBBIC O-
poru BocToka Obli 3a0pOLLIEHB, B PE3yJbTaTe Yero HCIaMCKHI MUP [TOTPY3UIICS
B COCTOSIHME YKOHOMUYECKOM CTarHaluu, TOrna Kak eBporeiickue Hapobl 3aXBa-
THJIM TIPEBOCXOJCTBO HA MOPAX € MOCIEAYIOIIeH SKOHOMUUECKONW BBITOAON s
cebs1. OTHOBPEMEHHO OH He MPUHUMAET MPAMOIMHEHHBIN MOIX0I MapKCUCTOB C
abcooTU3aeil MPUHIMIIA SKOHOMUYECKOTO JIETEPMUHU3MA B UCTOPUHU. 3aKH
Banuau Toran comumapusyetcs ¢ Jl. H. OBcsauko-Kynukosckum (1853—1920),
W3BECTHBIM PYCCKHM HCTOPUKOM KYIBTYPhI W JUTEPATypOBEIOM, OOpPATHBIINM

15 Toean 3. B. Bocriomunanms. M., 1997. C. 65.
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€ro BHUMaHME Ha pa3HUIly MUPOBO33peHuil 3anaga u Bocroka, monHocTsio pas-
JIeIIsIst TOUKY 3PEHHSI PyCCKOTO YUEHOTO, YTO MAaTCPHAIIM3M SIBIISICTCS METOZOM HC-
CJIeIOBaHMSI UCTOPUH M MICOJIOTHH, IPUCYIIEH CTpaHaM 3amnajia ¢ pa3BUTOM MPo-
MBIIIJICHHOCTBIO, BCICACTBUE YETO NMPUMEHITH MaTepHATNCTUUCCKUI METO Ha
BocToke upe3BeIgaiiHo TPYIHO'®.

Hayunbie nckanmst npusenu 3aku Baxuau Torana K MBICIH 0 HEOOXOANMOC-
TH TIEPEOIICHKHN CBOWX IMPEKHHUX PEIUTHO3HBIX B3MIAAOB. OH YTBEPIHICS BO
MHECHHH, YTO €CTh CAMHAS UCTHHHAS PEIUTHS, OT KOTOPOH CO BpEMEHEM JIFOIN
OTOIIUTM W3-3a HEBEXKECTBA M (DaHATH3MA, Pa3[e/UBIINCh HA Pa3IHYHBIC PEIIH-
THO3HbIe OOIUHBL. TyT OH pasfenseT CXOAHYIO MBICIb CPEJHEBEKOBOrO apalc-
Koro 1moaTa an-Ma‘appu. 3aku Banuau Toran BEICKa3bIBacT YBEPEHHOCTb, UTO B
KOHIIE KOHIIOB Pa3yMHBI€ JIIOAU BHOBb CMOTYT 00pecTH 0011yto penuruto. C ero
TOYKHU 3pEHUs, MUP CO37aH Pa3yMHBIM CYIIECTBOM U rocmojctso bora u pe-
JUTUU B YEJIOBEUECCTBE BIOJIHE O4eBHAHO. [0 ero cioBaM, KTO OTpEeKaercs: OT
Bora, ToT 00peucH XUTh B OTUHOYECTBE, OTTOPTHYB OT cebs CBOIO Haruio. s
ce0sl OH pelraeT 3aHATh CBOOOIHYIO MO3HUIUIO: IPH3HABATE MUP COTBOPCHHBIM
BBICIIIIM Pa3yMHBIM CYIIIECTBOM, HE OTBEPIaTh IEITUKOM OPTOIPAKCHIO, HCKATh
B PCIIUTHH CIIACEHHE B TPYAHBIC MUHYTHI, OJJHAKO OTIPABICHHUE OOPSIOB penu-
THH HE JOJDKHO MPEISTCTBOBATH CBOOOTHOMY Pa3MBIIIICHUIO HA PETUTHO3HBIC
TeMBbl. UeToBeK He TOJDKEH pa3pentaTs PETUT Uy CHIIBHO BTOPTaThCs B €T0 )KU3HD
U BOJIIO; MICTIaM CJIEyeT BOCIIPHHUMATE KaK PEIUTHI0 AyXoBHYIO. [lo cobcTBeH-
HOMY npm3HaHWIO 3aku Bammmu Torana, ero MyCynTbMaHCTBO — «KakK y JuOe-
paJbHBIX MYTa3WIHMTOB M y abOcujackoro xamuda Mamyna (786—833), mpu-
3Haromiero “‘corBopeHHoctb Kopana”»!”. CBOIO MYTa3sHIHTCKYIO ITO3HUIIHIO
3. B. Toran npogeMOHCTPHPOBAI U B OIHON U3 cBoux Occen ¢ B. Jlennnsim, 3a-
SIBUB TOMY, 4YTO BcesieHHas co3gana Ha OCHOBE 3aKOHOB pa3yMa, a He MPECTaB-
nseT co0oi ciydaiiHoe oOpa3oBaHue.

Nzydenune ¢unocodpun uctopun MOH XanmayHa W COMATBHO-2KOHOMUYEC-
KHX BO33PEHHUH E€BPOICHCKUX M PYCCKUX YUYCHBIX OIMPEICIIIIN MO3NUIUI0 3aKn
Banunu Torana OTHOCHUTENBHO OTPULIATENIBHON POJIM TEOKPATUU B UCTOPUU MY-
CYJIbMaH, B YaCTHOCTHU TIOPOK, M €T0 KPUTUIECKOE OTHOIIEHHE K HIICOJIOTHU UC-
JaMH3Ma, CTOPOHHHUKH KOTOPOH, Oymydn yOe:KICHHBIMH B 0€3yCIOBHON TPUTO-
HOCTH KOPaHUYECKUX IPEIIICAHUI Ha BCE BPEMEHA W IJISi BCETO YEIIOBEYECT-
Ba, XOTEJIN OOHOBHUTH MYyCYJIbMaHCKUI BOCTOK IyTeM COTITacOBaHUS UCIAMCKOTO
BEepOy4YeHHs ¢ ayXxoM BpeMeHH. B 1914 1. B cTaMOyabCKOM Hay4HOM >KypHaie
«buibre mamxmyacs» (Ne 7) Ob1a onyOnukoBaHa craThs 3aku Banuau Torana,
OCHOBHBIC TTOJIOKEHUSI KOTOPOH CBOAMINCH K clexyroueMy. TeokpaTus mociy-
JKHJIa TJIABHOM MPUYMHON MHOTHX Ol TIOPKOB B UX MCTOPHH, XOTS TEOKpPATHs
HE SIBIISICTCS HEOThEMJIEMBIM KaueCTBOM HCIaMCKOH o0muHsL. [Iprnobuienue my-
CyJIbMaH K 3aIaJHON IUBHIN3AINH JTOJKHO CONPOBOXKAATHCS NPUBEICHUEM HUC-

16 Toean 3. B. Ykas. cou. C. 65.
17 Tam xe. C. 68.
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JamMa B COOTBETCTBHUE C 3ala/IHOM IIMBHIIM3AIIMEH, B KOTOPOH YTBEPAUIIOCH OT/ie-
JIEHWE IIEPKBH OT TOCYIapCTBa; B CBOCH UCTOPHUU TIOPKU BCETNA Pa3IHyaIn Cy-
TaHar u xanudar, kak o Tom nucai Mou Xanayn.'® B cucreme rocyaapcTBeHHOTO
yIpaBJICHISI MOHTOJIOB U TIOPOK, 0COOCHHO B CHCTeMe ynpasieHus Tumypa, He
OBUTIO HHYETO, CBA3aHHOTO C MCIIaMCKOW penurueii. [IpoBeneHue B KU3Hb 3aK0-
HOB SIcpl UMHTH3-XaHa OTKPBIIO HOBYIO SI0XYy B JKU3HH HCllama; Oiaromaps re-
HUI0 UMHTH3-XaHa OBUIO OpraHu30BaHO 3((eKTHBHOE BOCHHOE YIpaBICHHUE U
OBUT OTBEPTHYT TEOKPATUICCKHI METOJ TOCyIapCTBEHHOTO yIpapieHus VpaHa.
OTTasNKuBasiCh OT 3TUX Te3UCOB, 3aku Banuau Toran genaeT BBIBOJ, UTO BCE IO-
IBITKA ETUIETCKOTO MYCYIBMAHCKOTo pedopmaropa Myxammana AOmo, Typka
Maxmyna Dcaga DdeHau u TaTapckoro MyCyJIbMaHCKOTO MbICIUTEN-pedopma-
topa Mycel [xapynnaxa burueBa MogepHU3MpOBaTh MciaM, TIOCTaBUB €ro Ha
OCHOBY COBPEMEHHBIX 3aKOHOB, COBEPIICHHO OecrutofHbL.'® MIHTEpEeCHO O0TMe-
TUTb, YTO B TO K€ CaMoO€ BpeMsl 3Ty cTarbio 3aku Banuaum Torana BHHUMaTemb-
HO pounTanu Mycrada Kemanp-nama, Oyaymmuii nepsslil npe3uaent Typenkoit
PECIyONHKH, U JTIOIH U3 €T0 OKPYKECHHS, CACTIAB IS ceOsl COOTBETCTBYIOIINE BBI-
BOJIbI B OTHOIICHUH Oyaynux npeodpazosanuit Typruu. O6 3tom 3aku Bamuau
Torany pacckasan cam Myctada Kemab-nanra (ATaTiopk) BO BpeMs HX BCTpEUn
B AHKape B 1930 1.

Pacxoxnenune 3aku Banuau Torana ¢ pyKoBOJCTBOM OOJIBIIIEBUKOB B 1921 .
y4acTHe B MOBCTaHYECKOM («OacMadeckoM») nBuxkeHuu B Typkectane B 1921—
1923 rr. B Ka4ecTBe OIHOIO M3 PYKOBOIUTENEH CpelHea3naTCKUX TIOPKOB B UX
6opr0Oe mpoTuB COBETCKOM BIACTH BBIHYIHMJIM €O AMUTPHPOBATh W3 Poccuu B
1923 r. [ToaTOMy MOXXHO BBIJICTUTH JIBa dTama B JieATeabHOCTH 3aku Bamuan
Torana no guaocopckoMy OCMBICTICHUIO UCTOPUH MCJIaMa U UCIaMCKOW KYJIBTY-
polL. IlepBblif Tan cBsA3aH C €ro HAyYHOH >KU3HBIO B Poccuu 10 ero BBIHYK/ECH-
HOU smurpauuu B 1923 r. Bropoii 3Tam cBs3aH ¢ €ro >KU3HbIO B AMUIPALIUU, KOT-
Jla OH CTAaHOBHTCS TPU3HAHHBIM BOCTOKOBEIOM U TIOpKosoroM. dunocodckue u
penurrno3nblie B3MILAB 3aku Banuau Torana, cliokuBIIMECS €€ B MOJOAOCTH,
OTJIIMYAIOTCS 1IENTbHOCTHIO, U OH HE M3MEHsUI UM B TEUEHHE BCEH CBOEH IoJron
Y IJIOZOTBOPHOM B HAyYHOM TUIaHE KHU3HHU. TeM He MeHee, pa3BUBAcMbIC yKE B
smurpanuu 3aku Bamuau ToraHom ¢utocodcekue uaen B psijie padoT, Hanpumep
B «MeToJI0I0THH UCTOPHUYECKUX uccaenoBanuity (Tarihte usul), 0COOCHHO UHTE-
PECHBI B CBETE UX COIIOCTABIICHMS C UJICOJIOIHEeH POCCUHCKOIO MYCyIbMaHCKOIO
nmubepanu3ma u Tarapckoit ¢puocodekoit Mpicibio XIX — nHavana XX B., Ha Tpa-
IUIASX KOTOPOH OH OBLI BOCIIUTAH, MO KpaifHeH Mepe B Hayaye CBOel TBOpUeC-
KOU J€ATEIbHOCTH.

dunocodckas MBICIb TaTap-MyCyJIbMaH KaK «BbICOKas 4acTh UJICOJIOTHU MY-
CYJIBMAHCKOTO JInOepasin3Ma B COBPEeMEHHON Hay4HOMH JIMTepaType paccMaTpuBa-
eTCsl KaK CHHTE3 BOCTOYHOH (apabo-MyCyJIbMaHCKOHM, 0OIIETIOPKCKOM, cOOCTBEH-

8 Togan. Tarihte usul. S. 163.
Y Toean. Yxas. cou. C. 96.
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HO TaTapCKO) M 3amajHbIX (€BPOMEHCKUX M PYCCKHX) TPaauIMi, a Takxke KakK
COCAMHECHNE HCIIaMH3Ma, TIOPKM3Ma, HAMOHAIN3MA U TPAJAUINHA pPyCCKUX Jroe-
paJIbHBIX U COLMAJ-IEMOKPATHIECKUX yueHu > . [Ipu 3TOM He CTaBUTCS CIeIyI0-
LMK BOIPOC — Ha KAKUX OCHOBAHUAX CTAJ OCYIIECTBIAThCA 3TOT cuHTe3? Ilox
CHHTE30M TPHHATO MOHUMATh Iporecc (0OOBIYHO IIeNeHANpaBIeHHBIN) COeanHe-
HUSI WK OOBEIMHEHHS PaHee Pa3pO3HEHHBIX BEIeH MM MOHATHI B HEUTO Kadec-
TBEHHO HOBOE, LI€J0€. YTBEP)KIEHUE O CUHTE3€, TO €CTh FapMOHMYHOM COYeTa-
HUM, PEAronaraeT AONyLUeHne O HAIMYUU HEKUX YHUBEPCAJbHBIX OCHOBaHHIA,
OJIMHAKOBBIX U JUIS 3aI1aJHON KYJBTYPBl, U JJIs1 MyCYJAbMAaHCKOU. A MOCKOJIBKY 3TO
He (aKT, a BCEro JIHIIb JOMYyNICHUE, TO OHO TpeOyeT 000CHOBaHHS. JTO BaXKHOE
METOZIOJIOTHYECKOe 3aMedaHue. Pazymeercs, JOPEBONIOLMOHHBIE MYCYIbMaHC-
KHe JesTend pegopMaTopckoro U JudepaabHOro TOJNKA, B OTIMYHME OT MYCYIb-
MaHCKUX KOHCEPBATOPOB, MOJIaraiy TakoW CUHTE3 BIOJIHE BO3MOXKHBIM M MPHU3bI-
BaJIU CJIEJ0BATh OMBITY 3anaja B 001actu peopM U MOAECPHU3AIMU BCEX CTOPOH
KU3HU POCCUICKUX MYCYIIbMaH, Tpeiiarain pa3iudHble TPOeKTHI uig 3Toro. Ho,
Ha Hall B3I, OONBIIMHCTBO MYCYJIBMAHCKUX JAEATEICH MpeapeBOTIONNOHHON
U peBostolnoHHoN Poccun, 3a peIkuM UCKITIOYEHUEM, HE TIPEIBAPSIIIN BbIIBUKE-
HHUE CBOUX MPOEKTOB CIICIUAILHBIM aHAJIM30M WX (GHIOCO(DCKUX OCHOBAHHM, TO
€CTh IIOCTAaHOBKOH BOIIPOCA O TOM, KaK COBMECTUMBI CaMH OCHOBAHUS 3allaiHOM
U MYCYJIbBMaHCKOH LIMBUJIM3ALHUU.

3aku Bamunn Toran mHambonee pa3BEepHYTO M KOHIENTYaJbHO H3JIOXKHI OC-
HOBHBIC TTOJIOKEHHS CBOCH (PMIIOCO(DHH UCTOPHU B KOHTEKCTE COOTHOIICHUS 3a-
MagHON U MYCYJIbMaHCKOH ITUBIJIM3ALUH B padoTe «METOIOIOTHsI HCTOPHISCKUX
uccienoBanuit» (Tarihte usul).

HccnenoBanue npo6ieMbl COOTHOILIEHUS] OCHOBAHUH 3ama/lHON U MyCYJIbMaH-
CKOM LIMBMJIM3ALMM OH NpPEABApSAET H3JI0KEHHEM HMMEIOLIMXCS B COBPEMEHHOM
€My HayKe TOYeK 3pEeHHUs Ha CYLIHOCTh (maxutia) 3anagHoi (Garb) nuBUIN3ALUU
(maoanuuiia) n BoctouHou (Sark) muBunu3anuu. OH yKa3bIBaeT, UTO €CTh J[Ba
TIOKOJICHHsI 3aMaiHbIX YYEHBIX, CIIEIHalIbHO OOpamlaBIIMXC K TeME CPaBHEHHS
OCHOBaHMI 3amaHON ¥ BOCTOYHOM LIMBUJIM3ALIMN: IIEPBOE MMOKOJIEHUE IIPEICTaB-
neHo J. Penanom, B. Jlpeniepom, A. Kpemepowm, P. [lo3u, a BTopoe nokosiaeHue —
A. Macc, I1. Banepu, I'. JIebonowm, O. llnenrnepom, A. Toit6u, B. Jropanom
u apyrumu. 3aku Banuau Toran ormeuaeT, yTO CpeAM 3anaJHbIX MHTEIUIEKTya-
JIOB paclpoCTpaHEHa TOYKa 3PEHUs, COIVIACHO KOTOPOH MOpajbHBINA AyX 3amaj-
HOW LUBWIN3ALUYU CIOXKUJIICS NPEUMYIIECTBEHHO IO/ BIMSHUEM XPUCTHAHCTBA.
Bnaronmapst ynacnemoBaHHOM OT aHTHYHOCTH CITOCOOHOCTH M TSTE K HMCCIIETOBA-
HUIO 3amnaj sABJIseTCd MUPOM, IPEUCIIOIHEHHBIM JlyXa aKTUBHOCTH, I/I€ YEJIOBEK
IBIDKAM TPEOOBAHUSAMH pa3syma W MPHUPOIBL. BOCTOK ke Ui HUX — 3TO MHP,
MOTPY>KEHHBIN B TTOKOM W caMoco3eplianue, Oe3/IesITeIbHBIN U He CIIOCOOHBIH K
YMCTBEHHOU peduieKkcuu, 03a00YCHHBIN MPOIUIBIM U HE MPHIAIONINA 0c000ro

20 FO3ees. Vias. cou. C. 196.
2! maesa. Yxas. cou. C. 222.
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3HaueHus OyaymemMy. Kak oH ykasbIBaeT, moJJOOHOE MHEHHE HAIILIO CBOE OTPaXkKe-
uue B TBopuectse 'ete (West-Ostlicher Divan) n Myxammana Uk6ana (JTu-/Indaxu
an-mawpux éa an-wazpud).

3aku Bamuau Toran B 1eBATH pa3BepHYTHIX MYHKTAX M3JIaraeT TOUKY 3pEHUS
HeMerkoro ¢rirocoda u ceoero koutern Kapma Slcnepca 1mo Bompocy o CymnHocTr
3arajHON M BOCTOYHOM IMBHIIN3AIN, BEICKa3aHyIO TeM B padote Vom Ursprung
und Ziel der Geschichte. Cytb mosuiuu K. fcniepca 3aku Bamuau Toran cixa-
TO W3JaraeT B CJIEQyIOLIeM Buje: Ha 3amage — cBoOoja, ujaes JUYHOCTH, -
HAMHYHOCTH KaTeTOpWil M MOHSATHH, cBoOOma MbICHH; HA BocToke — THpaHwms
B OOIICCTBEHHOW >KU3HH, HEUCTOPHYHOCTh M 3aKPBITOCTH OOMIECTBA, MEHTAIIb-
HOCTB XapaKTepU3yeTcs KOCHOCThIO nyxa u Mbiciu. K. Scmepe oco6o orMeuaer
YHHUKAJIbHYIO 4epTy 3alaJHOM [MBUIM3AIHMH — OECKOMIIPOMHUCCHYIO KaTeropHuy-
HOCTb, HaXOJISIIYIO0 CBOE€ BBIPAXXEHHE B IOCTOSHHOM HAIPSDKEHHOM OTHOLLICHUH
MEX]ly XPUCTUAHCTBOM U KYIBTYPOH, TOCYJapCTBOM U JIMYHOCTHIO, KATOINYECT-
BOM U TPOTECTAaHTU3MOM, Teojorueit u punocoduei. 3aku Bamuau Toran orme-
yaet, uto MHeHHe K. Slcnepca B 3TOM IyHKTE BeChMa CIIOPHO B CBETE TIOCTIETHUX
MCCIIEIOBAaHHI PYCCKUX HCTOPUKOB M BOCTOKOBEIOB?.

3aku Bamuau Toran monaraet, uyto Touka 3penus K. Slcnepca siBisiercst Bipa-
YKEHUEM OOIICTIPHHATOTO MHEHHSI €BPOICHCKUX YUCHBIX IO BOMPOCY O CYIIHOC-
TH €BPOIEHCKOr0 MEHTAIUTETa, 00pa3a MbILUICHUS, JyXa U HUBUIN3aLUOHHOTO
otHoweHus 3anaaa u Bocroka. On paccmarpuaet nosunuio K. fcnepca, mpen-
CTaBJIEHHYIO B pabote Vom europdeischen Geist, BMecTe ¢ TOUKAMU 3PEHUS eIl
Tpex BUAHbBIX eBporneiickux yuensix — I lenepa (Der Orient und Wir), Jleona
BpynmBura (L’Esprit européenne) u capa 1. Pocca. CornacHo 3aku Banuau
Torany, Bce OHU CKIIOHAIOTCS K OOIEi MBICITH, YTO HCTOYHUKOM 3aI1aJHOTO MBIII-
JICHHS SBJISIFOTCSI aHTUYHAS MaTeMaTHKa M €CTECTBO3HAHME, KPUTHYECKOE MBIII-
nenne KcenodoHTa, 1 4TO mOCie JONTOro MEpHoAa TEMHOTO CPEAHEBEKOBBS B
amoxy Peneccanca 3amnaJl BHOBb 00pes CBOE MOAJIMHHOE MBINUICHUE. 3araHbIH
JIlyX ¥ MEHTAIILHOCTh, BOCXOJISAIIUE K TPEYECKOMY YMY M PUMCKOMY I'paXKIaHCKO-
My TIpaBy, SIBJSIFOT cOOOW apeHy CTOJIKHOBCHMH Pa3MHYHBIX MHEHHH, 371€Ch MMe-
10T MECTO KU3HEHHOCTh U aKTUBHOCTbD. 3alaJHbli 1yX HE 3HAeT MPENesIOB, OH KO
BCEMY OTHOCHTCSI COIVIACHO KpuTepusaM pasyma. EMy mpucyma cosujarenbHas,
TBOpueckas cuia. [1o maenuto I. Hlenepa, XoTs MopaibHbINA AyX BocToka siBisseT
MPOTHUBOIOIOKHOCTE 3allaIHOMY OyXY, TeM HE MeHee, OqHaXIsl BocTok Oymer
BBIHYKJICH OTKPHIThCS 3amany. 3aku Bamuau Toran npuBoauT 0600IICHHYTO TOU-
Ky 3PEHUS BBILIEYIOMSHYTBIX €BPONEUCKUX YUEHBIX Ha pa3jiMyue MbIILJICHUS 3a-
MTaJJHOW M BOCTOYHOM IMBUIN3AaIMM ciaoBaMHu capa Jl. Pocca U3 ero BBICTYIIEHUS
Ha Il xoHrpecce o Tropkckoi uctopuu (1929 r.), cyTb KOTOPBIX CBOJUTCS K Clie-
nyromemy. Boctok ycBauBaet y 3amnajia TEXHUKY M Hay4uHbIH MeToa. HecMmoTps Ha
BCE€ CBOM YCIICUIHbIE MONBITKU B 3TOM, BocTOk Becerga OyneT octaBarbes B pyKax
3amazna. YCBOCHME JIATUHCKOTO aniaBuTa BOCTOKOM — HE MPOCTO JIENI0 TEXHU-

22 Togan. Tarihte usul. S. XII—XVI.
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YECKOTO YCOBEPIICHCTBOBAHMS, OHO TAK)KEe BBIPA3UTCS B TOM, YTO BocTok Oyner
OCTaBaThCsl B 3aBUCHMOCTH OT 3allaHOI'O IIOBOABIPS. 3amagHblil AyX U MblILIE-
HUE — 3TO nareHT 3anaza. M takoe nojaoxeHue €1 HE CMOXKET U3MEHUTD YCBO-
€HME 3aIa/HOTO JlyXa BOCTOUHBIMH JIFOJbMU — HE3ABHCUMO, OT/IEJIbHBIMH IIPE-
craBHTEIsIMH BocToka mim Bcemu?.

3akun Bamuam ToraH cumrTaeT BBINIEHU3IIOKEHHBIE OIPEEICHUs 3aragHod 1
BOCTOYHOM LUBHMIM3aLMKA OIMO0YHBIMU. OCTaBasiCh HA MPENKHUX CBOUX MO3HULIU-
sIX, OH 00bsCHSET oTcTaBaHUe BocToka oT 3amafa NpuUMHAMH SKOHOMHUUYECKOTO
XapakTepa, MPUBOJSI T XKe apTyMEHTBI: M3-3a OTKPBITUS €BPOIEHIIAMU MOPCKHUX
MyTel CyXOIyTHBIE TOProBble IMyTH HA BOCTOKe OKa3aiuch 3a0pOLIEHHBIMHU, YTO
MPUBEJIO K SKOHOMUUECKOH CTarHalluu MyCyJIbMaHCKUX CTpaH. [IpuduHsl 3T0M cu-
Tyaluy — HCTOPUYECKOIO, TO €CTh BPEMEHHOI'O XapakTepa, a 3HA4uT, 110 Mepe
Pa3BUTHUS COBPEMEHHBIX HA3E€MHBIX U BO3AYIIHBIX TPAHCIIOPTHBIX CPEACTB B TEUE-
HUE JBYyX-TPeX IIOKOJIEHUH 3TO OTCTaBaHUE MOXKET COKPATUTHCS 10 MUHUMYMA.

OH crnenuagbHO paccMaTpUBAET BONPOC O TaK HAa3blBAEMOM «TBOPUYECKOM
MBILIUIEHUW» 3ama/la U «kKOCHOM Jyxe» Bocroka.

Bo-nepBrIx, M0 €ro MHEHHIO, IPEUMYIIECTBO 3arnana Haj BocTokom — 310
He Tpo0sieMa Tpex THICSY JIeT, a MPodIeMa, BOSHUKIIAS B PE3yIBTATe OTKPBITHS
MOPCKHUX ITyTeH, YTO MPHBENO K OypHOMY SKOHOMHUYECKOMY MOABEMY 3amana.
EBponeiinbl IpocTO BOCIPHUHUMAIOT 3Ty Pa3HHILy MEXKIy IBYMs LIMBUIIN3ALMS-
MH, HMEIOIYI0 3KOHOMUYECKYIO MOJOIUIEKY, KaK pa3HHIly IPUPOIHOIO Xapakre-
pa, mpumnucas cede pacoBoe MPeBocxoAcTBO. OH OTMEUAET, YTO HEYTO MOLOOHOE
UMEETCsl B UJIEONIOTUH PYCCKHX «3alaJHUKOB», B yacTHoCTH I1. S1. Yaanaesa. 3aku
Bamman Toran ykasbiBaeT Ha pacpOCTpaHEHHYI0, Kak 00JI€3Hb, JIOXKHYIO, 10 €T0
MHEHUI0, MBICIIb O IPEBOCXOACTBE 3alaTHOIO MBIIIEHUS CPElU CaMHUX MYCYIlb-
MaH, 0COOEHHO Cpe TIOPKOB U3-3a UX MPUPOAHON 10BEpUUBOCTHU. PazbsicHeHUe
KOHOMMYECKON MPUPO/Ibl OTcTaBaHUsl BocToka OT 3anmajia JOIKHO, KaK MoJIaraeT
3axu Banuan Toral, moMo4b B 10Ka3aTE€IbCTBE HECOCTOSTEIBHOCTH LIMPOKO pac-
IpocTpaHeHHbIX nepes II MupoBoll BOMHOM pa3iIU4YHBIX TEOPUH O pacoOBOM IIpe-
BOCXOZICTBE 3alla/IHbIX HApOIOB HaJl BOCTOUHBIMU. OH yKa3bIBaeT HA ICTOHLIEB U
BEHI'POB U3 (PMHHO-YT'POB, KOTOPBIC CYMETH NMPOJEMOHCTPUPOBATH CIOCOOHOCTD
HE TOJBKO K NMPHUPOIHOMY, HO M K HCTOPHUYCCKOMY OBITHIO CpeIl €BPOMEHCKUX
Hauuil. Eie oqHUM J0Ka3aTebCTBOM HECOCTOSITEIbHOCTH PACOBBIX TEOPUI CIIy-
XHT, IO €0 MHEHHIO, TOT (hakT, uTo Bo Il MHPOBOIi BOifHE MPOTHBOCTOSIIN JPYyT
JpyTy HEMIBI M aHITIOCAKChI, HECMOTPsI Ha TO, YTO U NEPBHIE U BTOPHIE SABIISIOTCS
HOCHUTEJISIMHA OJHOTO M TOTO K€ 3aI1aJHOTO MBIIJICHUS U yXa.

Bo-Bropsix, 3aku Bamuau Toran HacTamBaeT Ha BBIIEIEHHU «KYJIBTYPHBIX»
U «IUBIIIM3AIHOHHBIX» Pa3Induid. ITO, O €T0 MHEHHIO, HEOOXOANMO JUTS TOTO,
9TOOBI TTOKa3aTh, YTO MYCYIbMaHCKHIT BOCTOK OTHOCHTCS K BOCTOYHOMY MHpPY
B YHCTO Teorpa)ueckoM CMBICIIE, 9TO MycCyIbMaHCKHi BocTok, paccMarpuBae-
MBIl B IUBUJIN3ALIMOHHOM OTHOIIEHHH, HA CAMOM JIeJI€ SIBJISIETCS YacThbIO 3amaj-

3 Togan. Ibid. S. XVIL.
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HOM IIMBHJIU3AIMH, OTINYAsACh OT HETO KaK KylbTypa. 3amajy ke Kak [UBUIIN3a-
LUl IPOTUBOCTOUT HE MycyinbMaHCKull Bocrok, a Muausa u Kutail BMecre B3s-
Thie. OH YTBEPXKIaeT, YTO B BIIOXY TBOPUECKOTO Pa3BHTHS CBOCH ITUBUIIN3AIIUN
MCITIAMCKHI MUp OBUT 4aCTHIO 3aI1aJHOTO MUPA, PA3BUBAIOIIETOCS HA OCHOBAHUSX
rpedeckoi nuBuian3anuu. llymepckue Mepel BECOB U JIEHEKHBIE €IMHULIBI, KaK
JIUHAp, IMPXEM, MUCKAIT, XOpEe3MUHCKUE AUHA, KpaM (dina, kram), cioco0 Jietouc-
gucnenust CeleBKUI0B, purypupoBanue Anekcanapa Makenonckoro B Kopane B
KauecTBe IMPOPOKa MOHOTEUCTUUECKOHM PEJTUIUH U T. JI. — BCE 3TO CBUAETEIBCTBY-
€T 0 IMHCTBE UCJIAMCKOT'0 MUpa ¢ aHTUYHOM uBMWIN3auueil. OH NUILIET, 4To, KaK
u Hemenkuil ¢pumocod u ero xomrera Kapn Scnepe, an-bupynn taxxke paccmar-
pHUBaJI C TOUKH 3pEHMS LUUBUIN3AUUM (Madanutilia) UCTAMCKH MUP B €IMHCTBE
¢ muBum3anusmu pesueit [ peunn, Puma u Erunra, 00be1uHss UX BCEX OIHUM
MOHATHEM ax anr-mazpu6d («monu 3anaga»). Maauio u Kurait e on o003Hauan
MOHATUEM ax/ an-mawpux («aromu Boctokay). [lo muenuto an-bupynu, paspsis
MHUpa Ucllama U MUpa aHTUYHOH [ pernn npou3omien B mepuo ynajaKa mnocjieaHe-
0, KOTrJ]a XpUCTHAHCKAs! PEIUrusl COeIMHUIIACh C 3aMaJHON MBUIIN3ALUEN. 3aKu
Banunu Toran ormMeuaer, 4To, B OTJIMYKUE OT COBPEMEHHBIX €BPOIEHCKUX aBTOPOB
A. Maccs u I1. Banepu, npujaBaBIIUX XPUCTUAHCTBY UCKIIIOUUTEIBHYIO POJIb B
YMCTBEHHOM pa3BUTHH 3amnaja, ajd-bupyHu cunran, 4yTo 3amajgHas UBIIA3AIUSL
JIOCTHUIVIAa HAUBBICIIICTO pacIBeTa Oarogapsi CBOCH crmocoOHOCTH K TBOPUECKOMY
MBIIIJICHUIO eIlle B JOXPUCTHAHCKYIO 3TIOXY, KOT/Ia 3a00Ta 0 3HAHUH W BHUMAaHHE
K Ka)K/IOW BEIIH [TPEBPATUIINCH B HEOTHEMIIMMBIC YSPThI MBIIIUICHHUS TPEKOB*,

HecMoTpsi Ha UMBMIM3ALIMOHHOE E€IMHCTBO 3allaJHOTO U MYCYJIbMAaHCKOTO
MHpa, Kak nonaraet 3aku Bamunu Toran, KyneTypHble pasauuust (00bl4au, 3Tu-
KeT (a0ab), penurus 1 Mopallb) M1y HUMU ellie JoJro OynyT coxpansaThes. [1o
€ro MHEHUIO, OJTHAXK/Ibl Pa3HUIIA MEXKITY 3aI1aJHON ¥ BOCTOYHOM ITUBUIIN3ALIUSIMHI
ucuesHeT. Ho copmupoBaBimecs 3a math CTOICTUN pa3nndus Mex 1y Boctokom
1 3amajioM B BUJIE «CO3UIATEILHOCTH (KPEaTUBHOCTH)» U «KOCHOCTH» HE CKOPO
ncuesHyT. OTHaKoO pa3HHUIA MeXAy 3armajgoM U BoctokoM OyneT ocTaBaThCs Kak
pasHHIa He CyOCTaHIIMAIBHOTO, a MPEXOIsIero nopsiaka. COOTBETCTBEHHO, TO
JIOJDKHO BCEJIATH B IPEICTABUTEINCH BOCTOYHBIX OOIIECTB OIITUMHE3M B JIEJIE YCBO-
SHHS JIYUIINX 9epT 3aI1aJHOH MECHTAIBHOCTH B 00pa3a KU3HH.

[Tocneanee nenaer akTyajabHBIM BOIPOC O KPUTEPHUIX YCBOCHHUS CTaHIApPTOB
3amaHON [UBUIIM3AIMY TIPH BO3MOKHOCTH U TaKe HEOOXOTUMOCTH COXPAHCHHUS
KyJIBTYPHBIX pa3induid (COOCTBEHHOW Tpamunuu). [1oCKoIbKy B HacTOsIIEee Bpe-
Ms, 1o MHeHuto 3aku Bamuau Torana, paznHuna mexay 3amagom u Bocrokxom
BBIpaKaeTcsl Kak pa3HUlla MeXAy KpEaTHBHBIM, TBOPUECKUM MBIIIICHHEM U KOC-
HBIM JIyXOM, TO Ha BOocTOKe Terneps 3HAIOT, YTO €CTh J1Ba KPUTEPHS COBPEMEHHOTO
TBOPYECKOro MbIIUIeHUs: 1) ecnu npeamMeT (apredakrt) co3nan He3aBUCUMBIM 00-
pa3oM (Kak mpeaMeT CBOOOTHOTO TBOPUYECTBA, 4 HE KaK MPOU3BE/ICHUE, CO3JIAHHOE

24 Al-Birimi. Kitab al-saydana. Bursa Kursunlu Cami yazmasi; L{uT. o: Togan. Tarihte usul.
S. XXI.
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COTTIACHO TPaauIuM); 2) BHUMaTeNbHOCTh (dikkat). Emie an-bupynu xamopancs
Ha OTCYTCTBHUC Y MYCYJIbMaH 3TOI0 Ka4€CTBa JPEBHUX I'PCKOB. HO, KakK 1oJiaracrt
3aku Banmuau ToraH, »Tu KauecTBa (BHUMATENBbHOCTD (dikkat) u TIIATEIHHOCTD
(itina)) He SIBISAIOTCS PacoOBOH OCOOCHHOCTBIO, a CYTh pE3yJIbTaT BOCIUTAHUS.
Eci HOBBIC TIOKOJICHHSI MyCYJIbMaH He Oy/IyT 0CO3HABATh BCCH BAYKHOCTH BOCIIH-
TaHUs B ce0e ATHX KayeCcTB, OHU Bcerna OyyT oTcTaBarh OT 3amnaja. B aTom nerne
JIEHCTBEHHBIM (PAKTOPOM MOXKET CTaTh JIEMOKpATH3aIlUsl BOCHHO-OI0pOKpaTHUec-
KOW CHCTEMbI rOCYIapCTBEHHOrO yrpaicHus. 3aku Bamuan Toran cchuiaetcs
Ha TOJIOKUTEIBHBIA OIBIT PEPOPMUPOBAHUS CUCTEMbI BJIACTHBIX OTHOIICHHUH B
Poccuu B ropel mpaenenust pycckoro mapst Asiekcannpa II. Jlemokparuzamms B
Typumu Takke OyIer crocoO0CcTBOBATh MPOOYKACHUIO B TYPKax JIyXa TBOPYESCTBA
U CO3UIATEIbHOCTH.

OnuoBpemenno 3aku Bamunu Toran Bo3gaeT MOHKHOE BOCHHBIM TPaTUIINAM
TYpOK, Onarogapsi uemy B TypIiuu yaagoCh B KOPOTKUI CPOK OTACIUTH FOCYaapC-
TBO OT perurud. Ho 3To muns HadambHbIHN 3Tal 10 (GOpMHUPOBAHUIO Y MyCyIbMaH
TBOPUYECKOTO MbINuIeHHUs. [y peanusanuu camoit 3Toil menu ((popMUpOBaHUS
TBOPUYECKOTO MBIIIUICHHS) CIIEAYET BHIOIHUTH TPU YCIOBUSA: 1) MOCTOSHHO KpH-
THUKOBATh TEOPUHU O PACOBOM IPEBOCXOACTBE 3aIa HBIX HAPOJOB; 2) MPEBPATUTD
JIeJIO TI0 OOYYEHHUIO TBOPUECKOMY MBIIUICHHUIO B 33]1a4y HAIIMOHAIBHOTO MacCIlTa-
0a; 3) OCYIIECTBIISTh ICATSIEHOCTD 10 (POPMUPOBAHHIO HAYYHOW aKTHBHOCTH H
CO3HMJIATEIILHOTO JTyXa B IIJIAHOBOM TIOPSIJIKE.

3aku Bamuau ToraH oTMeuaeT, YTO YCBOCHHE 3allaJHbIX CTaHIIAPTOB MPOHC-
XOJIUT TOPa3o ObICTpee CPeaH TIOPOK-CTEIHSIKOB, IMMOCKOJBKY MX CO3HAHHE HE
OTATOINEHO, KaK CO3HAHUE OCEUTBIX TIOPKOB, KYJIBTYPHBIMH CTEPEOTHIIAMHU CPE/I-
HEBEKOBbs. Tak ke 0OCTOUT JIeNI0 U 'y apaboB U MEPCOB, KOTOPBIM, IO €r0 MHE-
HUIO, CJICYET OCBOOOAUTHCS OT CTAPBIX KYJIBTYPHBIX CTEPEOTHIIOB, KOTOPHIC KaK
TPSI3HBIA 0CAJIOK OTATOMIAIOT UX CO3HAHUE M HE JAIOT YCBOUTH IIEPEIOBON OIBIT
3anagHoM nuBMiIM3anuy. 3aku Banuau Toran crienuaabHO 00Opamaercs K OmbITy
pacrpoCTpaHeHUs CPEIN HEKOTOPBIX TEOPKCKUX HApOJOB (Ka3axoB, OAIIKHp) Ha-
BBIKOB COBPEMEHHOTO 3eMJIe/IeNnsl, YTOObI 000CHOBATh CBOKO MBICIIb O HEOOXO/U-
MOCTH IIPEBPATUTD ACJI0 IO YCBOCHWIO TBOPUCCKOI'O MBIIIJICHU T 3ana[{a B HaIlMoO-
HAJIbHYIO 3a/1a4y COBPEMEHHBIX TIOPOK.

Brinmonnenne ston 3aa41 HE OOJDKHO CBOAUTLCA K JIMYHBIM YCHUIHSAM OTAC-
JIBHBIX JINYHOCTEH. B o0menannonassHOM MaciTadbe HEOOXOAUMO B IIJTAHOBOM
MOpsIKE TIPOBOAMUTEL pedopMy oOpa3oBaHUs Ha BCEX YPOBHSX, CO3/aBATh COB-
PEMEHHbIC HAay4HBIC W3/IaTelIbCTBA, BOCIHMTHIBATH HAIIMOHAIBHBIC KaIpbl Iepe-
BOJIYMKOB. Bce HaydHbIe TMyOJHMKAIMM JIOJDKHBI W3/1ABaThCsl NMPH HATHYMH Pe-
3I0ME KaK MUHHMYM Ha TpEX E€BPOICHCKHX S3bIKaX, a HanOoliee BaKHbIC HAy4-
HBIC MTPOU3BE/ICHUS] MECTHBIX aBTOPOB CJIEYeT M3/1aBaTh U HA 3alajHbIX S3bIKaX.
COOTBETCTBEHHO, TYPELKUE YHUBEPCUTETHI HEOOXOAUMO 00CCIEUUTh CHIBHBIMH
MIEPEBOUCCKUMH KaIPaMH.

VYcBocHHE HABBIKOB TBOPYECKOTO 3alafHOTO MBIIUICHUS MOA CHIY TOJb-
KO HE3aBUCHMBIM JIMYHOCTSIM, THiieT 3aku Bamummam ToraH, ccbuiasich Ha MHe-
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Hue K. fcnepca. [IpekpacHo 3HaronMil UICTOPUIO MYCYJIbMAHCKHUX HAPOJIOB 3aK1
Bammuau Toran ceTyert, 4To morpanuyHast ciry’k0a Ha rpaHHUIAX HCIAMCKOTO MHpa,
YCTPOEHHE TaM BOCHHBIX ITOCEICHUI HAIOXWIA HEH3ITIAJUMBIA OTIIEYaTOK Ha
MBIIIJICHHE MHOTHX MYCYTbMaH, BBIPa0OTaB y HUX MPHUBBIUKY OCCIIPEKOCIOBHO
MOJYUHATBCS IPUKa3aM, U YTO CPEeIU HUX PACHPOCTPAHEH TUI CaMOAOBOJIbHBIX
Joiel, MoyYyaroluX yAOBOJIbCTBUE OT KOMaHI0BaHHUS.

OnHOHM U3 NPUOPUTETHBIX 3a/ad TYPOK IOJKHO CTaTh IPEBpallleHue CBOe-
IO POJIHOIO fA3bIKAa B COBpEMEHHbIN HayuyHbIH s3bIK. 110 MHeHMIO 3aku Banuau
Torana, OTCYTCTBHE Y TIOPOK B IMPOIUIOM CBOEIO HAy4YHOI'O SI3bIKa MPUBOIUIIO K
TOMY, YTO UX JIyYLIHE NPEeACTaBUTENN ObLUTH BHIHYK/IEHBI TBOPUTH HA apaOCKOM U
HEPCUJICKOM SI3bIKaX, YTO HE CIOCOOCTBOBAJIO POCTY MX POJHOM KylbTyphl. Takue
monu, kak Anumiep Haou, YeneOwu, JxxaBaar [lama, co3gaBaBiime cBou Mpou3-
BEICHHUS HAa POAHBIX TIOPKCKHX SI3bIKAX, ObLIM PEIKUM HCKIIIOUEHUEM.

B 3TOM cityuae mokasaTeiabHO €ro OTHOUIEHUE K MIPUHSTUIO JIATUHCKOTO alda-
BUTA BOCTOUHBIMH HapogaMmu. OH IMoJaraet, 4To Helb3st a0CONIOTH3HPOBATh 3HA-
YEeHHUE JATHHCKOro andasuta. [1o ero MHeHHIO, TEXHUYECKUH ITPOTrpece paHo Win
MO3/THO 3aCTaBUT BOCTOUHBIC HAPO/BI MEPEHTH HA JATHHUILY, HO Cpa3y OTMEHSATH
cTapblil andasut He cieayeT. Heobxoanmo mapaienbHO YHOTPEONsSTh CTaphli
anaBUT B TCUCHUE MOTyBEKAa WIM KaK MHHHUMYM JBaJIATh MATh JIET, IEYaTaTh
ra3eThl U JIUTEpaTypPHbIC TPON3BEACHISI CTAPBIM aI(aBUTOM, YTOOBI JIIOAH, OCO-
OCHHO MOJIOJIC)Kb, HE OTOPBAIUCH OT POTHON KyJbTYphl. C TOYKH 3peHUs 3aKu
Bammou Torana, myist OBICTPOTO BXOKICHHUS B 3aIIaIHYIO KYJIBTYPY CIEIyeT oOpa-
TUTBCS K OIBITY MHIAUMIIEB, MyCYIbMaH U UHyCOB, KOTOPbIE BHEAPUIM aHIJIMHC-
KUH SI3BIK B CBOCH CTpaHe U CIETalN €ro S3BIKOM BhIcIIero oopazosanus. [1o ero
MHCHUIO, aHIJTHACKUH S3BIK CICIYET CIENaTh 00sS3aTEIbHBIM SI36IKOM, HAYHHAS CO
CPEIHEN IKOJIbI, U IpenojaBaTh Ha HeM OOJBIIMHCTBO YHHUBEPCUTETCKUX IIpe.-
MeToB. MHnuiickue MycyinbMaHe, 0 KOTOPbIMU OH MMEJ B BUAY OyAylIMX Ma-
KHCTaHIIEB, TAKUM 00pa30M HAXOAATCS B aBaHTapJle MyCYJIbMaHCKUX HApOIOB —
3aIIMIIAIOT UCIAMCKYIO KYNbTypy B IIEHTpe A3HM U OJHOBPEMEHHO, BIajes 3a-
MaJHON KyIBTYpOI, MOTYT CTaTh CO3UATEIBHBIM IEMEHTOM B MUPOBO KyJIbTY-
pe*. C Hay4HOIi TOYKH 3peHHs apaOCKUi U MEPCUICKUI SI3bIKH, KAK OH [0JIaracr,
HEIIOCTATOYHO Pa3BUTHIC U oOpedueHHbIe. [109TOMY H3 3amaHBIX S3BIKOB CIEAYET
BbIOpATh aHIIMICKUI A3BIK B KaUE€CTBE OCHOBHOTO SI3bIKA Ha MOCIIEIHUX KiIaccax
KOJJIE/DKEH U s3bIKOM OOydeHHs B YHHBEPCUTETaX, a B HAaydHO-HCCJIE0BaTellb-
CKUX MHCTUTYTaX aHIIMMCKHIA A3BIK JOJDKEH CTaTh Pa0OUYMM SI3BIKOM M S3BIKOM
MyOIMKaIHH.

OnenuBas B nenoM B3nsiabl 3aku Banuan Torana Ha mpoOneMy moucka ONnTH-
MaJIbHbIX MyTeH YCBOCHUSI MyCYJIbMaHCKUM BOCTOKOM, U TIOpKaMH B YaCTHOCTH,
MEepPEIOBBIX HAYYHBIX, TEXHHUCCKUX W CONMAIBHBIX JTOCTIDKCHUH 3amagHoN IHu-
BIJIM3AIMHU TPU OJHOBPEMEHHOM OEpe’KHOM OTHOIICHUH K HAIlMOHAIBHBIM H pe-
JIMTHO3HBIM TPAAUIHAM, CICAYyEeT 0OpaTHTh BHUMAHUE Ha BBIJCIICHUEC UM «KYIIb-

2 Toean. Ykas. cou. C. 486.
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TYPHBIX» U «ITUBUIU3AIMOHHBIX)» PA3IUYMN MEXKITy 3arajioM U MYyCYJIbMaHCKUM
Bocroxom. Kaxnas U3 3THX IBYX BEIMKHUX KYJIbTYp HE SIBJIAETCS HEKOH MOHa-
JIOM, MEXly HUMU HET Hernpeonosnmoi nperpaisl. C 1pyroil CTOpoHsl, KyJIbTyp-
HBIC Pa3IHYMsl, K KOTOPHIM OH OTHOCHJI PEJIMIHIO, MOpaJlb, HAIIMOHAIBHBIE OOBI-
Yad, IPUIAIOT KaXKI0H M3 ATHX OONBIINX NUBHIM3AINN HEMOBTOPHUMEIA OOIHK.
JlaHHOE NOJOKEHHE MOXKHO HPOMJUIIOCTPUPOBATh IOYUYUTEIBHBIM IPUMEPOM.
3aku Bammau Toran B cBoeM pasroBope ¢ 3. @peiigom, coctosiiiemcs B 1935 1. B
Bene, Bbicka3an cBOe HECOINIACHE C IMOIMBITKOW 3HAMEHUTOTO OCHOBATEJISI KOHLIET-
LUK O MCUXOAHAJIM3€e NMPHUIATh YHUBEPCAIbHBIM XapaKTep CBOEMY YUEHHIO U BbI-
pasmi HenpusiTre ero gprocodun B rienoM. OH ckaszan 3. dpefiny, 94To Bce TO, 9TO
TOT MUULIET O CTPACTU MAJIOJETHEeH AEBOYKU K CBOEMY OTILY, HE UMEET HHKAaKOro
OTHOLIEHUS, HallpuMep, K OalllkupaM U Kazaxam. VM pa3bsCHAIOT MpearucaHus
uclama, peryJaupyrouiie IoJIoBble OTHOLIEHHA. Y 3TUX HApOAOB ABJSETCS OObIU-
HBIM JIEJIOM PETY/SIpHOE CIIapUBaHME CKOTA Ha TIa3ax AETeH MM MpUCYTCTBHE
MOCJIEAHUX NP OKOTE OBEll, MOSIBJICHUM TeJsIT. Bee 3To i ux aereil sBnsercs
COBEPLLIEHHO €CTECTBEHHBIM Je/I0M. COOTBETCTBEHHO, CYIIPYKECKUE OTHOIIECHUS
poauTenel BOCIPHHUMAIOTCS JETBbMH 3TUX MYCYJIbMAaH TaKkKe Kak HEYTO COBEp-
IIEHHO €CTECTBCHHOE M HE MOTYT MOCIY>KUTh HEBOJIBHBIM HCTOYHIKOM HEBPO30B,
KOMILJICKCOB M [ICUXMYECKUX MAaTOIOTHiA*®,

3aku Bamunu Toran, NpUHOUINNAATIBEHO HE MPUEMITIOMIAN TTOMUTHYECKUA UC-
JaM, IpU3HaBaJl JyXOBHOE 3HAYEHHE UCIIaMa KaK HHTETPUPYIOLIECH CHIIbI IS MY-
CYJIbBMaHCKUX HapoJ0oB. Vciam, 1o ero Npu3HaHuio, 00bETUHUB Pa3InYHbIE HAPO-
JIbl B paMKaXxX €IMHOT0 MOJUTHYECKOro 00pa3oBaHus — Xamudara, — BIOCIEIC-
TBUU CO3/QJI YCIIOBUSA JJIsl paclBETa UCIAMCKOW KyIbTYpPBl, OOILIEH JIsi MHOTHX
HapoznoB. bnarogaps Xanudary ucnaMcKuii MUp CTajl OJHLETBOPATH OJHOBpE-
MEHHO YHHBEPCAJIBHYIO PEIHUTHI0 U KyabTypy. lllaxu u mpaBuTenH cpaskaiuch
MeXIly CO00H, a an-bupyHu, HarpuMep, B CiIy4ae CBOETO IepeMEeIleHHs U3 OTHOU
gacti Xanugara B APyryio, MOT IIPOIOJDKATh paboTaTh B YCIOBHUSIX OXHOH, HC-
JIAMCKOH KYJBTYpBI, YHHBEPCAIBHOM 110 CBOMM OCHOBAHUSIM, OCKOIBKY BO BCEX
gacTsax Xanudara cymiecTBOBAIHN OJHU U T€ )K€ S3BIKOBBIC, PEIIUTHO3HBIC U KYIIb-
TypHBIe cTanaapThl. [losTomy 3aku Bamuau Toran Buaen neHHOCTh Xanudara He
B TEOKPATHH, a B KyIBTypHOM HcinaMme. Mcmam co3man B amoxy Xammdara ycnoBus
JUTSl CUHTE3a Pa3IMyYHbIX KYJIbTYP Ha YHUBEPCAJIbHBIX OCHOBAaHMAX B BHJIE OOLIETO
LUBUWIN3ALUOHHOTO IIPOCTPAHCTBA.

3axu Bamuou Toran cuuran, 4ro paciser Xamudara — 3TO 3aciIyra KyJIbTyp-
HOTO HCJIaMa, ero TepIUMOCTH, Oiarojaps 4emy CTaJld BO3MOXKHBI CHHTE3 pa3-
JUYHBIX KYJIBTYP M JI€STeIbHOCTh YUYEHBIX Pa3HbIX HallMOHaJIbHOCTEH. B ero ria-
3ax Xanugar B KyJIBTYPHOM IJIaHe ObLJI KaK COBPEMEHHBIN 3ara/i, mpeicTaBIIsio-
uii co0oii CyIIECTBYIOIIEEe HA OCHOBE YHUBEPCAJIbHBIX LIEHHOCTEH 0011Iee KyIb-
TYpHOE MPOCTPAHCTBO. Jlake MPHUXOJ TIOPOK, IO €r0 MHEHMIO, Ha TEPPUTOPUIO
LEHTPATIBHBIX MPOBUHLUI Xanudara MpUBEN TOIBKO K YCHICHHIO KYIBTYPHOTO

26 Toean. Ykas. cou. C. 26—27.
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ucnama, nbo Oyaromaps 3TOMy MCIaM CTall JICHCTBUTEIBHO YHUBEPCAIBHBIM SIB-
JICHUEM, peJIUTUel U KyJIbTypoH He TONbKO apaboB u nepcos. [lepBoe ycunenune
KyJIBTYPHOTO HCJIaMa TPOU30IUIO MOCie 3aBOoeBaHMs VpaHa, BKIIIOUCHHS B MUD
ucjlaMa UPaHCKOHM KyJIBTYpbl, YTO IIPUBEINIO, KaK CIEICTBUE, K pa3pyLICHUIO MO-
HOSI3BIYHSI 1 MOHOKYJIBETYPHI apaboB. [T1aBHas 3acimyra TIOpOK B HCTOPHH HCTIaMa,
coracHo 3aku Banuau ToraHy, COCTOUT B YTBEP)KIEHUU CBETCKOCTH BO BIIACTH
1 ocitabJeHuy TeoKpaThu.?’

3aku Banunu Toran monaraj, 4To HEOOXOAUM KyJABTYpPHBIH HUCIIaM, JUIS 4ETO
ClleyeT yAAINTh HCIIaM U3 TIOIMTHUKY 32 CYET OTKa3a OT TEOKPATHH, HOO MOMBITKA
€ro HaCaXJCHMs B YCIOBUSIX CEKYJISIPU3AIMU, U, J0OABUM MBI, B YCIOBUSX INIO-
Oanu3anuy, BeET K HEM30EKHOMY packoly obmecTsa. B mpoTuBoBec miaHam
MaHUCJIAMHICTOB O0BEIMHUTE UCIAMCKUHM MUP HA MPUHIUIAX TOJTUTUIECKOTO UC-
JaMa, Ha OCHOBE OPTONPAKCUU U MOJYMHEHUS MYCYJIbMaH 3KCKITIO3MBUCTCKON
PETUTHO3HON UAEOJIOTHH, OH CIMTAN HEOOXOAUMBIM COXPAHSATh YHHUBEPCATBHBIN
MCITAMCKHI MHpP KakK KyJIbTypHOE IIeJI0¢ Ha OCHOBE MCIAMCKHX TYXOBHBIX IICH-
HOCTEH, ONUpasich Ha MPUHIIMIIBI CIIPABEATIUBOCTH U pasyMa.

Bepuocts cBouM wuaeinbpiM npuHimnam 3aku Bammmum Toran mnoxnrsep-
I B CIIOpax ¢ TEMH IPEACTABUTENIIMH MYCYIbMaHCKOI'O JABUKEHMS, KOTOpbIE
CTOSUTH Ha TuiaryopMe TMaHUCIaMH3Ma M y3KOIoOOro HarmoHaimm3Ma. B wmap-
te 1920 1. 3aku Banmam Toran B xadecTBe BOEHHOTO KoMuccapa bamrkupckoi
ABTOHOMHO¥ COBETCKOH pECITyONHUKH U €€ TIONUTHIESCKOTO PYKOBOIUTEIS TPUHSLIT
B T. Crepnuramake (TIe B ykazaHHOe BpeMs Haxoauiach cronuna bACP) geTsipex
MaHUCIAaMUCTOB — Typka A0 ap-Pammaa Moparuma, naauiities bapakarymny u
Abxayp bapra u npucoenquHHUBILIErocs K HUM no3xe tarapuna Mycy [Dxapymnaxa
buruesa. [laHncnaMuCTBI-MHOCTPAHIIBI K TOMY BPEMEHH yKe T0ObIBaI B MOCKBeE,
rae BcTpeuanuch ¢ B. JlenunsiM. OHM XOTENU COTPYJHUYATh ¢ KOMMYHHUCTaMU
pajau craceHus UCIaMCKOro MUpa OT 3alaHoro KanutaausmMa. Mx pagosaio, 4to
Ha FOxHOM VYpane 0CHOBaHO MyCYIbMAHCKOE FOCYapCTBO B juIe bamknupcekoit
pecnyOnuku. OHM BCephe3 MojIaraiu, YT0 OHO MPEBPATUTCS CO BPEMEHEM B SIPO
BEJIMKOTO HMCJIAMCKOTO TOCy/lapcTBa Bo BceM Typkectane. 3aku Bamunm Toran
3aBIJI UM, YTO OHM NPEAIOTCS MYCTHIM HJLTIO3USAM, UTO MBITATHCSI OOBEINHHUTD
ucnam 1 KopaH ¢ KOMMYHH3MOM €CTh I'peX M aOCOJIOTHO OECHEepCIEeKTUBHOE C
HOJIMTHYECKOH TOUKH 3peHust neso.”® Crenyer OTMETHTb, YTO barkupckas pec-
my0aMKa ¢ CaMOro Havajaa CTPOMJIACh Ha CBETCKUX Havajlax, B Hel penurust Oblia
OT/IeNIeHa OT TOCYAapCTBRa.

Eme pasbme, B Mae 1917 r. Ha nepBom BceepoccuiickoM MyCyJIbMaHCKOM
cbesne B Mockse, 3aku Banuau Toran BRICTYIIJI MIPOTUB MAHTIOPKUCTOB (IMIaH-
TaTapUCTOB), MBITABIINXCSA HCIOIb30BaTh PEIUTHO3HBIN (akTop (Mcimam) s
MIPOBEICHNUS ACCUMMIISITOPCKON MOJIMTHUKU KAa3aHCKUX TaTap MO OTHOIICHHIO K
JIpyI'UM TIOPKCKMM MycyiabMaHCKUM 3THocaM Poccum. CyTb ero noknazna cBo-

27 Tozan. Yxas. cou. C. 97.
28 Tam xe. C. 236—237.
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JAnjaach K MBICJIIH, YTO ((ellPIHOﬁ MyCyHbMaHCKOﬁ Haluu HE CYHICCTBYCT, CTPECM-
JICHUC K KYJIBTYPHO-SA3BIKOBOMY O6’beHI/IHCHI/IIO MYCYJIbMaHCKHUX HapoOAdOB fB-
JACTCA MPOTUBOCCTCCTBEHHBIM, IMO3TOMY OHO aIMUHUCTPATUBHBIM IIYTEM HE
OCyIIECTBUMO».” YiKe NPOXKMBass B SMHUTPAIMK, OH omyonukoBan B 1924 1. B
Bepnuae B pycckoii yieBoit razere «3Hamsi 00pbObI» cTarthio «Typkecrany, e
TaK)Ke BBIpa)kad OECITOKOHCTBO IT0 IMOBOAY KpaifHETO 00OCTPEHHS IOBHHU3MA,
HAIIHOHAJIHHOTO STOM3Ma B MYCYJIBMAaHCKOM MHpPE, CTPEMJICHUS ACCHMUIHAPO-
BaThb OIUH Hapoxa apyruM. OH OTMEUaeT, YTO B3aUMHAs HEHABHCTh apaboB, mep-
COB H TYPOK ITPEB30IILIa BCE MBICIUMbIE HOPMBI.*

[IpoBenennsblii ananu3 GUIOCOPCKUX U MOTUTHYECKUX B3MILA0B 3aku Banu-
nu ToraHa 1Mo3BoOJIsiET c/eNaTh BBIBOJ, YTO MPEACTABICHHbIC B HAYYHOU JIMTepa-
Type KIacCU(PUKAIINHI POCCUHCKOTO MYCYJIBMAHCKOTO pehopMaTopcTBa U Irdepa-
nau3Ma Hadajga XX B. HE B IIONHOU Mepe OTPakaloT BECh Pa3HOOOPA3HbIH CIIEKTP
(bunocodckoit 1 CONMaTbHO-TIOMUTUICCKON MBICITH POCCHUICKIX MYCYIbMaH yKa-
3aHHOTO Tepuoaa. 3aku Bamunu Toran ujeiHo pasomiencs ¢ TEMH POCCHICKU-
MU MYCYJIBbMAaHCKUMHU ACATCIIAMU, KOTOPBIC CTOSAIN Ha MO3ULHUAX HUCIIaMU3Ma U
TIOpKU3Ma (Tarapu3ma), U B TO K€ BpeMsi He ObUI BBIPA3UTEIEM Y3KOTO TIEMEH-
HOTO CeTapaTh3Ma, KaKk YTBEP>KAaIH €ro ONMIOHEHTHI M3 YHCIa TaTapCKUX Hallu-
OHAMKCTOB. Tarke HENb3s CKa3aTh, YTO OH OBUT M3 TaK HA3BIBAEMBIX HCIAMCKHIX
koMMyHHUCTOB, Kak M. Cynran-lI'anues, [. llamurynos, A. M3MaiioB, 1einnkom
MepeIeuX Ha IMO3UINN OoNbIIeBUKOB. 3aku Bammmn Torana MoxHO OTHec-
TH K HaIMOHAJ-IEMOKPATaM C MX CTPEMJICHHEM YCIICIIHO PeaTn30BaTh 3aa4yu
STHOHJCHTU(PHKAIIIH CBOUX HAPOIOB COINIACHO COLMANUCTHIEeCKOU Mozenu. Ero
HEJOJITOe COTPYAHUYECTBO C OOJIBLIEBUKAMH OBLJIO €IMHCTBEHHBIM CIOCOOOM
00ecneyuTh COXpaHEHUE M Pa3BUTHE TIOPKCKUX MYCYJIbMAHCKHX HallMid, UX Ha-
LUOHAJIBHBIX KYJIBTYp U PENUTuU (KaK KyJIBTYPHOIO HCIaMa) B YCIOBHUIX MOJEP-
Hu3amK coBerckoro oopasna B CCCP. Dto He o3Havaert, uto 3aku Banuau Toran
HpI/ICHOC36HI/IBaHC${ K U3MCHAOIMUMCA ITOJIUTHYCCKUM 00CTOSITENILCTBAM B pas-
rap rpaxaaHcKoi BoHHbI. HampoTus, IpUHIUMIBI PYKOBOACTBA HALCTPOUTENBC-
TBOM OBLTH BLIpa6OTaHLI UM 10 pEBOJIOUNU U TPUMEHCHBI Ha IPAKTUKE B HCIIPO-
CTBIX YCJIOBUSIX pa3BepHYBILIEHCs Ipaxk1aHCKol BoliHbl B Poccun. CBou npuHIu-
bl OH M3JIOXKHIT B CUCTEMATHIECKON opMe B psizie padoT, Hanboee pa3BepHyTO
B «MeTtojoiorun ucTopruueckux uccnenoBanuin» (Tarihte usul). Ciemyer Takxe
OTMETHUTH, YTO OTHHUM M3 PE3yJIHTATOB €T0 HAICTPOUTENHCTBA CTAJO Pa3sBHUTHE
Poccun Ha myTsX HE YHUTApHOTO TOCYAapCTBa, a (heeparnu.

B coBpemeHHBIX paboTax 1o JaHHOH IMpoOIeMaTHKe, 32 PEAKIM HCKITIOYCHH-
€M, He YKa3bIBaeTCs Ha CaMOe BaYKHOE — Ha YTOIMMUYHOCTH MIPOCKTOB POCCHHACKIX
MYCYJIBMaHCKUX JesITeNeH KaK MpaBOro TOJKa (MCIAMECTOB), TaK U ICHTPHCTOB,
MPE/ICTABICHHBIX TIOPKUCTaMU (Tatapucramu). Ha Ham B3msin, ciemyer obpa-

2 TMaenemwun T. Coserckuit Tatapctan: TeopHsa W TIPaKTHKA TEHHHCKOH HAIMOHATBHOM
nonautuku. Jlounon, 1974. C. 72; Lut. no: Amaesa. Ykas. cou. C. 231.
30 Tocan. Vkas. cou. C. 566.
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TUTH OOJbIlICE BHUMAHUE HA OIBIT PeaU3alliy Psijia IPOSKTOB HAIICTPOUTEIbC-
TBa B bamkoproctane u Typiuu, BeIIepKaBIIUX UCIIBITAHUE BpEMEHEM, MHHIIHA-
TOPOM OJIHOTO W3 KOTOPBIX B bamikoprocrane 0bu1 3aku Bamuau Toran. [Tostomy
CETOJTHS MPU 00paIleHnH K GurocoGckumM TpauiusiM MycyiabpMan Poccun B cBe-
T€ MMIICPATUBOB II00ANTM3AINHA U HEOOXOIUMOCTH COXPAHEHUS HAIIMOHAIBHBIX
KylTbETyp OyZeT ompaBIaHHBIM HCCIIEIOBAHUE HE TONBKO HAIpaBiCHUH B (HIIO-
cO(CKOI MBICTH POCCHUICKHAX MYCYITbMaH, MPEACTABISIONINX YHCTO UCTOPHUEC-
KAH HHTEpeC, HO U (M JaXKe B TIEPBYIO odepens) n3ydeHne GpriocohcKkux ocHOBa-
HUIl MUPOBO33pEHHUSI MYCYJIbMAaHCKUX JIEATENICH-IPAKTUKOB 3MOXH PEBOJIIOLMOH-
Hoii Poccun, cyMeBIINX OTBETUTH Ha BHI30BBI BPEMEHH HE YTOIMUYECKUMHU MTPOEK-
TaMH, a IPaKTUYECKUMHU [IaramMH.

3aku Banunu Toran B moucke yHUBEpPCAJIbHBIX OCHOBAHUN MCIAMCKOM Kyib-
TYpBI 7151 OTBETA Ha BOJIHOBABILKE €ro BONpoChl (UTo ObUI0 HCTUHHOM NPUYMHOM
OTCTaBaHMsI MyCyJbMaH, 0COOEHHO TIOpok? CIipaBeuIBO ¥ MHEHHE, YTO IJIaB-
HOU MPUYMHON TOMY SIBJISICTCS MCaM?) MPOILEIT CIOXKHBIM MyTh OT pOMaHTH3Ma
MOJIOJIOTO YUEHOTO 10 YMEPEHHOTO HAIMOHAIBFHOTO COIHAN-TIEMOKPAaTH3Ma, CTaB
yOeXKIIEHHBIM MTPOTHBHUKOM KOJIOHWAIM3Ma, COBETCKOTO TOTATMTAPU3Ma U TMOJHU-
THYECKOro ucinama. Ha coTpyaandectBo ¢ G0NbIIeBUKaMU OH ITOIIEN pajgul coXpa-
HEHMsI CBOETO JIeTHIa — Bamknupckoid pecyOIiKy U KCKPEHHETO JKeJlaHusi 00-
POTBCS IPOTHB MOTIBITOK OEJIOTO JBIKCHUS PECTaBPUPOBATH apcKyto Poccuro. B
CBOUX «BOCIIOMMHAHUAX)» OH MULIET, YTO COBETU3ALIUS MYCYJIbMaHCKUX HapOA0B
B Poccun mprobperna HeoOpaTHUMBIH XapakTep B CHITY HEM30€KHOCTH, 2 UMCHHO:
BBIOOpA PyCCKUM HaporoMm OosbireBu3Ma. OH paccMaTpHBai 3TO Kak Tparudec-
KA, HO HeM30SKHBII 3Tall B PyCCKOW MCTOPHUH, KOTOPHIH OyIeT HMETh ITOCIIE/IC-
TBUSI MHPOBOTO MacmTaba. [IpenBuas Bce oTpHUIaTeIbHBIC TIOCICACTBUS KOMMY-
HUCTHYECKOTO MPABICHUA ISl POCCUICKMX MYCYJbMaHCKHX HapoI0B, OH BHJIEIN
U MOJIb3y — CO3JaHHe HAllMOHAJIBHON MPOMBIIIIECHHOCTH, COBPEMEHHBIX HHCTH-
TYTOB HallMOHAJBbHON HayKu M KyJbTYphl. B KauecTBe OIHOHN M3 MPUOPUTETHBIX
3a]]a4 COBETCKUX MYCYJbMaH OH CUUTAJ COXpPAaHEHHE UMH PEIIUTHHU (KaK KYJIbTyp-
HOTO McllamMa) ¥ POJIHBIX SI3bIKOB, MYCTh JIaXe HelleraqbHbIMU MeTofgamMu. OH ObLI
CTOPOHHHUKOM COIIHAJIbHOM PEBOJIIOINH, TOCKOIBbKY IOJIaral, YTO OHa JacT TOJ-
YOK K COI[HATIM3allui Han0ojee OTCTAIbIX MyCYIbMAaHCKUX 3THOCOB Poccnn. Tyt
3aku Banuau Toran crosis1 Ha MOYBE 3KOHOMUYECKOTO peain3ma.

BrImecka3zanHoe MO3BONSET HOCTAaBUTh BONPOC — HE SBISCTCS JIH OTCYTC-
TBHE HUIOCO(CKOTO OCMBICIICHHSI MHOTUMH POCCUHCKUMHU MYCYJIbMAaHCKUMH HWH-
TeJumreHTamMu Hadana XX B. OCHOBAaHWH 3aragHON M MYCYIbMAaHCKON KYJIBTYD
IIPUYMHON YTOMMYHOCTH UX COLMAJIBHO-IOIMTUYECKUX U SKOHOMUYECKHUX IPO-
€KTOB 10 pe(POPMHUPOBAHHUIO KU3HH MYCYIbMaHCKOI oOmmHb! Poccun, 9To BBIsIC-
HUJIOCH B TOZBI TPAX/IaHCKOM BOWHEI B Poccnn?

Ha naw B3misi, yXo/[ OT pacCMOTPEHHS JaHHOI'O BOIIpOca OOpeKaeT nesiTelb-
HOCTb COBPEMEHHBIX UCCIIe0BaTeNIe Ha OnHUcaTeNbHbI U CUCTEMAaTU3UPY IO
0030p penUruo3HO-PrI0co(CKOH, COIUATEHO-TIONIUTHYCCKON H YKOHOMHYECKOM
MBICJIA POCCUMCKON MycyabMaHCKOW MHTeureHnnn XIX — nadana XX Beka,
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YTO, B CBOIO OY€pellb, HE MO3BOJISET YBUACTh MEPCIEKTUBBI Pa3BUTHS PHIOCOD-
CKUX TpaJuLUil pOCCUMCKUX MYCYJIbMaH Ha COBPEMEHHOM 3Talle MUPOBOH IVIO-
Oanm3anum.

Koneuno, momHoIIeHHOE HayYHOE OCBEIICHHE (MIOCOPCKUX TPamuIuil poc-
CHICKHX MYCYJIbMaH M UX OIIEHKa — 3aJ]1a4a, HECOMHEHHO, KOMITJICKCHOTO XapaK-
Tepa, KoTopasi MoTpedyeT YCHIMH CIEIHAIMCTOB PA3IMIHOTO Mpoduis u 00ib-
I0T0 BpeMeHH. Ho Bpsia 71 TOCTIDKEHUIO 3TOU TSN CIIOCOOCTBYET ITIOCTOSIHHOE
oOparieHre TpH W3YyYCHUH HACICOUs POCCHUCKUX MYCYIbMAaHCKHX pedopMma-
TOPOB M JTUOEPAIOB IO HALCTPOUTEIBCTBY K TEM UX NPOEKTaM, HEpeaInCTHU-
HOCTh W YTOIMYHOCTH KOTOPBIX OBLIA BBISIBICHA IPU CTOJKHOBEHUH C COLUAIIb-
HOW peaNbHOCTBIO B YCIOBHIX cUCTeMHOro kpusuca (1917—1922 rr.) B Poccun
U U3y4YCHUE KOTOPBIX MOXET YIOBICTBOPUTH Pa3Be YTO UCTOPUUCCKUI MHTEPEC.
[pexne Bcero, Kak HaM MPENCTABISIETCS, VTS MOTHOILIGHHOTO MCCIICIOBAHUS (H-
710cOo(CKON MBICIIH POCCHICKUAX MYCYJIbMaH TpeOyeTcsl TpeIBapUTEIbHBIA aHa-
3 GunocodcKkux OCHOBaHMIA HaU0OJIee )KU3HECTIOCOOHBIX, TO €CTh (PAKTUYECKU
PCaIM30BaBHINXCA, IPOCKTOB MO aalTalluu KYJIbTYPbl MYCYJIbMaHCKUX HApPOJ0B
K TpeOOBaHMAM MOJIEPHU3AIINH, Yepe3 KOTOPY MPOXOAMUIIO POCCHICKOoe oOIIe-
cTBO B XX Beke.



Hamidreza Ayatollahy (4/lameh Tabatabaii University, Iran)
INTERACTION OF ISLAMIC AND WESTERN PHILOSOPHIES

I. What is Contemporary Islamic Philosophy?

In contemporary Muslim territories we can find a great diversity of attitudes
towards Philosophy. Hence, before dealing with the particular situation of contem-
porary Islamic Philosophy, we would like to enumerate a few trends in the context
of which the special identity of contemporary philosophical activity can be rec-
ognized. We shall then try to explain the main characteristics of Islamic philoso-
phy as it is practiced in Iran. In the first place, however, we must deal with the fact
that the different approaches to Philosophy in the Islamic world have essentially
to do with different interpretations of the relation between Islam and Philosophy.
Among these interpretations we find the following: !

1. The rejection of philosophy and of any rational approach to religious teach-
ings with the emphasis placed on the literary meaning of Quran and hadith (the
Wahhabi approach).

2. The Ghazzalian approach, i.e., the one that we might call the philosophical
rejection of philosophy. This is a common view in Malaysia and Indonesia, but
with important similarities to the fafkik (separation) movement in Iran.

3. The mystical approach in Turkey and countries of North of Africa like
Morocco and Tunisia.

4. The revival of the Islamic philosophical heritage as it was instituted dur-
ing the period from the 9" to the 13" centuries CE. The thinkers interested in this
revival are more commentators than philosophers in their own right. This posi-
tion is particularly strong in schools and departments of Islamic philosophy in the
Arabian countries that reject the Wahhabr approach.

5. The westernized contemporary approach to philosophy in Islamic coun-
tries and other parts of the world. Among the representatives of this approach we
find thinkers like Muhammad Arkun, Hassan Hanafi, Nasr Hamid Abu Zaid, Ali
Mazroui, Abdolkarim Soroush. They all have in common a rather secular approach
based on different Western concepts of philosophy.

6. The more ideological approach represented by thinkers that attempt to find
solutions for the practical problems affecting the Muslim world based on the prem-

Y Hamidreza Ayatollahy. «Philosophy in Contemporary Irany», Revista Portuguesa de Filo-
sofia. 2006. Vol. 62. Ne 2—4. April—December.
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ise that the best way of proceeding is to promote the return to the traditional doc-
trines of Islam.

7. The approach of traditionalist thinkers like Genon, Schuon, and Nasr.

8. The approach of the Sadraean transcendental philosophy (philosophy of
Mulla Sadra) in Iran, as well as in Pakistan and India.

I1. The background of contemporary Islamic philosophy

In the past, the interest of the Western world in learning about Islamic Philosophy
was mainly centred on the question regarding the active influence of Muslim think-
ers upon the historical formation of Christian scholasticism in the Middle Ages.
For example, it is clear that in order to study the philosophical contribution of
thinkers like Thomas Aquinas and Duns Scotus in their correct historical perspec-
tive we must also become acquainted with the thought of at least Avicenna (980—
1037) and Averroes (1126—1198). Any adequate history of medieval Western phi-
losophy should include, in consequence, an important chapter on the history of
Islamic philosophy.!

This distance between the western intellectuals and Islamic Philosophy may
have to do with the rather common view in the West that Islamic Philosophy came
to an end with the death of Averroes and/or ceased to exist when Ghazzali (1058—
1111) produced his major attack against philosophical thinking in his influential
book Tahafut al-Faldsifa. But in reality what came to an end was nothing more
than what shall be considered the first phase in the development of the history of
Islamic Philosophy. It is true that with the death of Averroes, Islamic Philosophy
ceased to be alive in the West,? but this does not mean that it ceased to be alive in
the East. It is also true that the Islamic philosophy did not develop in all Muslim
countries after Ghazzali and Averroes, particularly among Sunni Muslims, so that
in the Arabian countries there was no longer a large interest in developing philoso-
phy. The fact that the Sunni Muslims were the majority in terms of population and
the Arabian countries were the ones with closer ties to the West explains why the
generalized assumption grew in the West that there was no longer Philosophy in
the Muslim countries. Moreover, this assumption became necessarily an obstacle
for the deepening of any relations between Islamic and Western Philosophy.

We must also add that even “histories” of Islamic philosophy written not as a
chapter in the history of Western philosophy but independently and for its own
sake were largely shaped by the idea that the golden age of Islamic Philosophy
is to be found in the period of three centuries extending from Farabi to Averroes,
and that after Averroes, in the ages subsequent to the Mongol invasion, and with
the exception of a few isolated prominent figures (like Ibn Khaldun, for example),
the Muslim world did not produce, when it comes to Philosophy, anything more

' Mehdi Mohaghegh, Izutsu T. The Metaphysics of Sabzavari. Tehran: Tehran University
Press, 1969. P. 3.
2 i. e., the western part of Muslim world (ed.).
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than commentaries and commentaries of commentaries in a long and tedious se-
ries of “lifeless and mechanical repetitions, without any spark of real creativity and
originality”'.

That this is not a true picture of the historical facts has amply been made clear
by the remarkable work done by scholars like Henry Corbin and Seyyed Hossein
Nasr concerning the intellectual activity of the Safavid Dynasty. At any rate, it is
only very recently that Orientalists have begun to realize that philosophical think-
ing in Islamic context did not irretrievably fall into decadence and fossilization af-
ter the Mongol invasion, as it was commonly believed.

Indeed, we think that the kind of philosophy that deserves to be regarded
as typically and characteristically Islamic developed much more after Averroes
death than before it. We are talking about the typically Islamic philosophy that
arose and matured in the periods subsequent to the Mongol invasion and found
the culmination of its vigorous creativity in the Safavid period in Iran. This pe-
culiar type of Islamic philosophy, which grew up in Iran among the Shiites, has
come to be known as hikmat or “wisdom”. We can trace the origin of the hikmat
back to the very beginning of the above-mentioned second phase of the history of
philosophy in Islam.

Hikmat is structurally a peculiar combination of rational thinking and Gnostic
intuition, or, we might say, rationalist philosophy and mystical experience. It is
a special type of ontological philosophy based on existential intuition of Reality,
a result of the philosophizing applied on the Gnostic ideas and visions attained
through intellectual contemplation. Historically speaking, this tendency toward
the spiritualization of Philosophy finds its origin in the metaphysical visions of
Ibn ‘Arabi and Suhrawardi. In making this observation, however, we must not
loose sight of the fact that hikmat is also endowed with a solid and strictly logical
structure and as such it goes beyond Ibn ‘Arabi and Suhrawardi and comes back to
Avicenna and the first stage of development in the history of Islamic Philosophy.

Hikmat, having as it does these two distinctive aspects, must be approached
from two different angles, if we are to analyze properly its formative process:
(1) as a purely intellectual activity, and (2) as something based on trans-intellec-
tual, Gnostic experience — dhawq “tasting” as the mystics like to call it — of the
ultimate Reality.

The most famous and important philosopher of the second phase of Islamic phi-
losophy is Mulla Sadra (1572—1640). He had many innovative ideas in the realm
of Philosophy (especially ontology) and became one of the brightest stars in the
sky of Islamic philosophy. As a matter of fact, his novel ideas mark a turning point
in Islamic Philosophy so that the philosophers that came after him were signifi-
cantly affected by his views.

The appearance of an intellectual figure like Sadr al-Din Shirazi during the
Safavid period is a clear indication of the presence in his own time of a strong

! Mohaghegh, Izutsu. The Metaphysics of Sabzavari. P. 3.
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intellectual tradition whose deepest currents he was able to so brilliantly bring to
the surface. Mulla Sadra is a metaphysician and sage of outstanding stature who
cannot be taken in isolation and separated from the tradition that produced him.

Something to be mentioned, however, is the revival of Islamic intellectual life
in the eastern lands of Islam, especially in Iran. During the twelfth and thirteenth
centuries, this was made possible by the establishment of new intellectual schools
by Suhrawardi and Ibn Arabi, followed by the resurrection of Ibn Sina’s teachings
during the middle decades of the thirteenth century by Khwajah Nasir al-Din Tusi.
The background of Mulla Sadra must be sought in these schools as well as in the
Sunni and Shi’ite schools of kalam as they developed from the thirteenth to the
sixteenth centuries'.

The four classical schools of the post-Mongol period, namely, the Peripatetic
(mashsha’t), the llluminationist (ishragi), the Gnostic (‘irfani) and the Theological
(kalam), with all the inner variations contained in each of them, developed exten-
sively during the four centuries preceding Mulla Sadra and also approached each
other, preparing the ground for the major synthesis brought about by Mulla Sadra.
Therefore, in order to understand the background of Mulla Sadra, it is necessary
to delve into the development of each one of these schools as well as into the in-
teractions that occurred between them during this very rich and at the same time
most neglected period of Islamic intellectual life, from the thirteenth through the
sixteenth centuries.

III. The Characteristics of Sadraean Philosophy

The Sadraean Philosophy can be characterized by the recognition of the follow-
ing aspects:

1. Intrinsic compatibility between Religion and Philosophy;

2. Necessity of a serious rational study of the religious doctrines to the point of
bringing together the views of Reason and the views proper to Religion;

3. Need for a combination of the four traditional schools present in the Islamic
world, namely mysticism, Peripatetic philosophy, Illuminationist philosophy and
Kalam;

4. Importance of studying Western approaches to Philosophy as well as other
sources of human thought;

5. Need to proceed to a comparative study of the different philosophical views in
order to explain the strengths and the weaknesses of Transcendental Philosophys;

6. Evolving character of Islamic Philosophy as a whole;

7. Philosophical primacy of ontology over epistemology and of reason over ex-
perience;

8. Influence of theoretical philosophy on other dimensions of human thought
and activity, namely politics, economy, education, aesthetics, ethics etc.;

! Seyyed Hossein Nasr. Sadr al-Don Shorszo and His Transcendent Theosophy: Background,
Life and Works. Tehran: Institute for Humanities and Cultural Studies, 1997. P. 16.
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9. Importance of the attention to Quran and of the hadith and prayers — as
an important source of knowledge — for a philosophy that tries to argue her own
views based on reason alone and not on revelation;

10. Importance of the dialogue among philosophers from different perspectives
in order to achieve better ideas of how to promote the future of the human family.

IV. The difficulties of having a comparative philosophy

Although we confront a lot of topics that have been studied in different philo-
sophical schools and have been discussed by various philosophers and it seems
that there are different answers to the same questions, there are some difficulties in
accounting for similarities between them. Therefore the comparative philosophy
has been hard and far reaching. Some of theses difficulties are the following ones.

The historical and geographical background of philosophical problems and so-
lutions make problematic the mutual understanding of two different philosophical
schools which belong to two paradigms in question. At first glance, we encounter
one topic that is translated in two cultures and it seems that they are the same; but
the deep meaning of that topic is connected to those cultural backgrounds that dif-
fer significantly one from another. The hermeneutical situation of a word or a text
is an obstacle for understanding them in another culture. Therefore there are some
doubts that we can understand similarities between two words in two cultures.
Thus most of critics of some philosophical views from the perspective of another
philosophical paradigm can not be sound.

The epistemological approach of modern philosophy and its subjective view
based on a kind of humanism bring in a sphere that is different from other intellec-
tual and ontological attitudes. It is difficult to criticize another philosophical tradi-
tion from the modern Western point of view.

It is also difficult to understand from a non-western philosophical perspective
the Western one without having the necessary knowledge about Western culture.
In my view, the Christian background of Western philosophy (for both theistic and
atheistic philosophies) is one of the most important paradigms of modern philoso-
phy. The important idea of Nietzsche that “God is dead” is misunderstood in non-
western philosophies. Nobody may have a correct understanding of “God is dead”
without understanding the Christian doctrine of God incarnated in Christianity.
Without understanding the importance of history in Christian doctrine it is difficult
to understand many philosophical approaches in Western philosophy.

It is also difficult to understand contemporary Islamic philosophies from an
empiricist or pragmatist approach in philosophy that is the dominant philosophical
method in Western philosophy. The rational attitude of Islamic philosophy differs
from the rational attitude Western philosophy.

The orientalists in Western countries are guilty of this confusion. For them, the
oriental culture must be understood carefully but from a Western point of view
and must be judged in accordance with Western values. But some useful attempts
testify to the realistic awareness of this gap, seeking a solution for building some
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bridges between cultures. In a globalised world, philosophy needs more mutual
understanding than philosophical theories.

V. The possibility of comparative philosophy

However, it does not mean that it is not possible to have comparative philoso-
phy. If it were so, dialogue and negotiation would be meaningless. All philosophi-
cal attempts for understanding other thoughts in all over the world and in all pe-
riods of time in history (or historical study of philosophical schools) presupposes
admitting the possibility of understanding others — at least the main part of their
thoughts. Therefore, although it is possible to understand others, there are many
considerations regarding the translation of a certain thought of a certain culture
into another culture.

These considerations provide the most important reason to think of compara-
tive philosophy as a difficult but possible study that must undergo a long process
to bring the other thought nearer.

VI. The method of comparison

I believe that, for a best comparative study in philosophy, the comparison must
pass through four stages of four hermeneutical rules as postulated by Emilio Betti
(1890—1968). These rules are: !

1) the principle of hermeneutical autonomy of subjects,

2) the principle of totality or the rule of coherence of meaning,

3) the rule of actuality of understanding,

4) the compatibility of meaning in understanding or the rule of hermeneutical
correspondence of meaning.

I hope I will be able to discuss this method in more detail in another research.

VII. The advantages of attempting for a comparative philosophy

There are some factors that make comparative study in Western and Islamic
philosophies necessary nowadays. First, the penetration of globalization in all di-
mensions of our life makes it necessary to see each other as men living in a same
tent. The global awareness which conflicts local thoughts and the necessity of in-
teraction between cultures require a kind of mutual understanding. All various cul-
tural representations point to a deep variety that is caused by different foundations
of those thoughts. Philosophy that has the task of analyzing the basic foundation
of all cultural representations has a very important role in any interaction between
cultures. This is what necessitates comparative philosophy.

Second, we can know ourselves not from an inner insight but from the contrast
with others. In otherness we understand the boundaries of selfness. There is a joke
that can make this truth clearer. A child showed his father a quite white paper and

! Betti E. Allgemeine Auslegungslehre als Methodik der Geisteswissenschaften / Trans. in
J. Bleicher. Contemporary Hermeneutics. London: Routledge and Kegan Paul, 1980. P. 57—385.
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said to him “Oh, father, look at my painting. Isn’t it nice!” Father said: “There is
nothing on your paper!” The child replied: “Why can’t you see the painting? It is a
white bear on the snowy surface of the North Pole, pursuing a white rabbit!”

This is a joke but if it were correct how could somebody confirm it? Without
the boundaries of bear and rabbit nobody can find any of them. In the contrast of
rabbit and bear one can distinguish them; the more distinct the contrast the better
discernible they are.

Every thought needs others to clear itself. We can understand ourselves more
and more through a better understanding of the others. In comparative philosophy
we can learn to know selfness and otherness.

VIII. Necessity of comparative Western and contemporary
Islamic philosophy and its position nowadays

The philosophy of Mulla Sadra must be considered as one of the most impor-
tant contributions of contemporary Islamic Philosophy, especially in Iran. This
philosophy has been continued and matured by scholars like Sabzavari, Tabataba’i
and Motahhari. In fact, due mainly to its compatibility with the Islamic tradition
a very honorable place within the context of Shiite Islamic thought was granted to
this kind of philosophizing, so much so that it became a part of the official learn-
ing and teaching in religious seminaries (hawzeh * ilmiyyeh). Moreover, we also
would like to say that Shiism has been a good context for all kinds of rational
thinking. We can say, therefore, that understanding and confronting every kind of
rational and philosophical thinking has been a major duty of Islamic scholars in
Shiite countries like Iran. Islamic philosophy has become a strong foundation of
Iranian culture. It constitutes a strong factor in promoting Iranian culture. For ex-
ample, it was due to the Iranian Islamic philosophical background that the people
of Iran were preserved from Marxism and atheistic positivism.

I also would like to add that philosophical research in Iran is not focused on
Islamic philosophy only. For more than 50 years, there is an ongoing acquaintance
of the Iranian culture with Western schools of thought, which are studied side by
side with Islamic philosophy. The number of works of the Western philosophical
tradition translated into Persian is already quite significant. But it is also true that
Islamic philosophy represents the major interest of this domain in Iran. On the oth-
er hand, the comparative study of philosophy has become a major topic for aca-
demic dissertations, lectures, books and conferences. In Iran, the majority of schol-
ars believe that Islamic Philosophy has the potential to seriously contribute for the
solution of many contemporary problems.

IX. Conclusion

We suggest, therefore, that Philosophy is crucial for the furthering of any kind
of positive dialogue between Iranian culture and the culture of other peoples and
nations. In other words, we are convinced that Philosophy must play a very im-
portant role in the furthering of international peaceful relations. As we know very
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well, there are many historical backgrounds that constitute serious obstacles for
the achievement of peaceful relations between countries. Moreover, the flood of
false news and deficient political analysis, together with all possible difficulties
attached to the differences in the corresponding system of values, are abundant
causes for conflict and misunderstandings. Accordingly, we advocate the recogni-
tion of the extraordinary role of reason and of rational thinking in order that dif-
ferences and misunderstandings may not remain serious obstacles to peace and the
mutual understanding of different cultures and civilizations.



Kapum Mymxraxuan (Tezepanckuii ynusepcumem, Hpan)
MYJIUIA CAAIPA B MHTEPITPETALIUU AHPU KOPBEHA

Briosnte BO3MOYKHO, YTO HEKOTOPHIC UPAHCKHUE YUCHBIC W HCCIICIOBATENH, XO-
pomo pazbuparoniriecs B GUIOCOPCKUX CHUCTEMaX, paclpoCTPaHSHHBIX CPEIH
MyCyIbMaH, 0COOCHHO T€ y4YCHBIE, KOTOPHIC B TEUCHHE ONTHX JIET MMEIH JIeN0
C 3TUMH TpoOIeMaMH B TPAAWUIIMOHHBIX IIEHTPax JyXOBHOTO 00pa30BaHMs, Clie-
JIaB UX PAaCCMOTPEHHE OCHOBHOW YaCTbhIO CBOEH €KEAHEBHOU NEATEIbHOCTH HA
KyJBTYypPHOM IIOTIPHIIIE, TOCYUTAIOT U3UIITHIM H HE00S3aTeIbHBIM 3HAKOMCTBO CO
B3DIIJAMU WHOCTPAHHBIX YYEHBIX — KaK BOCTOKOBENOB, TaK M JPYTUX HCCIEIO-
BaTeleil, — MO0, XOTS UX HCCICIOBAHMS BHEIIHE COOTBETCTBYIOT HAyYHBIM KpH-
TEpUsIM, OHU HE 00JTaal0T JOCTATOYHOM IIMPOTOH MTO3HAHKIA ITO THM BOIIPOCAM H
UX CY)XKJICHUS BOJICH-HEBOJICH MPEIOIPEICICHBI UX IMYHBIMH LEJISIMH WU HEISIMA
UX TIPABUTEIIHCTB.

C HCTOPUYECKOM TOUKH 3PEHUSI BOSHUKHOBEHUE TAKOTO CACPIKAHHOTO MOIX0/1a
MO>KHO CUUTATh HeI/I36e)KHI>IM. Ilcuxomornuecku sta 103U BIIOJIHE ITOHATHA.
OjHaKo OTpHIIAHHE YYXKHX CYKJCHUH 0e3 MOCTaTOYHOrO C HUMHU 3HAKOMCTBA H
MoAPOOHOTO WX aHAIKM3a He pemaeT npodieMy U He 00ecreurnBaeT MPOIOKEHHS
HHTeHHeKTyaHLHOﬁ Tpaaulun U €€ pasBUTHS.

NmenHo ¢ atux HO3PI]_IPIﬁ JUIL HaC UMCIOT 3HAYCHUE HMCCICAOBAHUS 3allaIHBIX
YUYCHBIX O HAIIMX UCTOPUIECKUX, TUTEPATYPHBIX U PHIOCOPCKUX MPON3BEICHUSIX.
3HAKOMCTBO C UX HCCIICIOBAHISIMH, HE3aBUCHMO OT TOTO, UTO ITO 32 HCCIICOBAHUS,
TIOJIC3HO TIPH M3YYEHHUH TUX NPOU3BECHUM, ITyCTh MBI H HE pa3leiisieM HX TOUKY
3peHus1. ITO 0COOCHHO BEPHO, KOT/IA PeUb HJIET 00 UCCIICIOBAHHSX, TIOIOOHBIX TEM,
KOTOpBIE TIPESINPHHSIT HBIHE IOKOWHEIH (ppaHIly3CKUll YUeHBIH, podeccop AHpH
Kop6eHn, m3yuapmuii Hame GrIocopckoe HacIeane, B YaCTHOCTH (PHIIOCO(PHIO HIII-
paku3ma ¥ MUCTUI3M ( ‘uphan). Bemb uTo ObI MBI HU JyMasid 00 3THX UCCIIeI0Ba-
HUSIX, HET HUKaKUX COMHEHHI B UX IIHPOTE! 1, 0COOEHHO, ITyOHHE.

B nacrosmiee Bpemst KopOeH oueHp XOpOIIIo N3BECTEH BO BCEX aKaJEMUIECKUX
Y YHUBEPCUTETCKHX IIEHTPaxX, 0COOCHHO TEM YUCHBIM, KOTOPBIC 3aHUMAIOTCS TEM
WJIA UHBIM HalpaBJICHUEM HUCIIaMCKOH Quiocodckoit Mpican. Bo Bcex 6e3 MCKITo-
YCHUS KHUTAX, MOCBAIICHHBIX 3TOH MpoOiIeMaTHKe, MOKHO OOHAPYKUTh MHOXKEC-
TBO CCBIJIOK Ha €T0 CaMOTO H €T0 WAEH, HE3aBUCHMO OT TOTO, IIPHHUMAET JIX aBTOP
9TH UIICH WK OTBepraeT ux. B MpaHe Ha MepCUICKUIA S3bIK MIEPEBEICHO HECKOIb-
KO €ro padoT, HHOTIA MYOIHKYIOTCS CTaThbU U KHUTU 00 9TOM YYEHOM H €T0 Hje-
SIX — MOYKHO IIPEATIONOKHTE, YTO AT pabOTHI H3BECTHBI YHTATEIIO.

! T. e. mmpoTe MeTORONOrMYECKOTO MoX0/a UX aBTopa (IIpun. ped.).
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He nperennys Ha MOTHOTY MO3HAHUI B 3TOM BOIIPOCE MM Ha OCOOYIO INYHYIO
MIO3UIIHIO, aBTOP BCE JKE€ CUMTACT HEOECIONE3HBIM PacCMOTPETh B3I IbI KopOena
Ha Mymny Canpy. OroBopumcs, uto B3misiael Kopdena Ha uaen Mymibsl Canpsl
HEBO3MOXKHO OTACIUTH OT €r0 BO33PCHUH Ha MYCYIbMAHCKYyIO (umocoduio u ee
HCTOPHIO B IIeIOM. J[e70 B TOM, 9TO B CBOEM HccienoBanun (uinocoprn Canapsl
OH HE 3aMBIKaeTCs TOJBKO Ha ATOH yacTtHOU Teme. [1o MueHunto KopOena, Myiuia
Cajipa IpUHAIUICKHUT K OOJBINOW MHTEIUIEKTYalbHO-(hrtocodckor cembe, mpes-
CTaBUTEJeH KOTOPOU MBI HAXOIUM Ha OJIDKHUX H YAAJICHHBIX OTPE3KaX BPEMEHH I
npoctpancTBa. OH HE TONBKO MX «HACIEIHUK» B OOMICTIPUHITOM 3HAUYCHUH ITOTO
CIIOBa, HO U YEIIOBEK, KOTOPBIH MPUIaT HOBYIO JKH3Hb TOMY OpPUTHHAIHHOMY HH-
TEJUIEKTYaJIbHOMY HACJIEAUI0, CyMEB COXPAHUTh €r0 IPOYHOCTD U CHITY.

WHbIMU crioBaMy, B 1IEJIOM CIIEAYET CKa3aTb, YTO B TOM Mepe, B kakoi Kopben
paccMarpuBaeT UCTOPUIO UCIAMCKOH (unocoduu, oH nonaraet, uto Mymna Caapa
OBLJT HE TOJIBKO CaMbIM 3HAYMMbIM MBICIIUTEIIEM CBOEH 3MI0XHU, TO €CTh OTPaHUUCHHO-
TO U ONPEETEHHOTO OTPEe3Ka BPEMEHH, HE TOJBKO SIPKUM U TOUHBIM TOJIKOBATE/IEM
¢unocodckoit TpaauIKMK HaleW CTpaHbl, HO U, TIONO0HO an-DPapadu, oH Cune u
Hleiixy Ozapenus (CyxpaBap/u), a TakKe HEKOTOPBIM APYTHM BHAHBIM MBICTHTE-
JISIM, SIBIISUICSI KBUHTACCEHIIMEH (primocodun B ee HeNMoCpeCTBEHHOH IeHCTBEHHOC-
TH IPUMEHHUTEIBHO K ero 31oxe. [103ToMy Takoe MBIIUICHNE HE TOJIBKO HE BMEIIAeT-
Csl B MaTepHaIbHYIO, TOJUTHYCCKYIO M OOIIECTBEHHYIO, HCTOPHUIO, KaK OHA OOBITHO
TIOHUMAETCS CETONHSI, HO JUTS CBOETO TPABMIIBHOTO TOHUMAHHS TPEOyeT, YTOOBI MBI
Opocwiy B3NS 32 TPEACITBI HCTOPUH U MTOMBITAINCH Ha STOH [TPaHCICHACHTHOH |
OCHOBE OIICHHUTH CaMy HUCTOPHIO. MBIIUICHHE, HE MPEBOCXOMSIIEE HCTOPHIO (XOTS
Oepy1ee Hayamo B Hell), HE MOXKET CUUTAThCSI OPHUTHHAIBHBIM MBIIILUICHACM.

C nmpyro#l CTOpOHEI, CIEAyeT UMETh B BHIY, 4TO Besxe, rae KopbeH ymomu-
HAeT MIMUTCKYI0 (PIIIOCO(HIO, OH B IIEPBYIO OYepeIh UMECT B BHIY (Pritocoduro
Mynnst Cagpsl, XOTSI HHOIZA, PACCMATpUBAast 3Ty TPAAULMIO, OH oOpalaercs K Gpu-
nocogam, npeamecrsoBasuM Myiute Caape, Wi, DpocIekHUBasi, Kak pacKpblBa-
JIMCh MOTACHHBIE BO3MOXKHOCTHU 3TOH TPAIUIUK, 00pAIaeTCs K €r0 HAaCIeTHUKAM.

Mynna Cazpa, B OIpe/ieIeCHHOM CMBICIE, sBiseTcst 1iist KopOena onHolt u3 oc-
HOBHBIX BEX Ha MyTH PA3BUTUS UCIaMCKOH (unocopun. OH CMOTPHUT Ha 3TOTO
¢unocoda He TONBKO KaK Ha MPOJODKATENs Aesia MPEKHUX MBICITUTENCH U BIIOX-
HOBUTEJS KHUBIIHMX TTOCIE HET0, HO U KaK Ha OJHOTO U3 TeX, KTO CIIOCOOCH 3alliu-
TUTb ¥ 00€30I1aCUTh CBOI BHYTPEHHUI MUP OT JTI000TO MOCSATATEICTBA BHEIIHEH
HCTOPHU M COXPAHHUTH TOPSIINM EAWHBIA (haKes, TOIBKO B OTONICCKE CBETa KOTO-
POTo Ka)KIBIH B BEHIMABIIEE €My BPEMsl MOXKET IIPHUCYTCTBOBAThH IIPH CBOEM Jeiic-
TBUTEIEHOM OCOOOM OBITHH U, TIOCPEICTBOM COCIMHEHHMS FIIM YMOITOCTIKCHNS,
OJI0JIEBAIOLIETO €T0, BEPHYTHCS K CBOEH MPEACIBHON OCHOBE.

B pamxax 3Tolf TpaaMIlK HE OTACITUMBI PYT OT ApyTa (Gprirocopckoe pa3MbII-
JICHUE W CTYTICHH ITyTH TyXOBHOTO YCOBEpIIeHCTBOBaHMS. [[ist Takoro ¢umocoda
HE CYLIECTBYET MpeBpaTHOCTEl BpeMeHH. JInbo, Ha000pOT, e OH OTIMYIHO OC-
BEIIOMJICH O HHX, OH, B JIOOOM Clly4ae, He OOHMTCS WX M HE MOANANACT MO UX
Bi1acThb. Ha Hero He BimsteT OypidIinii BOJOBOPOT €KEHEBHBIX COOBITHI, a TaKKe
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OTIOIIJICHNE MBICIIN, UMEIOIIEE MECTO, KOIZIa TAKUM JeJlaM OTIAETCsl IPUOPHTET.
Benp oH Hamien cBoe MecTO HE Ha TOM IojoroM Oepery. LleneycTpemiieHHOCTh
SHEPTHH U A00JIECTh, KOTOPBIE OH OLIYINAeT B cede, 10 MOCIeAHeH MIHYTHI cllaca-
IOT €T0 OT MTOBEPXHOCTHBIX MBICIICH.

Mymna Canpa He TONBKO SBISIETCS OXHIM U3 BAKHEHIINX CBSA3YIOMINX 3BCHBCB
MEK/Ty TIPEIIICCTBYIOMNUME eMy (HI0co(haMi U MBICIUTEISIMH, KUBIIIMH MOCIIE
Hero. Ero Tpymsl camu mo cede Mmo3BOISIOT CyMMHPOBATh M MPUAATh TAPMOHHUY-
HyI0 (hopMy pa3IHUYHBIM IPOSBICHUSIM KYIBTYPHl U 3HAHHUH, KOTOPBIE JOILIA 10
HETO M3 APYTHUX JI0X, @ MHOTIA U U3 TaJbHUX KPaeB.

31ech HEBOBMOXKHO HCIIONB30BaTh TEPMUH «KOMITHIISIIINS, HOO 3TO — YJIEI ue-
JIOBEKa, BHYy TPEHHE Yy’K/JI0r0 COOpaHHOMY MaTepuaity ¥ He CII0COOHOTO OCMBICIIHTD
€0 JI0CTaTOYHO NITyOOKO, JIMIIEHHOTO BO3MOYKHOCTH B [NTyOWHAX CBOETO HCTHHHOTO
JYIIEBHOTO MHpA ONPEAENUTh M OLICHNUTh KOJIMYECTBEHHbIE W KaueCTBEHHBIE Xa-
PAKTEPUCTUKU U HAY4IyH0 BECOMOCTb 3TOTO MaTepHana, i — 4TO BaKHEE BCETo —
OIIPE/ICNIUTH BO3MOXHOCTh MOATMHHOM TrapMOHM3AIMU PA3HBIX €T0 YacTel.

B ornomenun tpynos Mysuibl Caznpbl Helb3sl IPUMEHUTH IIOHATHE «COYMHE-
HUe» (ma niigh) B OOBIYHOM CMBICTIE ATOTO CJIOBa. Beslb COBpeMEHHBIE COUMHUTEIIH,
Jiaxe JIydIlIne U3 HUX, 4acTO BBIHYK/ICHBI COXPAHATh HEKOTOPOE PACCTOSHUE MEX-
Ity co00# U TeMOH, 0 KOTOPOI OHM TOBOPSIT, BO UMsI COOJTFONICHHS! TIPHHITUITA O0BEK-
THUBHOCTH, a TAK)Ke BCIICCTBUC NIPUMECHCHUS UMY MTO3UTHBUCTCKOM MIIM HEOHO3H-
THUBHCTCKOH METOOIOTHH. B 3TOM cityyae paccMarprBaeMble BOIPOCH HE HAXOMAT
AMITHPHYECKOTO, PEaTHHOTO OTPAKCHHUS BO BHYTPSHHEM MHUPE aBTOPA, & C TEOPETH-
YeCKOH TOUKHM 3PSHHUS ITO 3a4acTyI0 OTPaHIIHUBACT €TI0 MTOAXO HEYKOCHUTEIBHBIM
COOIONIEHNEM BHEIITHETO, a HHOT/IA U 00peKaeT ero Ha HEyMECTHYIO CHUCXOIUTEIThb-
HOCTb, 3aCTOW MBICITH ¥ HEHY’KHBIE TIOBTOPBI, P Il TOTO, YTOOBI C/IENIATh CBOM TPy
TPUEMIIEMBIM JIISI HEKOTOPOH, KOHKPETHOM U ONPEICIICHHOMN, CPEIIBL.

Tot dakrt, uto Mymna Caapa noHayany 100pOBOJIbHO W30pall yeAUHEHUE U U30-
JIALHIO, a 3aTeM, KOTJla ero yueOHO-HayqHBIH KpYyT 00pel HOITyIIipHOCTh, BCE PaBHO
TECHO OOIIANCSA C OYEHb OrPAaHUYEHHBIM KPYTOM JIFO[EH, BO3ZMOXKHO, CIEAYeT 00b-
SICHATDB TEM, YTO OH HE XOTelI, 1a U, 110 CYTH JIeNa, He MOT, ObITh O)UIIHAIBEHBIM Ipe-
HoJiaBaresieM U y4eHbIM, BIIMCABIIMMCS B PAMKH IOCY/IapCTBEHHOM cucTeMbl. [la 1
€ro BHYTPEHHHUE 00s3aTeNIbCTBA Mepea HayKoi U ¢unocodueit — chepamu, KOTo-
pBIe OH paccMaTpHUBAII KaK CBOIO CTUXUIO, — HE MO3BOJISUIN €MY TaK ITOCTYIIUTb.

BBuay 3Toro MoxxHo, He 00sICh ITPEYBEINUCHUH, CMEIIO CKa3aTh, YTO Ha OIpe-
JICTICHHOM HMCTOPHYECKOM 3Talle CBOETO BHYTPEHHETO PAa3BHTHUS MYCYITbMaHCKAs
¢dmrocopus monydriaa cBOW cyOCTaHIIMAIBHYIO JIecTBeHHOCTh B Myme Canpe,
o0peTs B €ro JUCKypce KBUHTACCEHITMIO CBOCH CaMOCTHOH (POPMBI.

HmenHo mostomy moboe BHeIHee, (opMaTbHOE MOATBEP)KICHUE I OTPH-
nanue uneit Mymisl Caipbl, OCTaBIsIsI HAC UYKIBIMH IIHPOTE M IPOCTOPY H3Me-
PCHUIT €r0 HHTEIUICKTYaIbHOTO TOPU30HTA, HE OKa3bIBACT CKOJIBKO-HUOYIb 3HAYH-
TENBHOM MOAJEPKKU TEM, KTO XOTeI ObI BOUTH B MUP €T0O MBICIICH U IIOHATH UX.

JIro6o#t unTaTenh Takux paboT, Oyab OH 3PENbIM CHECHUATHCTOM HIM HOBHY-
KOM, MYCYJIbMAHUHOM MM HEMYCYIbMaHHHOM, UPAHIIEM WM HEHPAHIIEM, IOJI-
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KEH TPE/IBAPUTEIHHO MONTYYUTh TAKyI AYXOBHYIO IOATOTOBKY, KOTOpas MO3BO-
nmia 061 eMy HACTPOUTHCS Ha OAHY CEPACUHYIO BOJIHY C (hrmocodom, CTaTh HOBe-
PEHHBIM B €ro TaifHax, u, Oiaroiapsi ToMy, paccibliaTh TOHYANIINE HIOAHCHI €r0
JTyXOBHOM pEUH, YJIOBISIS €€ BHYTPCHHHE My3bIKAIbHBIC O0CPTOHBI.

Takoro poma nmpon3BeneHus, MOZOOHBIE KOTOPBIM HMEIOTCS U B KyJIBTypax JIpy-
THX HapOIOB, HE 3arOBOPST C KaXKIBIM; MX CYThb HEJB3s BBHIPA3UTh JINIIb HEKOH
cyMMoi#i coB. X Oneck W CHsIHHE CTaHOBUTCS OYEBHIHBIM TOJBKO TOTZA, KOTHA
OHH TIOTAIAI0T B PYKH UCTHHHOTO 3HaToKa. He Tak mpocTo HaWTH MOIXOAsIIne
KPHUTEPHUH TSI IPABIIILHOM OLCHKH TaKUX MPOU3BEICHHH.

Tak Kak 3Ta cTaThs MOCBAIICHA B OCHOBHOM B3rsiiaM AHpu KopOena Ha Tpy-
a6l 1 Mbic Myssl Cajpsl, ObUI0 OBl HEIUIOXO BHa4aje KOCHYTHCS TOTO, Kak
Kopben nosnakomuiics ¢ 3tuM Guitocohom, U ITIOCMOTPETh, KaKue CBOH pabOThI
OH TIOCBATHII 3TOH Teme. [To Mepe BO3MOXKHOCTH, MBI 00paTUMCs HE TOJIBKO K €ro
nepesoay «Kuuru nocrmxenuity (Kumdab ar-Mawd ‘up) v TpEAUCIOBUIO K HE,
HO U K JIPYTHUM €r0 TEKCTaM.

1) Terre céleste et corps de résurrection («<HebecHasi 3eMJIsi U TeJI0O BOCKpe-
CeHUsI»)’

B T0if yacTu 3TON KHUTH, KOTOpasi COCTOUT U3 MEPEBOJIOB TEKCTOB Psijia UPaH-
ckux MbiciuTeneil, KopoeH npuBoAUT OTPHIBOK U3 KHUTH A1-Xukma an- ‘apuiuiitia
(«ITpecTonbHas MyApOCTb») B BHIIOJIHEHHOM HEIOCPEACTBEHHO C SI3bIKa OPUTUHA-
na ¢paniry3ckom repeoe’ (GppaHIly3CcKuii mepeBo yMECTHIICS HA JEBATH CTpa-
Humax — 157—165).

[To muenuto KopOeHa, U3 ATUX TEKCTOB CTAHOBUTCS OYEBHUTHOHN YAMBHUTEIIbHAS
OJIM30CTh UPAHCKUX TUIATOHUKOB U TAKMX KEMOPH/IKCKHX IJIATOHUKOB, Kak [ eHpH
Mop*.

2) Hoxuiag «Mecro Mysabst Caapsel lllupasu B upanckoii puiiocopun»’

ObLT TpounTaH 28 HOIOPs 1962 T. B upaHO-(paHIry3ckoM odmiecTBe B Terepane.

Ero ¢panmy3ckuii TeKeT ObUT HameyaTaH B MaprkeKoM Studia Islamica B ToM xe
6
roxy°.

2 Terre céleste et corps de résurrection. Paris: Buchet-Chastel, 1960. Jlannas kuura 6bi1a
HepeBeicHa Ha MEePCHACKUI 36K 3UAYUIMHOM JlaXIIupH 10 Ha3BaHHEM «ApI-H MajaKkyT Ba
Kanbaji-1u MHCAH Jap py3-u pactaxus» («HebecHas 3eMIlst U TeJIo YelIoBeKa B JIcHh BocKkpeceH s )
(tapmxyma-u Jnad’ an-Jnn Jaxmiipi, Texpan: Mapka3-u mytanu ‘at-u ¢apxanri 1358/1979).

3 Kop6en monb3oBasics ITOrpaduueckuM U31aHHEM KHUTH UpaHCKoro dunocoda, omy6mu-
koBaHHBIM B Terepane B 1315 1. 11. X. OH nepesen crpanuns! 148, 151—155 u 195—198.

4 Henry More (1614—1687). O6 3ToM MBICTHTENE CM. KHUTY aBTopa cTaThi «Huraxi 6a a-
cadaxa-u [pKaain Ba My ‘acup jAap MkaxaH-u rapd» («B3misg Ha HOBBIE U COBpeMEHHbIE (uio-
coduu Ha 3anazne»). Texpaun: Amiap Kabnp, 1373/1994. C. 13—37.

> La Place de Molla Sadra (ob. 1050/1640) dans la philosophie iranienne / Studia Islamica.
XVIII (1962). P. 81—113.

6 Tekcr aToro BeICTYIIeHHs ObUT TiepeBefeH Ha mepeuncknmii s3pik C. X. Hacpom u
OIyOJIMKOBaH B XKypHasle r'yMaHuTapHoro axyisrera Terepanckoro yHuBepcurera («Magam-e
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3) llepeBon Kumaéo an-Mawa ‘up («Kuuru nocruskenuiinn) Myaasl Caapsl
Ha (paHIYy3CKUIl AZBIK

C TIPEANCIIOBHEM, KOMMEHTAPUEM U IIPUMCUAHUSIMH, B KOTOPBIX Pa3bsICHSIINCEH
apabckue BBIpaXEHHS M MPeIIaralnch UX (paHIly3cKrue SKBHUBAJICHTEI, C MPHIIO-
JKEHIEM apaOCKOTo OpUTHHAA U MIEPCHCKOTO TeKcTa (B mepeBoae baan’ an-Mym-
ka Mup3bl), Obl1 onyOnuKoBaH B cepuu Bibliotheque iranienne («Vpanckas 6u0-
naroTeKay) (B KauecTBe ee ecsToro toma). Pabora Beinuia u3 nedatu B 1964 r.’

4) En Islam iranien: aspects spirituels et philosophiques («Apanckuii nciam:
AyXoBHBIE U puiiocopckune acneKTb») — Beero 4 Toma®.

B yerBepTHIit TOM 3TOM KHUTH BOILUIA TJIaBa, COJAEPIKAIasi CBEICHUS O KU3HU
Mymibl Caapsl v €ro JOKTpHHE (CO CTpaHUIlbl 54 10 KOHIIA CTpaHuIlbl 122, To ecTh
Bcero 68 cTpaHui).

BrpoueMm, HEBO3MOXXHO CBeCcTH Bce pasmbliuicHus KopOeHa OTHOCHTEINb-
HO umocopun Mysasl Caapsl K IPUBEICHHOMY BBIIIE, 1 HABEPHOE HEMIOIHOMY,
CTIHCKY paboT. Benp MeTon, KoTopsiM mosbs3yercst KopOeH He TOTBKO B OTHOIIICHUH
Mymst Cagpsl, HO BOOOIIIE TP paCCMOTPEHHUHU TOKTPUH BOCTOUYHBIX, MyCYITbMaH-
CKHX, U B YaCTHOCTH MPAHCKUX, GUIOCO(DOB, OTIMYACTCS OJHOW OCOOCHHOCTBIO:
10 €r0 MHEHHUIO, BCE OHU B3aUMOCBSA3aHbl M HE MOTYT PacCMaTPUBATbCS OTAEIBHO
JIpyT OT JIpyTa.

C ozHOM CTOPOHBI, OH IBITAETCS CO3/1aTh IeHEaTOrn4eCcKoe IPEBO, BHYTPH KO-
TOpOro ObUTK OBI MPOCIIEKEHBI M OTPAXKEHBI POYHBIC BHYTPCHHHUE CBS3U MEXKIY
stuMu punocodamu. [Ipuyem B 3TOM JpeBe HET HEMPEMEHHOW BPeMEHHOM mociie-
JIOBATEJIbHOCTH, TAaK KaK Ka)JIblii M3 HUX CYILIECTBYET BMECTE U PSJIOM C APYTHMH.

Jaxe ecnu B Mccaeq0BaTEIbCKUX LEISIX HYKHO OyAeT MPOCIeIUTh XPOHOJIO-
TUYECKOC PA3BUTUC MOHSATHH U TEPMUHOB, NEPEXOJA OT OAHOI'O MBICIIUTEIIA K IPY-
roMy, pacCka3 0 BHYTPEHHE CBUACTCILCTBYEMOM KaXXJbIM U3 HUX MO3BOJIUT HApU-
coBarh OoJjiee MOJHBIM 00pa3 BceX ATHUX YUEHBIX B MX COBOKYIMHOCTH, HE MOIUH-
HSIOIIANCS 3aKOHAM YepellOBaHUs KOIMYECTBEHHOH ucTopruu. VX 00benHSET TO,
YTO UX OYyXOBHAs )KU3Hb KOPEHUTCA B MUPE BCUHOCTU, U UMEHHO Ha 3TOM OCHOBA-
HUM MOXKHO IOHSTH KQKJOI'0 U3 HUX.

Anpu KopOeH obpariiaercsi K BOIpocy 0 MepBOOCHOBHOCTH OBITHSI B (hritocod-
ckoii oktpuHe Mymnsl Canpel u, cpaBHuBas ero ¢ oMol AKBUHCKHAM, THIIET:
«MosxHo 0b110 ObI Ha3BaTh Myiuty Canpy upanckum ®omoit AKBHHCKAM, ITPH yC-
noBuH, 4T0 ®omMa ObLT OB OZHOBPEMEHHO PEIUTHO3HBIM (DHII0CO(POM H MUCTHKOM
B nyxe SIkoBa Beme»’.

Molla Sadra Shirazi dar falsafa-ye Irany, trad. par S. H. Nasr, Revue de la Faculté des Lettres de
[’Université de Téhéran X1I (1), 1963. P. 1—34).

7 Mollé Sadra Shirdzi. Le Livre des pénétrations métaphysiques (Kitab al-Masha’ir) /
Texte arabe, version persane, traduction et commentaire en frangais. Téhéran; Paris: Adrien
Maisonneuve, 1964.

8 En Islam Iranien: aspects spirituels et philosophiques. T. —IV. Paris: Gallimard, 1971—73.

% Cm.: La Place de Molla Sadra... P. 91.
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3arem KopOen maeT mosicHeHHS HCTOPUIECKOTO TUIaHA!

Ecau Mbl momeiTaeMcsl, KaK HCTOPHKH, OTPEICIUTh OOIIHE XapaKTepuc-
tuku unocodpun Mysisl Caipbl, TO TODKHBI OyJeM NpPU3HATh, YTO UMEEM
Jieno ¢ oaHuM K3 nocienosareneil Mou Cunbl. Mysna Cajpa ObUT OTIIMYHO
3HAKOM C TPyIaMu 3Toro ¢uirocoda u nucaji K HUM koMmmeHTapuu. Ho on —
UIIPAKUTCKUI aBUIleHHUCT B ayxe CyxpaBap[y, KOTOPbIH HE TOJIBKO BCTAJ
BhIIIE pazHoniacuii Mexay Mon Cunoit u CyxpaBap/y, HO, KpOME TOTO, Jajl
CBOIO COOCTBEHHYIO OPHTHHAIIBLHYIO HMHTEPIpETAio (GmIocopuu o3apeHus
(uwpax).

HyxHO Tarke ckaszaTh, 9TO 3TOT (pritocod), COBMECTHBIINN B cede HIII-
paku3M 1 uaeu MOoH CuHel, ObUT TakKe NIyOOKO NPOIHUTAH TEOPUSIMH U HACSIMU
aHjany3ckoro reocoda u muctuka VIOH Apadu, KOTOPBI SIBJSIETCSI OIHUM U3
BeJMYANIIMX MbICIUTENEH Beex Bpemen!'’.

ITo cnoBam Kopb6ena, Mymne Canpe yaanock naTh SKCHCTEHIHMAIBHYIO (MITH
OBITHITHYI0) HHTEPIIPETAUIO (BIII0CO(UH 03apeHHs, KOO, IT0 €T0 MHEHUIO, TOJIBKO
U UCKIIIOYUTEIBHO OBITHIHOE JeicTBUE MOXET JaTh BOIUIOIIEHUE YTOMHOCTH —
MHAaYe ’Ke NeperTh OT YTOMHOCTH K OBITHIO HEBO3MOXKHO.

Hanee Kopben numier:

B ¢unocopun Mysmier Caapsl, B otinuue ot [punocoduu] ero mpeaiiec-
TBEHHMKOB, 0OJbIIE HET C(ephbl YIPOUYEHHBIX M HEU3MEHHBIX YTOMHOCTEN.
MOXHO TOBOPHTE, 4TO B €ro Guaocopuu UMEET MECTO 0cO00€ IBHIKEHHE, a
MMEHHO — OTCYTCTBUE MOKOS ObITHS (3TO 3HAMEHHUTAs TEOPHs CyOCTaHIMAIb-
HOTO JBIKEHHS). MICXOM U3 HOATOTOBIEHHOCTH YTOMHOCTH, MOKHO BBIBECTH
LeJbI LUK OBITHMHBIX U3MEHEHMI' .

Yepes crpoky Kopben mpomomxkaer:

Hampumep, Bo3zpMeM mpezcTaBieHue o tene. YToObl MOHATh, YTO IpeICcTaB-
nsieT coboit dakTop, GOpMHUPYIOIMKK ObITHE, MBI HE JOJKHBI €0 OBITHHHOE
JICUCTBUE OTrPaHUYMBATH CEepOoil MUpa MPUPOLI U YYBCTBEHHOTO BOCIIPUSITHSI.
Hy»Ho paccMarpuBarh ero Kak HpOCTOil 21eMeHT (KaK Mbl 3Ha€M, B TPa LM~
OHHOM E€CTECTBO3HAHHMHU JTOT TEPMHH YKa3bIBaeT Ha KaueCTBO), KOTOPBIH IOC-
PEICTBOM CIIEAYIOMINX APYT Apyry MeTaMopdo3 U3 MUHepalla, PACTEHHS H K-
BOTHOTO ITOCTETICHHO INPEBPAIIACTCSl B KMBOE IVIArOJISsIIEe TENo, CIIOCOOHOe
MIOHUMATh TyXOBHBIE BEIIIH.

Bynaro Ovr peanm3yeTcst BEMTUKUH TTaH OBITHITHOTO CKadKa, TPAeKTOPHUS KO-
TOPOTO HAUMHAETCS B INIyOMHAX HEOPraHWYECKHX BEIIECTB, a 3aT€M JOCTHIa-
€T CBOEH BBICILICH TOUKM B 3€MHOM 00pa3e 4elOBEeKa U BBIXOAUT 3a 3TH pPaM-
ku. Besb B HAJIMYECTBYIOIEM MHUPE YEJIOBEUSCKOE CYIIECTBO B CBOEM OBITHIA-

197 a Place de Molla Sadra... P. 95.
' Tbid. P. 105.
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HOM JIEHCTBHY TIPEICTABISAET COOOM TONBKO JIMIIL HEKOE MEPEXOIHOE CYIIECT-
BO [MEKIly 5TUM MUPOM ¥ MUPOM JIpyrum]'%.

Yepes HECKONBKO CTPOK uuTaeM B crarbe KopOeHa cienyronee:

OTCyTCTBHE TIOKOSL M IBUKEHHE, KOTOPOE UMeIOT B Buay Mymna Canpa u
BCE PACCMATPUBAEMbIE HAMH MBICITUTENH, OTIMYAETCS OT TOTO, YTO Ha 3anane
Ha3BIBACTCS IIEPEXOJIOM B JPYTOE€ COCTOSIHUEY». Peub MIET 0 BO3BBLINIEHAU U
JABUIKCHUHN K COBEPUICHCTBY. 1%03180Y4%1 CJIOBaMu, IMpOILJIOC HE 3a HaMH, a B HEKO-
TOPOM CMBICIIE IIOJ» HAMH, Ha OJIHY CTyIEHb HuKe Hac. OHU PacCMaTPUBAIOT
JIBIDKCHHE MHUpPA KaK [BHXKECHUE BEPTUKAIBLHOE, UYTO HATIOMUHAET FOTUYECKUIM
CTHJIb ADXUTEKTYPhI U COOTBETCTBYET MPEICTABICHUSIM O HAYAJIE U KOHIE U O
NPUHIMIIE BO3BPAIIEHNS, HA OCHOBE KOTOPOTO B HAIIEM MHUDPE BO3HUKAET MC-
Topus 3.

CrenyeT OTMETUTD, YTO CBOM PAabOTHI 00 MPAHCKUX MYCYIBMAaHCKUX (DUIIOCO-
(ax B enom u 06 Mo6H CuHe u ero nocienoBaressix B yactHocTd KopOeH nucain B
OCHOBHOM JIJIsl YATaTeIel Ha 3amajie, a IOTOMY OH cTapajcs He TOJIBKO TIOKa3aTh
HUCTOPUYCCKOC 3HAYCHUEC DTUX MBICIUTEIIEH B TpOoNCCCe MHTECIUICKTYAJIbHOTO U
0COOCHHO JYXOBHOTO Pa3BUTHS Jitofiel Ha XpuctuanckoM 3amnaje B XII—XIII BB.,
HO U, 9TO OoJiee BaKHO, TOKA3aTh TOT OCHOBOIIONATAIOIINI MOMEHT, UTO paccMar-
pHUBaeMbIe yUeHBIC OBUIM MCTHHHBIMH TocienoBaremssmMu Vion Cunsl, a 3aTeM —
CyxpaBapan. DTo cliefOBaHHE POMCXOANIO B Pa3HBIX (pOpPMax U B KOHIIC KOHIIOB
CIIMIIOCH C IIMHATCKUMH BO33PCHUSMHE, 00pasysl WHTEIDICKTYalIbHO-KYIBTYPHYIO
OCHOBY PEJUTHO3HOW JKU3HH IPUBEPIKCHIICB ITOTO YUCHHSI.

[o3umus KopOeHa OTHOCHTENFHO UCIAMCKOH (PHIIOCO(PHU TPSMO HPOTHBOIIO-
JOKHA B3DIsIIaM DpHCTa PeHaHa u mpomospKareneii ero aeia, a UMEHHO BCEX TeX,
KTO, OyIy4d CHECHUATUCTAMH Pa3HOTO YPOBHS M JaXKe IMPOCTO JTFOOUTENISIMH, HO-
naranu, 4to nocie Vou Pymina ncnamckas Gpuocodust mpuiiria K CBOeMy KOHILY.
Bonee mo3gHue Tpyapl, O KOTOPHIX OHM 3a4acTylO JIa)ke HE UMEIOT MpeCTaBie-
HUA, OHU CHHUTAIOT MaJIOBa>XHBIM H CJ'Ia6I>IM OTPAKCHUEM TpaJULINU, KOTOpad 60-
Jiee ueM Ha MIECTh CTONeTHil ObuIa mpefaHa 3a0BEHHIO.

BHpO‘leM, TaKH€ BBIBOAbI JCIAKOTCA HAa OCHOBEC HOBerHOCTHOﬁ IIO3UTHUBHUCT-
CKOM TOYKH 3pCHUSA, KOTOpas MPEAIojaract, 4YTo HayKa U Y6G)K}16HI/I$I COBCPIICHHBI
1 06€3 BCAKNX pacCykKJICHHUH, YTO, B CBOIO OUEPE/Ib, Ha MMPAKTHUKE MIPHIAACT PACCYAKY
0C00YI0 3aCTHIBIIYIO KATETOPUIHOCTH, KOTOpast, OyaydH ¢ BHIY OTIINYHON OT Karte-
TOPUYHOCTH, CBOMCTBEHHOW CPETHEBEKOBOMY MBIIIUICHHUIO, B JICWCTBUTEIBHOCTH
TIPENICTABISAET COOOH TO JKE caMoe, a MOKET OBITH Jake HEUTO XyKe U OITacHee.

OTa y30CTh MBIIIICHUS HE TOJHKO 3aKPHIBACT ITyTH B 00JIACTh HEU3BEIAHHO-
0, HO M, BCJICICTBUE HEU30SIKHOTO PACIPOCTPAHEHHS «IBOMHOTO HEBEKECTBa» !4,
IIPUBOJUT K OIIPEAEICHHOMY KOHTPOJIIO HaJl B3IVIsIAaMU U MBICIISIMHU JItofiel. A 3T0,

12 La Place de Molla Sadra... P. 105—106.
13 Tbid. P. 106.
14 Kora 4yenoBek 4ero-to He 3HaeT U He II0JI03pPEBAET O cBOeM He3HaHuu (/lpum. nep.).
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B CBOIO OUepe/ib, He MPOCTO BPEIHO BOOOIIE, HO U OUYCHH OMTACHO B MHIUBHYaJlb-
HOM | JINYHOM IUIaHe, TaK KaK Ha JIeJie CaM YelIOBEK HaBS3bIBACT CBOEMY MBIIII-
JICHHUIO TaKHe PAMKH. BHIMMBIM CII€ACTBHEM 3TOTO CTAHOBHUTCS TO, YTO YEIOBEK
HAYMHACT UCTIBITHIBATH OOS3HB Tepe]] HOBBIMHU HayKaMH U 3HAHHUSMH, a BHYTPEH-
Hee CIECTBHE COCTOUT B TOM, UTO TAKOH YEJOBEK MCIBITHIBACT Pa3odapOBaHHE
B ceOe M TOTOB OTPHUIATh JIIO0YI0 HHUIIHATHBY, JII000E pelleHne, OCHOBAaHHOE Ha
pasyme U BoIe.

B oT0it KynmeTypHOW CHTyalllu TPYOHOCTH W MPOOJIEMBI BO3HHKAIOT MPEKIEC
BCETO HE IS JKUTENEH MPOMBIIUICHHO Pa3BUTHIX CTPaH, a Ul HACEICHHS TaK Ha-
3BIBaEMBIX «Pa3BUBAIOLIUXCS» TOCYIapcTB. Takue HapoIbl, 0COOCHHO €CIIU OHH,
KaK MPaHIIbl, IMEIOT 3a TIedaMu OJecTsIee KyJIbTypHOE MPOILIOe, TOABEpraroT-
CsI OIIACHOCTH, BCE CTOPOHBI KOTOPOH Jlaske HEBO3MOXKHO TI€PEUHCIUTE. DTO CITHII-
KOM CIIO’KHBIE TIPOOJIEMBI, YTOOBI MOXKHO OBLIO UX M3JIOXKHTH C IOJHOM SCHOCTBIO
U OTJIEIHUTH JPYyT OT Apyra. Jlaxke eciy NpeAroIoKUTh, YTO 31eCh HET HUKAKOTro
37I0T0 YMBICJIA, BCE PABHO HEBO3MOXKHO NMPUNTH K OKOHUATEIBHOMY, EANHOMY, pa-
IIHOHAJIBHOMY M IPUEMIIEMOMY PE3YIIbTaTy.

Hamnoro mydrie He JOTOBOPUTH CIIOBO 10 KOHIIA M CO3/1aTh BOSMOKHOCTH IS
CBOOOIHOM TUCKYCCHH, PACKPHITH JIBEPH U 00CCIICUUTDH «IIEPBOOCHOBHOCTD Oymy-
IIEro» B MOUITMHHOM CMBICIIE 3TOTO ClIoBa. Bexb TOMBKO CTaIKMBAsCh ¢ Mpobie-
MaMu, KOTOPbIe HEU30e)KHO BO3HHUKAIOT OJHA 3a JIPYTOil B COOTBETCTBHH C €CTEC-
TBEHHBIM XOIOM COOBITHI, MO)KHO HE TONBKO ITOCTETIEHHO HAWTH ITyTH PEIICHHS
CHIOMHHYTHBIX TPYIHOCTEH, HO M, BO3MOXKHO, TIOHSTH BCE TOHKOCTH ¥ 3aKOYJIKH
U3BUIIICTOTO MarvCTPAILHOTO ITyTH, COXPAHs Ha BCEX dTaraxX KOHCTPYKTHBHOCTD
U IPOTYKTHBHOCTE MBICITH.

Ecnu mHOTHAa Ha MANBHUX TOPH30HTAX MOXKHO JIYYIIE PACCMOTPETh MCTHH-
HBIH OOJIUK JIFOIEH, 3TO MOKET OBITH OOYCIOBICHO TEM, YTO, B KOHEYHOM UTOTE,
MHOT/ZIAa U B Cep/lax JIoeil MOXKHO JIydIle pasnisfAeTh TaifHy OTAaJeHHbIX ro-
PHU30HTOB.

B 3akioueHne OTMETHM, 4TO, BUANMO, HEBO3MOXKHO MPHUHTH K €MHOI TOY-
K€ 3pEHUs U TOJHOMY COIIACHIO OTHOCHTEIBHO COBOKYITHOCTH B3INISIOB AHPH
Kopbena na Mymnny Caznpy U Ipyrux BETHKHX MYCYJIbMaHCKUX (HIOCO(OB, U3y-
YEHHIO KOTOPBIX OH IOCBSATUII CBOU PabOTHI, TIOHOCTHIO UTHOPHPYS BCE APYyrHe
uHTepnperanyyu. Ho B mro0oM citydyae, HEIb3sl COMHEBAThCSl B IMIMPOTE €ro 3Ha-
HHUH ¥ B MHOTOCTOPOHHOCTH €0 KyJIBTYpPHOTO (hyHJIaMEeHTa, 3MKAYLIerocs Ha Xo-
pollieM 3HaHUM aHTHUYHBIX (IPEYECKOro U JIATHIHM) M HOBBIX S3BIKOB (TaKUX Kak
(bpaHIy3CcKHii, HEMEIKUH, apaOCKUi ¥ TIEPCUJICKUH ); B IICHHOCTH €T0 0C000T0 Me-
TO/Ia WICCIICOBAHMS, B KOTOPOM HAIIIH CBOEC OTPa)KCHUE (PEHOMEHOJIOTHS B CTH-
ne ['yccepnst 1 TepMEHEBTHKA B BHJC «TyXOBHOTO TOJKOBAHWS» M «COBJICUCHIIS
3aBECHI C COKPOBCHHOTO», IPUUEM HOBH3HA B IPHIMEHEHHUH 3THX METOIOB HE Ha-
CTOJIBKO MIX U3MEHMIIA, YTOOBI MX HENb3s OBLIO UCTIONB30BATH TSI HHTEPIIPETAIlUH
TpyHoB Takux (rinocodos, kak CyxpaBapau u Mymia Cagpa. Taxxke Helb3s OTpH-
[aTh CHITy ¥ BIUSHHE €ro (GriIOoCO(MCKUX Pa3MBINUICHUN ¢ MOIIHOW TEHICHIUCH
K «IIEpPBHYHOCTH JIyXa», €r0 YCWIJIUs, HallpaBJIeHHbIE Ha MOHMMaHUE COKPBITUS U
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PaCKpBITUS OBITHSI, & TAKXKE CTETICHEH JYXOBHOCTH B MPOIIECCE TYXOBHOTO POCTa
U COBEpPIIECHCTBOBAHMSI YEJIOBEKA.

EcTtecTBeHHO, 4TO, KaK TOBOPHUIIOCH BBIIIE, TAKOW YUEHBIN HE TOJIHKO HE TO-
xomuin K Tpynam Myminsl Caapbl IBHKUMBIN CIIyYailHBIM WHTEPECOM WJIU MPOC-
TO KakK JIOOWTENb, HO M HE OTACIUT MX OT AYXOBHBIX TPAAWIMHA TOH CTpaHEI.
HanpoTuB, noHumas ux LEHTpalIbHOE IOJIOKEHHE, OH paccMaTpuBall UX B Ka-
YECTBE Y3JIOBOH TOUKH, B KOTOPOH CXOAATCS U TapMOHU3UPYIOTCS 3TU TPAJULIMH,
U JJaKe, TI0 OTHOIICHHIO K OyIymeMy, Kak «OIpeaesieMy0 IIOArOTOBICHHOCTEIO
BO3MOJKHOCTBY» H «IPEAINOIAracMyl0 TOYKY» OOHOBJICHUS, paclBeTa W arores
Pa3BUTHUSA ITUX TPATULMH.

B kaxnoii u3 BhllIenepedrcaeHHbx paboT KopdeHa B COOTBETCTBUU € KOHK-
PETHOI paccMaTpuBaeMoil TeMOI UcclenyroTes KU3Hb U Tpyasl Mymisl Canpsl;
KaxK/iasg MX 4acTh CHaO)KeHa MOJIe3HBIMU CHOCKAMH M KOMMEHTapHusMH, CBUJEC-
TEJIbCTBYIOIUMHE O XOPOLIEM BIaJleHUH (PpaHIly3CKHM yUYEHBIM U IEPEBOAUYUKOM
JTAHHOH MPOOJIEMATUKOH, a TAKKe OTPAXKAOIIUMH €r0 JTUYHYO MO3UIHIO MO Py
BOIIPOCOB.

B mpumeuanusx KopOeH oTMedaeT TPYIMHOCTH, C KOTOPBIMH CTaJKHBACTCS
(hpaHITy3CcKHii TIEPEBOMYMK, TIBITAIOIIUICS TIepeiaTh TOYHBIN CMBICI apabCKuX, U
WHOT/A TEePCUJICKUX, TEXHHYECKUX TepMUHOB. OCOOCHHO €Clii YYHTHIBATh MHE-
HEE Oonee Mo3aHNX KoMMeHTaTopoB Mymisl Canpbel U paccMaTpuBaTh COBOKYII-
HOCTH 3THX TEPMUHOB B KauecTBE KJI0Ya, HEOOXOMMMOTO 3alaJHOMY YEIIOBEKY,
JKEJIaloIeMy IPOHUKHYTh B HPOCTPAHCTBO MBICIHM 3TOI0 IIMUTCKOIO MPAHCKOIO
¢unocoda u mpaBUIBLHO MOHSTE €ro Mup. B 3TOM citydae He0OXOANMO B CO3HAHHUN
3amaHbBIX YUTaTeIel OATOTOBUTD MOYBY, YTOOBI KaK MOYKHO OOJIBIIIE HATIONHHUTH
CMBICJIOM CJIOBA U BBIpaKEHHS paccMaTpuBaeMoro asropa. Beab ycusnus nepeBos-
YHKa HalpaBJIeHbl HE TOJBKO Ha BBISBIEHNE OCHOBHBIX XapaKTEPUCTUK BOCTOUHO-
r0 MBILIIEHHUSA, HO — 4YTO JIaXKe BaKHEe — TaK)Ke Ha OOHapy)KMBaHHUE MpeJoia-
raeMbIx OOLIMX KOpHEH BOCTOYHOH W 3amagHON TpaJulMid: Ha ATOH OCHOBE yiKe
MOXXHO OpPTraHM30BaTh CBOEOOpA3HBIN JAMATOT MEXKIY TEMH MBICIUTENSIMH, KOTO-
pble, HECMOTPsI HA UX YJIAJIEHHOCTh APYT OT Apyra B MPOCTPAHCTBE U BPEMEHH,
MpPUHAJJICKAT K SIMHON TyXOBHOM ceMbe. Tak MOXKHO HAWTH MEXTy HUMH OO
SI3BIK, TIPOUCTEKAOIINI U3 UX JTyXOBHOW OJIM30CTH.

(nepesoo ¢ nepcuockozo [Imumpus bubaesa)
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I'ynamxyceitn Uopaxumu Aunanm (Tezepanckuit ynueepcumem, Hpan)

MHUP BOOBPAYKEHUSI!

MycynpManckue (GUIOCO(B! HA3BIBAIOT TPAHUILY, Pa3NCIITIONIYI0 MaTepHallhb-
HBIC BEIIM W MONHOCTHIO OTAEIEHHBIEC [0T Marepuu| cymHocTH, «llepemeikom»
(wmu «[Iperpanoii») (bapsax) i «mupom [ogoous» (‘@ram-u mucdn). Ipu sToMm,
Hlnxa6 ax-/{ua CyxpaBapau CIUTACT ATOT [[TOTPAHUYHBIN | MHpP «OTAEICHHBIM BO-
obpakeHuem» (xaudn-u myngacun), a Caap an-Jdun lllupazn — «coeanHEHHBIM
BoOOpaxkeHuem» (xaudn-u mymmacun)®. He3aBHCUMO OT TOTO, pacCMaTpHUBATh JIK
[epemeek kak MUpP OTIEJIEHHOTO BOOOPaXXCHUSI WIIM HET, COCMHEHHOE BOOOpa-
KEHUE ABJISIETCS CTYMEHBIO OBITHS, PACTIONOKEHHON MEXy MaTepUabHBIMU CY-
[IMMH U CYIIUMH, KOTOPBIE IOJHOCTHIO OTAETICHBI OT MaTEPUH, U CBA3YIOIIUM 3BE-
HOM MeXay HUMH. COIIaCHO 3TOMY BO33PEHHIO, MOKHO Pa3feUTh HA TPU YacTH
HE TOJILKO MHPBI OBITHSI U CTYIICHU CYIIECTBOBAHMS, HO ¥ CTYIICHH YEIIOBEYECKO-
rO MOHMMaHUsSI U TIOCTIKEHH. MHOTHEe MycyJabMaHCKUe (PUIocodbl ennimm mo-
HIMaHHE W TOCTIDKCHHE HA CIEAYIONINE TPU YacTH: 1) YyBCTBEHHOE IOCTHKE-
HHE, T. €. 3peHHUE, CIyX, 000HIHNE, BKYC, OCS3aHNE; 2) TOCTIKEHIE BOOOPaKCHUS;
3) YMCTBEHHOE TIOCTHIKCHHE.

YToOBI IMENI0 MECTO UyBCTBEHHOE TIOCTHKEHHE, TOCTUTAIOIINH JOJDKEH 00pa-
THUTHCS JIAIOM K JIHITY K TOCTUTaeMOMY OOBEKTY M HaXOANUTHCS HAIIPOTHUB HETO, O
HAKO B IIOCTIIKEHHUH TIOCPEICTBOM BOOOPaKEHHS 10 OOCTOUT HE TaK, MO0, XOTs
MIOCTUTAEMOE YEJIOBEKOM MOCPENICTBOM BOOOPaXKEeHHUs, OJ0OHO YyBCTBEHHO MOC-
TUTaeMOMY CYIIEMY, UMEET ONPECICHHYIO (DUI'YPYy U BEIHYHHY, OHO JIUIICHO Ma-

! Craths miepeBeieHa ¢ mepcH/ICKOTO Mo H3IaHmIo: «Xupaaaama-u Campay. Ne 28 (TabucTan-u
1381). C. 13—18.

% VmeeTcs B BUAY OTAEIEHHOCTH (M, CIENOBATEBHO, HE3ABUCHMOCTB) BOOGPAKAEMOTO OT
BOOOPaXKAIOIIET0 HIIM COSAMHEHHOCTb C HUM (U CJIe[J0BaTENIbHO, 3aBUCHMOCTb OT Hero). TepMuHbI
«OTJEIICHHOE BOOOpaXKEHWe» (Xaudn-u MyHgacun) U «COSOUHEHHOE (MM COIPUKACAIONIEeScs)
BOOOpakeHue (xauidn-u mymmacun) npuHaexat VIOH an-’ Apabu (cM., Hamp., ero «An-dyTyxar
an-makkuiiita» / Pen. ‘A. Jlxaza’ upit. T. 2. baiipyt: ap Canup, 6. . C. 311) (/lpum. nep.).
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TEpUH U TPOTHKEeHUsI. KpoMe Toro, mocTuraromuii He 00s3aTeNIbHO TOMKEH Haxo-
JUTHCSI HAIPOTHB MOCTUIAaEMOTo 00beKTa. YMCTBEHHOE ITOCTH)KCHHUE JKE, C TOUKH
3pEHUS CBOCH MIMPOTHI M BCEOXBATHOCTH, MIPEBOCXOAUT HE TOJIBKO UyBCTBEHHOE,
HO ¥ BOOOparkaroliee MOCTIDKCHUE, U HE TOJIBKO He TpeOyeT HaXOKICHHS ITOCTH-
TalOIIero HAIIPOTHB ITOCTUTAEMOT0, HO M IMEET B KaUueCTBE CBOETO 00BEKTa HEUTO
JMIIEHHOE BCSAKOH (DUTYPHI M BEIMYHHBL

Taxum 00pa3zoM, Kakiast U3 TPEX CTyIEHEH MOCTIKEHHS UMEET PazHylo Mepy
YHCTOTHI M TOHKOCTH U PasHyIo MupoTy oxsara. lllmpora n oxBaT BOOOpakaromiero
MOCTH)KEHMS OOJIbLIE IUPOTHI U OXBaTa YyBCTBEHHOI'O MOCTHXKEHUS, a IUPOTY U
OXBaT YMCTBEHHOT'O NOCTIDKEHUSI HUKAK HEJNlb3s CPAaBHUTH HU C TOM, HU ¢ JIPyrou.
Crnenyer namsiToBaTh, YTO TPHU CTYIEHHM MOCTHXKEHMS YeJIOBEKa, BBUIY TOTO YTO
¢unocops! CUUTAIOT €0 MUKPOKOCMOM, COOTBETCTBYIOT TPEM CTYNEHSAM ObITHS,
Ka)kJast UX KOTOPBIX MPeICTaBiIsieT co00i 0coObIii Mup. MarepuanbHbIi TeeCHbIH
MHP, C KOTOPBIM CBSI3aHO YyBCTBEHHOE MOCTIDKEHUE U KOTOPBII UMEHYETCSl TAKXKe
«IyBCTBEHHO ITOCTUTAEMBIM MHPOM», €CTh CTYIIEHb OBITHUS, KOTOPasl [TaKske]| Ha3bl-
BACTCSI «MUPOM ITPUPOABDY M «MHUPOM UEJIOBEUHOCTIY ( ‘dnam-u nacym). Beskomy
CyILEMY B 3TOM MHpE MPEALISCTBYET MaTepHs U MPOTSHKCHUE, BBUY YETO OHO TTOC-
TOSTHHO TIPETEpIICBACT HEKYIO MEpeMEHy U MpeBpanieHue. [IpoTHBOMOI0KHOCTEIO
€ro SIBJISIETCS MUP OTAEJIEHHBIX [OT Marepuu| CyLUIHOCTEH, KOTOPBIH JIUIIEH KaKoi
ObI TO HHM OBIIO MaTepUU W MPOTSHKESHHS M, BCICICTBUE ITOTO, HE MOABEPraeTCs
TaKKe M3MEHEHHIO U Topue. Orroco(sl HA3BIBAIOT 3TOT MHP «MHPOM Pa3yMOB)
(pasymeercsi, TOMAMO TIPOJIOJIBHBIX (mijnuiitia) pa3yMoB, OH BKJIFOYAET B CeOsl Tak-
ke Tonepeunble ( ‘apouiitia) pa3syMbl, HIIH «TOCIIO/A BHIIOBY).

[eitx [Iuxa6 an-Jlna Cyxpaapau roBOpuiI 00 3TOM MHPE B €r0 COBOKYITHOC-
TH KaK 0 MHUpE «IIOJYMHSIOIINX CBETOB» (aH6dp-u KAxupa); HEKOTOpbIE Apyrue
0OXKEeCTBEHHbIE MYpELbl YIIOTPeOISAIN APyroi TEPMUH U Ha3bIBAIU €T0 «MHUPOM
Mot (‘anam-u oxcabapym). Kak Mbl y)xe 3aMETHIIM B Havajie CTaTbH, CBS3YIO-
[IMM 3BEHOM U Pa3JeIAIoNIeld IpaHuLIed MEeXIy MaTepuaibHbIM YyYBCTBEHHO BOC-
MPUHUMAEMBIM MUPOM U MUPOM YUCTBIX OTAETICHHOCTEH (MMEHYEMbIM TaKKe «MH-
poM pa3ymoB») aisieTcst Mup Ileperieiika, KOTOPBI MOKHO Ha3BaTh TAKKE «CTY-
HeHblo BooOpaxeHus». [loasermennsie mogoodus (mycyn my ‘annaxa) Cyxpasapan
OTHOCSITCS K A TOMY MHUpy. Pasymeercs, cienyeT oTanyarh 3TU MOABEIICHHbIE T10-
00U OT TaK Ha3BIBAEMBIX «IUTATOHOBCKUX MOA00MI», MO0 MOCICIHNE TPEACTaB-
JSTIOT cO00M HE YTO MHOE, KaK IIOTIEPEUHBIC pa3yMbI» M «TOCHO/A BHIOBY, TOTAA
KaK TI0/IBENIICHHBIE MTOI00MS, KaK ObLIO CKa3aHO BBIIIIE, TPEJCTABISIFOT CO00H (op-
MBI BooOpaskeHus, wiu Mup [leperreiika.

Te, xoMy 3HaKOMBI CTI0CO0 1 MaHepa MbIIUIeHUsT CyXpaBapIu, XOpOIIo 3HAIOT,
YTO 3TOT (HHITOCOD-HIPAKUT, TOMUMO CBOETO YOCKICHHS B CYIIECTBOBAHUN MHUPa
TOCIOJ BUJA U MTONIEPEUHBIX Pa3yMOB, TBEPJO BEPUT TAKOKE B CYLIIECTBOBAHUE MUPa
MIO/IBEIICHHBIX Mmomo0uii. PazymeeTcs, OH Takke HHKOMM OOpa3oM HE OTPHIACT
CYILIECTBOBaHHE 0OBbEKTHBUPOBAHHOTO BOBHE W YYBCTBEHHO ITOCTUTAEMOTO MUpA.
Takum o0paszom, CyxpaBap/u BEpUT B CYLIECTBOBAaHHE TPEX MUPOB U TAKXKE YUUT O
TPEX UeNIOBEKaX — YMCTBEHHOM, JyIIEBHOM U TeleCHOM. OTHOLIEHUS] MEXK Ty 3TH-
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MU TpeMs YeIOBEKAMH MOXKHO OXapaKTepHU30BaTh KaK OTHOIICHUE TEHU K OTOpa-
ChIBaromeMy 3Ty TCHb. CI/IHLI, MPUCYTCTBYIOIIUE B TCICCHOM YCIIOBCKE, ABJIAIOTCA
TEHSIMH U TIo00UsMU cui denoBeka [lepemieiika. B cBoto ouepesb, CHITBI YeloBe-
ka [lepermeiika SIBISIFOTCSI TEHAMH U MOZOOMSIMHU Pa3HBIX ACHEKTOB YMCTBEHHOTO
yenoseka. Cie0BaTeNbHO, €M KTO-TO Ha30BET YyBCTBEHHBIE U TEJIECHBIE CUIIBI
YeJl0BEKa «TEHSAMHU TEHEI», OH He UCKa3uT MbIcib CyxpaBapau. Jloka3aTenbcTBOM
YTBEPKICHUS, YTO TEJICCHBIC CHIIBI YEJIOBEKA SBISIOTCS 00OJOUKOH, MaTpHLEH 1
TEHbBIO €r0 MEPEIIeeUHbIX CUII, SIBJISIETCS TO, YTO UHOTA, HEB3UPasi HA HHEPTHOCTD
U BSUTOCTh YyBCTBEHHBIX CHJI, YEJIOBEK BHIHT, CIBIIINT, OOOHSET W BKyIIaeT — U
HEKOTOpBIE MMO3HAIN 3TO Ha COOCTBEHHOM OIBITE, U 00 3TOM MEPEAAIOT TAKXKE CO
CJIOB COBEpILIAIOIIUX [AyXoBHOE]| cTpaHcTBHE. Ha 3TO HEBYCMBICIEHHO yKa3blBa-
€T psJ1 XaJHcoB, nepenaBaeMbix oT [Ipopoka. Hanpumep, o [nepemeednom| BKyce
TOBOPUTCS B Xajuce «5 HoueBas y cBoero l'ocrnoa, KOTOpbIii HAKOPMHI U HAIIOWJT
MeHs»’. O [nepelieeuHoM| 0OOHSHHUH Ke CKa3aHO B Xajauce «BoucTuHy, s onry-
a0 JpIXxaHne MUIIOCTUBOTO [I0HOCSIIEECS | CO CTOPOHBI Nemenar®. Myxanaucs
YTBEPIKIAOT, UTO B 3TOM XaJIrce pedb uieT 00 Yeaiice Kapanu, KOTophbIii ObLT Bep-
HBIM U UCKpeHHUM japyroM IIpopoka. EcTb Taxke Xaauchl o [meperieeuHom] 3pe-
HUM U JJaKe O [[IepeLIeeuHoM | OCsI3aHUHU, YIOMSIHYTh O KOTOPBIX 3/1€Ch HE HEyMec-
THO. TaK, 0 3peHIH TOBOPUTCA B XaJ1ce «3eMIIsd CBEpHYJIach ISl MEHs, U s YBUIET
€e BOCTOK U 3amaiy»’, a 00 ocszanuu — B xaauce «bor monoxun CBOO PyKy Mex-
JIy MOUX JIOTIATOK, ¥ 5 OLIYTHJI [MCXOSIINI OT] ee X001 Mex 1y cockaMu»®. Eciu
KE YeJIOBEeK Ja)K€ B COCTOSHUM MHEPTHOCTH W MOTEPU CBOMX BHEIIHUX YYBCTB
Croco0eH BUJIETh, CIBIIIATH U MOJIB30BAThCS APYTUMH uyBcTBamH [lepereiika, To
MOXHO YTBEPXJAaTb, YTO OHU KOPCHATCA B €ro0 CaMOCTHU U ABJISIOTCA OBITHIHBI-
MH CBOHCTBaMH 4esioBeKa. Takum 00pa3zoM, CBsI3b MEPEIICCUHBIX MOCTIKECHUH de-
JIOBCKA C €ro 4yBCTBECHHBIMU MNOCTHKCHUSAMHN — 3TO CBA3b BBICHICTO C HUSIIHUM.
Pasymeercs, Tak ’e COOTHOCSTCS YMCTBEHHbIC MMOCTIKCHHUS YEIOBEKA C Mepere-
CYHBIMMU. OTCIO)Ia MOYKHO 3aKJIFOYUTDb, YTO pa3yM, BBUY €ro BHICOTHI U o6na11aH1/m
JOCTOMHCTBOM ITPUYMHBI, COCPIKUT B CE0C BCE COBEPIIEHCTBA TOTO, UTO HIKE €T0,
npudyeM OoJiee BEICOKUM W BO3BBIIICHHBIM 00Pa3oM.

Koraa Mbl roBopuM, 4TO IyIIEBHbIE, WIN IEpelleedHble, HOCTKEHUS SBIISIOT-
CsI TIONOOMSIMA U TEHSIMU, IMUTHPYIOIIAMHA Pa3HBIC aCMEKTHl YMCTBEHHOTO ITOCTH-
HKEHUS, MBI [, TEM CaMbIM, | YTBEPKAAEM, UTO IIPABUIIO «OT OTHOI'O UCXOIUT TOJIBKO

3 C HeOONBIIMMHA BapHAIHAMH, 3TOT XaIHC BCTPEYACTCS B KAHOHMYECKHX COOPHHMKAX Xa-
ncoB Oosee aBaguat pas (Hanpumep: ai-byxapi. Caxix. 7:71 u 72 (1829 u 1830); Mycaum.
Caxiix. 5:400 u 401 (1846 u 1847); Axmao U6n Xan6an. Mycuan. 14: 406 (6865)) (IIpum. nep.)

* T. 1. «cy¢uiicKuit XaTuc», OTCYTCTBYIONHMIT B KAHOHIYECKHX COOPHHKAX, HO 9acTO MPH-
BOAMMBIHA CyQUUCKIMHU aBTOpaMu (HanpuMmep: ai-/ asdani. Uxia’ ‘ymym ag-pin. 1: 1115 2: 411)
(IIpum. nep.)

5> U6n Maoxca. Cynan. 11: 445 (3942) (ITpum. nep.).

6 Xammc BcTpedaeTcs B KaHOHMUECKHX cOOpHMKAX Gomee jAecaTH pas (Hampumep: am-Tup-
muQu. Cynan. 11: 27 u 28 (3157 u 3158); Axmao Hon Xanban. MycuHan. 7: 337 (3304); 33: 429
(16026)) (/Ipum. nep.).
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omHO» BepHO. TakuMm 00pa3oM, MOXHO YTBEPXKIaTh, YTO MCTOYHHKOM MHOXKECT-
BCHHOCTH M YMHOKCHHUS B TEPEIICCUHBIX MOCTIDKCHUSIX SIBIISTIOTCS] ACTICKTHI M Ha-
MpaBJICHUSI, HATHYECTBYIOIINE B YMCTBEHHOM MoCTIbkeHnH. Myma Canpa B cBonx
«omomuenmsix x “Mynpoctu o3apenns” CyxpaBapau» paccMarpuBaeT 3TOT BOII-
pOC U B KaueCTBE CBUAETENILCTBA CBOEH IIPAaBOThI LUTUPYET CIEAYIOLIee MpeIo-
xenue u3 «Teonoruny (Ycinpoorcuiid), KOTOPYO OH OIIUOOYHO CUMTAN TIPHHAIIC-
Kareit Apucrorennio (Toraa Kak B JeHCTBUTEIBHOCTH 3TO counHenne [lmotuna’):
«YyBCTBEHHBIH YeNOBEK SBIACTCS MJO0IOM (caHam) U TEHbIO YMCTBEHHOI'O Yelo-
BEKA4, & YMCTBEHHBIH UEJIOBEK €CTh AYXOBHOE CYIIECTBO, BCE UJIECHBI U OPraHbl KO-
TOPOTO IyXOBHBI»®. B yMCTBEHHOM 4YeJIOBEKE MECTO I1a3a HE OTIHYACTCS OT MECT
PYKH U IPYTUX WICHOB TeJa — HAIPOTUB TOMY, MECTO BCEX UJIEHOB 3TOTO JIyXOB-
HOTO CyIIeCTBa OAHO U TO xke. ClieyeT uMeTh B BUJLY, YTO NpuBoauMbIe Caapoii
cioBa u3 «Teonorum» B AEUCTBUTENLHOCTH SIBISAIOTCS 0TOIeCKOM MbIciu [Tnarona,
CUHMTABILIETO BCAKUH BHJ, CYIIECTBYIOIIII B 9TOM MUPE, TCHBIO U HAOJIOM €T0 YMO-
MOCTUTaeMOT0 TOCHO/a BUAA — YTO BEPHO, B TOM YHCIEC, U B CIydac 4YeJOBEKa.
[TosToMy celi 60KeCTBEHHBIH MyAPEI] CINTAJ YeTIOBEKa COCTOSIINM U3 IBYX YEII0-
BEKOB: OT/ICJIEHHOTO OT MaTepUH [M]| YMOIIOCTUTAEMOTO M TEIECHOTO [ | YyBCTBEH-
HO nocturaemoro. OnHako, Kak oTMedasnoch Bblile, CyxpaBapAn YUUT O CyLIECT-
BOBAaHUM, KPOME 3TUX JBYX, U TPETHEI0, CPEAHETO, MEPELICCYHOI0, WIN JYIIEBHO-
r0, YeoBeKa, U NOAPOOHO roBopuT 0 HeM’. OH MOJAraeT, YTO BEIMIUHHBIC (JOPMBI
OTJIENICHBI OT MaTepUH U MpeObIBAIOT B IpocTopHOM Mupe OtaeneHHoro ITogooust.
HoxazarenscTBo CyxpaBapau B OOLIMX YepTaxX CBOAUTCSA K CIEAYIOLIEMY.
Boobpaxaemble (OpMBI, BONIPEKH MPEACTABICHUSIM MACChl, HE HAXOAATCS
B yMax [BOCIPHHUMAIONINX], KOO 3TO MOBIEKJIO ObI 3ameyarmiieHHe OOJIBIIOTOo
B MaJIOM, a 3amevyamieHue 00IbIIOro B MaJIOM — HEBO3MOXKHO U abcypano. Ecnu
e JOIyCTUTh, YTO BOOOpakaeMbIe (DOPMBI CYIIECTBYIOT B 00BEKTHBUPOBAHHOM
BOBHE U UyBCTBEHHO BOCIIPUHMMAEMOM MUPE, TO BCAKUI, UbU [BHEIIHUE] YyBC-
TBa 3[paBbl, CBUACTEIHCTBOBAI OBl MX, HO 3TO HE Tak. BooOpaskaemblie (hOPMEI
HEJb3s TAK)KE OTHECTH K UHCITy HE-CYIIIMX — B IIPOTHBHOM CIIy9ae OHM HUKAK HE
OTIIMYAHCH OBI JIPYT OT JAPyTa U HA 00 OJTHOM M3 HUX HEJb3s ObLII0 ObI BEICKA3aTh
HUKAKOTO YTBEPANUTENHHOTO CykIeHus. OgHako BooOpaxkaeMblie (OpMBI HECOM-
HEHHO OTJIMYAIOTCS OAHA OT JPYTOM, U O HUX MOYKHO BBICKA3aTh MHOTI'O YTBEPAU-
TENBHBIX CyXneHui. Termeps, eciiu 9TH BooOpakaeMble (POPMBI HE HAXOIATCS HU
B yM€, HU B 00BbEKTUBUPOBAHHOM BOBHE MHUPE, U B TO YK€ BPEMs HE OTHOCATCS K
YHUCIly HE-CYLIUX, TO BOJICH-HEBOJEH MPUXOAUTCS NMPU3HATH, YTO OHM HAXOHIAT-

7 Vepnpoacuiia (ot rpedeckoro Geoloyic) — apabekuii mapadpas OTPHIBKOB H3 UETBEPTOIH,
IATOU ¥ mecToit SHHean [InoTnHa. DTa KHHUTa OblIa epeBeieHa Ha apaOCKuii an-XuMCH OKOJIO
840 r. H. 5.; aBTOPCTBO €€ HEBEPHO MPHUMHUCHIBATIOCH Apuctorento (/Ipum. nep.).

8 [Mnomun). Y cynymxuiia: AdmyTa ‘unma ‘1-"apa6 / Pen. *A. bagasu. Kymm: Baap, 1413 . x.
C. 144. Cp.: IInomun. Duueanpl, lllectas suneana / [lep. T. I. Cupama. CII6.: U3n-Bo Onera
A6pmmxo, 2005. C. 93 (VI: VII: 5) ({Ipum. nep.).

% 06 stoM, pasymeercs, yumn yake Ilnorun. Cwm.: ITnomun. Duneansy, 1llectas sHHeasa.
C. 94—95 (VI: VII: 6); Yeynymxuiia. C. 146 (Ilpum. nep.).
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Csl B IPYTOM MecTe, uMeHyeMoM «MupoMm OTtnenennoro BooOpaxenus». Hukro
HE MOXKET YTBEP)KJaTh, 4TO BooOpaskaeMble (popMBI IPEOBIBAIOT B MUPE pPa3yMa,
160 oHN 00MagaroT [BooOpakaeMoii]| TenecHoi Gpopmoi, a MUp pasyma IpeBHIIIe
TakuxX cynmx. Takum oOpazom, mup [logodus pacmoigokeH MEXTy ABYMS MU-
paMHu, HaxoIsICh HI)KE MHpPa pa3yMa, HO BEIIIC YYBCTBCHHO BOCHPHHHMAEMOTO
mupa. OH BEIIIE TyBCTBEHHO BOCTIPHHIMAEMOTO MHpA, TaK Kak Oojee Jaiek oT
MaTepUH U €€ COMyTCTBYIONINX U 00Jee «OTACICH» M OUHIICH YeM TOT.

Touno Tak ke kak CyxpaBapau BEpHUT B IpeObIBaHUE (opM BOOOpaXKCHUS B
mupe [1omo6ust, OH yOexkIeH, 9TO BHIMMBIE B 3epKaie (OPMBI TAK)KE HAXOASATCS B
mupe [lepemeiika, unu [lonoobus. Takum oOpazom, mup [logodust ectb pocTop-
HBIA ¥ OOIIMPHBIA MUP, KOTOPBIA YaCTUYHO OTHEJNEH OT MaTepuu U UMEET TOJb-
ko 1Ba m3MepeHus. CymiecTBytonuii B 3Tom mupe [Ilepemeiika] uenosex — 31o
CpelHHI MepelIeeuHblil Yel0oBeK, KOTOPBI XOTSI M HE CIUICS C MUPOM pa3yMa,
OJIHAKO TOJHSUJICS HajJ YyBCTBEHHBIM MaTepUalbHbBIM MupoM. CieayeT UMETh B
BUJLy, UTO MOJOOHBIC YTBEPKACHHS paHEe HE BBICKA3BIBAIHNCH MYCYIbMAHCKUMHU
¢unocoamu — u cienoBaTenbHO, U He oTpHuanuch umu. Ilpasna, 6n Cuna
B «Vcrenenun» BeIpasnn Hecornacue ¢ [1naTtoHoM m Ha3Baj ero yTBEpkKJICHUE O
CYIIECTBOBAHUH JIBYX UECJIOBEKOB — TO €CTh YMOIOCTHUTAEMOTO M TEJICCHOTO —
HEOCHOBATeIbHBIM. OH HE MOT MPEABHUICTH, YTO CIIYCTS HEKOTOPOE BPEMs B €T0
CTpaHe TOSBUTCS (PUIOCO(, YTBEPKIAIOIINHA CYIIECTBOBAHNE TPEX UCIOBCKOB.
C Touku 3perns CyxpaBapaH, 3epKajio — a TaKKe BCAKOE IPO3PAavHOE IIH IT0-
JUPOBAHHOE TEJI0 — CTAHOBUTCS MECTOM IIPOSIBIICHUS M MaHU(ECTAIINU IOMI0-
OMifHOM (POPMBI; TAKUM K€ MECTOM MpOSIBICHHUS ¥ MaHHdecTaru BooOpakae-
MBIX (DOPM MOXKET CUMTATHCS CHIIa BOOOpaXKeHHs yenoBeKa. [Ipyrumu ciioBaMu, He
CHJIa BOOOPaKEHHUS CO3/IaeT BOOOpaskaeMble (POPMBI, a 3T (POPMBI ITPOSIBISIOTCSE
B CHJIC BOOOPaXXCHUS KaK MECTE HX IPOsiBIICHNs 1 MaHu(ecTarun. [1ogo0HbIM ke
00pa3oM 0OCTOUT A0 C 3€PKaIoM U BUJUMBIMU B HEM (hopMaMU — TO €CTb 3€p-
KaJo SBJSeTCS HEe IPUUMHON MOSBICHUS U CYLIECTBOBAHUS BUAMMBIX B HeM (hOpM,
a [M1Ib] MecToM NposiBIeHUs TOA0OUIHON POPMBI.

Ha stom ocHoBanuu CyxpaBapAu CUNTaeT MaT€PUANIbHBIN aKI[UICHTANbHBII
CBET 3TOTO [TEJIECHOTO]| MHpPa MECTOM MPOSIBICHUS OTACICHHOTO OT MaTepuu
CBETa, Ha3bIBasl IIEPBOTO HECOBEPILICHHBIM, & BTOPOTO — COBEPIICHHBIM CBETOM.
DUI0COp-UIMIPAKUT BEIUT YUTATETIO Pa3MbIIUITh O CKA3aHHOM UM OTHOCHTEIb-
HO 3THX JBYX CBETOB U 0CO0O MOAYCPKUBACT BAKHOCTH M 3HAYMMOCTBH BOIIPO-
ca. OH X04eT cKa3arh, YTO BCE CYIIECTBYIONIEE B BBICIIEM MHpPE MMeEET IMooone
B MHUpE HH3IIEM — U YTO, CIEI0BATEIHHO, CYIINX BBICIIETO MHpPA [I0 HEKOTO-
pO¥i CTeneHH| MOKHO TIO3HATh TIOCPEJCTBOM MX TOJ0OWH B 3TOM HU3IIEM MHpE.
OCHOBBIBasICh Ha BBIIBUHYTBHIX MM HIIPAKUTCKUX ITOJOKCHUSAX, B YACTHOCTH I10-
JIO’KCHUH O COBEPIICHHOM M HECOBEPUICHHOM CBETE, OH IPUXOINUT K BEIBOLY, YTO
YMCTBEHHOE HACTKICHHE HUKAK HE CPABHUMO C YYBCTBCHHBIM: KaK MOKHO HX
MOCTaBHUTh HAa BECHI CPABHEHUSI, CIIPAIIMBACT OH, €CIIU BCE YYBCTBEHHBIC H TEJe-
CHBIC HACJIAKICHUS MIPOUCTEKIIH OT HEKOETO YMCTBEHHOTO M CBETOBOTO HACTAXKIe-
HUs1, 00BEMITIOIIIETO COOO0H BCE OCOOM W MHIUBHLYyMbI?
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YrBepxknenue CyxpaBapau OTHOCUTEIBHO MPEBOCXOJCTBA YMCTBEHHOTO Ha-
CJIQXJICHUSI U O TOM, YTO TEJICCHBIC W YyBCTBEHHBIC HACTAKICHUS SBISIOTCS €T0
TEHSMH, ONTU3KO K BO33peHusiM [lnaToHa Ha cell cdyeT M XOpOoIo coriacyercs ¢
HUMM — BE€Jb BCSIKHMM, KTO BEPUT B CYILECTBOBAHME IOCIOA BHJA U YMOIIOCTH-
raeMbIX TONOOWH, IMOHEBOIE CUWTACT TEIECHBIC W UyBCTBCHHBIC HACIAXKICHHS
TEHSAMH HACHaXICHUH yMCTBEeHHBIX. OnHako Haml (QUIIOCO(-UIIPAKUT, TTOMUMO
TUIATOHOBCKUX YMOITOCTHUTAEMBIX CBETOBBIX IMMOHOOWI, BEPUT TaKKe B CYyNICCT-
BOBaHHE TIONBEIICHHBIX momoOmii [lepemeiika  yTBEepKIacT, 9TO 00pa3sl MHpPa
[lepemreiika ¥ MJIATOHOBCKUE TOCIO/A BUJIOB OTIMYAIOTCS IPYr OT Apyra Cyliec-
TBEHHBIM U (yHIaMEHTaJIbHBIM 00pazoM. OH MPUIHCHIBACT aBTOPCTBO YUCHHS O
mupe Ilepeleiika 1 noaBeleHHbIX MOAOOUAX MyJpenaMm apeBHero Mpana, moa-
YEepKUBas Pa3HUIy MEXIY CBETOBBIMH YMOIOCTUTAE€MbIMHU MOIOOUSIMH U TIOJABE-
MEeHHBIMU 11o100ussMu. C €ro TOYKU 3peHHUs, «CIeAbD (dcap) M ONpEeIeIsIoIne
BO3/ICHCTBUS TIOIBEHICHHBIX OO0 TIOJIHOCTBIO OTIIMYAIOTCS OT «CIIEIOB» U OIl-
peneNnsoImX BO3ICHCTBUN TIIATOHOBCKUX CBETOBBIX MOJOOHH M TOCHOJA BHIIOB.
CgetoBbie ono0us [TnaToHa yrmpoueHsl B MEPE YMOTIOCTHTAEMbIX CBETOB M TIpe-
OBIBAIOT BBIIIEC TOPH30HTA [BEIMYMHHBIX | MPU3PAKOB (quibdyx), TOTIA KAaK MOABE-
NICHHBIE OO0 KaK pa3 00pa3yroT 3TOT MHUP [BEJIMYMHHBIX | IPU3PAKOB U JIUIIIC-
HBI IMPOTHI M OXBaTa MUPA pa3yma.

Kyr6 an-Jlun Ilupasu, kommeHtaTop «MyIpocTH O03apeHUs», TOBOPHT:
«/lpeBHHE MyapeInsl YUMIH O IBYX MHpax — MHpPE CMBICTIa B MUpPE (POPMBI, KakK-
JIbIA U3 KOTOPBIX, B CBOIO OYEpEb, MOXKHO Pa3IeJIUTh Ha J[BE 4acTH. MUp CMBbIC-
na jgenurtcs Ha mMup locnoacteus (‘a@ram ap-pyoybutitia) i Mup pazymoB. Mup
(OpMBI, B CBOIO OYepeab, JEIHUTCS HA MHUpP TEIECHBIX (GOopM (TO eCTh MHpP Hebec-
HBIX c(hep U ANIIEMEHTOB) U MUP MOZOOUIHBIX (POPM (TO €CTh MHpP TOIBEIICHHBIX
nonobuii)»'?. IMoxBemeHnsie momgodust B Mupe [leperieiika 3MKAATCS Ha CBOEH
[coOCTBEHHOM]| caMOCTH M HE 3aleyariieHbl B OTPENEICHHOM MECTe WM BMEC-
Tunuie. TenecHble M YyBCTBEHHO ITOCTUTAEMBIC CYIINE MOTYT OBITh TOJBKO MX
Mectamu posineHus. [loaromy nctuns! Mupa [1omgoOust mposiBIIsIOTCS B 3TOM [Te-
JICCHOM | MHPE TIOCPEICTBOM HX MaHU(ECTAINI B CBOMX MECTaxX MPOSBICHHS, CTa-
HOBSICh CBUJICTEIBCTBYEMBIMH U TIOCTIKHMBIMHE UTSL 00JafaTenell BHYyTPEHHETO
3penus (6aciipa). Korna CyxpaBapau roBOPHUT, YTO TOABEIICHHBIC MOTOOMS 3MXK-
JSITCSI Ha cBOEit caMocTH,!! OH TeM caMbIM YKa3bIBaeT Ha TO, 4To Mup [logobus B
CBOEM CYULIECTBOBAHMHU HE 3aBHCUT OT 4esoBeyecKkoil nymu. To ecth BooOpaka-
emble ()OpMBI HE CO3/1aHbl YEJIOBEKOM U, €CTECTBEHHO, YeJIOBEUEeCKHE OCOOM He
JIOJKHBI CUUTATh Ce0sl TBOPLAMHU 3TUX (POPM.

Hcxons U3 cka3aHHOTO BBIIIE, MOXKHO 3aKIIOUUTh, 4T0 CyXpaBapau yTBEpK-
JIaeT, YTO MEXIY MHUPOM Pa3yMOB W MHUPOM TeJl CYIIECTBYeT HEKWU CpeIHUi
MHpP — MHP ITOABEIICHHBIX MOA00UH. DTOT CpeHM MUpP OH HAa3bIBACT TAKXKE MU-

10 Kym6 ao-/liin aw-Llipasi. apx Xukmar an-umpak / Pen. M. Myxakkuk, Texpan: AHIDKY-
MaH-H acap Ba Madpaxup-u dapxanri, 2001. C. 163.
'T. e. cymecTByIOT CaMOCTOSTENBHO.
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pom Ilepemieiika, 1 OTCIOAA BBITEKACT JIpyTast CYIIECTBEHHAS TPYAHOCTh, HOO HAIIl
¢dmnocod-uImpakuT Ha3bIBaET «IEpenIekoM» (WK «IIperpagon») (bapszax) Kak
MHUP MOABEIICHHBIX MTOT00UI, TAK ¥ MATePHAIBLHOE TEJIO, M IAKE CaMy MaTepuio'2,
[TockombKy CTyneHb MUpa MaTepPHATBHBIX TEJ HI)KE CTYTIEHH MUPA MTOABEIIEHHBIX
MOOOMIA, CIIpAIINBACTCS: KaK MOXKHO Ha3bIBATh WX, MPUHAICKAIINX K Pa3HBIM
CTYTICHSIM OBITHS, OHUM U TEM K& HIMEHEM?

Bonee cymiecTBeHHYIO TPYAHOCTB, OMHAKO, IIPEACTABIIET TO 0OCTOSATEIHCTBRO,
910 yTBepkaaeMoe CyxpaBapay OTHOCHUTEIBHO ITOJBEIICHHBIX OO0, KaXKeTcs,
MPOTHUBOPEYUT €r0 COOCTBEHHOMY YTBEP)KICHUIO O COKPBITOCTH CaMOCTH Mate-
pun ¥ MarepuanbHoro Teia. C omHO# CTOpOHBI, (PHIOCO( TONaraet, 4yTo MMojBe-
LIEHHBIE TI0100us, B KauecTBe Mupa [lepemieiika, IposBISIOTCA U CBUIETEIbCTBY-
torcsi. C Ipyroil CTOPOHBI, OH HAa3bIBAET TEJIO «IEPEHICHKOM» (=«Iperpanoin») u
CUMTAET €ro COKPBITHIM (= HE MPOSBICHHBIM) 10 CBOEH camocTH. bonee Toro, oH
YTBEPKJAET, YTO MaT€pPUaIbHbIi MUP HACTOJABKO COKPBIT U HE MIPOSIBIIEH, YTO OH
HHKOTJIA HE MPOSIBISIETCS Jake camoMy cebe. C 3TOH TOUKM 3peHHs, MepereeK
(=mperpazia) COKphITa U HEBEJOMa cama 1o cebe 1 cama JiIst ceOst M HUKOTAa He
CTAaHOBMTCS NMPOSBIECHHON U U3BECTHOU. Belp, COKphITast o cBOei caMOCTH, HU-
Korjga HC NPOSABIIACTCSA U HE CTAHOBUTCA HBHOﬁ, I/I60 CaMOCTHas XapaKTECpUCTHUKa
HE MOXXET ObITh U3MEHEHA MJIM 3aMEHEHA ITOCPE/ICTBOM [BO3ICHCTBHSI| 4ero-Tiubo
JPYTOTO.

KommenTtatopel CyxpaBapiu yASIWINA 3TOH TPYAHOCTH Maio BHUMaHUs. KyTo
an-Jlun [lIupas3u mogpoOHO rOBOPUT O TIEpEIIeeUHbIX BOOOpaKaeMbIX (popMax, HO
TIPU 3TOM YTBEPIKNIACT, UTO MAaTePHAILHBIN MUD SIBIISICTCS MIEpEIIeHKOM (=Iperpa-
IIOH), 9bsi CaMOCTh COKphITa. OH [, OIHAKO,] HMYETO HE TOBOPHT O IPOTHBOPE-
YHBOCTU U HECOITIACOBAaHHOCTH yTBep)kKAcHUH CyXpaBapiu OTHOCHTEIBHO ITUX
IBYX MpooieM; 00 3ToM He TOBOPAIT U Apyrue 3Haroku CyxpaBapan. OIHAKO eCITH
THIATENIFHO PaccMOTpeTh yTBepxkaAeHus CyxpaBapAu OTHOCHTENBHO 3THX IBYX
npo6ieM, TO CTAHOBHUTCS SICHO, YTO HA CAaMOM JIeJie MeX/y €r0 BbICKAa3bIBaHUSIMHU
0 TOJIBELICHHBIX MOJO0USIX M YTBEPKICHUAMH O MaTepHaTIbHOM MUPE HUKAKOTO
MPOTUBOPEUHS] U HECOOTBETCTBHS HET, MO0 3TOT (hUIIOCO(-UIIPAKUT, CUUTAST Ma-
TEPUATBHBIA MUP COKPBITHIM TI0 €0 CaMOCTH, M0JIaraeT, YTO €T0 CYIIUE SBISIOTCS
MECTaMU NPOSABJICHHUS MMOABCIICHHBIX HOI[O6I/II>1. TOT, KOMY SICCH CMBICJI CJIOB «IIPO-
SIBIICHHBII» (3dXUp) U «MECTO TPOSBICHUS» (Mazxap), XOPOIIO TIOHUMAET, YTO SB-
HOC U SABJICHHOC €CTb MCTHUHA MPOSABICHHOTO, TOrJa KaK MCCTO MPOABJICHUA €CTh
TG 3€pPKajo 3TOTO MPOsIBICHHOTO. HekoTophle BEMMKHE MHCTHKH IOJIAraiorT,
YTO JOMYCTHUMO CUMTaTh bora mposBIeHHBIM, a 3TOT [COTBOPEHHBIN | MUP — Mec-
ToM Ero nposiBiieHus1. 3HarOMue, B OTIIMYKE OT OOIIeH Macchl, ojararoT, 4to bor
BCeT/Ia SIBJICH U TPOSIBIICH, @ HCTUHA 3TOTO MHUpa BCETNA COKPBITA U HE TIPOSIBIICHA.
Crenmyert, OMHAKO, IMETh B BUJY, UTO STH CJIOBA 3HAIOMINX 3MKAATCS Ha JPYTOM

12 Ha pycckoM f3bIKe 3Ty TPYIHOCTH MOXKHO PEIIHTh, €CTH TIEPEBECTH CIOBO 6ap3ax
JBYyMsI Pa3HBIMH CIIOBAMU: €CIIM MMeeTcsl B Bumy Mup [TomoOust — Kak «Iepemreexy»; ecan xe
MoJpa3yMeBaeTCs MaTepuaabHOE TeI0 — Kak «mperpana» (pum. nep.).
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cnoco0e MBIIUICHUSI, KOTOPBI BEChMa CYIICCTBEHHO OTIMYACTCS OT HbIHE HaMU
paccMarpuBaeMoro. OJTHAKO M3 UX CJIOB SBCTBYET, YTO MPOSBICHHOE SIBHO U SIBJIC-
HO, TOTJIa KaK MECTO MIPOSIBIICHHUS MOXKET BCETJIa OCTABATHCS COKPHITHIM. C yueTom
BBILLIECKa3aHHOTO, MO)KHO C YBEPEHHOCTBIO YTBEP)KIaTh, YTO CAMOCTHAsl COKPBI-
TOCTh MaTE€PUAIFHOTO MHpa HE MPOTHBOPEUYHT €T0 OBITHIO MECTOM ITPOSIBICHIS
TIO/IBEIICHHBIX TTO00MiT 1 9T0 00a yTBEp)KICHUS (KaK YTBEp)KICHHE O SIBICHHOC-
TH TIO[BEIICHHBIX OO0, TaK M YTBEP)KACHHE O COKPBITOCTH MaTepUAIIbHBIX
Ten) uctuHHBL. Mymia Cazapa moapobHo paccMmatpuBaeT yueHue CyxpaBapau o
MarepuajsbHOM MHpPE M, C OJHUM YCJIOBHEM, MPHU3HAET €ro BEPHbIM. DTO yCIIO-
Bue, coracHo Caape, 3aKilo4aeTcs B TOM, YTOObI TIO/I CAMOCTHOM COKPBITOCTBIO
TeJa UMETh B BUAY COKPBITOCThH IEPBOMATEPUHU: B 3TOM Cilyyae OHO (yTBepxie-
nue CyxpaBapau. — nep.) HemokosieOuMo NpovHo. Eciu ke HomycTuTh, 4TO B
«MynpocTy 03apeHus» yTBEP)KAAETCs [caMOCTHAsi| COKPHITOCTD Tella KaK TaKOBO-
r0, TO OHO He MTPUeMIIEMO, KOO BCSIKOE TeNIo 001aaeT YTOHHOCTRIO, KOTOpast cama
no cebe He siBieHa 1 He cokphiTa. C ApYyroil CTOPOHBI, €CIIM HeKas Belllb cama I10
cebe He COKpBITa U HE SBICHA, OHA, OJIHAKO, MOXKET OBITh COKPHITA WJIH SBJICHA
nocpenctBoM jpyroro’. Takum obpasom, Cajmpa OTpHUIIAET CAMOCTHYIO COKpBI-
TOCTb TeJla KaK TaKOBOTO, IIPH 3TOM, OIHAKO, IIPU3HABAsi CAMOCTHYIO COKPBITOCTb
nepBoMaTepuu (0 4eM OH TOBOPUT MHOTO pa3 M IO pa3HbIM IOBOAaM). XOTs BO
MHOI'MX acnekTax cBoero yuenust Caapa cinenyer CyxpaBapiu, B psijie CllyyaeB OH
BO3PaXkKaET EMY.

(nepesoo ¢ nepcudckozo HAnuca Juiomca)

B Caop ao-Iin aw-Iipazi. Ta qikar ‘and mapx Xukmar an-umpak. Texpan: 1311 m x.
(nurorp. u3n.). C. 46.



Ceiiiing Myxammen XameHneu
(Uncmumym uccnedosanuil ucahamckoii punocogpuu um. Caopul, Hpan)

BPEMS U BPEMEHHOE!

[Ipobiema BpeMEeHH M BPEMEHHBIX [CYNIHOCTEW| Ha MPOTSIKEHUU MHOTHX Be-
KOB 3aHMMasa ymMbl pritocodor. OHa 3aHUMAET BaKHOE MECTO B MCIAMCKOH (hu-
nocoduu, TIe CyIIeCTBYIOT pa3HbIe B3IVIAIBI HA HEe.

[Ipexxne yeM MPUCTYNUTH K PACCMOTPEHHIO BPEMEHHBIX CYIIHOCTEH, MBI
JOJDKHBI UCCIIEIOBATE H ONIPEACINTD, YTO €CTh caMo BpeMs. Mctopus mcimaMcKoit
MBICITH U Pa3HBIX KYJIBTYp B IIEJIOM CBHICTEIBCTBYET, UTO Y UCCICIOBAHUS BpeMe-
HU eCTh Joiroe mnpornuioe. Hanpumep, B apeBHeM MpaHe, 32 MHOTO CTOJIETHI 110
Havyana Gpriocockux TUCKyccuil B [pelun, Bepwin B CYIIECTBOBAHUE TOCIIO/A
BUza (apXeTuria) BpeMeHU 3ypBaHa U CYMTANU €0 MEPBBIM CYIIUM, U3BEUHBIM H
BEUHBIM, ¥ TBOPLIOM MHUpa. [lo31Hee 3TO BO33peHne 0Ka3aao BO3AEHCTBUE Ha Ipe-
4YecKyto (pHI0co(uIo: N3 HEKOTOPBIX BHICKA3bIBaHUM [11aTOHA MOYKHO 3aKIIIOUUTh,
YTO OH CUMTAJN BpeMsl Oe3HauUaIbHBIM U OECKOHEUHBIM, T0100H0 camoMy bory, —
WIIH, TOBOPSI MHAUE, YTO OH CUUTAJ BPEMsI COBPEMEHHUKOM MUpa (1 HeOa), Co3aaH-
HBIM BMECTE C MHPOM M UCYE3AIOLIMM BMECTE C HUM?.

[ocne IlmaroHa ApUCTOTENH, C €r0 €CTECTBCHHO-HAYYHBIM W MEXaHHUCTHY-
HBIM B3DJISLIOM Ha TBOPEHHE, CUUTAT BPEMs CICACTBHEM HEMPEPHIBHOTO KPYTO-
00pa3HOTO JABWKEHHS TEpBOH cepsl (cepbl-MaTepu). DTO ABMKCHHE, IO MHE-
HUIO ApHUCTOTENs, OBUIO COOOLICHO € M3BHE H SBILUIOCH JTOKAa3aTeIbCTBOM ObI-
tust TBopua. SIkoObI emie 0 ApHCTOTENs MOTOOHOTO B3IIAAA MPHICPKUBAIICS
nudaropeiickuii punocod Apxut Tapenrckuit (440—360 10 H. 3.), CUNTABIIUI
BpEMsi CIICICTBUEM JIBHOKCHUS (HE yTOYHSS, OMHAKO, YTO MMEETCSl B BUIY IIBU-
xeHue HebecHoi chepbl)’. Mbl 3HaeM, uTo TIIaTOH TaKKe CUUTAT MUP MOA00ui
(T. €. uaeH. — nep.) YIPOYCHHBIM (= HEM3MEHHBIM), & MAaTePHAIbHBIA MUP — W3-
MEHSIOIIMMCS, IBHKYIIUMCS U, €CTECTBEHHO, BPEMEHHBIM — M, BO3MOXKHO, €r0
B3IVISI HAa BPEMsI B ICHCTBUTEIFHOCTH TIPECTABISICT COOOH pa3BUTHE BO33PEHHH
nugaropeuIes.

! Crarbs nepeBeieHa ¢ epCUICKOTO 1o u3nanuio: Caitiud Myxammao Xamene 'ii. Uucan nap
ry3aprax-u xacT (MaIKMy ‘a-u MaKanaT), JUKWIA-u aBBasl. Texpan: ByHiiaa-u XMKMar-u UCIAMIT
Canpa 1386 c. x. C. 89—98.

2 Cm.: «Tumeit» 38c¢: «HWTak, BpeMsi BO3HUKIIO BMeCTe ¢ HEOOM, 1a0bl, OTHOBPEMEHHO POXK-
NICHHBIC, OHU U PACTIANUCH OBl OMHOBPEMEHHO, €CITH HACTYIHT It HUX pacrany / [lep. C. ABe-
pUHIIEBa.

3 Cm.: Cumnnuxuii. Kommventapuii k «Dusuke» ApuCTOTes.
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XOTs CTOMKH OTPHIIATH CAMOCTh BPEMEHH, NIPE/ICTABIISACTCS, YTO JAHHOE UMHU
OTpe/ieNieHNe BPEMEHH KaK «OHOCTH, KOTOpas MoJy4aeT CylIeCTBOBaHUE [B IIPO-
MEXYTKe| MEXy HAa4yaJIoM MHpa U €ro KOHIIOM», Ha CaMOM JieJie eCTh Moau(du-
KaIysl OIpeeNieHns Mugaropeines (COrIacHO KOTOPOMY BPEMsI €CTh CIEACTBHE
HUMEIOIINX MECTO B MUPE M3MEHEHHI U IBHKCHHS).

[Tnotun, yTBepkKaas Hem3MeHHOCTh EnquHoro u Yma, cunran Beeobmryro Jlymny
(MJTH «TPEThIO CYOCTAHITUIOY» ) U3MEHSIOIICHCS U, BCIICICTBUE [MCITBITHIBAEMBIX €I |
W3MEHEeHNH, — TMPUYNHON BO3HUKHOBEHUS [MaTepraNbHBIX (?)] CyNIMX W BO3HHK-
mmx. Kaskercst, oH canTai BpeMs IPOTSHKEHUEM U HETIPEPHIBHOCTHIO KHU3HH JTyIITH.

BonpmHCTBO MyCynbMaHCKAX (QHIIOCO(OB TAaKXKE CUUTAIH BPEMsI CIICACTBH-
€M JBIKEHHS OIHOW MJIM HECKOJBbKUX BELIeH, Ubsi CyOCTaHIMS HEH3MEHHa, HO
KOTOpPBIE JIBMKYTCS B CMBICIIE IIEPEMEHBI MECTa (MaKdH) WU NOJOKEHHS (840 °).
OOBIYHO OHM OTOXKAECTBIISLIM 3Ty BEUIb C MEpBO HeOecHOU cdepoil U, B ITOM
CMBICJIE, COTIAIIANINCH C APUCTOTETIEM.

HexoTopbie MycyinbMaHCKHE TEOJIOTH (TaKHX, MPaB/a, ObLIO COBCEM HEMHOTO)
CUMTAIIU BpeMsl WILUTIO30PHBIM (Masexjm) siBieHueM. YacTh CpeTHEBEKOBBIX XPHUC-
THAHCKHX TEOJIOTOB M (MiI0cO(OB, B CBOKO 0Yepe/lb, yUHiia O AByX BpEMECHaX —
MaTepHaJIbHOM U JTyXOBHOM.

Yro kacaetcst eporeiickux ¢uiocodor Hoeoro Bpemenu, To HproToH Taxke
YYWI O JIBYX BpEMEHaX — a0COJOTHOM (MJIM MaTeMaTHYeCKOM) U OTHOCHUTEIb-
HOM. M3 BRICKa3bIBaHMiA JlekapTa MOKHO 3aKITFOUUTE, UTO OH CUNUTAI BPEMsI COCTO-
STHUEM MBICTIH (XOTsI, T0 MHEHHUIO HEKOTOPBIX, OH, BCJIEH 38 APHCTOTENIEM, CIUTAT
BpEMSI CIICICTBHEM JIBIKCHUS).

HawnGompmryro u3BeCTHOCTD, OIHAKO, TTOMYIIN Bo33peHus Kanra u Xatimer-
repa. Kanr ompeznernser BpeMs Kak JOONBITHYIO (= alpHOPHYIO) TAHHOCTB, OT-
HOCSIIYIOCS K BHYTPEHHEW, WUIM MEHTaJbHOW, MPHPOJE, M KaK YMOIIOCTUTAe-
My (hopMy, YHOPSIOYMBAIOLIYIO «CBHIPBIE» JaHHbIE YYBCTBEHHOTO BOCIIPHSATHUSI.
Xaiinerrep, B CBOIO O4epe/ib, CYUUTAET, YTO BpeMsl U ObITHE HE OTJEIUMBI APYT OT
Jpyra. DTo ero MHEHHE CXOJHO C yYeHHEM HIIPAKUTOB (a TakKe HEKOTOPBIX JApY-
I'UX UpaHckux Guinocodos) n A0y’ in-bapakara an-bargaan®.

B 00mmx geprax, ¢ TOUKH 3peHHs UX B3TISIOB HA BpeMs, APEBHUX (HHITOCO(POB
MOKHO Pa3eINUTh Ha JIBE TPYIIIIBL:

1) dunocodsl, cauraromue BpeMsi CIICICTBUEM aKIHCHTAILHOTO H 9yBCTBEH-
HO MOCTHXUMOTO JBM)KEHHS U IPU3HAIOIINE UCTUHHBIM BPEMEHEM TOJIBKO MIHO-
BEHUE (1ax3a), «HACTOSIIEE [MTHOBEHHOE | COCTOSTHUEY (X)) U MOMEHT (aH);

4 A6y’ n-Bapakar Xu6ar Ammax 6en Manka an-Barnamm an-Banamm (poxn. B Bamane B6mm3
Mocyna re mo3anee 470/1077 ., ym. B barmane mocne 560/1164) — dunocod u Bpad eBpeiickoro
MIPOMCXOK/ICHNUSL. BBIITITHYHBIM BPauOM HECKOJIBKHX XaIU(OB 1 CENKYKCKHX CYITaHOB, BCTAPOCTH
npuHsUI ucnaMm. B cBoeit miaBHoi padote «Kurab an-my’tabapy (Kuure o 3acnyxuBatomiem ObITh
NIPUHSTBIM BO BHUMaHue) (mocTpoeHHol no obpasiy «am-Iuda’y (Mcuenenns) M6n Cunbr)
ocrapuBai psi GyHIaMEHTAIBHBIX HOJI0KEHUIT apuCcTOTENIeBCKO (rnocodun (Harp. pasmudue
MEXIy pasyMOM H IyIIOH, TEOPHIO MIPOCTPAHCTBA, BPEMEHHU U IBIDKEHHA U JIp.). CormacHo AOy
‘-n-bapaxary, Bpems ectb Mepa ObITHSA (2 He aBrKeHus) (/Ipum. nep.).
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2) ¢mnocodsl, KOTOPbIE «U3BICKAIOT» (= BBHIBOIAT) BPEMS U3 JINHCHHBIX JIBH-
JKEHUHN ¥ U3MEHEHUH, IOPOKAAEMBbIX TEKYUEH U N3MEHAIOLIEeNCsl YTOMHOCTBIO Be-
IIeH, ¥ CIUTAIOT €r0 YeM-TO aOCTPAKTHBIM.

MycynbpMaackue GUI0CO(pBI AETAT IBIDKCHUE, C TOUKU 3PEHUSI €TO OTHOIICHUS
K BPEMCHH, Ha J[Ba BHUJA:

1) MTHOBEHHOE JIBUXKEHUE (Xapaxam-u masaccymuiitia) — COTIIACHO dTOH KOH-
LETIINH, ICTHHHOE BPEMs €CTh TOJIBKO HACTOSIINI MOMEHT, HEIPEPHIBHAS U ITPO-
JOJDKAIOMIASCST JIMHUSI MHTOBEHHI I MOMEHTOB )K€ «H3BIICUCHA)» HX dTHX MOMEH-
TOB H CYIIECTBYET TOJIBKO B YME;

2) MPOJOKUTENBHOE JBYDKEHUE (YXapakam-u Kam ‘utiiia) — COTIIACHO ATOU
KOHIIEMIIMY, UICTUHHOE BPEMsl €CTh COBOKYIHOCTb [BPEMEHHBIX| TOUYEK, HACTOS-
IIMX MTHOBEHUI! U MOMEHTOB JBIKECHUS ABUXKYILEHCS chephl, KakoBasl [COBOKYII-
HOCTb]| U300pakaeTcsl Kak OfHA [HEeNpepbIBHAS| IMHUS;, MTHOBEHHS U MOMEHTBI
e KU3BJICUCHBI» U3 HEE U CYIECTBYIOT TOIBKO B yME.

BonbIIMHCTBO MYyCYIBbMAaHCKHUX (DHIOCO(OB CUNTACT KPUTEPHEM UCTUHHOCTU
BPEMEHH MTHOBEHHOE JABMKEHHE, OTHAKO HEKOTOpbIe (cpeau HuX — Mup Jlaman
u Mymia Caapa), Ha000pOT, CUUTAIOT MEPHJIOM BPEMEHH JBMIKCHHE IPOIOII-
KHUTEIbHOE. B 3TOM pacKphIBaeTCs pazindynue MEKAY JBYMS BBINICYTIOMSHYTHI-
Mmu Teopusmu. [loutu Bee ¢umocodsl, monararomnye, 9To BpeMsl BO3HHKACT Kak
CIIC/ICTBHE BHEITHETO M aKIMJCHTAIBHOTO ABM)KCHHUS, CANTAIOT MTHOBEHHOE JIBH-
JKEHHE MCTHHHBIM, a TPOIODKUTEIFHOC — «H3BJICUCHHBIM)» [M aOCTPaKTHBIM).
Te e, KTO CYUTAIOT, UTO BpeMs BO3HHUKAET U3 TEKy4Yel YTOMHOCTHU JIBMXKYLIEHCS
BEIlM, NPU3HAIOT UCTUHHBIM M OOBEKTHBHUPOBAHHBIM BOBHE MPOIODKUTEIBHOE
TIBIDKEHHE.

Bcsikast BpeMeHHast BeIb €CTh 00J1aJafolIasi BpeMEHEM OHOCTb, H 3TH BPEMEH-
HBIC OHOCTH SIBJSIFOTCSI TEMH CaMBIMH MaTEPUALHBIMU U TEIECHBIMH CYIIUMH, B
KOTOPBIX MpeAroaaracTest Hanuuue ApuxeHus. [109ToMy Hen3MeHHbIE U HE NpH-
eMJIIOIIHE JBMXECHUSI OHOCTU — MM, APYTHMH CJIOBAMH, HEMaTepHUaIbHBIE CY-
e — He MPUEMIIIOT BPEMEHHU U IPUHAAJIEkKAT K HEBPEMEHHOMY MUDY.

OnHa U3 BaXKHBIX TEM HCIAMCKON (uiaocouu — TeMa HEBPEMEHHOTO MHUpa
(KaK MPOTUBOMONOKHOCTU MHUPY (PH3HUECKOMY U MaTepHaibHOMY). Takum obpa-
30M, B UCIIAMCKOH (pHII0CO(pUU MPUHSTO ACIUTH CYIINX HA BPEMEHHBIX 1 U3MEHSI-
IOIINXCS] U HEBPEMEHHBIX M HEM3MCHSIOIINXCSL.

[TnatoHOBCKHE TTOAOOUS (PUIOCHI) CIEyeT OTHECTH K HEBPEMEHHBIM CYIIIHM,
a UX MUpP — CUMTaTh MUPOM HEU3MEHSAIOIUXCS cylHocTell. Yuenue [IInarona) o
MOJIO0MSX OBLIIO, B OOIIEM U II€JIOM, C YUETOM HEKOTOPBIX YTOUHCHUH U pa3bsiCHE-
HUH, TIPUHATO HCIAMCKOH QHiocopuen.

B eBpometickoii ¢punocodpun HoBoro BpemeHH 3Ta TeMa He 0OCYXKIaeTcs.
Hampumep, Xaiinerrep, cormacHo odbvato PeHeccanca, cauTaeT BpeMst XapakTe-
pucTHKOH ObITHS 1 cymiero (Dasein®) u nosaraet ObITHE KaK TAKOBOE OTHOBPEMEH-
HO COITyTCTBYIOIIMM BPEMEHHU M TPEOYIOIINM €r0 COIyTCTBOBaHMUS cebe — XOT,

5 ByKBanbHO: TaM-6bITHE (T. €. GbITHe-B-Mupe) (IIpum. nep.).
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IPU 3TOM, camMo OBITHE, C €r0 TOYKU 3PEHHs, HE SBISETCS BEllbio (00bEKTOM) U,
CJICZIOBATENIbHO, HE BPEMEHHO.

[Mockonbky Xaiierrep cunTaeT HEBO3MOXKHBIM HalTMuue ObITHSI O€3 BpEMEHH,
OTCIOZIa, ECTECTBEHHO, CIICTyeT BBIBOJ, UTO BCE, UTO BHE BPEMEHH, ISl HETO HE CY-
IIECTBYET M UTO JUIT HETO MUP — 3TO MHP MaTepHATBHBIA M TOIBKO.

Hcnmamckas ¢umocodus ke yIuT O CyIIECTBOBAHHHU IO MEHBIIEH Mepe TBYX
MHPOB — MAaTepPHAIBHOTO H HEMATEPHATEHOTO, WIIN BPEMEHHOTO W HEBPEMEHHO-
ro. Hexoropsie MycynpMaHckue ¢rtocopsl — Harnpumep, Mup [lamax — ygar o
TpeX MHpax, Iojiarasi, 4YTo HeMaTepHaIbHBII U HEBPEMEHHOM MUp JIETUTCS HA IBE
UCTUHHBIC H HE3aBUCHMBIC APYT OT APyTa YacTH — MeTaBpeMs (Jaxp) U BEUHOCTD
(capmao).

Mup MeTaBpeMeHH IPEUCIIONHEH ObITHS U HEU3MEHEH; OH JIMILIECH JBHKCHUS
Y U3MEHEHUS — M, CJIEJO0BaTe]IbHO, BPEMEHU. DTOT MUP HAlIOMHUHAET HAM MU
TUTATOHOBCKUX 10001iH. OH COTBOpPEH MTHOBEHHBIM COTBOPEHHEM, U3BECTHBIM B
ucnamckoll punocoduu nox uMeHeM u69da * (‘coznaHue BHepBbIe’).

Mup BEYHOCTH XK€ SBISAETCS [YMCTO| THIIOTETHUECKUM ((hapil) MEPOM U OTHO-
CHTCS MCKJIFOYHMTENBHO K bory®. B HeM HeT MecTa JIBIDKEHHIO U BpeMeHH — Oouiee
TOTO, MEXIY HUM M MaTepHAbHBIM BPEMEHHBIM MUPOM HET TIPSIMOH CBSI3H, MO0
COTBOpPEHHE MaTepPHAIHHOTO MHpa M YIPABICHAE UM COBEPIIACTCS TOCPEICTBOM
MHUpa METaBPEMEHHU.

Mup [lamazn Ha3bIBaeT 3TH TpU MHpa «cocyaaMu» (ag ‘utia). I1o ero MHeHHIo,
MHUP METaBPEMEHHU OXBAThIBAaeT M 00bEMJIET MaTepHUaIbHbId BPEMEHHBII MHp, KO-
TOPBII MOJTy4aeT CBOE ObITHE OT HEro MOCTENEHHO, T. €. CO BPEeMEHEM; MeTaBpe-
M JKe, TPeObIBas B CBOEH yNPOUEHHOCTH U HEU3MEHHOCTH, SIBIISIETCS UCTOYHUKOM
WU3MEHEHUsI M YCOBEPILEHCTBYIOMIETO IBH)KEHHS MaTepualbHbIX cymux. C npyroi
CTOPOHBI, CaM MHUP METaBPEMEHH OOBAT U OXBAYEH MUPOM BEYHOCTH, SBJISOIIAMCS
MPUYMHOW BHE3AITHOTO TMEepexojia ero CYHMX U 0OBEKTOB U3 aOCONOTHOTO HEOBI-
TS B HEBpeMeHHoe ObiTre. ClejoBarebHo, MUp (MM BOOOpakaeMblii COCy)T) Beu-
HOCTH €CTh a0COIIOTHAS YITPOYCHHOCTh U CBSI3aH OTHOIICHUEM JApOBaHUS OBITHSI
TOJIBKO C YIIPOYCHHBIMH (= HEM3MEHHBIMH) CYIITHOCTSMH, T. €. METABPEMEHEM.

Benen 3a Mou Cunoit Mup JlamMaa yTBep»KaaeT, 4To, pacCMaTpuBasi OTHOIIIE-
HUE ITUX TPEX MHUPOB K BPEMEHH, MBI ITOTYIaeM TPH Pa3HbIE COCTOSHHUS:

1) OpITHE B MaTepUaTBLHOM MHpPE, KOTOPOE €CTh OBITHE «BOY» BPEMEHH;

2) OBITHE B MHPE METaBPEMEHH, KOTOPOE €CTh OBITHE «CO» BPEMCHEM, a HE «BY»
HeM (T. €. OXBaTBIBACT BPEMsI, @ HE OXBATHIBACTCS HIM);

3) ObITHE B MHpE BEYHOCTH, KOTOPOE aOCONIOTHO M HEU3MEHHO, HE CBSI3aHO C
BpPEMEHEM U JIMIIEHO BCSIKOTO M3MEHEHHUs: B HEM HEM3MEHHOE U HEBPEMEHHOE CBS-
3aHO C HEM3MEHHBIM U HEBPEMEHHBIM.

Mup [laman uHTEpIpPETUPYET U pa3bicHIET yTBepkaeHue A0y 'n-bapakara
an-bargaau o BpeMeHu Kak Mepe OBITHS B COOTBETCTBUU CO CBOEH COOCTBEH-

6 Tak— 1o Mupy Jlamazy. HekoTopsie Apyrue MycybMaHCKHe GUI0COBBI ke YIOTOpeosioT
TEPMUH capmao B GoJiee MIMUPOKOM CMBICTIE, HE OTHOCS €0 UCKIIIOUUTENBHO K bory.
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HOM Teopuel. CornacHo 3TOH TEOPUH, BPEMEHHBIMU CYLIMMH, ONUCAHHBIMU
[aTpuOyTamu| IBYKEHUS M U3MEHEHUS, SIBISIFOTCS CyIllMe, HAXOISIIHUECs B CO-
Cyac BpEMEHU — T. €. B HAIICM MPOSABJICHHOM MUPEC, — Ybd OCHOBHAs Xapak-
TEPUCTHKA €CTh W3MEHEHHE W OJHOCTOPOHHee’ [BHKCHHE K COBEPIICHCTBY.
OjHAKO [IpH 3TOM| 3TOT MHP U €TO JIBH)KEHUs, 0e3 OKOB BpEMEHH, TPUCYTC-
TBYET B MUpPE METAaBPEMEHHU B BUJI€ €AMHON TOYKU U YEro-TO HEM3MEHSIOLIEro-
Csl M HEJIBUXKYILETOCSI U MOJIYYaloT CBoe ObITHe OT Hero®. BBojs MeTaBpeMs Kak
MOCpeHUKa MEXIy MaTepualbHbIM MupoM U borom, Mup [lamaja neitaercs
pelmuTh NpobdiaeMy OTHOLIEHUs (YUTail: HECOOTHOCUMOCTH. — Hep.) BEYHOTO
Y BO3HHKIIIETO.

Cornacuo [1natony, TBopen HamMepeBaics caenarb MUP BEYHO XKHUBBIM, OHAKO,
MTOCKOJIBKY TOT HE MOT OBITh BEYHBIM M ITOCKOJIBKY COOTBETCTBUE MEXI1Y BEUHBIM
u COTBOpeHHI)IMg OBLIO HEBO3MOXKHBIM, OH COTBOPHJI JIBUKYIIUICS 00pa3 BE4HOC-
', CnezoBaTenbHO, BpeMsi 1 3TOT MHUpP ObLIM COTBOPEHBI BMECTE U BMECTE I10-
rubHyT'.

Cpenu BO33peHUH U TEOPHA O BPEMEHU W BPEMEHHBIX [CYUTHOCTSIX |, TEOPHUS
Myibl Caipbl TpeJICTaBISIETCS CaMOM JIOTHYHOM 1 Hanbosiee 000CHOBaHHOM. Bo-
nepBbIxX, Cajipa penMTebHO OTBepr Teoputo Apuctotens U MOoH CuHbl, cunTas-
IUX CyOCTaHITHIO BEIIEH HEHM3MEHSIOMICHCS 1 TTOJIaraBIIiX, YTO IBIDKCHUC MIMECT
MECTO TOJIbKO B YEThIpEX M3 JECATH apUCTOTENEBCKUX KaTerOpUi, U YCTaHOBUIL,
YTO JIBUKEHHUE MIPUCYTCTBYET (CTPYUTCS) B IPUPOJE U B MATEPUAIILHOM MHPE KaKk
€ro CaMOCTHOE CBOMCTBO, YTO KOJMYECTBEHHBIE, KAYECTBEHHBIE U [POYHE aKLIHU-
JIeHTaJbHbIE| ABIKEHUS UMEIOT MECTO IO MPUYUHE JBMXKEHHS B MX CyOCTaHIIMU,
YTO JBIKEHHE MaTePHAJIbHBIX BElel KOPEHUTCA B UX CAMOCTH M IPUPOJE, a He
MIPUBHECEHO W3BHE, U SIBISETCS UX CAMOCTHBIM aTpuOyTOM (IOIZOOHO TOMY Kak
BJIQXXHOCTh — CAMOCTHAsl XapaKTEPUCTHUKA BOJBI).

CrnenoBatenbHO, BCSIKOE TEJIO, C TOUKH 3PEHUS CBOCH CyOCTaHIIMK U CaMOCTH,
MOCTOSTHHO HaXOAUTCS B COCTOSTHIM TEKY4YECTH, CAMOOOHOBIICHHS M yCOBEPIICHC-
TBYIOILICTO €€ U3MEHEHHUS. DTO COCTOSHUE «CIIastHO» C €ro CyIICCTBOBAHHEM —
TaK, YTO €CJIU IONBITATHCA OTACIIUTL OT MAaTCPUU ABUIKCHUE, TO U CaMa MaTcpus
ucyesHer'?,

Cornacno Cajape, Tak Kak CyLIECTBOBaHHE BCEX MaTepHajbHbIX Bellei TeKy-
4e U He TpeObIBaeT B [onpeneneHHON | pUKCHPOBAHHON TOUYKE, TO, pa3yMeeTcs, B
CBOEM JIBUKEHUH OHO MPOXOAUT yepes [pa3Hble| TOUKHU, JeJisl JIMHUIO JBHKEHUS
Ha Ipe/IIECTBYIONIEE U MOCIeAyolIee U KOHell U Hayaso. ClenoBaTenbHO, BpeMs,
MpeJCTaBIISIIoNIee COO0M COBOKYITHOCTh TOYEK JIMHUM JBHXKCHHUS MPUPOABI Tel,

7T, e. He JoMycKatolTee BO3SMOKHOCTH perpecca (IIpum. nep.).

8 Mupa meraspemenn (IIpun. nep.).

° Hen3MeHHBIM M M3MEHSIOIIMCS.

10T, . MaTepHaTBHEIH BpeMeHHBIH MUD.

! BonbHslit mepeckas orpsiska 37d u3 mnaronosckoro « Tumes» (Ipum. nep.).

12 Cm.: Mynnd Caopa. Acdap. T. 3, a taxke: C. M. Xamene ii. XuKMat-u MyTa‘anuitiia Mys-
na Cazpa.
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BO3HHUKACT BCJIICACTBUC ABHUXCHUS CY6CTaHHI/II/I 3TUX TCJ, ABJIIAACH HC UEM HHBIM,
KaK Mepoii 3TOro cyOCTaHIMAIBHOTO JIBHIKESHHS .

BpeMﬂ €CTh aGCTpaKTHOG TIOHATHE, «HU3BJICUCHHOC) OT IBUXCHHUA — OJHAKO
OT JIBIDKCHUS, IMEIOIIETO MECTO B CYOCTaHIINH U IIPUPOJIC BEIIH, & HE KAKOTO-JIH-
00 JIpyroro JBHKCHUSI.

B otmume ot Mupa Jlamana, CBOISIIET0 U3MEHSIONIMIICS [MaTepHalbHBIH |
MHp K MHPY METaBPEMEHH H €ro HEM3MEHSIOMMMCS cynmM, Caapa CIUTaeT «Te-
YEHUE)» MPUPOIBI — U CIEIOBATEIFHO, BPEMST — CIICACTBHEM HETIOCPEICTBEHHO-
TO BO3/ICHCTBUS «DO0KECTBEHHOTO MPOJIHBAHMS), TPEIONPEICIUBILIETO CaM CIIO-
€00 COTBOpEHHUS CyIux ',

31ech cienyer MOsSCHUTB, 4TO, COINIACHO HCiaMckod Quiiocopun, ects He-
CKOJIbKO BU1IOB TBOPCHMUS. Ha1x160nee HU3BE€CTHBIMU N3 HUX SABJIAKOTCI MIHOBCHHOC
TBOPEHHE W3 YMCTOTO HEOBITHS, M3BECTHOE 110/l UMEHEM #O0d ‘, U MOCTEIIEHHOEe
TBOPEHHE [HE U3 YUCTOr0 HEOBITHUS, a] U3 YEro-To JPYroro, [yxe CyllecTByoLIe-
ro,] m3BecTHOE o1 MMeHeM xaax. O0a BuJa TBOpEHHUsS OepyT CBOE Ha4aso B 00-
KECTBCHHOM CaMOPACKPBITHH (maodoicanil), OMHAKO COTBOPEHHE HEMaTepHallb-
HBIX CYIIUX €CTh CJIEICTBHE E€AWHOTO IOJHOTO CAMOPACKPHITHS, a COTBOPCHUE
MaTepHaIbHBIX CYIINX €CTh CIIEICTBHE [MHOTOUMCICHHBIX | IPOIOIDKAIOIINXCS 1
MTOBTOPSIOIIUXCS CAaMOPACKPBITHH HIIH HEIPEPHIBHOTO U TTOCIIEIOBATEIFHOTO MPO-
nmuBanus (paii)).

Jpyrumu cioBaMu, MOKHO CKa3aTh, 9TO BO3MOYKHBIE CYIITHE COTBOPEHBI IBYMS
crocobamu.

OmHu U3 HUX — 3TO CYIINE, IMOIYYUBIINE ITOJ00AI0MIEe i COOTBETCTBYIOIIEE
UX YTOMHOCTHU OBITHE Cpa3y W LEIUKOM; B HUX HET HUYETO IMOTCHIUAIBHOTO. To
€CTh OHH HE YaIOT IONYYUTh OOJBIIEE COBEPIICHCTBO U [IIOIHOCTHIO | aKTYaJIbHBL.
OHU TONTYYIIIH CBOIO MOCTOSIHHYIO UCTUHHYIO JKH3Hb U CBOE IMOCTOSTHHOE UCTHH-
HOE MECTOIOJIOKEHHE B MUPEe OBITUS cpa3y U HaBcerna. [lepunareTHku MMEHYIOT
WX OT/ICIICHHBIMU [OT MaTepuu | pasyMaMu U Ayiamu ( VK ea Hygyc myoaxcappa-
0a). OHU HE IPUEMITIOT BPEMCHHU.

prFI/IM CylInM, OHAKO, I JOCTUIKCHUS CBOCTO MCTUHHOTO W HACTOAIICTO
MECTOTIONIOKCHUSI B MUPE OBITHS HNPUXOTUTCS MPOAETATh JOITHH IyTh, IPONHAS
YE€pe3 MHOTHUC CTOSIHKH. HpI/I OTOM, KaXXJast CTOSTHKa 6LITHﬁHOFO COBCPIIICHCTBA HA
9TOM IIyTH CIYKUT TOJCIIOPHEM JUIS TOCTIDKEHHUS PYTOro IMOTCHIHATBHOTO CO-
BEpIICHCTBA, 1 Ha Ka)KJOM 3Tale U KaKJOH CTOSHKE HEYTO JOOABIsIETCS K UX ObI-
THIO ¥ COBEPIICHCTBY, TIOKa OHHU HE JOCTUTHYT KOHEYHOU TOUKHU [CBOETO CTpaHC-
TBYSI| I CBOETO ITOJTHOTO COBEPIICHCTBA M HE 3aiMYT CBOETO HCTUHHOTO MECTOIIO-
TIOKEHHS B MUPE.

[IpoxoxneHne KaxIoi CTyIIeHH Ha ITyTH IPEBPAIICHUS HECOBEPIIIEHHOTO Ma-
TEPUATBHOTO CYIIETO B COBEPIICHHOE M aKTyalbHOE [HeMaTepHalbHOE| cylee u

13 T. e. BpeMst B JICHCTBUTETBHOCTH SBIACTCS OTBICUCHHBIM H MEHTAIBHBIM KOHCTPYKTOM.
OrHAKO KOT/Ia MBI I3MEPSIEM €T0 BeTMIMHO 1 YHCIIOM — a BETMYMHA €CTh HEUTO 00bEeKTHBUPOBAH-
HOE BOBHE, — TO BPeMsl TAKIKe MPEJICTABIAETCS HaM YeM-TO 00bEKTHBHPOBAHHBIM BOBHE.

1T, e. ux xapakrep n npupomy (Ilpun. nep.).
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«IOJBEIICHHON» (MY ‘an1ax) M Mpexonsien (mysaxkkam) 4TOMHOCTA — B YTOM-
HOCTb MCTUHHYIO U OKOHYATEIbHYI0 MOXKHO Ha3BaTh «COOBITHEMY» (Xdouca). DTo
YCOBEPIICHCTBYIOIIEE CTPAHCTBHE MaTEPUATBHBIX CYIINX €CTh HE YTO MHOE, KaK
MMOCTOSTHHOE M HEMpPECTAaHHOE W3MEHEHUE M CaMOOOHOBIICHHE (Mmadicaddyo),
CBOWCTBEHHOE MPUPOJIE MAaTepHH KaK TaKOBOM, HO OTCYTCTBYIOIIEE B HEMaTepH-
QITBHBIX CYIIHX.

Bpewmsi, sBisrorieecst MpoIyKTOM 3TOTO CaMOOOHOBIICHHUS )KU3HUA U TPUPOIBI
U CyOCTaHIIMAJIBHOTO JIBUKEHUS BEIlleil, MOKHO CUUTATh MEPOH MOCTOSHHBIX 00-
YKECTBCHHBIX TIPOJIMBAHUH, a CAMOOOHOBIICHUE KXH3HU W CyOCTaHIIMAIEHOE JIBH-
JKCHUE TeJ MOXXHO CPaBHHUTB C «IyJIbCAIlMeH OBITHS, «IIPOCAUYUBAFOIIETOCS» OT
3HaHus 1 Boiu bora u Ero abconroTHOro HeorpanndeHHoro Obitus. CBA3aB TEKy-
e MaTepualbHbIC M BPEMEHHBIC CYIINe [HEMOCPEACTBEHHO]| ¢ 00KeCTBEHHBIM
nponuBanueM, Caapa [,TakuM 00pa3oM, | ocTaBHI 0€3 BHUMAHUS TCOPHIO METa-
BpPEMEHHU.

Baxno umets B By, 9TO, cormacHO Canpe, cyOCTaHIIHMaIbHOE IBIKCHUE
MaTepuu (WK, TOBOPS SI3BIKOM MUCTHKH, HETIPECTAHHOE MPUOBITHE U CaMopac-
KpbITHE [00KECTBEHHOTO | IPOJMBAaHUS ) HUIKOMM 00pa3oM He peKpaniaercs, mo-
9TOMY HEJB3sl YTBEPXKIATh, UTO CyOCTpaT ABWKEHUS (WM TPOJIMBAHUSI) MEHS-
eTCsl KaXJI0€ MIHOBEHHE W YTO IMEPBOE JBUXKYIIeecs A — HMHOE, YeM BTOpOE
neukymieecst B. Hao0opoT, BO Bcex MOMEHTax CyOCTaHIMAIbHOTO JIBHYKEHHS
U TPOJOJDKCHUS MPOJIUBAHUS €CTh TOJNBKO JBIKYIIEECS MO HEIPEPHIBHOM JIH-
HUU — UMEHHO IMOATOMY MBI MOKEM HM3BJICUb M3 HEro aOCTPaKTHBIA (heHOMEH,
HMMEHYEMbIi BpeMEHEM.

Taxum 00pa3oM, COTIIaCHO TEOPHUH CyOCTaHIMAIBFHOTO IBIDKCHUS, BECh MHP
TIPUPOJIBI IBUKETCS OJTHOCTOPOHHUM JIBUKECHUEM 10 MPSIMOM TI0 HAMPABICHUIO K
KOHEYHOMW TOYKE, Ka)KJ]0€ MTHOBEHHUE TBOPs HEKoe coObITHE. COBOKYITHOCTh ATUX
COOBITHIT MBI Ha3bIBaEM UCTOPHEH, a HENPEPHIBHYIO JIMHUIO ABMKCHHS TIPHPOIIBI
MMEHyeM BpeMeHeM. B pyrom acrekre, MUp €CTh HEPEPHIBHOE CaMOPACKPBITHE
Teopua (uau AG6comtoTHOro beiTHs), @ BpeMsi — He 4TO HHOE, KaK MaTeprallbHOE U
KOJIMYECTBEHHOE BBIpaXKeHHE DOKECTBEHHOTO MpoikBaHus (dmMaHauu)'®. B tpe-
TheM ToMe cBoux «CtpaHcTBuiy (Acghap) Caapa npuBOIUT MPOYHO OOOCHOBAH-
Hble punocodcekue ToKa3aTenbCTBa CBOCH TEOPUHU CyOCTAaHIIMATIBHOTO JIBUKEHUS
MIPUPOIBI B aCIeKTe €€ (TCOPUH. — nep.) CBSI3M ¢ MeTa(U3UKOH U BCECTOPOHHE
paccMaTpuBaeT 3Ty TEOPHIO.

OmnsapiBasich HAa UCTOPHIO [pa3BUTHs | puocodckux Teopuil BpeMEHHU U JIBU-
JKEHHSI, MO’)KHO 3aMETHTh M3BECTHOE CXOJICTBO MEXIy Teopred Campsl u Qriro-
cotdueit npesHero MpaHa, a Takke HEKOTOPBIMH yTBEpKACHUsSMH [epakiunTta,
[Tnotuna u CB. ABrycTrHa (IPUTOM YTO Ha BCEX TPOMX OKa3ajia 3aMETHOE BIUsSHUE
umpaxkutckas unocodus Mpana). B wactHocTH, Bo33penue [lnotuna, cunTasiue-
ro BpeMsl CIEACTBHEM TBOPAIIMX JBIKEHUH Beeobmeit [y, MOXHO CpaBHUTH

15 MartemaTrdeckue oTepartii u 9iCciIo MPeCTABISIOT CO60i BRIPAKEHHS W OTPEICICHIS
€CTeCTBEHHO-HAYYHBIX, MM (U3UUECKUX, NCTHH. Bo3amoxHO, Te, kTo Benen 3a Iludaropom y1-
BEPIK/IAOT, UTO HAYaJIOM MUpa SIBIAETCS YUCII0, MIMEIOT B BUJLy HMEHHO 3TO.
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C CaJpPHHCKOM Teopuei OOKeCTBEHHOTO MPOIUBAHUS M CYOCTAHIMAIBHOTO JIBH-
KeHus1, n0o JBxkeHus Jlylu, B OTIM4re OT IBMKEHUI HeOeCHBIX chep, 0 KOTo-
PBIX y4aT NEPUNATETUKU, OTHOCATCA HE K KaT€TrOPHUU KOJIMYECTBA, a K KaTCTOPpUU
JICHCTBUS, U MIPEJICTABIISIFOT cO00M MOCTENICHHOE COTBOPEHUE CyOCTaHIINI Belei
U SIBJIGHUM W HalpaBJI€HUE MaTepUaJIbHbIX YTOMHOCTEH K MX KOHEYHOMY COBEp-
LIEHCTBY. OTH TBOpSILLUE IBMKEHUs Jlymu, oqHaKo, BIEKYT IBH)KEHHE, OTCYTC-
TBHUE TIOKOSI M HEMPEPHIBHOCTH M MOCTOSHCTBO CyOCTAHIIMAIBHOTO JBMYKECHHS —
Besb eciu Okl J{ymia M3HauaIsHO COTBOPIIIA BCE MaTepPHATBHBIC BEIN COBEPIICH-
HBIMH U aKTyaJIbHBIMHA (2 HE TOTCHIHAIBHBIMA), TO OHH, pa3yMeeTcs, ObUIH ObI
HEU3MEHHBIMU, HEe HYKJasCh B IBI)KEHUH U, CII€0BATEIbHO, BPEMEHU, — U TOT/Ia
He ObLJI0 ObI U UCTOPHUH.

[o namemy muenuto, Teopus [LnoTuHa ABmsieTcs AalbHEHIINM pa3BUTHEM Te-
opuu ['epaxnura u [ydeHus 0] HEMPEPHIBHOCTH MUPA, UCKAKEHHOTO U M3BpallICH-
HOro ApuctoreneM. Mies HENPepbIBHOCTH MAaTEPUAIbLHOTO MUPA MOTHOCTHIO CO-
[J1aCyeTCsl C TEOpUEH HEeMTPepPBHIBHOTO NpOoNIuBaHus. YTBepxkaeHue CB. ABryctuHa
0 CBSI3M BPEMEHU C JIyIIOH (BhICKa3aHHOE UM B «VICrioBen») MOXKHO CUUTATh 3a-
uMcTBoBaHKEM OT [lnoTrna. XoTs MpICTUTENN cpeiHeBEeKOBOM EBpoIibl HE cMoTTH
MIPOHUKHYTH B TIIYOWHHYIO CYTh IPOOIEMBI, OHAKO, KaK OyATO BIOXHOBJICHHBIC
9TOH TeOpUeH, OHU JCTHIIN BPeMs Ha MaTepHalibHOE U JyXOBHOE (MITH AYIIEBHOE).
JyxoBHOE BpeMs [IpU ATOM| CUMTAIOCh BEYHBIM W HEM3MEHHBIM, a MaTepUab-
HOE — U3MEHSIOMMMCS. (JTa TEOpHs IByX BPEMEH CXOJIHA C TEOpHUEH [HerpephIB-
HOTro] [00KEeCTBEHHOTO| MPOJIMBAHKSA.) DTH YUYCHBIC MPEIIOIOKUIN TaKXKe, 9TO
MEXIy 3THMHU JIByMsI BpEMEHaMH CYIIECTBYET CBs3ylomee [ux]| Bpems (Bpemsi-
CBSI3Ka), SABJIAIOLIAsCS YMCTBEHHO IPEJCTABISEMbIM MOCPEIHUKOM MEXIY Beu-
HBIM ¥ BO3HUKIIIKM, U Ha3BaJld €T0 aevum.

B 3akiroueHue 3aMeTHM, YTO CaApUHCKAs TEOPHUsl CyOCTAHIIMAIbHOTO JIBUXKE-
HUSI, B3STasl BKYIC C TCOPUCH [HEMPEPHIBHOM| YMaHAIMU WM CBOUM MeTadhu3u-
YECKUM aclleKTOM, He TOJIBKO MPEKPacHO pelaeT npodieMy BpeMEeHU U BpeMEH-
HBIX Bewlei (T. €. COOBITUI MUPa) ¢ TOUKU 3peHust PUIocopuu U HayKu, HO TaK¥Ke
0OBACHSET UCTUHHYIO CYIIIHOCTh HCTOPHH U CYTh [CaMOro| MeXaHU3Ma UCTOPHUU U
MIPUPOHBIX M OOIIECTBEHHBIX IEPEMEH; KPOME TOTO, MOCPEACTBOM (HHII0COPCKO-
r0 JIOKa3aTelbCTBa OHA YTBEP)KAAET CIOCO0 CYIIECTBOBAHUS MPUPOIHBIX CYIIUX
(KOTOpBIE, COTIACHO YYCHHUIO O CyOCTaHIIMAIbHOM JIBUKECHUH, TPEIICTABISIOT CO-
00l yIOpsIOUEHHYI0 COBOKYITHOCTh TIOCIIEIOBATEIILHBIX COOBITHIT) U €ro CBS3b C
HCTOpHEH WM YCOBEPIICHCTBYIOIIMMCS cTpaHCTBHEM Jlyxa m YMa (4to He yra-
JIOCh JIoTHYeckr 000CHOBATh [erento).

(nepesoo ¢ nepcudckozo Anuca Juomcea)



Myxamman Xagxasu (I unanckuii ynusepcumem, Hpan)

«TPAHCUEHJEHTHASI ®UJIOCO®USI»
CAJIP AI-TUHA AII-IITAPA3H'

MeTomoI0ru4ecKu «Myapoctby (xuxma) B punocopun Mymasr Canpbl uMeeT
0co0y1o (opMy, B TOM CMBICIIE, UTO JUIs HETO OHA 3aKJI04aeTcs B Mo3HaHUU bora
u Ero acnexToB, win «3aHatuily (wy yu), 1 B 3HaHuM 0 Hem — koTopoe ecTb
HaMBBICIIEe 3HaHKUE O HauBbIciIeM IlozHaBaemoM. Caznpa yOex/eH, 4TO 3aHATHE
JPYTUMH HayKaMHy €CTh HE YTO MHOE, KaK yIOBIETBOPEHUE HU3KUM BMECTO BBICO-
KOTO ¥ YTO HCTHHHO 3HAIONINH YETIOBEK HE CTAaHET 3aHUMAThCSI UMY U HE OyzIeT OT-
BIICKAThCS OT 3aHATHI HAayKoH o bore paau 3aHATHS 4eM-THO0 IPYTHM.

B xommentapun k «Ucuenennton (Aw-Illuga’y Non Cunbl Cagpa TOBOPHT:
«MBbI cunTaeM nopuiaeMbIM oOpaieHre 00)KECTBEHHOTO MyrKa* 3a TIOMOIIIBIO 110
KaKkoMy-JI100 Hay4YHOMY BOIPOCY K 3HATOKY HEKOH yacTHOW HaykH, Oy/lb TO HayKa
€CTECTBeHHAs WU Jpyras».’

Cazpa cunTaer «IpeBO3HECCHHYIO MYIPOCTE) BBIIIE MYIPOCTH HIH (PHIOCO-
¢un B OOIICTIPUHATOM CMBICIIE 3TOTO CIIOBA, 110 IPHYMHE TOTO YTO MEpBasi IoJia-
raercs He TOJIbKO Ha YHCTO YMO3PHUTEIbHbIN pa30op (axc-u xanuc) Borpoca, HO 1
Ha OTKpPOBEHHUE (= coBieucHUE 3aBeChl) (kauigh)* n Bryienue (3asx). OH monaraer,
YTO 3HAHUE MOXHO MOJTY4UTh TPEMsl MyTSIMU: IIOCPEICTBOM JIOTHUECKOTO JOKa3a-
TenbCTBA (OypXam),’ TAIHOTO OTKPOBEHUS (Kauigh) MUCTHKA U IPOPOUSCKOTO BHY-
nrenus (saxti) (to ectb Kuuru (Kopana. — nep.) u [Ipenanus) u 4ro, Koraa aeno
KacaeTcsl BBICOKHX OO0KECTBEHHBIX BOIIPOCOB, pa3yM INPH3HAET cBoe Oeccuime,

! Hacrosumii TEKCT, MyOIUKYeMBbIi 311eCh B BHE OTICIBHON CTAaThH, MPEICTABISAET COOOM
TIepeBOJl IMIaBBl C OJHOMMEHHBIM HA3BaHHEM M3 KHUTH H3BECTHOTO HMPAHCKOTO CIIENHaINCTa
o ¢unocopuu Mymisr Capsl, myOIMKaTopa U MepeBOIYMKa MHOTHX ero padot, Myxammana
Xamkasu. [lepeBon BBINOJHEH 1O u3naHui: Myxammao Xaooxcasi. [ly Canp an-Jlan ta my
aB/DK-M IIYXy]] Ba aHAIIA Jap JKaXaH-! HCIaM: maix-u kabip Caxp an-/litn Kynasit Ba Cagp
an-myTta’amxiad Canp an-/lin Hlapasin (Mymna Canpa). Texpan: Masna, 1378 c. x. C. 183—
187. Lluratel u3 TekcroB Canapel (COCTABIAIOMINE OKONO ABYX TpPETEil CTaTbu), MPUBOAUMBIC
M. XamkaBu B IEpEeBOJIC Ha TIEPCUICKHIA, ObLIH MEPEBEACHBI HAMH HEMIOCPEICTBEHHO ¢ apadc-
xoro. (/Ipum. nep.).

T. e. 3HaTOKa Hayku o bore (/Ipum. nep.).

3 Caop ao-Min aw-Ilipazi. Ta’niagar am-1uda’. Texpan, 1303 1. x. (mrorp. n3a.). C. 256.

4 NMeercs B BHy IMUHOE BHYTPEHHEE OTKPOBEHHE MHCTHKA, ET0 MUCTHUECKAS HHTYHIIHS
(IIpum. nep.).

5 CUIOTH3M, KOTOPBIH TIOCTPOEH U3 HECOMHEHHO HCTHHHBIX TOCKIIOK M TOITOMY JaeT He-
COMHEHHO UCTHHHBIH BbIBOA (/Ipum. nep.).
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MOCKOJIbKY BHJIUT, YTO CTOSHKA MPOPOYECKOTO OTKPOBEHHS BBIIIE €r0 COOCTBEH-
Ho#t crostHku®. CrienoBaTenbHO, HCKOMAsI I0pOra — 3TO J0POra JTMYHOTO MUCTH-
YECKOTO OTKPOBEHHS, MOATBEPKIAEMOTO MPOPOUSCKUM OTKpoBeHHeM (KHuroit 1
[Ipenannem), koTopoe, paBHBIM 00pa3oM, HE IPOTHBOPEUHT TAKKE JOCTOBEPHOMY
JIOKa3aTeNbCTRY. DT0 — TOT (PyHAaMeHT, Ha KoTopoM Cajpa CTPOUT CBOE 3TaHHE
«TIPEBO3HECEHHON MYZIPOCTH», UMEHEM KOTOPOH OH Ha3Bajl CBOIO INIaBHYIO KHU-
ry’, ¥ B OOJBIIHHCTBE CBOMX TOHKUX MCCICIOBAHUI OH TIOLIEN 10 STOMY MY TH.

B cBoem «TonkoBanuu “OcuoB Jocrarounoro™ (Llapx-u y¢ipn an-xagi)®
Canpa rosoput: «HekoTopble U3 TaiiH 00eCTBEHHOH BEpbI  CTOSHOK (ameap) sic-
HOro 3aKoHa (uapii ‘a) NOCTUTAIOT TaKoTo Mpeesa, YTO OHU — BHE CTOSIHKH KOTH-
TaTUBHOTO (Qukpil) pasyma, U 9TH TalHbI MO3HAIOTCS JTUILB TOCPEICTBOM CTOSHKH
[Boxbeit] npy KOsl (6a1dtia) U CTOSTHKY IIPOPOYECTBA; U OTHOIIEHUE CTOSIHKH pas3y-
Ma U ero CBeTa K CTOSIHKE JPY>KObI 1 €€ CBETY MOI00HO OTHOILIEHHUIO YyBCTBEHHOTO
CBETa K CBETY MBICIIH, U Ha CTOSIHKE JIpY»KObI HEMHOTO MOJIB3BI OT “BECOB” MbICIH’
U BO3MOJKHOCTD HX HMCIOJIb30BaHMS OrpaHndeHa» ',

Bo Bcrymnennn K cBOeMy TOJKOBaHMIO TSITHAECAT miecto cypbl Kopana
«Benmkoe coObiTHEY (ar-6aKu ‘a) Campa n3aaraeT UCTOPHIO TOCTHIKCHUS UM ITOU
CTOSIHKH (T. €. CTOSIHKH [ boskbel | IpykObl. — nep.) crenyronmm oopazoM: «Panbiie
ST MHOTO 3aHHUMAJICS YMO3PHTENIbHBIM Pa300poM U MOBTOpeHHEM'' U yacto oOpa-
IIaJics 3a MOMOIIBIO K KHUraM (pritocooB, paccMaTpUBAIOIINX BEIH YMO3PUTEITb-
HBIM 00pa3oM (an-xykamd’ au-Hy33dp), TaKk 4TO Jake BO3OMHMI O cebe, OyaTo s
nobuscs yero-to. Ho xorma Mo BHyTpeHHHE OYM YyTh IPUOTKPBUIUCH U 51 TPE3BO
MIOCMOTpEJ [MMH| Ha CBOE COCTOSIHUE, TO YBHIEI, YTO MOS Jy1lla — XOTSI 51 ¥ TIOCTUT
HEUTO U3 TOTO, 4TO KacaeTcst coctostHui Hauanononararomeit [lpuunnel u ee oun-
LIEHUs! OT aTpuOyTOB BO3MOXKHOTO ¥ BO3HUKIIIETO, U HEYTO U3 TOTO, YTO OTHOCUTCS
K 3aKOHaM BO3BpAIICHUsI (Ma ‘d0) 4eT0BEYECKUX AYII K CBOEMY Hadary, — JIUIIeHa
WCTUHHBIX 3HAHWUH U SBJICHHBIX BOOUHIO UCTHH — Sl UMEIO B BHILY TO, YTO HE MOCTH-
raercsi ”Ha4e Kak ImyTeM BKYIICHUs U MHTYUIMU. M 3Th conepkamuecs B Kaure u
[Ipenanuu ucTHHBI U 3HAHWS, Kak To: 3HaHNe bora u Ero arpulyToB 1 uMmeH, u [3Ha-
Hue| Ero mocnaHHWKOB, ¥ 3HAHKE JIYIITHN U €€ COCTOSIHUH (TaKUX KakK «Ipod», «BOC-
KPEIIICHHE», «CUET», KBECHI», «ITyTh», «pai» U «am» U IPYTHX) — M3 YHCIa TOTO,

© Pasymeercs, ecTh pasHUIIA MEXKILY TEM, UTO PasyM TPU3HAET HEBO3MOKHBIM, H TEM, YEro
OH HE CIIOCOOEH TTOCTHYb.

’ TlomHoe Ha3BaHHe TaBHOTO (rmocodekoro Tpyna Canpsl — « TpaHCIIEHISHTHAS (M TIpe-
BO3HECEHHAs1) MyAPOCTb B YETHIPEX YMCTBEHHBIX CTPAHCTBHAX» (AJ-XHKMa al-MyTa‘anuiiiia
O *n-achap *a-‘axnuiiita “n-apba‘ay).

8 Tox «ocHOBaMm» (ycjin) M «OTBETBIEHUAMEY ((ypy’) B JAHHOM CITydae HMEIOTCS B BHJLY JIBE
YaCTH, 3 KOTOPBIX COCTOHT M3BECTHBII COOPHHUK MIMUTCKUX XanucoB «Jlocrarounoey (4r-Kagit),
coctaieHHbIH A0y Jxa’hapom an-Kymuan (328/939—40 or 329/940—1) (Ilpum. nep.).

° VIMeeTcs B BTy JTOTHKA H €€ 3aKOHBL.

10 Caop ao-ian aw-Iiapasi. apx an-yeyn an-kadi. Texpan, 1391 . x. (matorp. m3n.). C. 461.

1 OcHOBHBIE TEKCTHI, TI0 KOTOPEIM B CPETHEBEKOBHIX MYCYITbMAHCKHX yIeOHBIX 3aBEICHIAX
W3yYaldd Ty WIN HHYIO HayKy (B JaHHOM ciiydae — (QHIOCO(HI0), KaK MPaBHJIO, 3ayUHBaINCh
YYCHUKaMH Hau3ycThb (I/Ipum. nep.).
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YTO HE IO3HACTCSI MHA4Ye KaK TOJBKO OJarofaps HEMOCPEACTBEHHOMY OOyUCHHIO
Borom u He OTKpBIBacTCSl HHAUE KaK CBETOM MpopodecTsa U [boxbeit]| qpykObL.

W pazuuiia Mexay 3HaHUEM [JTIO/IEH, | pacCMaTPHUBAIOIINX BTl YMO3PHUTEIHHO,
1 3HaHUEM 00JajaTenell BHyTPCHHETO 3pEHHS — TaKoBa e, KaK Pa3sHUIIa MEXKITy
TEM, KTO 3HAET JIOTHYECKOE ONpeeeHue (Xa0d) CaioCTH, U TeM, KTO JICHCTBU-
TENTBHO BKYIIAET CIAI0CTh, M KaK Pa3HUIIA MEXKTy YCBOMBIIUM JIOTHUECKHE OTpe-
JCTICHUS 30POBBSI U BIIACTH M TEM, KTO Ha CAMOM JIeJie 30POB H BIACTBYET, — H
TaK K€ OOCTOUT JIETI0 C POTHBOIIOIOKHBIMHI CMBICTIAMH.

U Takum oOpasom, st TBEpAO yOSTHIICS, YTO STH UCTHHBI BEPHI HE TIOCTUKAMBI
MHaYe KaK IyTeM OYHIICHUsSI CepIIia OT CTPACTH U €r0 OTCTPAHEHHUS OT IIeJIei ITo-
TO MHpa, ¥ yAaJIEHUs] OT OOIIEeCTBa JItojiel (B OCOOCHHOCTH ke — [0T] Haubosee
XHUTPBIX U CMETJIHMBBIX M3 HUX) U [IIyTeM | pa3MBIIUICHUS O CTHXaX (WM 3HAMCHU-
sx. — nep.) (atiam) bora [, conepxamuxcs B Kopane,| u xagucax Ero nocnanHnka
(Mup emy U ero poxy!), ¥ [ITyTeM]| CTpaHCTBHS MO ITyTH IPABEJHBIX > B OCTaBIICH-
Csl YaCTH HEMPOAOJDKUTEIBHOTO [OTIYIICHHOTO MHE]| )KM3HEHHOTO CpoKa (Torma
Kak TPECTOsIIee MHE CTPAHCTBHE UTUTEIBHO).

U xorma st MOYyBCTBOBAJ CBOIO CITA0OCTH M TBEPIO YOCOHIICS, YTO HE TOCTHUT
HHUYETO, U YBUJEIN, YTO JOCEINE s yAOBICTBOPSUICS YTPEHHEH W BeUCpPHEH TEHBIO
BMECTO CaMOTO CHSHHUS CBETa, TO, BCIEACTBHE CHIILHON HYXKIBI, MOSI TyIIa BOC-
IUIAMEHUIIACh CHUIBHBIM BOCIUIAMEHHEM H, W3-32 CHJIBHOM JOCaIbl, MOE CEpIIe
BO3TOPEJIOCH BO3TOPEHHEM CBETA, W [TOra] M3BEYHOE IIONEUCHHE IOIMPABIIO
€ro COCTOsIHUE [CBOEH] MUIOCTBIO U ['0CcIOAHSS O1aroCKIOHHOCTb 00paTUiIach K
HeMy u4eM-TO u3 OnecTkoB LlapcTBusi; M Ha MEHS U3 MOpPs IIEAPOCTU U3JIUIOCH
HEYTO U3 TaiH ObITus, u IposBistonuii cokpbitoe u OcBemaronuii [cBeToM Obl-
THsI| YTOMHOCTH Pa3bsICHUII MHE HEKOTOpbIe U3 TaiiH cTuxoB [Kopana] u cBune-
TEIBCTB SIBHBIX JOKA3aTEJILCTB; U [, TAKUM 00pa3oM, | sl y3HaI HEKOTOPbIE U3 TallH
Hucnocnanuoit [Kuuru] u uctun Bo3senenus (ma 'sin) [k [lepooHoBe]»!.

B «CrtpaHCTBHAX», TOBOPSI O TOM, YTO JIOTHYECKOE JOKA3aTeIBbCTBO, JIMUHOE
OTKPOBEHHE MUCTHKA (Kauigh) ¥ IPOPOYECKOE OTKPOBEHUE (8axii) SIBISIOTCS TOBA-
PHIIaMHU U CITyTHHUKaMH JAPYT Opyra (M TeM CaMbIM J1aBas XapaKTEPUCTUKY CBOE-
ro MeTona u JOKTpuHBl), Caapa mumier: «Besakuii, Bepa KOTOpOro HE €CTh Bepa
IPOPOKOB (MUp UM!), HE UMEET HHYETO OT MYIPOCTH; M TOTO, KTO HE SIBISCTCS
XOPOIIMM 3HATOKOM HCTHH, HEJb3sl IPHUIUCISTH K Mymapenam (= dumocopam)»!*.
A B 1pyrom mecte 3Toi paboThl OH roBOPUT: «I1010XKEeHUsI HICTUHHOTIO HEOMOPO-
YEHHOT0 3aKOHA HUKOTZA HE MOTYT IIPOTUBOPEUUTH HECOMHEHHO JIOCTOBEPHBIM
3HAHUSAM — U IIYCTh MPOMAJET NPonajgoM [Takast| punocodus, 3akOHBI KOTOPOH
He cooTBeTcTBYIOT KHure u [Ipeganuio!»'

12 T. e. mompaxanus ux o6pasy xusau (Ilpum. nep.).

B Caop ao-Ifin aw-1llipasii. Tadedp an-kyp’an an-kabip. Kym: banap, 1411 1. x. T. 7. C. 10.

% Caop ao-/ian aw-Ilipasi. An-xukma an-MyTa‘anuitita (i *n-acdap *n-axmitiia *n-ap6a‘a /
Pen. P. Jlyradp, . Aminn, ®. Ymmitn. 3-e usn. Baitpyr: Jlap nxiia’ ar-typac an-"apa6it. T. 5.
C. 405.

15 Caodpa. Achap. T. 8. C. 303.
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B «Kirouax cokpoBeHHOTO» (Magamiix an-zaiio) Caapa Tak TOBOPUT O «IIpe-
BO3HECCHHOU MynpocTi»: «lcTiHA MyIpoCTH Mojiy4aeMa OT [TOoro] 3HaHWUsI, KO-
Topoe ot bora (ar- ‘unm ar-nadywir); TOT, Ubst AylIa HE TOCTHUIJIA ATOW CTYIICHH, HE
SIBJISICTCST MYZAPEIIOM» 6,

B «IIpecronproit mympocti» (An-Xukma an-‘apuwuiitia) Canpa TOBOPHUT
0 JIMIHOM OTKPOBEHUH (Kauigh) MUCTHKA, YTO ITO OTKPOBCHHUE, CCIH OHO HE CO-
JCPIKUT B ceOC IIPHMECH COMHEHUS, HIYEM HE OTIHYACTCS OT IMPOPOYECKOrO OT-
KpOBeHUS (6axil). 3aKOH JKe, 3aMeUaeT OH, SBISICTCS BECAMH, IIOCPEICTBOM KOTO-
PBIX B3BELIMBAIOTCS OTKPOBEHUS: BCE TO, YTO HE COOTBETCTBYET €My, He Oepercs
B cueT: «Boucruny, npuderaro k bory, Moemy Bemukomy [ocmony, Bo Bcex cBOUX
CIIOBaX, MOCTYNKAX M YOSKACHHUSAX, OT BCEro, YTO yMAISIET UCTHHHOCTH CIEHO-
BaHUs 3aKOHY, TaHHOMY HaMm [OCIOIMHOM TMOCIaHHUKOB U [ledaThio TPOPOKOB
[MyxammaaoMm] (1a OyayT HaJ HUM W HaJl €ro pojioM HamIyyInue OlarocioBeHus
OmarocaoBsronux ! )»!7.

OnHako SBICHHOE O00TagaTeNlio OTKPOBCHUS HENB3s OOBSCHUTH M IOATBEp-
IMTH IPYTOMYy WHa4e KaK MMOCPEICTBOM JOKA3aTebCTBA — CIIEOBATENBHO, TOT,
KTO TTO3HAET BEIIH «IPEBO3HECEHHOI MYIPOCTHIO», OMHOBPEMEHHO 3HACT UX TTOC-
PEICTBOM JOKA3aTeNIbCTBA U CBUAETEIHCTBYET HX BOOYHIO, M €TO CIIOBA BO BCEM
COTJIACYIOTCS ¢ 3aKOHOM.

B «CrpanctBusix» Canpa roBoput: «Harm cioBa He ciieyeT OTHOCHTH K OfI-
HOMY JIMIIb OTKPOBCHHIO M BHYIICHWIO WM K YUCTOMY IOAPAKAHHIO 3aKOHY,
0e3 TpuBeIeHHS TOBOIOB M JIOKA3aTeIbCTB U COOIOICHHS 3aKOHOB [JToruku (?)].
U, BOMCTUHY, OMHOTO JIMIIb OTKPOBEHHS, 0€3 JI0Ka3aTelbCTBa, HEJOCTATOYHO B
CTPAHCTBHU — PABHO KaK M OJHO JIUIb YMO3PHUTEIBFHOE PACCMOTPEHHE, Oe3 OT-
KPOBEHHsI, — OOJIBIION HEIOCTATOK CTPAHCTBUSI» %,

«MBI MHOT@XK/IbI TOBOPHIIH, YTO MYIPOCTH HE MPOTHBOPEYUT MCTHHHBIM 00-
’KECTBEHHBIM 3aKOHAM; HAIIPOTUB TOMY, OHH 00a'’ pecIey T O/IHY | TY K€ 1Ielb,
n 3T0 — no3Hanue [lepBoro Mcturnoro, Ero arpuOyToB u neiicteuii. MiHOTIA 3TO
MTO3HAHKE MTPOMCXOAUT MyTeM [YMCTBEHHOTO| CTPAHCTBUS U CTSDKaHUS, M [TOoraa
OHO| UMEHYeTCSI «MYApPOCThIo» U «[Bboxbeit] npyx0oii» (Tak y M. Xamkapu! —
nep.). U, BOUCTHHY, IPOTHBOPEUHE WX IIENCH YTBEPHKAACT TOT, KTO HE BENAcT O
[B3aIMHOM | COOTBETCTBHH MEXIy MOJOKEHUSIMHU 3aKOHA M (PHMIIOCOPCKUME JO-
KazarenbcTBaMH. [[103HATH 3TO COOTBETCTBHUE| B COCTOSHHU JIIIG [MYIpEIL, | T10-
JyJaromuii momouib ot bora, [denoBek,| coBepuICHHbIH B PHIOCOPCKUX HayKax,
[My>X,] BeqaroUuii TaitHbI IpOpoYecTBa. 11, BOUCTHHY, BCTPEUAIOTCSI JIFOIH, HCKYC-
HBIC B YMO3PUTEIBLHON MYIPOCTH, Y KOUX HET yieia B Hayke Kuuru u 3akoHa, u
HA060poT»H?.

16 Caop ao-[in aw-Ilipasi. Madariix an-rait6 (mutorp. msa.). b. m., 6. T.

7 Caop ao-Zun aw-Iupaszu (Mynna Cadpa). Tipectonbnas myapocts / Iep. ¢ apa6. 5. Dimor-
ca. M.: Bocrt. mut., 2004. C. 103.

18 Caopa. Acdap. T. 7. C. 326.

19 Myzpocts (= pumnocodus) 1 3akous (T. e. (BHEIHMI) penuruosublii 3axon) (IIpum. nep.)

20 Caopa. Acap. T. 7. C. 326.
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Ha stom ¢one mposiBisiercst rennanbHOCTh Caapsl, HO0 Oiarogapst eMy Jio-
CTUTAIOT COBEPIICHCTBA CTAPAHMS MyAPELOB (= priIoco(oB), MBITABIINXCS HAUTH
JI0Ka3aTelIbCTBA «BKYLIAeMbIM»?! TIOJIOKEHHSM U [BellaM,| CBUICTEIbCTBYEMbIM
B OTKPOBEHUH.

B «CrpanctBusix» Canpa roBoput: «Mbl yCTaHOBHIN COOTBETCTBHUE BEIIEH,
“BKyIIaemMblx”’ UMM (MUCTUKAMHU. — nep.) B OTKPOBEHUH, 3aKOHAM JJ0Ka3aTellb-
crBa»n??. «Metop cy(hueB — [B TOM, 4TOOBI| JOBOJIBCTBOBATHCS OAHUM JIHIIb OT-
KPOBEHHEM U “‘HaXOXKIEHHEM ’, OJIHAKO Mbl HE Iojaraemcs Ha TO, YTO HE HMe-
€T IOCTOBEPHOTO JIOKA3aTEeIbCTBA, U B HAIINX (PrI0CO()CKUX KHUTAX HE M3Jara-
em Toro. Hampumep, cyduu nmocpeacTBoM UHTYUILIUHU U “HAXOXKICHUA U MOMCKA
cBeToB Kuuru u I[lpeganus ycTaHOBWIIM, YTO BCE BEIIM — JKUBBIE, [JIATOJISIIUE,
[HenpectranHo| momuHatomue bora, ciassamme Ero m noknonstommecs Emy...
" Mbl, BO CJIaBy BO)KI/I}O, TMOCTUTIIN UCTUHHOCTD 3TOI'0 MOJIOKCHUS KaK ITYTEM H0-
Ka3aTeJIbCTBA, TaK U IIyTEM BEPbI U OTKPOBEHUS, U 3TO [ABOSIKOE MOCTIKEHUE| —
BEIIb, KOTOpasi, Mo MuIocTH bora u 61arogapst cnomormecTBoBanuio Ero, crama
HAIIIUM UCKJIIOUYUTEIbHBIM JOCTOSTHUEM»,

B «TonkxoBanum “OcnoB Jloctarounoro”» Caapa roBopur: «llomararo, 4to,
XOTsI CJI0BA MEPBBIX [(PHMII0CO(OB] M YKAa3BIBAKOT HA 3TH MOJIOKEHHS M [XOTsI| BBIpa-
JKEHHUS yCTAHABIIMBAOLINX UCTUHY HAIPABJICHBI B MX CTOPOHY,>* HUKOMY [m0cerne]
HE yJaBaJloCh YCTAaHOBUTD J0Ka3aTeIbCTBa U IPUBECTHU [BECKKE] TOBOIbI, [UCTION-
HEHHbIEe| cBeTa U HENOKOJIEOMMOIl YBEPEHHOCTH B OCHOBOIOJIAralOIUX MPUHLHU-
nax, KOTOpble MOAOOHBI 3TUM, [IPUHLUIIBL, | IPUBOASAIINE B 3aMEIIATEIbCTBO pa-
3yMBbI JIFOJICH YMO3PECHUSIN,

(nepesoo ¢ nepcuockozo Anuca Juomcea)

2L T. e. mocTuraembiM ymcTBeHHOM unTynimeit (Ipum. nep.).
22 Caopa. Achap. T. 6. C. 263.

23 Tam xe.

24 T. e. xocBeHHO X mozpazymesatoT (IIpun. nep.).

3 Caopa. llapx an-ycyn an-kagi. C. 370.
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ON THE LOOKOUT FOR THE BEDROCK OF KNOWLEDGE!'

In the name of Allah, the Compassionate, the Merciful

There are ideas and judgments about which one has no doubt. Even the scep-
tics’ arguments, offered to justify their position of absolutely ignoring the possibil-
ity of any kind of certain knowledge, involve and imply the knowledge of several
propositions as it is established in its proper place in epistemology. On the other
hand, we know that not all that we claim to know corresponds to reality, and even
in some cases we come to clearly realize the falsehood of our claims of knowl-
edge. Taking these two facts into consideration, the question arises as to what is
the essential difference between various types of human knowledge, so that some
of them are infallible and indubitable, while others are fallible and doubtable, and
how one can distinguish between the two. This problem has been designated as
that of the value of knowledge (arzish-i ma ‘rifat).

The value of knowledge is the most important issue in the theory of knowledge.
Obviously, value here has nothing to do with ethical value. It refers to the degree
of reliability of our knowledge. In other words, the value of knowledge depends
on its potential for providing us with a precise picture of reality and its correspon-
dence to that reality. The essential problem in the theory of knowledge is the ques-
tion as to whether human beings are able to discover facts and to know realities,
and if yes, by what means, and how one can distinguish between a true understand-
ing and a false illusion.

Following Aristotle, Muslim philosophers and logicians have divided judg-
mental knowledge into the self-evident and the speculative, the latter being depen-
dent on the former for its epistemic value. This is why they consider self-evident
propositions to be the foundations of speculative knowledge. It means that if self-
evident propositions compose an argument as its premises, they will lend its con-
clusion absolute certainty. Such conclusions can in turn become premises for other
arguments, providing them with conclusions of the same degree of certainty. In
this way, the structure of knowledge is built up.

! This article is a translation (with some revisions) by Ali Mesbah of the section “The Value of
Knowledge” in Askar Sulaymani Amiri, Mantiq wa Shenakht Shendst az Nazar-i Ustad Mesbah;
ba damima-i Ravesh Shendasi-i ‘Uliim (Logic and Theory of Knowledge according to Professor
Mesbah; with a Postscript on the Methodology of Science), to be published.
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But the main question, pertaining to the validity and truth of self-evident prop-
ositions, especially the primary ones, remains unanswered. In other words, how
one justifies their self-evidence and their correspondence to reality. This ques-
tion arises when we have a duality of subject and object of knowledge, that is, in
knowledge by representation (‘ilm husili), in which the possibility for falsehood
exists. But in the case of knowledge by presence (‘i/m hudir), in which the know-
er finds the objective reality of the known without the mediation of any concept,
there will remain no place for questioning its reliability.

It is worth mentioning that when we speak of truth, we mean “some knowledge
corresponding to reality”. It differs dramatically from the pragmatic definition: an
idea or belief is true if it works: “The ‘workableness’ which ideas must have, in
order to be true, means particular workings, physical or intellectual, actual or pos-
sible, which they may set up from next to next inside of concrete experience™. An
idea “becomes true, is made true by events™. Our definition of truth diverges also
from that of the relativists: “an understanding required by a healthy system of per-
ception”; and from such definitions as: “what all people agree upon”. We think
that all such explanations of truth divert one from the main issue, i. e. the value of
knowledge.

The Empiricist Proposal

Empiricists and experimentalists suggest a methodological criterion for truth.
They consider an understanding to be true, if and only if it could be proved through
sensory experiments. Some even add the condition of a practical experiment to be
compulsory for the truth value of a proposition. This measure is only applicable to
sense data, and propositions yield themselves to practical experiment. It is not per-
tinent for evaluating pure logical and mathematical truths. Furthermore, the result
of an experiment should be understood through knowledge by representation, and
the question is repeated for such an understanding and its validity, and the criterion
through which one may evaluate its truth.

The Rationalist Proposal

Rationalists introduce “primary nature” as the criterion for realizing the truth.
But we did not come across any explanation by them justifying the correspon-
dence of such natural and self-evident propositions to reality, except what is as-
cribed to Descartes about natural ideas in which he resorts to the “undeceiving
God”. Having a clear idea of the subject and the predicate of primary self-evident
propositions, the faculty of reason will judge their unity with certainty, without
any need for experiment. But the question is whether such innate and natural un-

2 James W. The Meaning of Truth. Cambridge, MA; London: Harvard University Press, 1975.
P. XIV.

3 James W. Pragmatism: A New Name for Some Old Ways of Thinking. Indianapolis, IN;
Cambridge: Hackett Publishing Company, 1907. P. 201.
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derstanding completely corresponds to reality and shows things as they are, and
whether any creature endowed with intellect would understand the world as we do,
or whether our understanding is the result of the structure of human mind, in such
a way that if it were created with a different configuration, it would understand
the world otherwise, or whether the mind of another creature — such as a genie,
for example — may understand the same objects differently. Obviously, what we
mean by the epistemological value of our knowledge, and by objective rational
understanding, is general and pertains to all intellects, independent of the particu-
larities of the human mind, and, hence, being natural and innate, cannot suffice to
establish such a value.

Descartes based his philosophy on the idea that there is no doubt about the ex-
istence of doubt itself. He even built the existence of “I”, as the one who doubts,
upon the existence of doubt. He argued: “I doubt, therefore I am”, or “I think,
therefore I am”, (Cogito, ergo sum), by which he meant that if I doubted every-
thing I would never doubt the existence of doubt itself. Since there would be no
doubt without a person who doubts, the existence of the person who doubts and
thinks is indubitable too. Descartes introduced “clarity and distinction” as the cri-
teria for indubitability, and considered it as a criterion for distinguishing true ideas
from the false ones, and was to employ a mathematical methodology in philosophy
and to propose a new logic.

Although taking doubt as a starting point is reasonable when confronting scep-
tics, it is a mistake to suppose that there is nothing clearer and more certain than
“doubt” itself, and even the existence of the one who doubts won’t be known with-
out the existence of doubt! That is because the existence of an “I” that is aware
and thinks is at least as clear and certain as the existence of doubt, which is one
of its states. Furthermore, “clarity and distinction” cannot be regarded as the main
criteria for distinguishing true ideas from the false ones, because this criterion it-
self is not clear, distinct, certain, and unambiguous enough, and, therefore, is not a
reliable touchstone for judging about other ideas. The last, but not the least, point
is that this criterion is unable to reveal and explain the secret of why some sort of

knowledge is infallible and indubitable.

Another problem, in which rationalists also have engaged, is that, for them, ra-
tional understanding depends on sense perception. They believe that rational un-
derstanding about the most obvious of the self-evident propositions is based on
accurately conceiving its subject and predicate. The subject and the predicate in
a rational proposition are universal concepts, and their conception is preceded by
particular (whether sensory or imagery) perceptions, that is, first one has to have
a particular sense perception, then its image is perceived by the imagination, and
then its universal concept is understood in the faculty of reason. On the other hand,
some concepts in rational propositions are secondary intelligibles, which are pos-
terior to the primary intelligibles. It means that after one abstracts a primary intel-
ligible from a particular perception, it is the role of reason to work on it and build
a secondary intelligible. Almost all self-evident propositions and all philosophi-



On the Lookout for the Bedrock of Knowledge 121

cal propositions in general, are made of philosophical secondary intelligibles, as
all logical propositions consist of logical secondary intelligibles. Therefore, the
problem of the value of knowledge is put forward like this: rational knowledge is
composed of a subject and a predicate, both of which are secondary intelligibles.
Secondary intelligibles are derived from primary intelligibles, which in turn follow
sensory perceptions or images. The outcome, therefore, is that all rational concepts
end up in sensory perceptions, and when we establish the fallibility of the senses,
the question arises as to how we can develop absolutely certain rational ideas and
objects in order to put in rational propositions. For instance, one of the self-evident
propositions is: “The whole is bigger than its part”. The concept of the whole and
part is produced only when we have already understood a complex, in which we
have compared the relation of the whole to its parts. The understanding of the con-
cepts of the whole and part depend on understanding the complex. Since there is
no size and magnitude in the spiritual world, then the complex should be a mate-
rial object. This means that self-evident propositions, such as “the whole is bigger
than its part” depend on sense perceptions, which are doubtful and epistemologi-
cally worthless. Therefore, the whole system of intelligibles collapses along with
the self-evident propositions.

Some philosophers are satisfied with saying that our knowledge ends up in ra-
tionally self-evident propositions which are infallible, and whoever assumes them
doubtful and faulty, he has fought his own conscience and nature, because such
concepts and ideas cannot be ignored. Ignoring them leads to their approval, which
establishes their truth. But this argument is insufficient, and the problem persists.
The problem is that all kinds of knowledge by representation (‘ilm husilt) — in-
cluding primary self-evident propositions — involve an intermediary form be-
tween the knower and the known, between the subject and the object of knowl-
edge, and wherever there is mediation, there is a place for questioning correspon-
dence to the referent.

The Key to the Solution

In his Principles of Philosophy and the Method of Realism, Allamah Tabataba’i
embarks on the issues of the value of knowledge*, the emergence of plurality in
knowledge®, and also on conventional concepts®. On these occasions, especially
when he discusses the way in which human knowledge multiplies, he seems to
have provided the key to the dilemma. We can benefit from his suggestions to find
the solution to the problem of the correspondence of propositions to their refer-
ents. We can infer form his ideas that representational knowledge ends up in pre-
sentational knowledge, and when the human soul is able to juxtapose and com-

4 Muhammad Husayn Tabataba 7. Usiil-i Falsafeh va Ravesh-i Realism / Introduction and
footnotes by Murtada Mutahharl. Qum: Daftar-i Intisharat-i Islami. Vol. 1. Art. 4. P. 101—62.

3 Ibid. Vol. 2. Art. 5. P. 169—265.

® Ibid. Art. 6. P. 269—348.
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pare what is known by presence with its representational form in the mind, it can
judge the correspondence of that concept with its real referent. What distinguishes
Allamah Tabataba’i from other Muslim and Western rationalist thinkers is the fact
that he reduces self-evident propositions to presentational knowledge. We interpret
Allamah’s exposition to mean that concepts that make up self-evident propositions
are derived from presentational knowledge. They are not concepts of quiddity (pri-
mary intelligibles); therefore, they are not abstracted from sense perceptions, and
are not prone to falsity and misunderstanding.

We have different types of knowledge, and the question of validity and truth
value is applicable to all sorts of human knowledge. One of the most fundamental
divisions of knowledge is its division into knowledge by presence and knowledge
by representation. The latter, however, is of priority for philosophy, because it deals
with rational understanding and the human intellect’s capability to unveil the truth.
The key point in the question about the truth value of this type of human knowl-
edge pertains to its correspondence to reality and the procedure through which one
is able to identify such equivalence. Apparently, in knowledge by representation,
our single avenue to reality is constructed out of mental forms. Mental forms pro-
vide no guarantee for corresponding to their referents. It is like a situation in which
one wants to know somebody through their photo. If there is no other way to see
the person, except this photo, one never is sure whether the photo is a genuine one.
The same applies to our understanding of reality through mental forms. If there are
one thousand and one reasons for establishing a fact, the question remains intact
that these reasons themselves originate form sense perceptions and rational under-
standings, which are instances of knowledge by representation and in need of vali-
dation too. Both sense percepts and rational concepts are mediators between our
understanding and the objective world, and the main problem of truth value per-
tains to the question how to establish the correspondence of such mediators to re-
ality. Sensory misconceptions give us enough clues not to rely on our perceptions
and enough reason to believe that no necessary correspondence exists between
our mental forms and their referents. This is why we consider knowledge by rep-
resentation as fallible. Of course, the fallibility of such knowledge does not mean
that all its products are doubtful, but it means instead that their equivalence to re-
ality should be established in an indubitable way, and only if this happens, would
there remain no question about its credibility and truth. We should mention here,
that when we speak of “objective reality” in epistemology, we do not mean what is
outside ourselves, but it refers to a situation beyond our understanding. Hence, our
soul is beyond our concept of the soul because the concept of the soul signifies the
objective reality of our soul which exists beyond our knowledge of it. To be true,
our mental form of our soul should correspond to its objective reality, and to ascer-
tain such uniformity is the challenge of any theory of knowledge.

The key to the solution, we think, should be sought in those cases of knowledge
by representation in which we are able to cognitively dominate its mental form as
well as its objective referent, and find their uniformity through knowledge by pres-
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ence without the mediation of any mental form. When the referent is not perceived
but through mental forms, there is no way for acquiring certainty about the corre-
spondence of the form to its objective reality. On the other hand, in cases in which I
have a mental form referring to a reality that is present before me and I understand
it through knowledge by presence, the assessment of their sameness becomes pos-
sible because, in this case, I have access to both (the signifier and the signified)
without any need for mediators. Therefore, I do not need any mental operation or
reasoning to judge their equivalence either, since I am able to compare the two and
perceive their equality through knowledge by presence. Hence, the spell of knowl-
edge can only be broken by representational knowledge derived form knowledge
by presence. We will explain this idea further in this article by analyzing different
sorts of propositions.

1. Self-evident Propositions

What is crucial for foundationalism is to guarantee the truth of the self-evident
propositions because in the light of them it becomes possible to evaluate specula-
tive propositions, including sensory and experimental ones. In order to appraise
the validity and certainty of primary propositions we need to scrutinize the nature
of these propositions: first we should inquire about the concepts which such prop-
ositions comprise and how they are understood, and secondly, we have to recog-
nize how the intellectual faculty judges the unity between their subjects and predi-
cates.

1.1. Logical Propositions

Logical propositions are judgments about logical concepts. Logical concepts,
or logical secondary intelligibles, are identified as concepts whose occurrence
(‘uriid) and characterization (ittisaf) are both mental. This means that we have
direct knowledge of them as well as of their referents, and understand their cor-
respondence to their mental reality through knowledge by presence. Therefore,
our mind encompasses the referent of the logical propositions that refer to mental
forms and concepts. Although the signifier of logical concepts exists at one level
of the human mind, and what it signifies exists at another level, both are present
in the human soul (the perceiving I), and I find them together through knowledge
by presence. For instance, the proposition, “the concept human is universal” de-
scribes a characteristic of “the concept human”; a concept that exists in our mind,
and we can identify its characteristics through inner experience (or introspection).
It means that we can understand — without any recourse to sensory perception
or receiving aid from any mental form — that this concept does not signify any
specifically given person, but rather it is applicable to countless individuals of its
kind. In this way, we are able to establish the truth of logical propositions through
knowledge by presence beyond the slightest doubt. Logical propositions form the
foundation of self-evident propositions, by which we can acquire other proposi-
tions, whose truth we can judge with absolute certainty.
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1.2. Primary Self-evident Propositions

Concepts used in primary self-evident propositions are instances of philosoph-
ical secondary intelligible whose occurrence is mental while their characteriza-
tion is external. We think that the source from which they are abstracted is knowl-
edge by presence, i. e. such concepts are first and foremost abstracted from what
is known through presentational knowledge and from their objective mutual rela-
tions. Therefore, one can immediately find their correspondence with their refer-
ents through knowledge by presence, leaving no room for doubt about their truth
value.

However, to understand how we judge in these propositions, we should com-
pare their subjects and predicates in order to find out about the procedure lead-
ing to our decision about their unity. By analyzing concepts that are used in such
propositions, we see that all primary self-evident propositions are analytic ones;
the concepts used in their predicates are understood from the concepts employed
in their subjects. For instance, by analyzing the concepts in the proposition, “ev-
ery effect needs a cause” we realize that the concept of “effect” signifies a reality
whose being depends on something else, called the cause, not other way round. In
other words, an effect is in need of the cause for its existence, while the cause has
no need, whatsoever for the effect in order to come into existence. Therefore, the
concept of the “need for a cause” (the predicate) is implied in the concept of “ef-
fect” (the subject), and we find this unity in our mind by presentational knowl-
edge. In order to be clearer, we may compare the analytically self-evident proposi-
tion “any effect needs a cause” with the proposition “any being needs a cause”. By
analyzing the concept of “being” we do not come to the concept of the “need for
cause”, therefore the second proposition is not self-evident, and if someone claims
it truth, one has to establish it through arguments. Now we are able to conclude
that primary self-evident propositions also end up in knowledge by presence, and
this is what warrants their truth value.

A possible objection may arise here as to how we can have a universal law and
regard it self-evident, while what we find through presentational knowledge is a
particular case of a concept. For example, we find a private instance of the concept
“effect” in ourselves through introspection, and recognize its relation to another
private instance of the concept “cause”. What comes out of such a personal expe-
rience may be put into words in the form, “this particular effect needs that particu-
lar cause”. But how can we claim self-evidence for the universal law, “Any effect
needs a cause”? The answer lies in the fact that we abstract “effect” as a concept
from a particular and private case, such as our “will”, when we compare it with
ourselves and find its existential need to us, but the abstraction of this concept is
not the result of the particular nature of this phenomenon, as a quality of the soul,
but this concept is understood because its very existence depends on another enti-
ty — whatever it might be. The concept “effect” signifies a class of existence, not
a quiddity; therefore, it is applicable to any instance of that class of existence. The



On the Lookout for the Bedrock of Knowledge 125

unique feature of “effect” is its existential dependence on another entity (cause),
and wherever such a condition is met, the same judgment is also true. This univer-
sal law is self-evident, absolutely certain, and infallible because it is derived from
knowledge by presence, and we find its primary instances in ourselves, and find
out about the type of relation between its subject and predicate through presenta-
tional knowledge.

Of course, the presence of this condition in incidents other than those under-
stood through presentational knowledge need to be established through rational
arguments. This is why this proposition alone is unable to ascertain a material
phenomenon’s need for a cause before its existential dependence is rationally de-
termined. What this self-evident proposition can do is judge — with 100% cer-
tainty — that whenever existential dependence is established, the occurrence of a
cause is necessary.

1.3. Inner Experiences

Propositions of inner experiences (wijdaniyat) are drawn from knowledge by
presence and they always go together. An instance of such propositions is “I am
afraid”. Here we find the experience of fear without the mediation of any concept,
but rather through a direct access to the reality that we call “fear”. It is an inner ex-
perience of a state of my psyche that is known to me through an unmediated aware-
ness. Of course there are several stages of representational knowledge that follow
this kind of knowledge. At the first step, by my mental power, I construct the con-
cept “fear” as a mental form to represent such an inner understanding. Then I can
express it through a linguistic term — that may vary in different languages — and
then I may build it into the proposition, “I am afraid” as a grammatical structure
in order to convey my situation and feeling in the form of knowledge by represen-
tation. All these stages are representational knowledge, but they all stem from a
single immediate presentational knowledge. Since mental forms and propositions
are my constructs, they are present before me, and my direct knowledge of them
is an instance of knowledge by presence. I can compare them to their referents
through knowledge by presence, and find out about their congruence. Therefore,
the epistemic value of propositions of inner experiences is also absolutely certainly
established through knowledge by presence.

1.4. The Principle of Non-Contradiction

The principle of non-contradiction is one of the primary self-evident proposi-
tions about which a consensus exists among Muslim logicians. However, there is a
difference of opinion on the reason for its self-evidence. The principle conveys the
impossibility of the convergence, as well as the divergence, of two contradictories.
It means that there is no third option between two contradictories. It is possible to
put this principle in three forms:

1. One option is to put it across as two predicative propositions: “the conver-
gence of two contradictories is impossible” (P1), and “the divergence of two con-
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tradictories is impossible” (P2). As one can see, the subject of (P1) is “the conver-
gence of two contradictories” and the subject of (P2) is “the divergence of two con-
tradictories”, and the concept “impossible” belongs to the predicate of both.

2. One can express these propositions in another way as follows: “contradic-
tories certainly do not converge” (P3), and “contradictories certainly do not di-
verge” (P4). We may even say that these are the original forms of (P1) and (P2).
Now it is clear that “certainly” in both (P3) and (P4) designate their “matters” or
“modes”. If one combines each one of the subjects and the predicates of proposi-
tions (P3) and (P4), putting them as the subject of new propositions, and put their
common matter as the predicate in the new propositions, then we have (P1) and
(P2). The predicate “impossible”, which means “what will certainly not occur”,
is derived from the matters of the propositions (P3) and (P4), that is, the concept
“certainly not”.

The subject in (P3) and (P4), namely, “contradictories”, however, is an abstract
concept, derived from the existence and non-existence of an entity. Existence and
non-existence are instances of philosophical secondary intelligibles, and “contra-
dictories” is derived from the mode of the relationship between these concepts.
Hence, the concept “contradictories” should be considered a philosophical second-
ary intelligible too.

3. The third alternative is to say: “contradictories are not truly predicated of one
subject” (P5), and “contradictories are not truly negated from one subject” (P6). In
this version of the principle, (P5) refers to two affirmative propositions, in which
the subjects are the same, but one of the predicates is obverted (such as A/l 4 is B,
and All A is non-B). On the other hand, (P6) refers to two negative propositions
with the same conditions (such as All A is not B, and All A is not non-B). This ver-
sion of the principle of non-contradiction suggests contradiction at the level of sin-
gle concepts and ideas.

Allamah Tabataba’i puts the two latter propositions together in the form of
a single factual disjunctive (munfasilah haqiqiyah) proposition as: “Any propo-
sition either [its affirmation is true, and its negation is false], or [its affirmation
is false, and its negation is true]’. In this disjunctive proposition, the subject is
“proposition” regardless of its affirmative or negative quality. Therefore, the sub-
ject is a logical secondary intelligible, while the predicate is derived from anoth-
er proposition signifying the truth of a third proposition and the falsehood of a
fourth one. According to this analysis, the principle of non-contradiction should
be considered a logical issue because its subject is two contradictory proposi-
tions, and the main contradiction would be between truth and falsehood of prop-
ositions.

It seems that, from the abovementioned options, the second form is more plau-
sible, in which contradiction is deemed between “existence” and “non-existence”,

7 Muhammad Husayn Tabataba’r. Nihayat al-Hikma. Qum: Mu’assasat al-Nashr al-Islami,
1362 H. S. P. 239.
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and is more apt for philosophical discussions. According to this analysis, the con-
cepts “not converge” and “not diverge”, which are located in the predicate of the
propositions, are already presupposed in their subjects, “contradictories”. That is
because, according to this version of the principle, contradiction is understood
between the existence of an entity and its nullity. Therefore, the principle of non-
contradiction becomes an analytic proposition, and this fact justifies its being a pri-
mary self-evident proposition.

1.4.3. The Principle of Non-Contradiction and
Other Propositions

Since Aristotle, it was clear that there is a relation between the principle of
non-contradiction and other propositions, whether self-evident or speculative. In
the last analysis, all propositions, even the primary self-evident ones, come back
to this principle to establish their claims. One may say that to establish 4 is 4 we
need this principle too. If the divergence or convergence of contradictories were
possible, no attribute would be established for any subject because of the potential-
ity for its simultaneous negation. If the principle is denied, the whole of the human
knowledge would be at risk. So there is a consensus about such a relation between
this principle and other propositions. There is, however, a difference of opinions
about the type of such relation:

Deductive Theory: Fakhr Razi regards the relation between the principle of
non-contradiction and other propositions to be that of deductive relation. He sug-
gests that there is only one self-evident proposition, and it is the principle of non-
contradiction. Other propositions, however, are speculative ones, established by
recourse to this principle. Nasir al-Din Tusi, in his critique of Razi’s Al-Muhassal,
strongly opposes this idea®.

Specialization Theory: This theory, that goes back to the time of Aristotle,
suggests that the principle of non-contradiction is the origin of all human knowl-
edge, that is, all propositions are not but various applications of this principle. For
instance, the equity principle in geometry that says: “two quantities equal to a third
measure, are equals themselves”, is an instance of the principle of non-contradic-
tion in case of quantities. Ibn Sina, in the “Demonstration” of his A/-Shifa’, and
Mulla Sadra, in his Al-Hikma al-Muta’aliya fi ’I-Asfar al-Arba’at al-Aqliya, have
accepted and confirmed this theory.

Complementary Theory: According to Allamah Tabataba’i, the principle of
non-contradiction is a complementary part of any affirmation, and certainty about
any proposition goes back to this principle’. It means that refuting the possibility
of the truth of the contradictory claim of any proposition depends on this princi-

8 Nasir al-Din Tast. Talkhis al-Muhassal / Ed. *Abdullah Narani. Tehran: Tehran University
and McGill Institute of Islamic Studies, 1359 H. S. P. 27—28.

% Mulla Sadra. Al-Hikma al-Muta‘aliyya fi ‘1-Asfar al-Arba‘at al-Aqliyya. Tehran: Bunyad-i
Hikmat-i Islam1 Sadra, 1380 H. S. Vol. 3. P. 445 (the note by Allamah Tabatabai), and Tabataba 7.
Usil-i Falsafeh. Vol. 2. P. 107.
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ple. When one is certain about a proposition, whether self-evident or speculative,
one thinks of a syllogism by exclusion in the form of: “Either this proposition is
true and its contradictory is false, or this proposition is false and its contradictory
is true. But this proposition is true; then its contradictory is false”. In other words,
double certainty (certainty about the truth of the affirmation/negation in a given
proposition in addition to certainty about the falsehood of a contradictory claim)
depends on this principle. Without such a syllogism, the possibility of the truth of
the contradicting claim cannot be refuted.

Theory of Hindering the Opposite Belief: Murtada Mutahhari considers the
principle of non-contradiction necessary to hinder one from the opposite belief.

Theory of Secondary Knowledge: Primary self-evident propositions do not
depend on the principle of non-contradiction for their certainty; otherwise, there
will remain no difference between them and speculative propositions. So we may
not regard this principle a necessary condition for certainty about any proposition.
All that can be said in this regard is that if one wants to become aware of the im-
possibility of the contradiction of a proposition, one needs to pay attention to the
principle of non-contradiction. One may even rule out such dependence, especially
if this principle is regarded as a logical proposition.

2. Speculative Knowledge

There are some other types of propositions called “secondary self-evident prop-
ositions”, but a closer examination of them reveals the fact that they do not deserve
the title “self-evident”. They are all speculative propositions and the establishment
of their truth is based on demonstrations. Here we will try to go through these
propositions and show their need for major premises in order to prove their truth
value as a result of logical demonstrations.

The epistemic value of speculative propositions relies on, and is judged by,
the way they are established. If they are deduced from self-evident propositions
through logically valid procedures, they give us certainty and one can be sure
of the result; otherwise, the truth of such a speculative proposition is not guar-
anteed. Since there are complexities in logical deduction, both in their matters
and forms, the farther a proposition is from self-evident ones, the greater is the
risk of the occurrence of fallacies. Therefore, the epistemological value of spec-
ulative propositions is stratified, depending on their distance from self-evident
propositions.

A question may arise here as to how one can speak of the truth or falsehood
of metaphysical propositions, while there is no objective reality corresponding to
their subjects or predicates. The answer lies in the fact that “objective reality” is
not restricted to material reality; rather it includes abstract reality too. Furthermore,

“the reality” to which propositions should correspond includes anything signified
by their subjects and predicates, and “the objective” means whatever exists beyond
these concepts, even if they are mental beings, or psychological events. Logical
propositions signify other mental affairs, and because the signifier and the signi-
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fied exist in different levels of human mind, the signified are considered “objec-
tive” with regard to the concepts signifying them.

2.1. Innate Propositions and Intuitive Propositions

Innate propositions (fitriyat) are those propositions whose middle terms are al-
ways present in the mind. Although these propositions are deemed principles of
demonstrations, they are not self-evident, but since their middle terms do not need
contemplation, we consider them next to the self-evident propositions. This is also
true about intuitive propositions (cognitio intuitiva).

2.2. Propositions Based on Sense-Data

Some logicians consider propositions based on sense-data one of the principles
of demonstration, and call them “secondary self-evident propositions”. Because
judgment in these propositions depends on employing sense organs and faculties,
the correspondence of their data to their referents is fallible. This is why such
Muslim philosophers as Ibn Sina!®, Mulla Sadra'' and Allamah Tabataba’i'? explic-
itly consider such propositions in need of demonstrations in order to prove their
epistemological value. Therefore, sensory experience should be considered a nec-
essary (not sufficient) condition to convey the existence and attributes of sense ob-
jects, and certainty about them rests on rational arguments.

2.3. Propositions Based on Experiment

One of the principles of demonstration is considered to be propositions based
on experiment, which depend on experiencing instances of its subject. These prop-
ositions are also called secondary self-evident propositions. The quality of being
self-evident, or even quasi self-evident, is jeopardized in this case for two rea-
sons:

First, these propositions are based on experiment, and therefore, are fallible
and unreliable, unless their correspondence to reality is proved through logical
demonstrations.

Secondly, to generalize the outcome of our experiences to all other cases, we
need to add another premise. Logicians suggest premises such as: “what occurs
all (or most of) the time cannot be accidental”, or “it is impossible for an unnatu-
ral event to happen all (or most of) the time”. The problem is that neither of these
premises are self-evident, let alone those propositions whose truth is based on
them. Furthermore, it is impossible to examine and experience all (or most of) the
cases of a phenomenon or an event. Hence, even if the major premise (which is
added) were correct, one cannot consider those limited cases or experience as in-
stances of this premise.

10 Ibn Sina. «Al-Ta‘ligat», with the introduction by ‘Abd al-Rahman al-Badavi. Cairo: Al-
Hay’a al-Misgriyya al-‘Amma li ’1-Kitab, 1392 H. L. P. 88, 148.

" Sadra. Asfar. Vol. 3. P. 498.

12 Tabataba . Nihayat al-Hikma. P. 262.
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Some logicians replace the above-mentioned premises with the principle: “sim-
ilar cases have the same positive and negative attributes”. According to this princi-
ple, if the occurrence of an event is repeated in certain conditions, we would know
that event would occur if the same conditions are repeated. In this way, the causal
relation between this event and the given conditions is discovered. But this prin-
ciple is also impractical, because it is not easy to establish the complete similarity
between two situations. Moreover, with such a premise, there remains no need for
repetition, while propositions based on experiment are supposed to follow a set of
experiences.

Some scientists have resort to the established principle, “nature always acts in
the same way” in order to prove the validity of propositions based on experiment.
But there are two problems with such an argument: first, this principle is not self-
evident, and secondly, it does not negate the possibility that there may be some un-
known elements or conditions that has influenced our experiment. Therefore, one
cannot conclude from one’s experiment that an event is the effect of what one has
found in the experiment.

Sometimes, it is suggested that through probability calculation, one may es-
tablish the validity of propositions based on experiment because by repeating the
same experiment and observing the same outcome, the possibility for the opposite
result dims until it tends to nil. But it is obvious that even the slightest probability
of the opposite prevents a scientist from certainty about the result of one’s experi-
ment.

The only way for experimentally establishing a necessary relation between two
phenomena, is to discover the causal relation between them under strictly con-
trolled environment in which all possible elements and conditions that may have
any influence on the event under investigation are kept under control. If the causal
relation were determined, there would be no need for repetition, but since such a
strict control is normally impossible, there is a need for repetition in order for the
scientists to ensure the results.

Therefore, such propositions are not self-evident, and contain a hidden syllo-
gism, but the major premise is not what the above-mentioned philosophers, lo-
gicians, and scientists have suggested. Instead, the major premise is: “whatever
has changed in the controlled experimental environment is the cause of this phe-
nomenon”. This major is given by reason, while the minor is provided by sense
experience. It should be noted that it is very hard to establish the claim that the
only cause of this event was the identified element and nothing else had any in-
fluence whatsoever. What is even harder is to prove the exclusive and irreplace-
able cause of an event, because it is always possible that in other conditions, an-
other factor can produce the same effect. For these reasons, propositions based
on experiment neither achieve the epistemological value of self-evident propo-
sitions, nor produce double certainty (in which their opposites become impos-
sible).
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2.4. Transmitted Propositions (Mutawatirat)

Transmitted propositions are among those propositions considered as princi-
ples of demonstrations. According to logicians, judgment in such propositions de-
pend on a great number of people reporting the same event to the extent that it be-
comes impossible to imagine that they all have conspired to lie in this regard. Of
course, the conditions for concluding the impossibility of scheme differ from one
case to another due to the diversity of situations. Evidently, there is a concealed
premise in such judgments, leading to the conclusion that in a given case conspir-
acy is impossible.

Conclusion

As I tried to show in this article, all speculative knowledge, including some of
those propositions traditionally called “secondary self-evident propositions”, are
not reliable unless they are established through a logical procedure on the basis
of self-evident propositions. Only primary self-evident propositions, along with
propositions of inner experience, independently establish their truth. We chal-
lenged other attempts at answering the question as to why these propositions are
self-evident, and came to the point that the real bedrock of knowledge should be
looked for not in some types of representational knowledge (‘ilm husili), but the
answer lies in another type of knowledge called presentational knowledge (“ilm
hudiiri), or knowledge by presence, in which the reality is present before human
soul, and no intermediary, whether it is a mental form, or faculty of perception,
mediates between the subject and object of knowledge.



William C. Chittick (Stony Brook University, United States)
BABA AFDAL ON THE SOUL’S IMMORTALITY

Baba Afdal, also known as Afdal al-Din Kashani, most likely died in the year
606/1210. This makes him a contemporary of Suhrawardi, Averroes (d. 595/1198),
and Ibn al-*Arabi. There are few references to him in contemporary or later sourc-
es. All we know for certain is that he taught and died in the village of Maraq, a few
kilometers distant from Kashan in central Iran. Most of what we know about him
comes from his own writings, which amount to perhaps a thousand pages. And,
like most philosophers, he says practically nothing about his personal life.

Baba Afdal’s philosophical perspective is difficult to classify. Generally, he
was a Neoplatonist, but we can say the same thing about most of the Muslim phi-
losophers. Unusually, he has nothing to say about his Muslim predecessors. He
refers to them allusively as “our brothers”, but he mentions only Aristotle and
Hermes by name. He has no known teachers, nor do we know which of the books
of the Muslim philosophers he had read.

Until recently, Baba Afdal did not register on the radar screen of Western his-
torians'. The first reason for this is that most of them considered Islamic philoso-
phy to have ended with Averroes, the last Muslim philosopher to be translated into
Latin, and Baba Afdal lived far from Spain and remained unknown in the Western
lands of Islam. Moreover, he wrote his books mainly in Persian, and this was al-
most unprecedented among Muslim philosophers. The great and famous all wrote
their books primarily in Arabic.

It is not just Western historians, however, who failed to notice Baba Afdal. By
the very fact that he wrote in Persian, he left little mark on the Islamic philosophi-
cal tradition. Among the later Islamic philosophers, only Mulla Sadra is known to
have been familiar with his writings. He used one of Baba Afdal’s Persian treatises
as the basis for an Arabic book?. Thus we have Sadra, a Persian philosopher who
lived in a central city of Persia, rewriting Baba Afdal in Arabic, no doubt so that
students of philosophy would take him seriously.

In general, philosophers wrote for each other, or for accomplished scholars in
other fields. Arabic was the language of Islamic scholarship in general, and it was

! For a lengthy introduction to Baba Afdal’s life and thought, along with translations of more
than half of his writings, see: Chittick W. C. The Heart of Islamic Philosophy: The Quest for Self-
Knowledge in the Teachings of Afdal al-Din Kashani. New York: Oxford University Press, 2001.

2 See: my introduction to Sadra. «The Elixir of the Gnosticsy». Provo: Brigham Young Univer-
sity Press, 2003.
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read by every Muslim scholar, no matter if he lived in Morocco or China. Arabic
was the language through which one left one’s mark on the whole Islamic world.
When philosophers like Avicenna wrote in Persian, they normally did so because
some powerful person had asked them to explain something in layman’s language.
Avicenna, certainly, was not good at layman’s language. His Persian books are
practically as opaque to Persian readers as his Arabic writings.

Baba Afdal, in contrast, is one of the great stylists of the Persian language.
Some scholars, myself included, consider his philosophical prose to be the best
and most beautiful in Persian. But why did he write in Persian in the first place? It
was certainly not because he was ignorant of Arabic. He wrote some of his treatis-
es in Arabic before he translated them into Persian, and he translated into Persian
four Arabic versions of Greek philosophical texts, thereby producing some of the
most beautiful, accurate, and insightful Persian translations of philosophical texts
ever accomplished.

Baba Afdal wrote in Persian because he was not writing for other philosophers
or scholars, but rather for a group of dedicated students. We know this partly be-
cause he left behind six rather lengthy letters to some of his students, and the let-
ters make it clear that a good number of people used to come to his village to learn
philosophy from him. It is this peculiarity of Baba Afdal—that he was writing for
non-philosophers—which makes him especially relevant today. Philosophers then
and now are not necessarily clear and direct in what they want to say. Needing to at-
tend to the arguments of their important predecessors and to fend off the objections
of their critics, they go on and on and never quite get to the point. What is peculiar
about Baba Afdal is that he is trying to make the reflective life available to a group
of people lacking in the usual training, and he gets to the point rather quickly.

When I say that Baba Afdal’s students were not philosophers or scholars, I do
not mean to imply that they were ignorant or uneducated. Rather, they were busy
with the active life and did not have specialized training. Why then did they come
to Baba Afdal to study? The reason has everything to do with what philosophy was
thought to be. It was lost on no one that philosophy is the search for wisdom, and
that wisdom is a highly desirable trait. The Koran tells us, for example, that He
who has been given wisdom has been given much good (2: 269). Even today, many
students — whom their professors usually consider a bit naive — take courses in
philosophy because they think it will provide them with the answers to the big
questions of life.

For Baba Afdal and those who came to him, philosophy was not simply an aca-
demic discipline. Rather, it was — to use the phrase of Pierre Hadot in reference
to the Greek tradition — a “spiritual exercise™. Wisdom (hikma) was defined as
knowledge of things as they truly are along with activity appropriate to that knowl-
edge. Wisdom, in other words, demands not only correct knowledge of things but

3 See: Hadot P., Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault,
trans. V. Chase, Oxford: Blackwell 1995, especially part two.
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also good and virtuous activity. This is why Baba Afdal stresses the practical goal
of the philosophical quest in all his writings.

Although few of the better known Muslim philosophers would have disagreed
with Baba Afdal’s basic position, they seem to have felt that the philosopher, as the
knower of all things, needs to write about practically everything. Thus, after set-
ting down the goal of philosophy, they tended to obscure it by addressing numer-
ous preliminary steps and analyzing all the logical, linguistic, and mathematical
tools that are necessary to achieve the goal.

What, then, is the goal? As I said, it is to know things as they are and to act
appropriately. Baba Afdal takes the position — unremarkable in itself — that the
one knowledge upon which the whole philosophical quest depends is knowledge
of oneself. If seekers of wisdom can differentiate themselves from the world and
situate themselves in the grand picture, it will be possible for them to actualize the
perfections that are latent in the human soul and become completely human. One
of the results of achieving these latent perfections will be to recognize and experi-
ence the immortality of the soul already in this life.

Immortality

That immortality was a human possibility; for the premoderns it was of course
a common philosophical position. Generally speaking, the Aristotelians, who were
enormously influential on much of Islamic philosophy, held that the soul attained
immortality only inasmuch as it actualized its intellectual nature. To the degree
that it remained a potential intellect, the soul was held back from everlastingness.
Avicenna, however, took the position that the soul is immortal by nature, and thus
he joined the mainstream of the religious tradition.

The whole discussion of immortality hangs on definitions. Especially impor-
tant here are the words “body”, “soul”, and “intellect”. For Baba Afdal and many
others, if one can simply understand the meanings of these terms and then discern
their realities within oneself, one has taken a long step toward achieving immortal-
ity. It seems that for the philosophers, it was the understanding itself that marks the
achievement, though there are numerous practical consequences that flow from the
understanding, and these are discussed mostly under the heading of ethics.

Baba Afdal comes back repeatedly to the issue of immortality in his treatises,
situating it within the broad context of metaphysics, cosmology, and psycholo-
gy. One of his simplest and most straightforward analyses is found in a little trea-
tise called Imani az butlan-i nafs dar panah-i khirad (“Security from the Soul’s
Nullification in the Refuge of Intelligence”)*. He begins by saying that he was
asked to write a treatise that “would give the seeker cognizance of the self’s reality
and security from the nonbeing and nullification of the human soul at the nullifica-
tion of the body’s life”. One of his students, in other words, had asked him how the
soul could be immortal, and he wrote the treatise in response.

4 This treatise is translated in Chittick «The Heart of Islamic Philosophy». P. 171—74.
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Baba Afdal starts the essay by pointing that both humans and animals seek to
satisfy their needs, but that humans have a need over and above bodily needs that
is not shared by animals — the need for knowledge and understanding:

No human individuals want not to know. In every state they choose knowing
over not-knowing. So much more do they love to be knowers than nonknowers that,
when they come to know something, they do not stop at that, but they also want
to know more. They never become sated with knowing. They may gather many
known things, but they never suffer from this or become ill — as they do when they
are held back from other knowledges. On the contrary, they become more capable
and stronger when there is much provision. Moreover, when they become provided
and capable through knowledge, they still see requirement and neediness.

The human hunger for knowledge and understanding, in other words, though
analogous to the hunger for food, is different in that it does not become sated no
matter how much one knows. The body becomes full, and eventually, as its cor-
ruptibility comes to the fore, food no longer nurtures it, and it dies, because life
does not pertain to its very definition. In contrast, the soul can never be full, nor
can it die, because the soul is precisely life, and life is life by definition. As Baba
Afdal puts it, “What is dead by nature comes to life through the anima, so how can
what is alive by nature come to die?”

The food of the soul is knowledge, and there is no end to the known things. But
all knowledge goes back to a single knowledge, which is the soul’s knowing itself.
This is a point to which Baba Afdal constantly returns, explaining it with many ar-
guments. Typical is the following from his ‘Ard-nama (“The Book of Displays”):

The seeker of anything will not reach the object of desire unless he seeks it
from its mine and locus. He who wants water and searches for it from the mine of
sal ammoniac will never reach the object of desire. A cold-stricken man in need
of the shine of fire and the shining of the sun: one who does not aim for fire and
sun but turns toward running water and blowing wind will be nearer to perishment
than to the object of desire. In the same way, the seeker and wanter of knowledge,
wakefulness, and awareness will reach his desire only when he sets out for the
dwelling-place and mine of knowledge, wakefulness, and awareness, not when he
turns his face toward the realm of ignorance and the shelter of unconsciousness.

The dwelling-place of knowledge is the knower, and the mine of awareness is
the aware. Whenever the distance between you and a knower and someone aware
becomes shorter, you will have more hope of finding the objective from him. No
knower and no one aware is closer to you than your own intelligent anima. If you
aim toward knowing it and if you bring the face of your search toward it, you will
soon win the object of desire’.

In his Imant az butlan-i nafs, Baba Afdal tells us, in short, that one should seek
for the root knowledge. In order to do this, one first needs to differentiate among
body, soul, and intelligence:

3 Cited in ibid. P. 235—36.
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The way to reach [knowledge of self] is to think over, to enumerate for your-
self, and to become aware, that you have three things: [a] body, which has been
woven and depicted from several diverse bodies, like bones, tendons, veins, flesh,
and so on. Second, you have a soul, through which your body is alive and without
which it is dead. Third, you have an intelligence, which knows both body and soul
and which recognizes each of them separately.

When thought comes to know all three of these, such that no doubt and mistake
remain, once again you should think over and know that the body is not the soul,
and the soul is not the intelligence. For the body is never held back from being a
body, whether it be with the soul or without it. However, it is not continually alive;
rather, it is alive through the soul. Hence the soul, through which the body is alive
and without which it is dead, is not the body.

In the same way, intelligence is neither the body nor the soul. Were intelligence
the body, all bodies would be intelligent, and were intelligence the soul, all animals
would be intelligent. Hence it is correct that the knower of the soul and the body is
neither the soul nor the body.

Baba Afdal goes on to analyze the nature of intelligence and the manner in
which it assimilates into its own being everything that it knows, without thereby
becoming colored, determined, or limited by what it knows. For intelligence has
no opposite. Nothing is incompatible with it, so there is nothing that can harm it:

When something has no opposite or incompatible, its existence will not be nulli-
fied, for everything that is destroyed and nullified is nullified and destroyed by the vic-
tory and domination of the incompatible. But the existence of intelligence is its aware-
ness, wakefulness, and knowing from self and through self. Whatever has existence
through self and from self will not be nullified or receive destruction and corruption.

After offering additional clarification on the nature of intelligence, Baba Afdal
summarizes the argument as follows:

Hence the path of release and security from perishment and ruin is for humans
to seek refuge in intelligence and to enter under its guardianship. It is to keep the
inclination and pull toward nonlasting states and the body’s nonlasting enjoyments
far from the nature of self. It is to be in the measure of intelligence during move-
ment and stillness, sleep and wakefulness.

Most moderns and postmoderns, of course, find Baba Afdal’s argument uncon-
vincing. The real problem in understanding Baba Afdal’s concept of immortality
lies in grasping the context in which his arguments make sense. In general, the bar-
rier to any understanding of what the premoderns were saying goes back to the sci-
entistic modes of thinking, in which most of us are indoctrinated from infancy. So
we are, in a sense, hamstrung from the outset.

One of the consequences of believing in the scientistic worldview is that we
find it extremely difficult to think about life and awareness as anything but epiphe-
nomena of matter. We find it natural to suppose that when the body is put together
correctly, it comes to life on the basis of its constituent elements. So also, we think,
living bodies develop awareness on the basis of their physical structure. The basic
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premodern intuition, however, is just the reverse: the body is an epiphenomenon
of life and awareness. Life and awareness are utterly foundational to all of reality,
and it is living awareness that gives rise to living things. However, in the physical
realm, certain modes of life and awareness are more intense than others, and the
most intense of these pertain to the human realm.

What I am saying is that we make sense of the world on the basis of a grand ma-
trix of thought, and without that matrix words are empty. Philosophers like Baba
Afdal are aware of this problem, so they make no attempt to discuss the soul and
the intellect separate from other issues.

Let me then summarize the “big picture” in the context of which Baba Afdal’s
arguments gain their persuasive weight. Western historians tend to classify the
Islamic philosophical worldview by calling it “Neoplatonic”, and they rightly
point out that it acknowledges what Lovejoy called “the Great Chain of Being”.
The popular perception of Neoplatonism can be summed up in a single word: “em-
anation”. All of reality, in other words, comes forth from the One. The Muslim
philosophers accept this, but they lay equal if not greater stress on the process of
the return to the One, because it is the return’s trajectory that determines our indi-
vidual destinies.

In this basic Neoplatonic scheme, all reality is fully present at the Origin, in the
infinite consciousness and awareness of the One. The creative act is analogous to
the shining of the sun, though it may be analyzed in many different ways. As the
creative light moves away from its source in the One, it becomes diminished. Along
with the diminishment of light comes a lessening of life, awareness, desire, power,
and all the other basic qualities of the First Reality. Once the light becomes fully
deployed, its dimness appears as a realm that is characterized by inanimateness, un-
awareness, apathy, and weakness—that is, the material world. Then, however, the
flow of light reverses direction and begins to be absorbed back into the Origin.

For us who stand in the middle of the process, the return to the One appears as
a hierarchy of beings moving from the inanimate to the living, then to the aware,
and then to the self-conscious; in other words, the hierarchy appears in the min-
erals, plants, animals, and humans that occupy the material realm. In each higher
stage, the original qualities of the One — life, awareness, desire, power — become
intensified. From the human stage onward, however, the knowing subject assumes
a certain responsibility for its own becoming. The quest for wisdom is the attempt
to understand who that subject is and to assist it in its rise into the fullness of the
human state and beyond, in the direction of the One. For the philosophers, one of
the main issues was this: do human beings achieve immortality at a certain point
in the ascent toward God? Or, are they—as the religious tradition maintains—im-
mortal by their very nature?

The Argument from Wujid

Let me now turn to one of Baba Afdal’s more original arguments concerning
human immortality. It is rooted in his understanding of the single most important
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word in Islamic philosophy — at least from Avicenna onward. This word is wujiid,
normally translated as “existence” or “being”.

A typical definition of philosophy tells us that philosophy is the study of wujiid
qua wujizd. In other words, philosophers set out to understand the nature of being.
They are not primarily interested in what it means to be this or to be that, but rather
what it means to be, without qualification. What it means to be an animal might be
the primary focus of a zoologist, and what it means to be a star would be an im-
portant question for an astronomer. But philosophers wanted to understand what
it means to “be” as such. They were interested in various modalities of beings —
such as animals and stars — because of the light that these throw on being per se.

When one understands what it means to be, it is then possible to understand the
global significance of the various modalities of being that are studied in the diverse
sciences. This helps to explain why the philosophers considered their science to be
the science of all sciences. Only knowledge of what it means to be allows for an all-
comprehensive and all-embracing view of things. Only this makes “wisdom” possi-
ble — a knowledge of things as they truly are along with appropriate activity.

For much of Islamic philosophy from Avicenna onward —whether the orien-
tation was more rational or more mystical — wujiid was a name applied to the
Ultimate Reality. Followers of Ibn al-‘Arabi came to be known as proponents of
wahdat al-wujiid, “the oneness of being”. Mulla Sadra, the greatest and most pro-
lific of the later philosophers, spoke of the “principiality” or “primacy” (asala) of
being, meaning that the multiplicity of things needs to be understood as an infin-
ity of being’s gradations. For both Mulla Sadra and Sufis with a theoretical bent,
wujiid is a name applied to the Ultimate Reality and, with reservations, to every-
thing that arises from the Ultimate Reality. Interestingly, Baba Afdal does not fol-
low the mainstream here, because he discusses wujiid only inasmuch as the word
designates everything other than the Ultimate Reality.

When the secondary literature summarizes the positions of the Muslim philos-
ophers on wujiid, it usually forgets to mention that the Arabic word does not have
the same connotations as the English words “existence” or “being”. “Being” is per-
haps a better translation than existence, because it does not imply the same cold-
ness, concreteness, and inanimateness that “existence” does. But the literal mean-
ing of the word wujiid is “to find” and “to perceive”. It has always been under-
stood to imply (if not to demand), awareness and consciousness. When Avicenna
and others speak of the Necessary Wujiid — meaning the Ultimate Reality — it is
not at all strange that they should immediately say that this Being is by Its nature
alive and aware. Quite the contrary, given the meaning of the word, it seems al-
most self-evident.

But let us turn to Baba Afdal. The word wujiid had long been used in the Persian
language, so he did not have to define it. In any case, he points out — as others
do — that it cannot be defined, because it is presupposed in every definition. What
he does do is to make use of the Persian language to unpack the implications of
using this word in global discussions of reality. He points out that it has two basic
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meanings. One is hasti, Persian for “being”, and the other is yaft, Persian for “find-
ing” and “perception”.

Given that wujiid is indefinable but present in everything, the proper way to talk
about it is to classify it into different varieties. When we do so, we see that “being”
and “finding” designate the two basic sorts of wujiid. Finding is more inclusive,
because everything that finds exists, but not everything that exists finds. In other
words, finding is more fully and more authentically real than simply being. The
more a thing finds, perceives, understands, and knows, the more fully and actually
it partakes of the qualities of reality.

Having divided wujiid into two basic sorts, Baba Afdal then uses standard
Aristotelian terminology to subdivide both being and finding. Both may be potential
or actual. Actual being pertains to everything that exists. Potential being pertains to
things that do not yet exist but which may come to exist in a ready material:

Potential being is the lowest level in being. It is the existence of material things
in the matter, such as the existence of the tree in the seed and the existence of the
animal in the sperm. Actual being without finding is like the existence of elemen-
tal bodies...

As for potential finding, it belongs to the soul. The meaning of the words soul
and self is one.

Actual finding belongs to the intellect. What is potential in the soul becomes
actual through the intellect®.

Note that Baba Afdal defines “soul” — the Arabic word nafs — with the Persian
word khwud, self, which is the reflexive pronoun. He is right to do so, not least be-
cause nafs is the reflexive pronoun in Arabic. However, the reflexive meaning of
the word nafs is usually lost in Persian. And, in both Arabic and Persian, the use
of the word on its own, without reference to a noun, closely parallels the use of
English “soul”. So, it is well to keep in mind that in answering the question, “What
is the soul?”, Baba Afdal and many others simply reply, “You yourself”, or, “That
which asked the question”.

But what is it that allows oneself to recognize oneself as oneself? The answer as
we have already seen is “intelligence” (Persian khirad) or “intellect” (‘agl), which
is actualized self-awareness and self-consciousness. In Baba Afdal’s terms, “intel-
ligence” is actualized finding, realized knowing, correct and sound consciousness
of oneself. And this actualized finding is the highest and fullest mode of wujiid:

The soul is a finder with the intellect. Just as potential being is the meanest level
in existence, so actual finding is the highest level of existence, because being be-
comes correct through finding’.

In other words, existence is made real through awareness. This means that for
Baba Afdal—and, as remarked earlier, his position is hardly unusual—the philo-
sophical quest is for the soul to seek to actualize itself by knowing. When it comes

6 Cited in ibid. P. 274.
7 Cited in ibid. P. 274.
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to fully know itself, then it is no longer potential finding, but actual finding, actual
being, fully realized existence:

When the soul seeks itself, it is potentially found and finder. When it finds it-
self, it is actually finder and found. As long as it knows itself potentially, it is the
soul. But when it knows and finds itself actually, it is not the soul. Rather, it is the
“intellect”, for, when the specificity turns into something else, the name also turns
into something else®.

In short, the highest rank of wujiid belongs to the intellect, which is the human
self that has found itself. In terms of the cosmological scheme that I outlined, this
is the soul that has retraced the levels of darkening and densification that came into
existence when consciousness and awareness brought the material realm into exis-
tence. The self that finds itself is the soul that actualizes the original light and con-
sciousness that gave birth to itself and to the universe.

It is in this discussion of wujiid that Baba Afdal departs from the mainstream of
Islamic philosophy, because for most philosophers, the highest level of wujid is the
Ultimate Reality, identical with the God of theology. For Baba Afdal, the highest lev-
el of wujid is the actualization of human intelligence. It is to rise beyond the realm
of mere being, which is the domain of generation and corruption, and enter into the
realm of pure life and awareness, unsullied by the traces of death or ignorance. The
fullness of finding and existing that is achieved, however, is not in fact the highest
reality. In effect, he says that the Ultimate Reality lies in a realm “beyond being”,
though he does not use this particular expression. Hence, fully actualized being —
the self that knows itself — is the “radiance” or the “effulgence” of the Ultimate
Reality, which he typically calls “Ipseity” (huwiyya) or “Essence” (dhat). In one trea-
tise, however, he refers to this highest level simply by the word “God” (khuda).

In explaining the classification of wujiid into different sorts, Baba Afdal tells us
that intelligence is related to the soul just as a tree is related to a seed:

The universe is a tree whose produce and fruit is man, man is a tree whose pro-
duce and fruit is the soul, the soul is a tree whose fruit is intelligence, and intelli-
gence is a tree whose fruit is the encounter with God”’.

Given this ontology, it is natural that immortality follows upon self-under-
standing. To the degree that intelligence — which is simply one’s true selthood —
is realized, one joins with actual existence. As Baba Afdal puts it, “The soul’s ex-
istence is the soul’s knowledge of self, and this existence belongs to it from itself.
Whatever has existence from itself is secure from annihilation”!°. In other words,
inasmuch as the soul knows itself, it finds itself, and “finding” is precisely “being”.
The very existence of the soul is awareness and finding. Finding is pure, actualized
existence, unsullied by potentiality. Hence, the actualized soul is simply existence,
and existence is the radiance of the Ipseity, which shines by definition.

8 Cited in ibid. p. 281.
? Cited in ibid. P. 229.
10 Cited in ibid. P 176.
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SYSTEM OF KNOWLEDGE IN ISLAM AND ITS
TRANSFORMATION!

In what contexts were scholastic pursuits placed in traditional societies before
the pre-modern era? What kinds of disciplines were known to the Islamic intel-
lectual world and how were they understood? We can observe gradual changes
over the course of time in scholarship as created and practiced by scholars in the
Muslim lands. These changes are indicative of the way Islam, even if indirectly,
has involved itself with different scholastic disciplines. In the present article, I will
examine the classifications of the intellectual and traditional sciences as proposed
by several philosophers or thinkers, and explore the links and relationships be-
tween Greek knowledge and knowledge based on the Islamic revelations.

(1) Knowledge in Islam

In the Qur’an there are several passages which exalt the importance of science
and knowledge (both of which are expressed as “’ilm” in Arabic).

“God will exalt those who believe among you, and those who have knowledge,
to high ranks”. (Q. 58: 11) This can be interpreted to mean that God endows high-
er ranks and more esteem to those who have religious belief and knowledge than
those who do not.

“Say (unto them, O Muhammad): Are those who know equal with those who
know not?” (Q39: 9) This means that people with learning are not equal with those
without learning, and that people with learning have positions much higher than
those of people without.

“As for these similitudes, We coin them for mankind, but none will grasp their
meaning save the wise”. (Q. 29: 43) This means that without knowledge, one can-
not understand the revelations of God; knowledge is indispensable for religion.

Although the nature of the knowledge implied in these phrases is not necessar-
ily clear, it is at least possible to induce from these phrases that the possession and
pursuit of knowledge is thought of highly in Islam. Furthermore, the lack of clar-

! The present article is an amended version of my paper originally prepared for the Avicenna
International Colloquium in Hamadan, Iran in August 2004, which is based on my previous study
published in Japanese, «Isuramu no Dentouteki Chi no Taikei to sono Henyou (The Traditional
System of Knowledge in Islam and Its Transformation)» // «Ajiagaku no Shoraizou (Prospects
of Asian Studies for the Future)». Tokyo: The Institute of Oriental Culture, University of Tokyo,
2003. P. 405—430.
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ity about the type of knowledge may be thought to imply a respect for knowledge
in general.

Like the Qur’an, the words of the Prophet Muhammad also contain many refer-
ences to knowledge, including the following examples?.

“For those who walk the road in search of knowledge, God will prepare the
road to Paradise”. (Muslim)

“Those with knowledge are the inheritors of the prophets”. (Abli Dawud and
others)

“The pursuit of knowledge is a duty for every Muslim”. (Ibn Majja)

“On the day of resurrection there will be intercession to God by three: the
Prophets, then the scholars, and then the martyrs”. (Ibn Majja)

“On the day of resurrection, the ink of the scholars will weigh as much as the
blood of the martyrs”.

“Seek knowledge, even if it takes you to China”.

In addition to these words from the Prophet, Imam °Al1 writes as follows: “Oh
Kumayl! Knowledge is better than possessions. Knowledge protects you, but you
must protect possessions. Knowledge is something to judge by, but possessions are
things that must be judged. The more possessions you use the fewer you have, but
the more you use your knowledge, the more you obtain™.

We may conclude from these passages from the Qur’an and hadith that, gener-
ally speaking, knowledge and science were held in high esteem in Islamic civiliza-
tion, and that the pursuit of knowledge was a respected human activity.

(2) Khwarizm1’s classification of the sciences

Keys of the Sciences (Mafatth al- ‘ulim)* by Khwarizmi (d. 997) is a concise,
systematic account of contemporary scholastic disciplines. It includes important
principles of classification that were also adopted later by Ibn Khaldiin (d. 1406)°.

Khwarizmt’s classification divides scholastic disciplines into two broad catego-
ries, namely: 1) knowledge indigenous to the Arabs, referred to as the sciences of
Shart‘a (‘uliim al-shart‘a) or Arab sciences (al- ‘uliim al-‘arabiya); and 2) knowl-
edge of foreign origin, referred to as the non-Arab sciences ( ‘ulim al- ‘ajam). The
first category, the Arab sciences, includes six academic disciplines: 1) jurispru-
dence (figh); 2) theology (kalam); 3) grammar (nahw); 4) sciences of the scribes
(kitaba); 5) poetry (shi r) and prosody (‘ariid); and 6) history (akhbar).

The second category, the non-Arab sciences, includes two broad groups, name-
ly philosophy and other technological sciences. Philosophy (falsafa) is further di-

2 They are taken from: Abii Hamid al-Ghazali. Thya’ ‘uliim al-din. Bayriit: Dar al-Ma‘rifa,
n. d. Vol. 1. P. 5—8.

3 See: Nahj al-balagha / Ed. Subhi al-Salih. Bayriit, 1980. P. 496.

4 Al-Katib al-Khwarizmi. Kitab mafatih al-‘ulim / Ed. G. van Vloten. Leiden, 1968 (1 ed.
1895). I also consult the Cairo, 1401/1981 edition.

5 Ibn Khaldin. al-Muqaddima / Ed. M. Quatremére. Bayriit, 1970 (1858). Vol. 2. P. 385—
406; Vol. 3. P. 1—434.
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vided into two branches, namely: 1) theoretical or speculative (nazari) philosophy;
and 2) practical (‘amali) philosophy. The field of logic, sometimes viewed as an
independent third branch of philosophy, is also classified as either a sub-branch of
theoretical philosophy, or as an instrument or tool of philosophy. Theoretical phi-
losophy embraces three fields, namely the natural sciences (‘ilm al-tabi‘a), the
study of divine matters (‘ilm al-umir al-ilahiya — 1. e. metaphysics, or what is
called theologia in Greek), and the mathematical sciences (al- ‘ilm al-ta ‘limi wa-
I-riyadi). Practical philosophy covers ethics ( ‘ilm al-akhlaq), household manage-
ment (tadbir al-manzil), and politics (siyasa).

In summary, Khwarizmi’s classification of contemporary sciences employs the
basic dichotomy of Arab versus foreign sciences, in which sciences based on the
Islamic religion are viewed as indigenously Arab, and distinguished from philo-
sophical sciences of foreign (Greek) origin.

(3) Classification of the intellectual sciences according to Ibn Sina

The philosopher Ibn Sina (d. 1037) presents a systematic classification of the
intellectual sciences in his epistle Classification of the intellectual sciences®. As the
title indicates, this deals solely with the intellectual sciences, or what Khwarizm1
characterized as philosophy among the non-Arab sciences. It does not deal with
the Islam-based Arab or Shari‘a sciences.

Ibn Sina’s classification is basically identical with that of the non-Arab sciences
presented by Khwarizmi. Notably, however, in his explanation of the intellectual
sciences Ibn Sina refers to the connection between the Shari‘a sciences and sci-
ences of Greek origin. This connection can be seen in the two fields of divine sci-
ence and practical philosophy. In his account of divine science, he comments on
the topics of Islamic revelation and resurrection. He states that if bodily resurrec-
tion exists, then revelation and Shari‘a are what make it possible’. In his account
of practical philosophy, he argues that political science makes it clear that human
beings require the prophets and Shari ‘a®.

In summary, Ibn Sina’s academic framework relates Shari‘a knowledge as
based on Islamic revelation with divine science and practical philosophy, and by
doing so includes it within these fields. As well as stating that the philosophical
sciences are not inconsistent with Shar‘a (shar ‘), he brings knowledge based on
Shari‘a into the realm of philosophical sciences.

(4) Classification of the sciences according to Ghazali

Ghazali (d. 1111), who was active approximately one century after Khwarizmi,
presents a very distinctive classification of the sciences. This can be found at the

6 Ibn Sina. Aqsam al-‘uliim al-‘aqliyya // Tis’ rasa’il fi ’1-hikma wa-’1-tabi‘iyyat. Al-Qahira,
1989. P. 104—118.

7 Op. cit. P. 115.

8 Op. cit. P. 108.

° Op. cit. P. 118.
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beginning of his major work, Revivification of the religious sciences, where he dis-
cusses knowledge and how it is to be classified!®. Ghazali views two questions as
critical in his classification, namely whether a particular science is praiseworthy or
blameworthy in the eyes of God, and whether it should be regarded as an individ-
ual duty (fard ‘ayn) or collective duty (fard kifaya).

Ghazal1 divides knowledge into two broad categories: 1. shar 7, and 2. non-
shar 7. Knowledge of the first category is entirely praiseworthy, and a collective
duty. It centres on the knowledge of the Qur’an and the sunna of the Prophet, and
embraces the derivative sciences of jurisprudence and knowledge concerning the
states of the soul. Knowledge of the second category, namely non-shar 7 knowl-
edge, can be either praiseworthy (mahmiid) or blameworthy (madhmiim), or of a
neutral nature (mubah) that we might call permissible. As examples of the three,
Ghazali counts medicine as praiseworthy, magic as blameworthy, and history as
permissible. It is of note that Ghazalt includes both medicine and history in the cat-
egory of non-shar 7 knowledge, in contrast to Khwarizmi’s earlier classification,
where medicine was viewed as a foreign science and history as an Arab science. It
is clear that Ghazal1’s principles for classification differ significantly from those of
Khwarizmi, and are based fundamentally on the degree to which each discipline is
meaningful or beneficial in terms of the Islamic religion.

It is widely acknowledged that Ghazali brought a stop to the development of
Islamic philosophy. He makes his stance clear: philosophy (falsafa) is no more
than a miscellaneous collection of four fields, namely mathematics, logic, meta-
physics, and the natural sciences, and is not an independent field of learning. In
regard to theology, he states that its beneficial elements are covered by the Qur’an
and the sunna of the messenger of God, that its often disputatious nature is prone
to produce unfruitful controversy, and that it is therefore too weak to be an inde-
pendent field of knowledge. In these terms, it is not surprising that Ghazali’s clas-
sification should fail to include philosophy and speculative theology.

With regard to jurisprudence, Ghazali’s stance is that it has little to do with sal-
vation in the hereafter, and instead relates solely to welfare in this world since it
centres on the maintenance of worldly order. Although granting it shar 7 status, he
concludes that it also includes blameworthy elements.

In essence, Ghazali bases his classification of the sciences on the question of
what is most crucial for the faithful Muslim in his preparation for his ultimate des-
tiny in the hereafter. His focus is on the salvation of adherents to Islamic belief,
and his classification views as fundamental the effectiveness of the sciences in fa-
cilitating salvation. This focus on salvation makes Ghazali’s stance an extremely
Islamic classification of the sciences. Ghazali views philosophy, the epitome of

10 Ghazalr. Op. cit. Vol. 1. P. 13—41. See also (Editor) «“ilm”™» // Encyclopaedia of Islam
(new edition). Vol. 3. P. 1133f; Nakamura K. «Ghazalt’s figh» // Religious Thought of Islam (in
Japanese). Tokyo, 2002. P. 36—48. Osman Bakar analyses in detail Ghazali’s classification of
knowledge in his «Classification of Knowledge in Islam». Cambridge, 1998. P. 203—226.
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Greek knowledge, as useless for salvation and therefore excludes it from his list
of the sciences. In terms of the relationship between Greek knowledge and the
Islamic knowledge of revelation, it is clear that the latter is overwhelmingly cru-
cial to Ghazal1’s classification.

Incidentally, it may be noted that while jurisprudence is generally viewed as a
typically Islamic discipline, an embodiment of Islamic revelation, Ghazalt gives
pride of place to knowledge about the states of the soul since it relates more strong-
ly to welfare in the hereafter.

(5) Baba Afdal and Mulla Sadra

It seems that Ghazali’s framework for classification of the sciences, with its
strongly Islamic value system, had a significant influence on later scholars. Two
may be mentioned here: Baba Afdal al-Kashant (d. 1213/14), who wrote a num-
ber of epistles in Persian on Aristotelian philosophy; and Mulla Sadra (d. 1640),
who systematized Islamic mystical philosophy by bringing together the traditions
of mystical thought and Aristotelian philosophy as they developed in Islam. While
any direct influence from Ghazali is debatable, it is clear that the classifications of
knowledge proposed by these two philosophers share an affinity with Ghazalt’s,
since they incorporate the Islamic soteriological principle into the frameworks of
their classifications.

Baba Afdal al-Kashani’s classification of the sciences can be found in his
Book of eternity (Javidannama)"', where a threefold classification is made, into
sciences of this world, sciences of the hereafter, and intermediate sciences relat-
ed to thinking. He further divides his sciences of this world ( ‘ulim-i dunyawr)
into two classes, sciences of representation ( 7/m-i guftar) and sciences of be-
haviour (‘ilm-i kardar). The former includes the sciences of language, logic,
and music, while the latter includes technology, the science of scribes and al-
chemy, shari‘a, and knowledge of moral behaviour. His intermediate sciences
are mathematics, the natural sciences, and astrology. His sciences of the hereaf-
ter (‘ulizm-i akhiratt) include knowledge about the soul and the condition of the
hereafter.

Classification of the sciences according to whether they relate to this world or
the hereafter is definitely important to Baba Afdal, and he shares Ghazali’s stance
in viewing jurisprudence as a science of this world. While the sciences of this
world can be said to exist irrespective of the faith of the individual, Baba Afdal
argues that those who lack knowledge of the sciences of the hereafter are igno-
rant, and that their wrong or distorted understanding means that they are unbeliev-
ers. He emphasizes the lower status of the sciences of this world in comparison to

yi Kashani / Ed. M. Minovi, Y. MahdawT. Tihran, 1331 S. H. Vol. 1. P. 4—6. As for its English
translation, see: Chittick W. C. The Heart of Islamic Philosophy: The Quest for Self-Knowledge
in the Teachings of Afdal al-Din Kashani. Oxford: Oneworld, 2001. P. 195—197.
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those of the hereafter, because of the latter’s inherent value within the Islamic be-
lief system.

Mulla Sadra built on Baba Afdal’s argument to produce his classification, which
is largely identical. In his Elixir of Gnostics (Iksir al-‘arifin)'? he divides the sci-
ences into two categories, sciences of this world and those of the hereafter. While
this stance differs from Baba Afdal’s in formal terms in including Baba Afdal’s
intermediate science of thinking within the category of sciences of this world,
his discussion of the science of thinking has much in common with Baba Afdal’s
stance in giving it an essentially intermediate status. After his classification of the
sciences!®, Mulla Sadra discusses classes of knowledge that are individual duties
(fard ‘ayn). These embrace knowledge about God, including encounters with God,
the Oneness of God, God’s attributes, and God’s acts, as well as knowledge about
human existence, the first mode of being (this world), and the second mode of be-
ing (the hereafter). The types of knowledge that Mulla Sadra lists as individual du-
ties clearly belong to his category of sciences of the hereafter.

The view developed by Baba Afdal and followed by Mulla Sadra does not
make a clear distinction between foreign philosophical sciences and the traditional
Islamic sciences of the Arabs as Khwarizmi’s does. Instead, it divides the sciences
into the two categories of sciences of this world and those of the hereafter accord-
ing to a fundamentally Islamic religious viewpoint. Classification is hence based
on Islamic principles. Ghazali bases his fundamental distinction on whether a par-
ticular science is based on Shari‘a, and evaluates each science in terms of its sig-
nificance to salvation in the hereafter. The classifications of Baba Afdal and Mulla
Sadra also share this fundamental stance.

(6) The Islamization of knowledge

The expansion of the Islamic world brought with it the formation of various
types of knowledge. Khwarizmi presents the variety of knowledge in an objective
and descriptive manner. His classification is based simply on whether the knowl-
edge is indigenously Arab or foreign in origin. This correlates with the dichotomy
of tradition versus universal reason.

Ibn Sina’s classification is of the intellectual sciences, and excludes those tradi-
tional fields based on Islamic revelation. His distinction between the two is not as
clear as Khwarizmi’s, since it includes some topics based on Islamic revelation in
the philosophical sciences. This may be viewed as the first step towards unification
of the philosophical sciences and fields based on Islamic revelation.

Later, Ghazali, true to his faith, based his classification of the sciences on the
question of the degree to which each science contributes to the salvation of the in-

12 Sadr al-Din al-Shirazt. Tksir al-“arifin / Ed. and transl. into Japanese by S. Kamada. Tokyo,
1984. P. 4—23. See also: Mulla Sadra. The Elixir of the Gnostics / Ed. and transl. into English by
W. C. Chittick. Provo: Brigham Young University Press, 2003. P. 4—15.

B3 Op. cit. P. 2526 (Chittick. P. 17—18).
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dividual. He downgraded jurisprudence, criticized philosophy, and distinguished
clearly between the relevance of the sciences in terms of this world and the hereaf-
ter, giving greater value to the sciences that benefited the latter. This may be char-
acterized as an attempt to integrate various forms of knowledge within a single
value system, normative in regard to Islamic soteriology.

This religiously oriented stance of Ghazali is clearly reflected in the classifica-
tions of the sciences of Baba Afdal and Mulla Sadra, and becomes an important
framework for subsequent prescriptions of knowledge within the Islamic world. In
accordance with their faith, both Baba Afdal and Mulla Sadra contrasted worldly
knowledge with that of the hereafter, and developed distinctive classifications that
gave greater value to the latter. Their classifications differ from that of Ghazali,
but can still be seen as extrapolations of an attitude favouring the Islamic faith that
originated in Ghazalt’s ideas.

This diachronic survey of the varying classifications of the sciences from
Khwarizmi to Mulla Sadra has revealed the gradual unification of Greek, name-
ly foreign, philosophical science and the revelation-based science of Islam. In the
classification of Khwarizmi, the two remained mutually independent. Ibn Sina
developed a classification in which the revelation-based sciences were partially
brought under the umbrella of the philosophical sciences. Although Ghazali’s at-
titude towards philosophy was negative, his classification demonstrated a unified
appreciation of the sciences in so much as they were of relevance to Islamic sal-
vation. While employing a soteriological framework, Baba Afdal and Mulla Sadra
differed from Ghazali in considering philosophical inquiry to be the most impor-
tant academic pursuit. This represents a culmination in the assimilation of the
Greek sciences into the revelation-based knowledge system of Islam.

Although traditional accounts of the history of philosophy often state that the
development of Islamic philosophy came to an end with the work of Ibn Rushd
(d. 1198) of Cordoba, a more recent view is that philosophy (falsafa) became truly
Islamic after Ibn Rushd'®. The idea is that, while characteristics of Greek philoso-
phy were retained in Islamic thought until the time of Ibn Rushd, a truly Islamic
philosophy, differing significantly from the Greek variety, was born as Islamic phi-
losophy embracing Islamic mystical thought. The diachronic survey of the various
classifications of the sciences made by Islamic philosophers undertaken in this ar-
ticle has served to clarify the transformation of Greek philosophy to Islamic phi-
losophy, or in other words, the process of Islamization of Greek knowledge.

4 Corbin H. Histoire de la philosophie islamique. Paris, 1986. P. 13—17.



Hossein Kalbasi Ashtari (Allameh Tabatabaii University, Iran)
THE SCIENCE OF THE SOUL ACCORDING TO MULLA SADRA

Though, today, terms such as “psychology” (‘ilm al-nafs), and the like suggest
a special branch of knowledge with its own origin, methodologies, and goals, re-
flection on the main aspect of man’s life and his existential foundation, i. e. “soul”
or “spirit”, does not belong to a particular age. One may dare to say that no period
of life and no aspect among various aspects of life may be justified without tak-
ing into consideration this spiritual element. And even a part of human’s primary
knowledge — though in an undistinguished manner — had been devoted to the
soul and its state, and belief in it had been cast in myths. General and ordinary be-
liefs of people, their individual and social rituals, and, in particular, their creeds in
various ages concerning life after death, suggest man’s attention paid to the cate-
gory of the soul and its predominance over all aspects of life and in particular the
determination of man’s existential level. Many religious rituals and creeds of the
primary inhabitants of the South America, Africa, Asia, and in particular Far-East
suggest a supra-natural aspect of the soul and its important role in spiritual and
even material developments of humanity; and according to them, it has been most-
ly regarded as a intermediate between divinity and ordinary life of human beings.

This is other than creeds and schools which concerned (and in some cases con-
cern) states of the Dead and their destinies after death and, in other words, the con-
tinuation of the spiritual life of human beings, among ancient nations and even the
new ones. Anyway, it may be said that the aspect shared between all these schools
and creeds is the desire for transcendence and permanent life which may be at-
tained through the soul and its immaterial essence; and it should be said that no
age of the human history may be found which is void of such desire. Egyptians,
Babylonians, Ionians, Iranians, and Indians have mentioned this existential aspect
in their own ways and presented various writings and creeds concerning its attri-
butes, properties, and influences on this-worldly life, among them are Greeks’ re-
flections and beliefs about “soul” and “spirit” and, generally speaking, origin of
life, mentioning which is not quite meaningless.

In the ancient Greek, two terms, psyche and pneuma, which mean respective-
ly “soul” and “spirit” (or “breath, power of life”), are among the keywords of the
philosophy of the soul. Some Greek philosophers and philosophical schools, such
as the Milesians, Pythagoreans, Empedocles, and Anaxagoras, have used the term
“pneuma” as an equivalent for “wind” and “origin of life”!. Aristotle regarded it as

! Chambers’ Dictionary of Etymology. New York, 2000. Vol. 2. P. 809.
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an equivalent for “formal cause”, though later this term is replaced by the term an-
ima in Aristotelian tradition. For Stoics, the term pneuma meant “spirit”, “power”,
and “creative fire”, a fire which warms and moves man’s existence. In the modern
ages, the term pneumatica is used for what belongs or relates to spirit or spiritual
beings.

A heroine of ancient Greek mythology, psyche is mostly depicted as a young
beautiful girl with two wings like butterfly; after many sufferings, she attains free-
dom and permanence.’ In Greek myths we read that originally a beautiful mortal,
Psyche was warned by the Delphi Oracle that she would love no mortal, but she
would fall in love with an immortal being — Eros, boy-God of love, and would
face many hardships.’ The essence of respective myths is that psyche is a symbol
of man’s soul, purified by love and suffering, which seeks for eternal happiness in
love*.

In sayings of the Greek philosophers and wise men, man’s soul or spirit —
psyche — has been mentioned as the best gift of God and nature, and it has been
emphasized that one has to know it and care of it. Perhaps the great Greek philos-
opher Pythagoras and his followers, as well as the followers of Orpheus, are the
first philosophers who have reflected extensively and systematically upon soul, its
properties, and destiny. Their ideas concerning embodiment of the soul, necessity
of asceticism, and man’s self-control to care of it, as well as their belief in transmi-
gration, are among the most famous Pythagorean ideas in the science of the soul’.
As it is well-known, their ideas in this regard, numbers and the essence of math-
ematics have had extensive and long-lasting influences on many philosophical cir-
cles in the East and the West. For Socrates, “the soul of the true philosopher thinks
that she ought not to resist this deliverance, and therefore abstains from pleasures
and desires and pains and fears, as far as she is able”®. Plato mentions soul as fol-
lows: “soul, which is the divinest part of man”’. And thus it should be cared of
more than other parts. Because of the fact that the soul is divine, he regards it as
being essentially good and beautiful; and thus, he thinks that kinds of vice and evil
are caused by imperfections of body or miseducation or corruption of the Polis.?
It is here where Plato’s educational and moral considerations are introduced and a
large part of The Republic is devoted to them®.

2 This is an allusion to man’s permanent goal which cannot be achieved unless through suf-
ferings and hardships.

3 Kennedy M. D. Encyclopedia of Greco-Roman Mythology. P. 264; Grimal P. The Concise
Dictionary of Classical Mythology. P. 379—80.

4 Smith J. Dictionary of Greco-Roman / Trans. into Persian by Shahla Baradaran Khosrow-
shahi. Tehran: Farhang-i Mo‘asir, 2005. P. 149.

3 Jeager W. The Theology for the Early Greek Philosophers. Oxford, 1947. P. 206.

® Plato. Phaedo / Trans. B. Jowett.

7 Plato. Laws / Trans. B. Jowett.

8 Plato. Timaeus. P. 86—7.

% Plato. The Republic. Book IX.
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Aristotle regards the soul (or psyche) as the form of body; and defines it as fol-
lows: “The first stage of actuality of a natural organized body”'’. For this reason,
the agent of motion which is for him telos, for man is the same as his soul which
is both the formal cause and felos and united with the body. Difference between
Aristotle’s view and that of other Greek philosophers in this regard is seen in his
empirical and objective look at the soul and his statements concerning it, its ac-
tions, and its relation to the body.

Continuance of the Greek science of the soul may be found in Stoicism and
Neo-Platonism. For Stoics, the soul is a particle of divine fire; and thus its poten-
tiality should turn into actuality; and this is possible only through practical way-
faring. Neo-Platonism, however, is based on some sort of philosophical-Illumina-
tionist science of the soul. The teachings of Plotinus and Proclus are well-known
in this regard. In brief, these teachings are as follows: the soul (as the third (the
lowest) hypostasis) is at the greatest distance from the origin of light (existence).
Thus, it should be, through piety and asceticism, brought to the path of transcen-
dence and, finally, unity with the first hypostasis, i. e. the One. This existential uni-
ty looks like connection of a water drop to the ocean; and in this way, the drop is
saved from all imperfections, finitude, corruption, and mortality'!. This description
of the reality of the soul and its destiny is distinct from views of Plotinus’ forerun-
ners; and at the same time, it has been of extensive influence on his intellectual
successors both in the Christian world and Islamic world.

At the same time, it should not be forgotten that Muslim philosophers have re-
flected upon the soul, its reality, and levels and kinds, much more than their Greek
forerunners. Also, concerning its origins, actions, and how it relates to the body —
which has been (and is) among the most important philosophical problems in the
Western philosophical tradition — they have made great innovations, and in this
regard, their guiding principles have been epistemic sources such as the Book and
Tradition. For example, concerning the problem of the soul’s belonging to the
body and the way that the former relates to the latter — where human mind in-
clines towards embodiment and transmigration, — the Holy Quran has made use
of the term “breath”, and God has introduced Him as its origin'.

Anyway, reflection upon the Qur’anic verses has been the most important guid-
ing principle for Muslim philosophers — in particular Mulla Sadra — in this path.
For example, while correcting and completing Aristotle’s view about the soul and
its triple division — vegetal, animal, and rational — Ibn Sina says that the rational
soul, which is the most perfect from among the souls, includes all perceptions and
is defined as “the first grade of actuality of a natural organized body because of do-
ing voluntary actions and perceiving universals”'?. For this reason, in some other

10 4ristotle. De Anima (On the Soul) / Trans. J. A. Smith.

" Plotinus. Enneads. VI. 9: 11(771b).

12 (I breathed into him of My Spirit» (The Holy Quran. 38: 72).
13 Ibn Stna. Al-Nijat. Tehran: Murtadawi, 1984. P. 158.
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cases, he makes distinctions between levels of sense faculties — whether the ap-
parent or the hidden — as well as between levels of speculative intelligence (from
“material intelligence” to the “acquired intelligence” and “angelic intelligence”),
and describes their properties; and in this, he seeks help from the noble verse of
“Light”!. Other philosophers (both Peripatetics and Illuminationists), as well as
Muslim mystics, have devoted great parts of their works to the soul, its levels, and
its relation to other beings.

In this regard, the views of some theologians are of importance as well. For ex-
ample, though influenced seriously by views of al-Farabi and Ibn Sina in the sci-
ence of the soul, Ghazali mentions the faculty of abstraction and its branches in ad-
dition to apparent and hidden faculties of the soul listed by his forerunners'.

Also, while being influenced by the views of Ibn Sina and writing critical mar-
ginal glosses on his Isharat wa ’I-tanbihat, Fakhr Razi has written an independent
book called 4/-Nafs wa ’I-Rith wa Sharh Quwahima (The Soul, the Spirit, and the
Description of Their Faculties), in which he has presented his own views.

From among all mystics, however, Ibn ‘Arabi has paid more attention to the sta-
tion of man and his spiritual and ideal aspect; and one may say that an important part
of his works has been devoted to this subject. He takes the term ins as the root of the
term insan (man), and we find the same in Mulla Sadra’s Mafatih al-ghayb (Keys
to the Unseen). As compared to the whole universe (which is called Macrocosm by
Ibn ‘Arabi), Ibn ‘Arabi calls man and his sphere “microcosm”, and writes: “micro-
cosm means that man is the spirit of the world, its cause and its spheres...”'.

Elsewhere he writes that though man’s body and matter is very small as com-
pared with the universe, in spiritual terms he is very great, and he is equal to the
whole universe and includes all beings.

Two terms, “comprehensive being” and “perfect (universal) man”, which have
been repeatedly mentioned in his works and in those of his followers and commen-
tators, are allusions to the importance given to man and his station in Ibn ‘Arabi’s
mysticism. And as we know, both terms have been extensively reflected on in the
Transcendent Philosophy as well!”.

Emphasizing the importance of the science of the soul and enlisting its eight
virtues in his Mafatih al-ghayb and basing on his two theories of “motion in the
substance” and “bodily origination and spiritually subsistence of the soul”, Mulla
Sadra proceeds to present a theory of the science of the soul which, on the one
hand, includes all strong points of the theories of previous philosophers; and, on
the other, is free from their weak points. The whole eighth book as well as a part
of the ninth book of al-Asfar al-arba ‘ah (Four Intellectual Journeys) have been
devoted to the definition of the soul, its nature, faculties, immateriality and attri-

!4 The Holy Quran. 24: 35.

15 Al-Ghazali. Thya’ “uliim al-din. Cairo, 1348 AH (Lunar). Vol. 1. P. 118.
16 Ibn ‘Arabi. Futiihat al-makkiyah. Misr, 1392 AH (Lunar). Vol. 1. P. 118.
17 Tbid. P. 379.
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butes. By studying them, one may understand how Mulla Sadra has described pre-
vious philosophers’ views concerning the science of the soul, and what his own
innovations in this regard are. In the first five chapters of the eighth book of the
Asfar, various issues including quiddity, immateriality, and levels of the soul, as
well as statements concerning it, have been introduced. From the chapter six on-
ward, points concerning human rational soul and in particular subsistence of the
soul and the “immateriality of the faculty of imagination” have been studied and
discussed'®. In other Mulla Sadra’s works, such as al-Shawahid al-rubiibiyah and
Mafatih al-ghayb, valuable points concerning the science of the soul and its con-
sequences may be found as well. For example, in the third mashhad of his al-
Shawahid al-rubiibiyah, while separating man’s apparent and hidden senses in the
same way that Peripatetics do, he mentions some defects in their views in this re-
gard and corrects them. From the most important items in this part of the book is
the author’s view concerning the fact that “the soul is bodily in origin and spiritual
in subsistence” and the arguments for it. His view is in brief as follows: the soul is
originated because of the origination of the body; and there are differences in ge-
nus, kind, and personification for the soul because of its entrance in various modes
of existence after its entering into the body'®. Also, in the fifteenth mifiah of the
Mafatih al-ghayb, he mentions a subtle point which is, in brief, as follows:

“Breathing is of two kinds, one to extinguish fire and the other to start a burn-
ing; then both existence and subsistence of the soul and its annihilation is by Divine
effusion; however, here is another mystery; some ancient philosophers have said
that the soul is fire and wind (according to the ancient Greek philosophers such as
Heraclitus and Stoics). We do not have to regard these words as being stemmed
from conjectures; for what has been revealed by the Legislator includes these
words as well”?.

Now, to make a general picture of Mulla Sadra’s view concerning man’s ratio-
nal soul and its station, we mention some points, and in this way his innovations
are introduced. Here, we do not want to go in details of Mulla Sadra’s ideas, but
rather, we will have only a passing look at the foundations of his science of the
soul.

In the fourth “journey” of his “Four Journeys”, Mulla Sadra discusses the gen-
eration of the soul and the way it attains the highest stations of perfection. At first,
however, he introduces the meaning of “life” and its existential effects such as
sense, motion, feeding, sleeping, and reproducing; and then he explains its rela-
tionship to the existing perfectional form?!. Then the quiddity of the soul and the

8 Mulla Sadra. Al-Asfar al-Arba‘ah. Book Eight. Tehran: Sadra Islamic Philosophy Research
Institute, 1382/2003.

' Mulla Sadra. al-Shawahid al-Rubiibiyah / Ed. Seyyed Jalal al-Din Ashtiyani. Tehran:
University Publishing Center, 1981. P. 202.

20 Mulla Sadra. Mafatih al-Ghayb / Ed. Najafqoli Habibi. Tehran: Sadra Islamic Philosophy
Research Institute, 1386/2007. Vol. 1. fifteenth mifiah. Ch. 2.

2l Sadra. Asfar. Vol. 8. Ch. 1.
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origin of the actions of vegetal and animal kinds are introduced, and this is fol-
lowed by a discussion about the apparent and hidden faculties of the rational soul**.
After these issues, one of his most original views concerning the soul, i. e. the doc-
trine that “the soul is bodily or material in its origination and spiritual in its sub-
sistence” (jismaniyyat al-hudiith rithaniyyat al-baqa’) is presented, and the proofs
of its veracity are mentioned®. In what follows he discusses and proves motion in
the psychic substances and its necessity for human perfection. Thus, motion in the
psychic substances is from the station of nature, to the station of middle immateri-
ality (tajarrud barzakht), then to rational immateriality, and finally to the super-im-
materiality. Nevertheless, perfection of the rational soul happens not in a horizon-
tal disconnected way, but in an internal becoming from the material body towards
pure immateriality. Now, we have to find how parts and foundations of Sadrean
science of the soul are related to each other.

1. According to the Transcendent Philosophy and, in particular, the doctrine of
the principality of existence (asalat al-wujiid), existence is real and free from any
plurality, and at the same time enjoys various levels and degrees, and quiddity is
not other than a shadow and a mental manifestation of existence. In other words,
both unity and plurality are true, but not so that “plurality of things is other than
unity of things”, but rather in a way that unity of existence — i. e. that existence
is principal and equivocal between beings and quiddity is mentally-posited — is
true in spite of plurality of existence; plurality of existence as well is determined
in spite of unity of existence®.

In this sense, unity is the true description of the reality of existence; and plural-
ity is the true description of the various levels of existence graded in terms of in-
tensity and weakness; none of these levels, of course, is out of the reality of exis-
tence; and plurality in beings is the manifestation of the graded levels of existence.
Thus, in Sadrean philosophy, based on the principality and simplicity of existence
as well as on the doctrine of the gradation of the reality of existence, distinctions
between beings are not of the kind of distinctions stemming from quiddity, so that
it might result in some contradictions between them.

To explain this, it should be said that in Aristotelian philosophy as well as in
the philosophy of Muslim Peripatetics, divisions such as those between “matter
and form”, “substance and accident”, “actuality and potentiality” are among the
divisions stemming from quiddity; and thus relationships between them are of the
kind of oppositions; in Sadrean philosophy, however, the above-mentioned divi-
sions are existential ones. Based on the principle of the gradation of levels of ex-
istence, from one of its level “form” is abstracted and from another “matter” is ab-
stracted. For example, from the level of actuality of existence of a body, its “form”
may be abstracted, and from its level of potentiality, its matter is abstracted. Other

22 1bid. Ch. 2,3, 4.
2 1bid. Ch. 8.
24 Ibid. Vol. 1. first minhdj. P. 47; Shawahid. P. 116.



154 Ontology and Epistemology * Hossein Kalbasi Ashtari

divisions employed in the Peripatetic tradition also undergo such changes in the
Sadrean philosophy.

According to Mulla Sadra, some problems and difficulties in Peripatetic tra-
dition, such as the essential contradiction between genera and, consequently, the
problem of their relation to each other or the reduction of one of them to the other,
stem from the fact that in the Peripatetic tradition the statements concerning exis-
tence and quiddity have been confused. If, according to the Peripatetic tradition,
we take for granted borders and the essential opposition between things, according
to Sadra, there will be realized infinite different quiddities between the beginning
and end of beings, which is against the assumption of the Peripatetics®.

Thus, we have to admit the “unique connected reality of existence” which is
intensified and graded, and from each and every grade of it, a limit and quiddity is
abstracted. This intensified existence has all perfections of the beginning and end;
and species, genera, and differentia are, because of the one connected existence,
seen in the essence of being. This appears in Sadrean science of the soul as fol-
lows: human rational soul includes all levels of existence potentially; in its becom-
ing, it goes from one state to another; such becoming, however, does not harm the
soul’s simplicity and immateriality.

2. Taking into account what was said in the item 1, existence of “substance and
accident” may be justified in the light of true unity and graded levels of existence.
And since “accident” is, by definition, of a secondary and non-independent reality,
in all its modes it follows substance and statements concerning it. Thus, in Sadrean
philosophy, the accidents of objects are nothing but aspects and levels of the exis-
tence of substance. What makes a being individuated and distinct is not out of that
being, but rather originates from within it**. Thus, what was described by the previ-
ous philosophers as motion in natural philosophy and was confined and limited to
some accidental categories, in the Transcendent Philosophy, was described under the
statements of existence (ontology) and metaphysics, motion in accidents being con-
ditioned by motion in substance while retaining the personal unity of the being?’.

To explain this, it should be said that, according to philosophers, motion is ev-
ident and undeniable; and Aristotle and majority of the Peripatetic philosophers
have confined it to four accidental categories, thus regarding the issue of motion as
one of the natural issues. Criticizing this view, Mulla Sadra proceeds to introduce
the theory of “motion in substance”, whose simplest version is as follows:

“Matter is, by nature, in flux and continuous renewal; but this does not mean
that motion comes into matter, but rather that the external mode of a material be-
ing is the same as motion. Nature is the same as motion and becoming by essence;
in other words, it is an essence which is the same as renewal. The world of nature

% Mulla Sadra. «Al-Hikma al-*Arshiyahy, al-ishraq al-thani fi haqiqat al-ma‘ad, al-asl al-
thalith.

%6 Sadra. Asfar. Vol. 3. P. 75.

27 Ibid. P. 77.
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is full of motion and flux; and that is not the case that motion and the mover are in-
dependent of each other. What is in the external world is only an established being
and an unstable essence; and motion and mover are other than each other only in a
mental analysis. The material world has no rest even for a moment; and it will not
come to a halt as long as its existential potentialities are not actualized”?.

On the other hand, since existence of accidents is a secondary and non-inde-
pendent one and the same as relation and attribution, as long as there is no motion
in substance, there will be no motion in accidents. In this way, “accidental motion
of quiddity” in the Peripatetic tradition turns into “existential substantial motion”
in the Transcendent Philosophy; and inevitably its subject goes under “metaphys-
ics” instead of “natural philosophy”.

To explain this, it should be said that, as mentioned previously, in the
Transcendent Philosophy, motion is a kind of existence (and not quiddity). Motion
i1s a mode of existence, be it the existence of substance or that of accident; and thus
it is regarded as one of the topics of metaphysics. Transferring the topic of motion
from “natural philosophy” to “metaphysics” is one of the innovations introduced
in Sadrean Philosophy, and this has changed views of forerunners to the category
of motion and its statements. This concept is of great influence in the science of
soul: since the soul and the body are two manifestations of the same reality, motion
in the soul is the same as motion in the substance and origin of life; and change in
matter and body depends upon change in the soul and its statements.

3. For Mulla Sadra, motion is among “secondary philosophical intelligibles”
and not among concepts of quiddity.

According to this view, the reality of existence has two aspects and levels; one
is “flux” which is the same as becoming and the other is the level of “stability”
which is the same as “being”. Being and becoming are not against each other;*
rather they are two faces of the same reality; and, as it was said, according to Mulla
Sadra, opposition lies in the divisions of quiddity (and not existence).

Thus, the reality of existence has two faces, between which there is no conflict
and opposition. Motion and the moving thing are, in conceptual terms and in a ra-
tional analysis, two separate things; in the external world, however, they are a sin-
gle identity and reality. Hence, one may conclude that substantial motion does not
lead to changes in the essentials; for, firstly, motion happens in existence (and not
in quiddity); and secondly, since substantial motion is a gradual and continuous
one, the connective unity is co-extensive with the personal unity*®. Here the dis-
tinction between Sadrean view on motion in substance, which is, in his own words,
“dressing after dressing” (al-labs ba‘d al-labs), and the mystics’ view, which is
called “dressing after undressing” (al-labs ba ‘d al-khal), is seen. In Sadrean view,
all changes are continuous, and thus personal unity does not vanish. In mystics’

28 Sadra. «Shawahidy, al-mashhad al-awwal. P. 97.
2 Unlike categories in the philosophy of Hegel which are against each other.
30 Sadra, Asfar, vol. 3, p. 78.
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view, however, the changing thing loses its own personal unity. This property helps
to solve the problem of distinction between the soul and body as well, which is,
as it is well-known, among the most important problems for ancient and modern
philosophers. The soul with all its existential modes and levels is, according to the
Transcendent Philosophy, a product of substantial motion of the body; and thus,
the soul and the body are not regarded as two separate realities; and, as a matter of
fact, the unity between the two is resolved in the substantial unity of “man”. The
soul and the body are two modes and two levels of man’s all-inclusive existence; 1.
e. man is a multi-levelled existential reality (from the level of nature to the level of
intellect, there are three main levels or modes (mash ‘ar): “sense”, “imagination”
and “intellect”; and all these modes are potentially hidden in man. Thus, man po-
tentially enjoys all natural, imaginal, and intellectual levels and modes; other be-
ings, however, have only one potentiality or mode: they are either intelligible or
sensible. In the course of substantial motion, man passes levels of imperfections
and finds levels of perfection gradually. This is the same journey which begins
with “bodily or material origination” and ends in “spiritual subsistence’'.

Nevertheless, if substantial motion had not been proved, the analysis of the exis-
tential relationship between the soul and the body would not be possible. In Sadrean
system, the main foundation of the issue of the soul is the principle of substantial
motion in matter. According to this philosophy, man is a dynamic reality which
passes its own stages of perfection one after the other in the light of substantial mo-
tion; and thus, the soul is a dynamic (and not static) reality which is going from the
stage of “bodily origination and alteration” to the stage of “spiritual subsistence and
intellection”. That is why Mulla Sadra regards the soul as a “traveller” and man
as a continuously travelling being. In this way, in the Transcendent Philosophy,
the traditional opposition between the soul and the body is removed in such a way
which is in agreement both with natural dualism and unity of the soul and the body.
According to the principle of substantial motion, man is a single graded reality,
which is the same from its material stage to the stage of immateriality and beyond.
A traveller which goes station to station and wears a new clothing in each station,
so that he may be a proof of the Revelation “Were We then worn out by the first cre-
ation? Yet they are in doubt about a new creation” (The Holy Quran, 50: 15).

4. Though Sadrean view concerning substantial motion is based on “relational
existence” and the fact that “man is the same as relation” and, consequently, Divine
effusion and creation is necessitated continuously for man and his worlds, Mulla
Sadra considers such an extent for man and his existential modes that a level from
among the levels of “creator-ness” is proved for man; i. e. in his perfectional be-
coming man attains such a station that he plays, somehow, his role in creation; this
creator-ness is a symbol (and not the negation) of the Divine Creator-ness. It may
be said in brief that the soul and the body which will appear in the Resurrection
Day are products of man’s reality in the world. Thus, it can be said that, according

31 Sadra, Shawahid, al-mashhad al-thalith, p. 246.
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to the principles of this philosophy, the soul is the best product of the body in the
world; and the other-worldly body may be the best product of the soul in the other-
world; and all these are consequences of the principle of motion in the substance®.
Among objections to Mulla Sadra’s view in this regard is this one: “What is the
criterion for the unity and plurality of the substantial motion of the soul?” In reply,
the following can be said.

Firstly, according to the principles of Sadrean philosophy, “unity” is co-exten-
sive with “existence”; thus, since existence is a graded and multi-levelled reality,
unity is graded and multi-levelled as well.

Secondly, in this view man is an infinite reality from the stage of “bodily orig-
ination” to the stage of “spiritual subsistence”; the former and the latter may be
distinguished mentally; but they are a single intensive continuous reality which is
permanently in changing. Thus, man is not a being for whom one can determine
limits and borders, i. e. affirm the end of his previous motion and the beginning of
his next motion!* As a matter of fact, plurality of motions is a mental one; and, as
already said, there is no conflict and opposition between various levels of man’s
existence, including his soul and body. For, according to Mulla Sadra, there is no
opposition and conflict between different divisions of existence; the conflict con-
cerns quiddities and their statements.

Thus, difference between the soul and the body — and, as a matter of fact, be-
tween intellectual existence and natural existence — refers to the difference be-
tween gradual levels of existence. Mulla Sadra writes:

“It is necessary to know that man is a combination of the soul and the body;
and the difference between the two refers to the difference between levels of ex-
istence; and they are the same thing which has two faces; one of them is changing
and it is the minor one; and the other is stable and surviving, and this is the main
one. And the more perfect the existence of the soul, the more purified and subtle
the body, and the more intensified its connection with the soul; so that eventually
the union between the two becomes so intensified and strong that the intellectual
existence appears; and the two become a single existence without any discrepancy
between them™*.

It goes without saying that here we find one of the unrivalled innovations of
Mulla Sadra concerning the relation between the soul and the body in particular
and the changing of man’s existence from the sensory and natural stage to the in-
tellectual and imaginal one in general; with such consistency, this can be find nei-
ther in the Western philosophical tradition nor elsewhere in Islamic tradition. What
makes this view distinguished is, in addition to its internal consistency, the fact that
it is among the necessary consequences of the real unity of existence, the doctrine
of motion in substance, and the personal unity of man’s existence.

32 Sadra, Asfar, vol. 9, p. 128.
3 Ibid. P. 132.
34 1bid. P. 128—9.
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5. As it was said, one of the properties of Sadrean philosophy is that in it the sci-
ence of soul is regarded, instead of as being categorized under natural philosophy,
as an independent and separate part of the Transcendent Philosophy. According to
Mulla Sadra, firstly, man is an “active” being not a “passive” one; secondly, the
realm of man’s soul is similar to the realm of the Creator, the Exalted One; and third-
ly, there is no halt in man’s motion and becoming. Thus, it may be maintained that
man’s station in the Sadrean philosophy equals to the whole cosmos; and, in one
sense, the whole cosmos focuses on man’s existence. This focus, however, does not
lead to humanism prevalent in the Western philosophical traditions; for man and his
soul, in all levels of existence, are “the same as relation and attribution”, and thus he
does not forget his origin; nevertheless, he is so great that all levels of existence are
reflected in his existence, and as “microcosm” he is a mirror of the “macrocosm”.

To explain, it should be said that in the embryonic stage, man’s soul is a veg-
etal one. Thus, in this stage, the vegetal soul is actual and the animal soul is po-
tential. Upon birth, man’s soul ascends from vegetal to animal level; and this con-
tinues until formal maturity. In this time and during spiritual maturity and internal
growth, man’s rational soul, which is potential in him, is actualized. Thus, in the
beginning, man’s rational soul is, in terms of sense perfection, in the lowest lev-
el of things and the lowest mode of the material world. The soul in this world is,
therefore, the form of every potentiality and its actuality and perfection. Because
all perceptional and motivational powers, as well as their effects, are helped and
controlled by the soul. In the other-world, this very soul is ready and apt to receive
any form by which it appears in this world. Thus, the soul is a combination of two
oceans, 1. e. it is a locus where the ocean of corporal existence and the ocean of
spiritual existence meet each other®.

It should be noted that the greatness of man’s station in the Transcendent
Philosophy in particular and in the Islamic philosophical tradition in general is not
an affirmation of man’s independent and the so-called “self-established” existence
which is seen in the humanist and subjective views of the Western tradition; but
rather man’s greatness and infinity in the Transcendent Philosophy is a manifesta-
tion of the greatness of the Origin of existence and the Essence of the Creator, the
Exalted, who gives all possible beings — including man — determination as be-
ings related to Him. Thus, this view certainly does not lead to humanism and the
like; and it does not face the problems and contradictions facing such views. To
explain the relation and the attribution of man’s existence to the existence of the
Real, Mulla Sadra uses the noble verse: “He caused them to forget their souls” (the
Holy Quran, 59: 19), believing that this verse shows that the soul is the same as a
relation to God and the Cause of causes; and thus to neglect God — the Exalted —
is the same as to neglect the soul.

The reason is that in the circle of “existence”, there is no trace of “human-cen-
teredness” and “God-centeredness”, of two realities and two worlds. As a matter

3 Ibid. Vol. 8. P. 156—7.
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of fact, the story is about a single reality and its manifestations. And this is among
the consequences of Sadrean philosophy. In view of this, there is no opposition and
conflict between existence and its divisions; if there is some opposition, it is be-
tween the divisions of quiddities. According to Mulla Sadra, there are things which
are opposed to each other, and at the same time each of the two opposites includes
the other as well. In this view, though man is the centre of the universe, he is a mere
relation and attribution, and this is one of the fascinations of Sadrean philosophy.

6. As already said, one of the other considerations concerning Sadrean science
of the soul is that soul originates from body — and in Mulla Sadra’s words, hyle —
which has been introduced under the title “bodily origination and spiritual subsis-
tence”. Before Mulla Sadra, like majority of Greek philosophers, Muslim philoso-
phers regarded the soul as a part different from the body; and then, they proceeded
to justify its unity with material and corporal body. In most of such views, there
appeared problems concerning the presentation and explanation of the case.

One of such problems was the problem of essential difference between the
soul and the body which could not be easily explained even by Suhrawardi’s
[lumationist school, doctrine of light essences, and the like. On the other hand, be-
fore Mulla Sadra, whoever claimed that the soul originates from the body, was re-
garded as materialist and denier of immaterial things. Mulla Sadra, however, posed
a different idea and said that syle is the origin of the soul. Man is a reality from the
level of hyle to the station of immateriality and beyond; this was not, however, an
affirmation of materialism.

According to Sadrean philosophy and, in particular, the doctrine of substan-
tial motion, we have an intensive existential reality called “man”, which covers
levels from Ayle to pure immateriality. Such levels are divisions of existence, and
therefore, there is no opposition and conflict between them. The soul is a product
of matter and body; but the soul and the body are not two essentially different sub-
stances — rather, the soul is a multi-levelled existential reality, from which we ab-
stract name and definition. The other point is that the reality of the soul because of
its created-ness is finite and determined but because of the extent of its existence
it is infinite and undetermined. Thus, because of its 4yle and natural aspect, hu-
man existence is finite; and because of its immaterial and ideal aspect, it is infinite.
Mulla Sadra even justifies and explains levels of human perception in correspon-
dence to the levels of existence®. And this is one of the consequences of ontology
of Sadrean philosophy.

Mulla Sadra’s deliberations and innovations concerning “resurrection”,
“Resurrection Day”, and theory of “corporal resurrection” are among issues re-
lated to the science of the soul which have been discussed in detail in the last part
of the “fourth journey”, and include subtle points which have to be discussed
separately.

36 Ibid. P. 151.



Xamuja XajgaBu

TPAHCHEHAEHTHAS ®NJI10CODPUA MYJLJIBI CAIPbI:
NCTOYHUKHU U HOBOBBEJEHUSA

Co3pmannyro Mymroit Canpoil (HIOCO(PCKYIO INKONY TPHHSATO HA3bIBATh
«TpaHCIEHACHTHOH (ritocoduein»y. OTHAKO TEPMUH «TPAHCICHICHTHAS (YHIOCO-
bust» (an-yuxma an-myma ‘dnutitia) BOIed B 0OMXOJ UCIAMCKON MBICIHU 330JITO
no Canpsl — Tak, HaIpUMEp, OH BeTpedaeTcst B komMmeHTapun JlaByma an-Kaii-
capu k «I'emmam myzapocti» (@ycyc an-xuxam) 6H Apabu'. TpaHcueHIeHTHAs
¢unocodus Canmpel — 310 unocodust 0ocodoro poaa, KoTopas 3MIKAECTCA HE
TOJIBKO HA JIOTHYECKOM JO0KA3aTeNIbCTBE,” HO U HA MUCTHYCCKOM OIIBITE (CBHIC-
TeNbCTBOBaHMU Mupa l'ocrnogcTBus). Takol THI CHHTETHYECKOH dunocodun Ha
MIEPCUICKOM SI3bIKE MPUHSITO 0003HAYATH CIOBOM Yuxma («MyapocThy»). IMeHHO
nosroMy Myrura Cazipa Ha3Ba CBOIO TIaBHYIO padory « TpaHCICHISHTHON MyI-
POCTBIO B YETBIPEX YMCTBEHHBIX CTPAHCTBUSAX» (A1-Xuxma an-myma ‘dnuiitia ¢hit
‘n-acghap ‘n-apba‘a n-‘axnuiiia). Ipu stom cam Caapa He moapasymeBall Mmoj
TEPMHUHOM «TpaHCIEHICHTHAs (Hrtocodus» 0coOyro CO3MaHHYI UM cCaMHUM (H-
nocodekyro mxromy. OnHAKO MOCTEIEHHO €T0 YUECHHUKH CTalH YIOTPeOsITh 1aH-
HBIH TEPMUH UMEHHO B 3TOM ITOCIICTHEM 3HAYCHUH.

Jo Canpsl ObITOBANN TPU OTIACIBHBIX MOIXO0AA K TAKUM OCHOBOIOIATAIOIIHM
BOIIPOCaM, KaK €AMHCTBO W MHOXXECTBEHHOCTD JICHCTBUTEIBHOCTH, TPH MOIycCa
ObITHS,®> PUYHUHHOCTD, JBIKCHUE CYOCTAaHIIMU U aKIUACHIUH, aTpuOyThl bora,
W3BEYHOCTh U COTBOPEHHOCTh U THOENh M MpeObIBaHUE JYIIH, BOCCTAHOBICHHE
U UM NTOJ0OHBIX, — (PHIIOCO(CKIMA, THOCTHYECKUH ( ‘Upghdnil) 1 TEOTOTUIECKU
(xanamir). dunocoCKuii MOIXOA ABISETCS MPOAYKTOM pa3yMa. Ero ocnosa, dyn-
JIAMEHT ¥ METOJT MCCIICIOBAHNS — YHCTO PALIMOHATMCTUYCCKUE. DTOT MOXO] UC-
XOJIUT M3 HEIPEIIOKHBIX MMOCBUIOK W BBIBOJWT 3aKIIOUCHHS COTTIACHO 3aKOHAM JIO-
THKH, BBICTPaNBasi CTPOTHE JIOTHUECKUE TOKa3aTeIbCTBA. [ HOCTHUESCKII MOAX0
OCHOBaH Ha OTKPOBEHHH W CBHICTEIHCTBOBAHWU. | HOCTHK CIIEpBa CBUAETEIBC-
TBYCT MCTHHBI, 3aT€M aHATU3UPYET UX U JICNACT 3aKIIIOUCHHE TIPU TIOMOIIHN Pasy-
Ma. Teomornueckuii ke moaxo I, Kak IoJIaraloT CaMy MyTaKaJUTIMU, 3WKICTCS Ha

! lagyo an-Kaiicapii. Marna® xycyc an-kamiam (i ma‘ani gycye an-xuxam / Pex. Xacan an-
Ca‘unii. Kaup: 1ap an-Utucam, 1416 . x. T. . C. 39.

2 Taxue punocodsr, kak Gapabu, N6 Crra n U6H Pyl cTpOHITH CBO# IUCKYPC HCKITIOUH-
TEJIBHO Ha JIOTMYECKOM JIOKa3aTeNbCTBe, Mojaras, YTo APyrue BUIbI IUCKYPCa HENb3si OTHECTH
K pmnocopum.

3 T. e. HeOGXOAMMOCTh, BO3MOYKHOCTb H HEBO3MOYKHOCTb.
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nepenaBaeMoM 3HaHUHU. MyTaKaIuM CUUTAET CBOMM JIOJITOM 3alUIIaTh PEJIUTU-
O3HbIE BO33peHUs, IIouepnHyThle n3 Kopana u 1ocToBepHBIX npenanuid. Jns no-
CTIDKEHUS 3TOH IIETIM OH MCIIOJIB3YET KaK pa3yM, TaK M pefaHue, mpuoeras Kak K
JIOTHYECKOMY J0Ka3aTe/IbCTBY, TAK U K TUANICKTUKE (0oicadan)*.

Ho Canpsr B ucmaMcKoi (riIocopuu CyIIeCTBOBAIH JBE IIKOIBI — IEPHIIa-
TETHKH ¥ UIIPAaKUTH. CaMBIM BBIIAIOMIAMCS MPEICTABUTEIIEM IEPBOU IIKOJBI
obuT IOH CuHa, a Hanbolee KpynHoOH (urypoit Bropoit seisiics [1uxad aa-/lun
CyxpaBapau, BOCKPECHBIIHUI 3Ty APEBHIOKO MIKOTY U1 MyCyabMaH. Pazmmuns u
pasHOIIIACHs MEXIY STHMH JBYMs IIKOJAMH CHITPAIM CBOIO POJb B BO3HUKHO-
BCHHU U JaJbHEHINNX Cynb0ax TpaHCUCHICHTHOH (riocoduu Caapsl, HTOATOMY
paccMOTpPEHHE ATUX PA3ITUYUI MOXKET ITOCIIOCOOCTBOBATD JIy4IIEMy TOHUMAHHEO
nocieaHei. B kaname Takke ecTh HECKOJIBKO HaIpaBlICHHH, HAanO0Iee BaXKHBIMU
U3 KOTOPBIX C TOYKH 3PCHUS MX IPOTHBOCTOSIHUS (BHIOCO(PHU SBISIOTCS MyTa3H-
JU3M U amapusM. PasymeeTcs, B3auMHbIe pa3HOIIACHS STHX JABYX HAIPaBICHHUH
Kajama He MOBJIMSUIN Ha (pUI0co(rI0 — BaXKHO TO, YTO OHU 00a MPOTHBOCTOSIIN
¢unocoduu. [Moaromy dunocodsr 00BIYHO HE NENATM Pa3TUYMs MEXKIYy HUMH
obonmu.

BBuay storo MmoxHo ckasark, uto 10 Mymiasl Canpsl B MCIIaMCKOM MHUpE CY-
IIECTBOBAIN YCTHIPE IMIKOIBI MBICIH — TIEPHUIIATETH3M, WIIPAKU3M, KajaM H Up-
¢an. 3amMeTHM, YTO pa3NUIMs MEXKIY dTUMH IIKOJIAMH OTYACTH CBOMASATCS K pas-
JMYHOMY TOJKOBAHUIO MU Psiia KIIOUEBBIX MCIAMCKUX TEPMUHOB. DTH TEPMU-
HBI BOCXOISIT K OCHOBHBIM HMCTOYHHKAM HClIama, To ecTh K KopaHy u xamumcam.
[IpencraBurenn BceX BBHINICYIIOMSHYTHIX HATPABICHUH YHEISUITH UM OOIBIIOE
BHUMaHHE, IOCKOJIBKY CYHTAIH ceOsl He TOJIBKO MyCYJIbMaHaMHU, HO M pacKphIBa-
TEJIMU TTOIUTMHHOTO CMBICIIA ATHX PEIIUTUO3HBIX TEPMHHOB, HEPEIKO MTOATBEPIK-
Jast IPaBOTY IpeITaraeMoro MU TOJIKOBaHUs cTuxaMu Kopana’,

Tak KaK peUruo3HbIe TEKCTHI MOYKHO MHTEPIPETHPOBATH MO-Pa3HOMY, Kak-
JI0€ HAINPABJICHUE MCIAMCKOH MBICIH TOJIKYET UX B yTOAy ceOe U BO Bpel CBOMM
MPOTUBHHUKAM. Tak, HEKOTOpPBIE MyTaKaJUTIMBI, CChIIAsiCh Ha 3TH TEKCTHI, 00bSIBHU-
M 9acTh (GrurocooB HEBEPYIOMNMHE (HATIATHBIA IPUMEP TaKOTO IMTOIXONA MBI
HaxoauM B kKHUTe ['azanm «Onposepxenue Gpunocodor»). Mtoramu mogoOoHOTO
OTHOIIEHUs sBIINCH oOBuHEeHNEe VIOH CuHbI B epecH, ka3Hb CyxpaBapiH U BEI-
HYXIEHHOE oTIIenbHIuecTBO Mymtel Canpel. B cBoro ouepens Gprmocodsl Toxe
OOBUHSTH MYyTaKaJUTIMOB B TIOBEPXHOCTHOCTH M HECIOCOOHOCTH MTOCTUYb TITY-
OWHY PETMIHO3HOTO yueHHs1®. PeTUTHO3HbIC TEKCTBI OKAa3alll CEPhe3HOE BIMSHUC

4 Kak m3BecTHO, MyCy/IbMaHCKHE (UIOCOpBI CUNTANH HCTIONE30BAHNE JHATCKTHKH HEIO-
ITyCTHMBIM.

5 Cw.: manp.: Hou Ciind. Puca’nn. Kym: banap, 1376 c. x. C. 311; Cyxpasapoii. Mamxmy‘ar
mycanHadar. T. 1. C. 540—541; an-Kaiicapi. Mykanauma mapx ¢ycye an-xukam / Pen.
C. k. Aurrnifann. 3-e n3n. Texpan: Uatnmapar-u ‘nimi Ba dapxanrit 1375 c. x. C. 120—122.

6 Tax, manpumep, M6u Cura m Mymma Caapa cauTanmm HEKOTOPEIE BO33PEHHS MyTaKalllH-
MOB HECOCTOSITENBHBIMU M JIMIIEHHBIMH KaKOH-Tn00 neHHoCTH (cM.: Mon Cuna. Am-Uluda’:
Wnaxwitiiat. Kym: Kutabxane-u Map‘amii, 1404 n. x. C. 33—34; Myana Caopa. An-xuxkma
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Ha METOJIOJIOTHIO MyCYTbMAaHCKHUX (PHII0CO(OB U JaXKe Ha CIIOCOO BBHICTPANBAHHUS
MMM JIOTHYECKOTO JJOKA3aTeIbCTRA.

Taknm obpazom, kak 10 Mymier Canpsl, Tak B B €r0 BpeMsI CyIIECTBOBAIIH
DIyOOKHE pa3sHOINIACHsS MEXTy PasHBIMH HaNpaBICHUSMH HCIAMCKON MBICIH.
TpancuenaenTHas Gurocodus, Mo00HO aBUIICHHU3MY M HIPAKH3MY, SBISCTCS
3aBepieHHoN puocodckoit cucreMoid. KitroueBoe oTiimane ee oT Mpeabl Iy X
(UITOCOPCKIX CHCTEM 3aKITIOYAeTCs B YTBEPKICHUN PUHIINATIA TEPBOOCHOBHOC-
TH OBITHS ¥ OTHOCHUTECIHPHOCTH YTOHHOCTH. YCTaHOBHB JTOT MPHHIIHI M yIAYHO
MPUMEHUB €r0 KO BCEM ITTaBHBIM OTpaciisiM ¢rmocoduu, Campa cymen Ha9YepTUTh
KPYT HOBBIX (IIOCO(PCKHUX MPOOIEM M pa3pelinTh HEKOTOPBIC IPOOIEMEI, Ipe-
AKJIe Ka3aBIIMeCcs: Hepa3peIluMbIMU.

B uncne npounx ero ¢puocopckux HOBOBBEIECHUN BBLACIUM CIETYIOLIHE:

1. BbBmKeHNE HEKOTOPHIX HOBBIX TIOJIOKEHHUH, KOTOPhIE HE BBIJIBUTAINCH HU
TIEpUTIATeTHKAMHY, HA WIIPAKUTAMU — HAMPUMEp, TTOJIOKEHHSI O TEJIECHOM
BO3HUKHOBEHUH IyIIH (MMEETCS B BUJLY, YTO B YEIIOBEUSCKOM CEMEHH, IPU
€ro NPOXOKACHUH Yepe3 JOPOKHBIE CTOSSHKA CAMOCOBEPILICHCTBOBAHUS, Pa3-
BUBACTCS] HEKUil HeMaTepUaIbHBIN aCIIEKT, KOTOPBIN U SIBIACTCS TYILIOH).

2. Ilpemnoxkenune pemieHus A HEKOTOPBIX MPOOJIEM, MOCTABIECHHBIX, HO
HE PEIICHHBIX MPESKHUMH (HHUITOCOPCKUMH HIKOJIAMH U HEpa3pelIuMbIX B
MIPHUHIIUIIE, €CITU NPUJICPKUBATHCS OCHOBHBIX TTOJIOKEHHUH 3TUX IITKOM (Ha-
npuMep, MPodIeM BPEMEHHOTO BOSHUKHOBEHHS TEJIECHOr0 Mupa® (nmeer-
Csl B BUJLY, UTO TEJIECHBIA MUP HE CYIIECTBYET B O/ITHO MTHOBEHUE, a CYIIEC-
TBYET B CIIEIYIOIIEe) U TEJIECHOTO BOCCTAHOBICHHS® (TO €CTh CItocoda Te-
JIECHOTO BOCCTAHOBJICHHS Y€JIOBEKA IMPH €r0 BOCCTAHUH W3 MEPTBBIX)).

3. TlpaBunbHOE 0OBSICHEHHE BOMPOCOB, KOTOPHIE HE OBUIM TPAaBHILHO O00B-
SICHEHBI PEXHUMH (pritocoPcKkumMu mkoaamMu (MEPUIMTATETUKAMU U UIIpa-
KUTaMH) — HAIPUMEP, BOMPOCOB 00 OTHOIICHUH MEXTy HEM3MEHHBIM U
U3MEHSFOIUMCS ' ¥ BEYHBIM ¥ BO3HUKIIAM'' ¥ O CAMOCTHOM TOAPOOHOM
3Hanuu Borom Bemeii'?.

4. TlpuBeneHue HOBBIX [OKa3aTeNIbCTB JUISl psifia TMOJIOKEHUH — Hampu-
Mep, MPUBEICHHE HOBOTO JOKa3areibcTBa ObITHs bora'* (u3BecTHOrO
kak «CalpoBO J10Ka3aTeNbCTBO HWCIOBEIAHHUKOBY (OYPXAH ac-CUOOUKIH

an-MyTa‘anmiiita ¢n *r-achap ‘n-‘axnmmitita “m-ap6a‘a / Pen. P. Jlyrdn, . Amitai, ©. Ymmin.
3-e m3n. baiipyT: Jlap uxiia’ ar-typac an-‘apabir. T. 1. C. 78). CyxpaBapan cuUTaeT HEKOTOPBIX
MyTaKaJUIMMOB JIMIIEHHBIMH KaK 37paBOr0 CMBICIA, TaK U THOCTHYecKoro BKyca (Cyxpasapoil.
Mamxmy’ar mycannadar. T. 1. C. 205).

7 Caopa. Acdap. T. 3. C. 330; T. 6. C. 109; T. 8. C. 13, 38, 147, 326, 333.

¥ Tam xe. T. 7. C. 282—332.

? Tam xe. T. 9. C. 185—218.

10 Tam sxe. T. 2. C. 392—394.

" Tam xe. C. 131—138.

12 Tam xe. T. 6. C. 263—290.

B Tamsxe. T. 6. C. 14—16.
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Caopatr)), nokazatenbcTBa 3HaHHI borom Bemiel 3HaHWEM yepe3 IpUCyTC-
TBHe' (T. €. IPSAMBIM 3HAHHEM Bellel 0e3 MOCPeJHNYECTBA UX MOHITHI U1
MBICIICHHBIX 00pa30B) U JJOKA3aTeIbCTBA TOMY, YTO BCE CYIIHE O0JIaaaroT
CBOETO0 POJIa MOCTHKEHUEM ',
PaspenieHne HEKOTOPBIX HE Pa3peIICHHBIX paHee 3aTPYJHCHUH Hin pas-
peIICHNE HEKOTOPBIX paHee Pa3pelCHHBIX 3aTPyAHCHHH HOBBIM CIIOCO-
OoM (Hampumep, paspeleHHe 3aTPyAHEHHH KacaTelbHO YMCTBEHHOTO
obrTus'® 1 anopun @axpa Pasu u anopun CyxpaBapau KacaTelbHO MEPBO-
OCHOBHOCTH ObITHS)!.
HW3noxeHne coBepIIEHHO HOBOM TOYKM 3PEHUS Ha paHee paccMaTpHBaB-
IIMecs BOMPOCH — HarpuMep, Ha BOTIPOCHI O CYOCTaHIMAIBEHOM JIBHIKE-
HUHU'S 1 OTCTPAaHEHHOCTH BOOOPAYKEHHS OT TEIECHOTO Mupa'’.
PasbsacHeHue HESICHBIX yTBep)KﬂeHHﬁ, BBICKa3aHHBIX MPEAIICCTBEHHUKA-
MU (HarmpuMmep, yTBepkacHnss MOoH CHHBI, 9TO COBEPIICHHOE MTO3HAHUC
MCTHHHOM CYIIHOCTH BelIeil HEeIOCTYITHO YeJI0BEeKy>, M YTBEPIKIACHNUS
0 TOM, YTO IIOJIHOE 3HAHHE O COBEPLICHHON NMPUYMHE BJICYET MOJHOE 3Ha-
HHE O €ro CIIeACTBHN)?'.
VeTpaHeHHe HEKOTOPBIX pasHomIacuii Mexay ¢uiocodpaMu U MyTakal-
JMMaMH (HarpuMep, pa3pelleH e cropa 0 BEYHOCTH HIIH COTBOPEHHOCTH
Mupa)* U Guocopamu U THOCTHKAMH (HalpuMep, pa3pelieHue cropa o
eIMHCTBE 1 MHOKECTBEHHOCTH JICHCTBUTEIBHOCTH ).

Hcrounuku Bo33penuii Caapol

Canpa sBIIsIeTCSl MPOAOIDKATEIEM CYIIECTBOBABIIEH 110 HETO (HUII0COQCKOM
TpaIUIIH, OTHAKO, BBH/Iy €T0 MHOTOYHCIICHHBIX (PUI0COPCKUX OTKPBITHIA (BBIIIIE
MBI yKa3aJI¥ JIMIIh Ha HeKOTOPBIC M3 HUX) U €T0 PYAUINHU IIOYTH BO BCEX obiac-
TSIX MYCYJIBMAaHCKOH HayKH CBOETO BPEMEHH, OH 3aHHMMAaeT 0Cc000e MECTO B HC-
JIAMCKOM — B 0COOCHHOCTH UpaHCKOW — MbIcaH. OH OCHOBAJI HOBYIO (puimocod-
CKYIO LIKOJIY, BIIOCJIEZICTBUH MPUBJIEKIIYIO MHOKECTBO CTOPOHHUKOB. DTa LIKOJIA
ocTaeTcs OCHOBHOM (prmocodckoit mkoioit B MpaHe BIIOTH 10 HAIIETO BPEMEHHU.
Pa3bscHAS cBOM HOBOBBEAEHHUS, OH MOJIB3YETCs SI3bIKOM IPEIIIeCTBEHHUKOB —
HO 3TO OTHIOAb HE O3HAUYAET, UTO OH coOpal UX Mo Kpoxam y apyrux. Hanporus,
OH TIOJIB3YETCS MX CIIOTOM TOJNBKO JIJISI TOTO, YTOOBI HE OTIYTHYTH CIYIIATENS H

14 Caopa. An-mabna’ Ba “n-ma‘an. C. 191—196.
5 Caopa. Acdap. T. 6. C. 139—140.

16 Tam xe. T. 1. C. 277—290.

17 Tam xe. C. 39—44, 54—63.

18 Tam xe. T. 3. C. 61—67.

19 Tam xe. C. 475—487.

0 Uon Cina. Ar-Ta‘nigar Kym: Jadrap-u tabniarar-u ucnami, 1376 c. x. C. 34; Caopa.

Acoap. T. 1. C. 391—393.
21 Caopa. Acdap. T. 3. C. 387—395.
2 Tam swe. T. 7. C. 282—332.
2 Tam xe. T. 2. C. 292, 299—301.
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YUTATENISI HOBU3HON M HEOOBIYHOCTBIO CKPBITOTO B CTapod (opMe ColepKaHus.
Kaxsiit MoxeT yOemuThesi B 9TOM, OOpPAaTHBIINCH K HCTOYHUKAM €r0 3aUMCTBO-
Baunii. Caape MpHHAAJIEKAT BaKHBIC OTKPBHITHS B UCIAMCKOH ¢uiocoduu, Tak
KakK OH o0Oparaercs K BOIpocam, KOTOpbIe TH00 BOOOIIE HE pacCMaTPUBAIIUCH €T0
MpEAIIeCTBEHHUKAMH, JINO0 HHTEPIPETUPOBATINCH IMH HEOJHOZHATHO.

Cpenn KIIF0YEeBBIX MCTOYHUKOB (ritocodcekoit Mpicau Campsl B TIEPBYIO Ode-
pens crenyeT ynomsiHyTh Kopan u npenanus, nepenaBaemelie oT [Ipopoka u maBe-
HAIIaTH OIMATCKUX UMaMoB. Bo3MOKHO, HUKaKo# Opyroil MycymsMaHckuil (u-
nocod He ommpaincs Ha Kopan tak ocHoBatenbHO, Kak Canpa. Xors Mo Cuna
HaIucal KOMMEHTapHi K HEKOTOPBIM KOpaHHYECKUM asitaM, a CyxpaBapu cTai
MEPBBIM MYCYJIbMAHCKUM (III0CO(OM, TPUBOIUBIINM B KAY€CTBE CBUICTEIILCTBA
MCTUHHOCTH HEKOTOPBIX CBOMX yTBEp)KAEGHHWH CTHXM M3 KopaHa, oqHako HU TOT,
HH JIpyTroil He ObLIN 3HAKOMBI C TOHKOCTSIMH TekcTa KopaHa 1 ero koMMeHTapHeB.
IIpu ananuze texcta Kopana Cazapa Gonbliie BHUMaHMS 00pallal Ha ero 330Tepu-
YEeCKHUI CMBICI, Haroj00ue TOro, Kak 3To Aenanu UOH ‘Apadu u ‘Adx ap-Pa3zak
Kamanu. Ero pa6otsr o Kopane TpeOyioT OTAEIbHOTO HCCIIEA0BAHUS, OTHAKO HET
COMHCHUS, YTO BJIMSHUC KopaHa Ha HEro HC OrpaHU4uBaACTCA COOCTBEHHO KOM-
MCHTapUAMHU IMOCICIHETO, HO MPOCIICIKUBACTCA BO BCEX €T0 COUYMHCHUAX.

Cazpa o0maman COBEPIICHHBIMH TTO3HAHUSIMUA OTHOCHTENIBHO HE TOJBKO INH-
UTCKHX, HO U CyHHUTCKUX XaJIMCOB U TIEPEIaBall XaIChl KaK OT IMUUTCKUX, TaK 1
CyHHUTCKHX (Harmpumep, MOH ‘Abbaca) nepenaryukoB. [IpekpacHbIM CBUIETEIb-
CTBOM TECHOW CBSI3H €r0 YUCHHMS C XaIHCaMH SBISICTCS, B YaCTHOCTH, €ro Hesa-
BepIlCHHbI KoMMeHTapuil k kHure Kymiuau «OcHOBBI moctatounoron?. Caapa
noJjaraji, 4To, KaKk u KopaH, Xaaucbl UMCHOT OAUH SIBHBIH Y MHOTO CKPBITBIX CMbIC-
JIOB. HOCTI/IFHyTI) 9THU CKPBITBIC CMBICJIBI MOYKHO TOJIBKO IIPU MMOMOIIU BHYTPCHHE-
TO 03apeHHs (CBUACTEIBCTBOBAHMUS CEPAIeM). J{pyruM HCTOUHUKOM, OTHOCHUTEINb-
HO KoToporo Cazipa 00Jaiain COBEPIICHHBIMH TIO3HAHUSIMHU M KOTOPBI OH ITUPOKO
HCIIOJIB30BaJI B CBOMX TPyHaXx, OBUTH COUYMHEHUS MYTaKaJUIUMOB. On IPEKpacCHO
BIIAJIC]T MICTIONB3YyEMBIMH FIMH CIIOCOOAMH JOKa3aTeIbCcTBA U (B OTIMYHE OT He-
KOTOPBIX JpyTrux (Gpriocodor) paccMaTpuBait UX ¢ JOJKHOH 0OBEKTUBHOCTBHIO H
OecrpHucTpacTHO, WHOT/IA MPUHUMAs, a MHOraa oTpumas ux. CaM Oyaydn mmu-
TOM, OH OTJIMYHO Pa3OHpascs U B CyHHUTCKOM Kajlame. B ero paborax mpuBoasTCst
MHOTOYHCIICHHBIC ITATATHI U3 pa0OT TAKHUX KITIOUEBBIX (PUTYp CYHHUTCKOTO KaJlama,
kaKk Ant‘apu, ['azamu, ®axpa Pasu u Mmku. OcobeHHo 4acTo oH obpamancs K A-
Mabaxuc an-wawpuxuiitia ®axpa Pazu u Lllapy an-Masaxugh JIxxypmxanm.

Cayipa ObUT TaKKe XOPOILO 3HAKOM C YY€HHEM MYTa3HINTOB U B CBOEM Acdp
MHOTa’K/IbI YIIOMSIHYJI O HEM, OJTHaKO, KaK MPEJCTaBIsIeTCs, ero OOJIbIlle HHTepe-
coBaJia allapurTckas JoKTpuHa. Pasymeercs, B cBoux npousseneHusx Cazipa Tak-
e pacCcMaTpUBAET MIMUTCKUN KajaM, B YaCTHOCTH oOpamasice K 7adcpiio an-

2% Dra KHWTA ABIAETCA OJHUM M3 OCHOBHBIX COOPHWKOB ITHUTCKHX XaHCOB, COOpaH-
HBIX ero aBropoM AOy JDxa‘hapom Myxammanom Oen Ma‘kybom Gen Mcxakom an-Kymnan
(yM. B 941 1. H. 5.) B TeueHHUE JBaALIATH JIET.
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‘axd 'uo Hacnp an-/luna Tycu u KOMMEHTapusaM K HEMY, HallMCaHHBIM AJITaMOii
Xwnmn u Cagp an-Juaom [lamraku. MccnenoBanne MCTOUYHHMKOB (uitocodun
Canppl, Kak y)e OTMEYaJIOCh BBIIIE, MOKET CTaThb TEMOW OTIENBHON JuccepTa-
. OHAKO cpely BCeX HUX 0C000€ MECTO, HECOMHEHHO, 3aHMMAIOT padoTHI
N6H ‘Apabu. B psiie MecT cBOMX TPYIIOB — OCOOCHHO KOTJIa pedb WJIET O BOC-
cTaHOBJIeHUHU (ma ‘@0) — Cajpa NPUBOAMUT MPOCTPAHHBIC IUTATHI U3 ero Pycjc
an-xuxam u @ymyxam. llocnenHss rasa KHUTH Acghdp, B KOTOPOI TOBOPHUTCS 00
MU3MCHEHHH COCTOSTHHSI OOnTaTeleil past M aja, 3aBepiaeTcsl IpoCTPaHHOH IUTa-
Toit u3 @ymyxam V6u ‘ Apadbu. Hecomuenno, Caipa He MOT OBI C(hOPMUPOBATHCS
KaK MBICIIUTENb IEPBOr0 paHra 6e3 3HAKOMCTBA C yU€HUEM IOCIIEAHETO.

Cazpa ObLI TaKKe XOPOIIO 3HAKOM C MPOM3BEACHUSIMHU IVIABHBIX YYCHU-
KOB U KoMMeHTaropoB MOH ‘Apabu. B Acghap BcTpeuatorces cebuiku Ha JlaByna
Kaiicapu, omHoro u3 Haubonee 3HAUUTEIBHBIX KOMMEHTaropoB Dycjc, U Ha
Xamzy danapu® u ero u3BeCTHY KHUTY Mucodx an-yrc. OH MOJNB30BaICs TaKKe
kuuroit Canp an-/luna Kynasu Mugmax an-caii6. lloxanyi, He OyneT npeyBeiu-
YeHHeM ckazaTh, 4to Cazpa 3Han MOH ‘Apabu Kak HUKTO W3 ero Kouier-(uio-
cotoB. BeeneTBue 3TOT0 €ro 1mocienoBaTe TakKe YASIIIOT MHOTO BHUMAHIIS
M3YYICHUIO MBICTH MOCIEIHETO.

Kpome Toro, Cazmpa >kHBO MHTEpecOBaJCs HACICAMEM MBICIHTENCH IPEB-
Helt ['penmu. OH m3ydan mpousBeneHus llmaroHa W paccMarpuBal ILIATOHOBC-
Kyto Teoputo uaeit. OH, HeCOMHEHHO, MTOIB30BaIICs « THMeeM» U, KaKeTCs, TAaKKe
«®DenoHom». Hanonobue cBoMX MpeaIIeCTBEHHUKOB, OH, OJHAKO, YAEISET 0COo-
6oe BHUMaHue Apuctorento. OH XOpOULIO 3HAN apUCTOTENEeBCKYO «Du3uKy» H
«Metahusuky», HO, MOTOOHO CBOUM MPEAIICCTBEHHUKAM, CYMTAN IPUHA IEKA-
HIMMHU €ro Mepy psAJl TeKCTOB, KOTOpPbIE Ha CaMOM Jiesie ObUIM HAIMCaHbl 3HAYU-
TEJIBHO T03Hee APUCTOTENS — B Ka4eCTBE MIPUMEpa YKakeM 37eCh Ha TaK Ha-
3piBaeMyto «Teonoruto» (¥Vcynpoocuud), KoTopas B ASUCTBUTEILHOCTH TMPUHA-
qexut [lnotuny, mpencrasiss coboii mapagpas yeTBepTOd, MATOM M IIECTOH
sunean’. Cazapa yaenwa 3ToMy TekeTy ocoboe BHumanue?’. Kpome Ilnarona u
Apuctoternst, Canpa ccbUlaeTCsi Ha TaKUX APEBHErPEUCCKHUX (HIOCO(OB, Kak
Coxkpar?, ITudarop® u Dmmempoxir.

25 Xamsa Danapu (751/1350—834/1431) — ocMaHCKuil yUeHBIH-OHIUKIONENNCT, TIEpy KO-
TOPOTO MPHHAIEKUT HEMAJIOe KOJIMYeCTBO paboT. Kak rHOCTHK OH M3BECTeH Onarofaps CBoei
kHHUTe Muc6ax an-yuc, SBISIOMEHCS KOMMeHTapreM Ha Mugmay an-caiio KyHnasu.

26 Dror dakt 6BIT ycraHoBNeH B 1883 Tomy dpaHIy3cKuM HccieoaTeneM BaneHTHHOM
Pyxe (Valentin Rose). Cam tekct 6611 BriepBble u3fan Jutepurcu (Dieterici) B 1882 roay. Ero
KPUTHYECKOE H3IaHKe ObLIO OmyOnnKoBaHo ‘A0 ap-Paxmanom banasu B Kaupe B 1955 rogy.

27 Cm., mampumep: Acoap. T. 1. C. 88; T. 3. C. 340; T. 8. C. 309.

28 B page mect Caapa ynomuHaer Cokpata BMecTe ¢ ApucToTeneM (cM., Hanp. Cadpd. Ac-
¢dap. T. 2. C. 46).

29 Hekotopkle npummckiBaemble ITudaropy maxcumpr Campa mpuBomut B: Cadpd. Acdap.
T. 8. C. 16.

30 YIma Dmmenokna ymoMuHaercs B nponsseieHusx Caapbl Gonee BaalaTH pas (CM., Halpu-
mep: Caopa. Acoap. T. 1. C. 210).
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HecomuenHo, BakHOE MECTO Cpeau MCTOYHHKOB Caaphl 3aHUMAET OOIINp-
HBII KOPITyC TPOM3BEICHUH MyCynbMaHCKuX ¢uiocopor. Caapa OB XOpOIIO
3HAKOM C YUYE€HHEM IEPBOTr0 3HAMEHUTOTO MyCyabMaHckoro ¢urocodpa Kunan?!
U B CBOMX TpyAax MHOrga ero nutupyer®. Topas3mo 0Oosbliie BHUMaHHS, YeM
Kunau, Caapa, ogHaxo, yaeiasier ®apadu®®, 0co0eHHO YacTo 00palmasch K ero
pabore @ycyc an-xuxam, NOCBANICHHON (uiiocodckor Teosorun. Yaie Beero,
onnaxo, Canpa obparmmancs k ou Cune, cunras ero KirodeBor Gpurypoi mpea-
IIECTBOBABIIECH eMy UcIaMcKoi (praocoduu. OH BHUMATEIFHO U3YYHI HE TOIb-
K0 OCHOBHBIC (prmocodcekue kuuru Mou Cunsl, aw-Illuga’ v an-Hadoxcam, HO
U BCE OCTANIbHBIC €r0 TPYABI o (rtocoduu, HEOMHOKPATHO CChIIASICh HA HUX B
cBoux counneHustx>*. Xorst Cajpa, pasyMeeTcs, 3HaI U U3ydaa paboThl yUCHUKA
V6u Cunbl baxmaniiapa®®, ogHako 0c000¢ BHUMAHUE M3 BCEX MOCIEI0BATENCH
Aswunennst oH yaenun Hacup an-Jnny Tycn*® — BOCKpECHTENIO aBHI[CHHI3MA
B lpane. B cBoux kuurax Caapa Ha3bIBa€T €ro CaMbIM BBIJAIOMIMMCS U3 HO-
Bedmux yueHsix’’. OcHOBHBIE paboTel Tycn mo Gumocodpun — KOMMEHTApHil

31 fla‘xy6 Gen Mcxak an-Kunu, u3sectHblii «humococod) apaGosy, xumt 1 TBOpuI B Mpaxe
B TIEPBOIl MOJIOBHHE AEBSTOTO BeKa Harmrei spbl. OH HCCiIenoBal NCTOPHIO MPAHIEB, HHIYCOB
u apaboB U o0nagan rryOoKoil spyaunueil B Gpunocoduu, MareMaTuke, aCTpPOHOMHHU, XUMHUU U
MmezuiuHe. OH ABIACTCS OJHMM U3 HEMHOTHX MYCY/IbMAaHCKUX (ui0codoB, H3y4HBIINX Ipedec-
KU 13bIK U YMTABIINX TPYABI IPEUECKUX MblciuTeneld B opuruHaine. OH nepesen Ha apaOckuii
U IPOKOMMEHTHPOBAJI HEKOTOPHIE OTPBIBKH M3 COUMHEHUH ApucTorens. ConacHO HEKOTOPBIM
oubmuorpadam, oH Hamucan Bcero 230 paboT, U3 HUX IBaALATh Be — MO HUI0CO(UH, OIMH-
HaJIlaTh — 10 MaTeMaTHKe, IECTHA/LATh — 110 aCTPOHOMHH, JBAALATH TPH — 10 TEOMETPHH,
JIBAJLATh J[BE — IO MEAMIMHE U 3HAYMTEIBHOE KOJMYECTBO PaboT MO Psily APYTUX OTpaciei.
Camoit n3BecTHOIT paboToit Kunam o guitocopuu sBisieTcst €ro Tpakrar o mepBoi.

32 Tax, B «Actap» Caapa ynomuHaer uMs Kunam uetsipe pasa (cm., Hanpumep: Cadpd.
Acdap. T. 1. C. 114).

33 A6y Hacp Myxammaz 6en Myxamma TapxaH, H3BeCTHEI kak dapa6mu, GbL BELIAFOIAMCS
MYCYJIBMAaHCKHM YY€HBIM II€pBOil MOIOBUHBI X Beka H. 3. OH SBISUICS yIeHBIM-IHIIUKIIONEIHC-
TOM, €T0 Iepy MPUHAUIeKAT PaOOTHI IO MaTeMAaTHKe, XUMUH, aCTPOHOMHH, My3bIKE, €CTECTBEH-
HBIM HayKaM, TEOJIOTUH, MOJIUTHKE, IIpaBy U Joruke. [locneayromue nokoneHus MyCcyIbMaHCKIX
¢dunocodoB, 01HAKO, LIEHAT €r0 B IIEPBYIO O4EPE/b KAaK CO3aTes NMEepBOM CaMOCTOATENIbHOI
IIKOJIBI B MCIaMCKoH (umocoduu. B Tpaguimm ucmaMckoil HHTEIIEKTyIbHON MBICTH TIPUHATO
HAa3bIBaTh €TO «BTOPHIM yUHTEIEM» (32 IIEPBOTO MOYUTACTCS APUCTOTEND).

3% Tak, OKONO MATHAECATH Pa3 B cBoMX paborax Cajpa yrmomuHaeT kKuury M6H CuHbl «AT-
Ta‘niikar» (cM., Hanp. Caopd. Acdap. T. 8. C. 259) — uto Tem Gosiee yAUBUTEIBHO, €CITH YYECTh,
910 KO BpeMeHH Canpbl 3Ta KHHTA ObIIa MpakTHIecky 3a0bITa B Mpane.

35 A6y ’n-Xacan Baxmanitap 6en Map36an AsepOaifikaHi NPUHAIEKUT K YHCITy HAHOO-
aee Bblgatomuxcst yueHnko MOoH Cunbl. CBoeii c1aBoii OH, KaxeTcs, 0083aH MHOTOUHCIEHHBIM
HBITIMBBIM BOIIPOCAM, KOTOPbIE OH 3a/1aBall CBoeMy HacTaBHUKY. Camast u3BecTHas ero pabora —
«Kwurab ar-raxcsun. Mmsa baxmanitapa ynomunaercs y Caapsl Oonble copoka pas (CM., Hamp.:
Caopa. Acoap. T. 5. C. 141).

36 Myxamman 6en Myxamman 6en Xacan Tycu, nzecTHblit kak Xomka Hacup an-Jlus, 6bi
BBIIAIOIINMCST HPAaHCKUM yueHbIM-3HImKIIoneauctoM XIII Beka H. 3. Ero mepy mpunamuiexar
paboTHI O MaTeMaTyKe, My3bIke, (rtocodu, Kaaamy, Joruke u ¢ukxy. ITo ero npocsde MoH-
TOJIbCKUI IpaBUTENb XyJIary mocTpousi B Mapare 3HAaMEHUTYIO 00CEpPBATOPHIO.

37 Caodpa. Acohap. T. 8. C. 390.
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K «YKazaHusM U HacTaieHusam» Nou Cunbr®® u Tpakrar Haxo ar-myxaccan —
6buTn mpexpacHo n3BecTHHI Caape. OH Takke OBUT XOPOIIO 3HAKOM C TPyAaMHU
Takux coBpeMeHHHKOB Tycwu, kak Kyt0 an-/lun llupasu (aBropa Jyppam am-
maooic) u Acup an-/lua Adxapu (Ha KHUTY KOTOoporo Xuodiiam an- xukma OH
B MOJIOZOCTH HaIUCcall KOMMEHTAPHH B aBUIIEHHOBCKOM Kirode). Hacnenue mu-
pa3CcKuxX MbICIHUTENIEH — BhimeynomsiayToro Kyr6 an-/Iuna [lupasu®, a Taxxke
Canp an-Jluna damraku u ero ceiHa 'mitac an-Jluna Jamraku®® — takke sB-
JISeTCS BaXXHBIM UCTOYHUKOM yueHust Caapsbl.

Hpyrum ¢unocodom, okazaBmuM OOJbLIOE BIUSHUE Ha MbICHb Caapbl, SB-
nsercs luxab an-un CyxpaBapiau, U3BECTHBIN Kak «CTapel o3apeHus» (wuaiy
an-uupar)*'. Campa, HECOMHEHHO, YnTal Bee mpoussenenust CyxpaBapan u, Kak
M3BECTHO, HAITUCAJI ITIOCCHI HA €T0 IMIABHYIO0 KHUTY — Xuxmam an-uwpdx. Umpa-
KkucTckas JokrpuHa CyxpaBapau okaszana Ha Cajpy OoJiblioe BIUSIHHE, U B CBO-
eM MeTaQu3NIeCcKOM JUCKYpCce OH pacCMOTpeN UX MoJapoOHeimmM oOpa3om (pa-
3yMeeTCsl, COIIACHO C TOJOKEHUSIMHU CBOel coOcTBeHHOU ¢umnocodun). Campa
BHOBB 1 BHOBB BO3BpAINAJICS K KHATE Xukmam an-uupdax u KomMmeHtapuio Kyto
an-Jluua lupasu Ha sty pabory Cyxpasapau*’. PasymeeTcs, B CBOMX KHHTAxX
Canpa ccputaercst 1 Ha pyrue counHeHus CyxpaBapad — B TOM YUCIIE Ha Am-
Tansuxam®, An-Mymapuxam w Xaiiakun ar-uyp*. Campa ObLIT TakkKe 3HAKOM
¢ Tpyaamu apyroro komMmenrtaropa Cyxpasapau — Illamc an-/luna [axp3ypw,
B YAaCTHOCTH C €ro KHUroi Aw-Illadxcapa an-unaxutiia®.

Boigaromierocs yuurenst Mymisl Cagpsl Mupa Jlamazna MOXKHO CUUTaTh OCHO-
BareneM ucaranckoi punocodcekoit mkonsl. OH sBIsICA HocneaoBarenem Mox
CuHbI, HO TIPH 3TOM €My He OBIIO UyK/J0 U YICHHUE HIIPakuToB. HacTaBHHUECTBO
Mupa Jlamazna cTao MOLHBIM CTUMYJIOM Ui pa3BuTUa Myiuibl Caapbl Kak MbIC-
JIUTEIA.

[Ipn paccmoTpeHMH HCTOYHHKOB (unocodpckoro yuerus Canpsl ciemyer
UMETb B BUAY, YTO HUJCHU, MMO3AMMCTBOBAHHBIC UM M3 OTUX HCTOYHUKOB, CTaJIN
MOIIHBIM KaITUTAJIOM JIUISI OCHOBAHUS CBOEM COOCTBEHHOM IIKOIBL. B 3TOM MOYXHO
C JIETKOCTBIO YOCINTHCS, CPAaBHUB BO33PEHUS MPEIIICCTBEHHUKOB Caphl C €ro
COOCTBEHHBIMH B3IIAAaMu. MHOTIa BEICKa3bIBaeTCsl MHEHHE, uTo Canpa mompoc-
Ty MTO3aMMCTBOBAJI CBOE YUCHHE O SIUHCTBE M TIEPBOOCHOBHOCTH OBITHS Y THOC-

38 Yromunaemsli, Hanpumep, B: Cadpd. Acdap. T. 1. C. 98.

39 ITOT 3HAMEHUTEIH YUeHBIH TPHHAIATOTO Beka 65uT yaerukoM Hacup ani-{ura TycH, ero
nepy NpUHAAIEXAT paboThI MO JOTHKE, (pritocoduu, My3bIKe H €CTECTBEHHBIM HAyKaM.

40 Kax orer, Tak 1 ChIH SIBJISIOTCS H3BECTHBIMU MPEICTABUTENAMH IUPA3CKO# humocodekoit
IIKOJIBL.

1 3a cBo10 KOpOTKYTO (OH TpoXkwIT 37 mmw 38 71eT) sku3Hs CyXpaBap/Iu ycTiel HamicaTh Goree
MATHAECATH KHAT. KOMMeHTaTopaMy €ro COYMHEHUH CTaIn BEJINKUe GUI0CODBI.

42 Cwm., manpumep: Caopd. Acdap. T. 2. C. 196.

43 Ha sty paGory Canapa cchitaercs Gomblue naruaecatu pas. Cum., Hanp.: Cadpd. Acdap.
T. 6. C. 56.

4 Cwm., manp.: Caopa. Acdap. T. 7. C. 245.

45 Cwm., manp.: Caopa. Acdap. T. 1. C. 115.
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TUKOB. Takue MpenoaoKeH!ss OCHOBAHBI HA OMINOOYHOM MOHUMAHUH YIOTPEO-
asembix Cazipoii TEpMUHOB U IIOBEPXHOCTHOM TOJIKOBaHUM UX cMblcia. Eciu sxe
MBI IPAMEHUM CTPOTO HAYYHBIH CPABHUTEIBHBIH METO, TO C JIETKOCTBIO YOeIHM-
cs1, yTo Cazpa TOJNKyeT 3TH TEPMUHBI B COBEPLUIEHHO HOBOM CMBbICIE. B 3akitoue-
HHE OTMETHM, 4TO B 3TOH CTaThe MBI KPATKO OCTaHOBIJIHCH TOJIBKO Ha Hamboiee
Ba)KHBIX UCTOYHUKAX ydeHHs Mymabl Caapsl M UTO 9TOT NPEIMET, HECOMHEHHO,
TpeOyeT OoJee ITyOOKOTo H3YYCHHSI.



I

ITUKA U TIOJIUTUYECKASA ®NTOCOPUA

*

ETHICS AND POLITICAL PHILOSOPHY

A. B. CmupuoB (Hucmumym gpunocogpuu PAH, Mockea)
APXUTEKTOHUKA MYCYJIBMAHCKOM D TUKH

Yro menaet MyCyabMaHCKYIO 3TUKY MYyCyJIbMaHCKOI?

Ortser, kazanoch 0bl, oueBuJeH. OH Kak OyATO MpeA3aJaH CaMUM MPEAUKATOM
«MYCYIIBMaHCKasDy. MyCyIbMaHCKYIO 3TUKY JIJIaeT MyCYIbMaHCKOH TOT (paKT, 4To
OHA BO3HUKJIA B JIOHE HCJaMa U CBS3aHA ¢ UcIaMoM. Tak WM MOYTH TaK OTBETUT
HpakTH4IecKn T000i. CrenuaaucT, HaBepHOe, T00aBUT, PACKpPBIBAsl ATOT TE3HC,
YTO MYCYJIbMaHCKas 3THUKa OCHOBBLIBACTCSA Ha MOJIOXKCHUAX, Ba(I)I/IKCI/IPOBaHHLIX B
ABTOPHUTETHBIX TEKCTaX MciamMa, To ecTh B KopaHe u CyHHe, a TakKe Ha CyMMe
3H3HI/II>1, MTOJIOKECHHUH U BBIBOJIOB, CTABUINX PE3YJIbTATOM TBOPYECTBA HUCIAMCKUX
YUYEHBIX Ha MPOTSKEHUU KJIACCHYECKOTO U MOCIEAYIOIUX IIEPUOT0B Pa3BUTHUS UC-
JIAMCKOW LIMBUIN3ALINH.

3710, 6E3yCIIOBHO, TAaK, U 5 BOBCE HE CTPEMIIIOCH MOCTABUTH MOl COMHEHHE
CBSI3b MYCY/IBMAHCKOM 3THKM ¢ uciaMoM. DTo — Bellb odeBuaHas. Ho ceogutcs
JH MyCY/IbMAHCKasl 3THUKA K CyMMe€ PEIMIHO3HOIO COAEPKAHUS — HIIHM )K€ B HEH
ecTb 4T0-TO eme? Te3nc, KOTOPHIH 5 BEIHOLIY Ha 00CYXKIEeHHE U KOTOPBIi Oyy 3a-
IIMIIATh, 3aK/IOYAETCS B TOM, YTO B HEH ecTb uTo-To emie. M 310 «uto-To eméy s
HAa3bIBAIO CIIOBOM «aPXUTEKTOHUKAY.

MycynbMaHCKasi 9TUKA, TaKUM 00pa3oM, SIBISIETCSI MYCYJIbMaHCKOM, BO-IEp-
BBIX, IIOTOMY, 4TO (DyHAMPOBaHA UCIAMOM (€r0 aBTOPUTETHBIMU TEKCTaMH U TPY-
JIlAMU €TO YUCHBIX), @ BO-BTOPBIX, IOTOMY, YTO UMEET apXUTEKTOHHKY, XapaKTep-
HYIO JUIsl apabo-MyCyJIbMaHCKON KylIbTyphl. FIMeHHO BTOpOE, a He mepBoe 00cTo-
SATENBCTBO JICMAECT MYCYJIbMAHCKYIO 3THKY OPTaHMYHOM YaCThIO 3TOH KYIBTYpBI,
BI)ICTpOCHHOI;‘I TaK K€, KaK BLICTPOCHBI APYIru€ €€ CErMEHThI.

[To3HaKOMUBLIUCH € JIMTEPATYpPOH 1O MYCYJIbMAaHCKON THKE, HETPYAHO 3aMe-
THUTb, KaKOW pa30poc MHEHMH HAOTIOZAeTCs HE MPOCTO O OTACIBHBIM BOIIPOCAM
3TOH 007aCTH 3HAHUH, HO 110 CAaMOMY IJTABHOMY BOIIPOCY: YEM SIBIISIETCS MYCYIIb-
MaHCKasl 9THKa 1 4TO OHa B ce0s BKIIogaeT. [1opoil B COUMHEHNIX NCIaMCKHUX aB-
TOPOB K MYCYJIBMaHCKOM 3THKE OTHOCAT €[1BA JIM HE BCE, O UEM T'OBOPUTCS B KHU-
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rax mno (hYUKxy, Ha4MHasi C TOTO, KaK JieaTh OMOBEHHE, YTO BXOAMUT B MPOIEIYPY
XajpKa, 9TO TaKOE 3aKaT U KaK €ro JaBaTh, U Tak fganee. [lomobHoe mpeacTasieHue,
BKJTIOYAIOIIEe B C(hepy ITHUCCKOTO MCHONHEHNE KYIBTOBBIX 00S3aHHOCTEH M pe-
JIMTHO3HBIX OOPSIOB, BEI3BIBACT BO3PAKCHHUE, TOCKONBKY SIBHO HE COOTBETCTBYET
TOMY CMBICILY, KOTOpPbIM 3amajHas MbICIb BKJIAJbIBAET B CJIIOBO «3THKa» CO Bpe-
MEH IpekoB. TakoBO pacIIMpUTENbHOE MPEICTABICHUE O MYCYIbMAaHCKOM ITHKE.
[IporuBomoNOXKHAS TOUKA 3pEHUsSI, HANOOIee y3Kast, BKIIOYACT B MyCYJIbMaHCKYTO
9TUKY TOJBKO TO, YTO TaK MJIM MHA4Y€ COOTHOCHUTCS C IPEUECKHMH ITHYECKUMHU
YUEHUSIMHU, YHACJIEIOBAHHBIMHU KJIACCUYECKOM MCIaMCKOM LIMBMIIM3aLUeH U pa3Bu-
TBIMH B €€ JIOHE TAKUMH OJECTSIIIMHI MBICIATEISIMU, Kak OH ‘Ait, Muckapaiix
unu Haciip an-/litn aT-Tycit. Tak uto e Takoe MycyiabMaHckas stuka? Kaxoit u3
JIBYX TOYEK 3pEHMs, IIMPOKOW WIIM Y3KOH, CIIeAyeT OTAaTh mpeArnoyTeHue? Mol
CMO)KEM OTBETHUTH Ha 3TOT BOIPOC, UCXO/S U3 MPEACTABICHU 00 apXUTEKTOHHUKE
MYCYJIbMaHCKON 3THKH.

CI0BO «apXUTEKTOHUKA) 51 TIOHUMAIO U YIOTPEOJISI0 B TOM )K€ CMBICHIE, B Ka-
KOM €ro Ucroib30Bai KaHT. ApXUTEKTOHMKA — 3TO HEKHUE CUIJIOBBIE JINHUH, BAOJb
KOTOPBIX JIBHKETCSI MBICJIb U KOTOPBIE ONPEAEIISIOT [IEIOCTHOE CTPOEHHUE TOM CHUC-
TEMBbI 3HaHUS, O KOTOPOH MBI TOBOpUM. BhIcTpauBaemoe 3/1aHne, KOHEUHO XKe, HE
CBOJIMTCS K 9THM CHJIOBBIM JIMHUSIM, — HO OHO HEBO3MOXHO 0e3 HuX. DyHIaMeHT
3IMaHUs HE BUJICH, OyITydH CKPBIT IO 3eMJIeH, HO IMCHHO OH OTPECIIICT, KaKiM
OyneT 3maHne — ero KOHTYPBI, BBICOTY, IIPOYHOCTH M Tak gajee. Takoa M apxu-
TEKTOHMKA: 3TO OCHOBOIIOJNIATAIONIHE TPUHIINIIBI, KOTOPEIE, MOKET OBITh, HE BCET-
Jla OYEBUJHBI, HO KOTOpbIE, TEM HE MEHee, BCerna MPOSIBIAIOTCS B KOHKPETHOM
COZIEP)KaHUM U ONPEAEIISIOT €ro KOHTYPBI.

ApXHTeKTOHI/IKa KaK CII0C00 CMBICJIOMOJIAraHHs

Uro ke Takoe apXUTEKTOHHWKA MYCYJIbMaHCKOW 3THUKH? UTOOBI OTBETUTH Ha
3TOT BOIIPOC, 00paTUMCs K JBYM ITOHSATHSIM, KOTOPBIE C(OPMYIUPOBAHBI CaMoi
KIIaCCHYECKON apabo-MyCyITbMaHCKOH MBICTBI0 — TIOHATHSIM 3dXUp «SIBHOE» U
OamuH «CKpbITOE».

DTy mapy Kareropuil s Ha3bIBal0 METAKaTErOPHSAMH apado-MyCyITbMaHCKOH
KynbTypsl. OHH YHOTPEOINISIOTCS BO BCEX OCHOBHBIX OONACTSAX TEOPETHUYCCKOU
MBICITH — B (QUIIOTIOTHH, (PHUKXE, TOKTPHHE (BepoydeHHn), prtocodpun. B kaxmon
U3 HUX 3TU KaTeropuu UMEIOT CBOE 3HaueHue. BMecte ¢ TeM eCTh HEYTO, UTO UX
POIHHUT M ONPAaB/AbIBACT UX HOMUHAJIBLHOE TOXKAECTBO. B uem ke 3axitoqaercs 00-
MK 3HAMEHATe b JAHHBIX METaKaTeropuii?

3axup v 6amunx Bceraa BBICTYIIAIOT KaKk Hepa3pbIBHAs Mapa. « IBHOE» U «CKPBI-
TOE», WU «BHEIIHEe» M «BHyTpeHHee» (00a mepeBoima, C MOEH TOYKH 3pe-
HUS, JONYCTHMBI ISl KATETOPHIA 3dxup W OAMuUH), HEOThEMJIEMbI APYT OT JIpyra.
BesyciioBHO, OHU TIPOTUBOIIOIOXKHKL JIpyT JApyry. Ho 3TO Takue mpOoTHBOIMOIOXK-
HOCTH, KOTOPBIE HE MCKIIOYAIOT OJHA JPYTYIO, KaK, CKa)KeM, ropsdee W XOJoJ-
HOE: BEIIb HE MOXXET OBITh OHOBPEMEHHO TOPSYEH U XONOIHOM, — a, Ha000pOT,
IpennonaraoT Apyr apyra. O0s3aTeNbHO TODKHO OBITH U BHEIITHEE, U BHYTPCH-
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Hee. JTO TIepBOe, YTO MBI JIOJDKHBI 3a()UKCHPOBATh: €CIIA UMEETCS 3dXUp «SIBHOE,
00s13aTeNBHO €CTh OANMuH «CKPBITOSY», H HA00OPOT: €CIIN €CTh OAMUH «CKPBITOEY,
00513aTETIBHO UMEETCSI 3dXUp «SIBHOE». MOXKHO CKa3aTh, YTO OHU YKa3BIBAIOT APYT
Ha JIpyra, IpearoaratT IpyT Apyra.

U Bropoe. B 310l mape mpOTUBOMOJIOKHOCTEN, KOTOPBIE CBSI3aHBI OTHOIICHH-
€M B3alMHOI0 00ycJaBIMBaHUs, KOTOPbIE BIEKYT APYT Apyra, — B 3TOH nape mpo-
THUBOIIOJIOKHOCTEH HH OITHA HE SIBISIETCSI O0Jiee 3HAUUMOI, YeM pyrast. DTO OUYCHb
B)XKHO MOHUMATh, Aa0bl HE CMELIMBATh ATy KaTeropUajibHYIO0 Mapy ¢ APyroi, Ko-
Topast O6JIM3Ka K Hel 1o 3By4aHHUIO U, Ka3aJoch Obl, IO COAEPKAHUIO, HO KOTOpast
MMeeT NPUHLMITHAIIBHO JAPYroe HarojlHeHHue. Sl uMero B BUAY Mapy «sBIEHHE —
CYLIHOCTbBY.

Ota mapa Kareropuil, pazpaOoTaHHas 3amaJHON MBICIbIO, HE MOXET ObITH
cOMmKeHa ¢ Mmapou 3dxup — 6amuH «IBHOE — CKpbITOe». Benb B mape «sBie-
HHUE — CYIITHOCThY» CYIIHOCTh Bcera Ooiee BaxkHa, YeM siBieHue. BepHo, uTo oHH
CBSI3aHBI: CYIIHOCTD SIBIISICTCSI, SIBIIGHUE CYIIIECTBEHHO, OJTHAKO SBJICHUE — BCET/Ia
T TOBEPXHOCTHOE MpOsiBIIeHHE CYIHOCTU. CyIHOCTh — HEeuTo OoJee Ielb-
HOE, YeM sBIICHHE (HUKAKOe SBJICHHUE HE CIIOCOOHO MCYepIaTh CYNTHOCTh), OHA 00-
Jiee yCTOWYMBA, YeM SBIICHUE, U, COOCTBEHHO, COCTABIISICT BEIl[b KAK TAKOBYIO.

[TornManne, KOTOpOE BKIAIBIBACTCS B APy 3dxup — OAmuH «IBHOE — CKPBI-
TOE» B apabo-MyCyITbMAaHCKOH KyIbType, APyroe. 31eck He HAET Pedb O TOM, UTO
YTO-TO OJHO U3 ATOM Mapbl COCTABIAET CYTh BEIU WIIM CaMy BEllb, UM YTO OIHO
W3 9TOW mapkl BaxkHee, yeM apyroe. Her. U 3axup «saBHOE», U 6AmuH «CKPBITOES
OJJMHAKOBO 3HAYMMBbI. DTO KpailHe BaXKHbIII MOMEHT, KOTOPBII Ha/l0 YYUTHIBATh U
KOTOPBII MHOTOE OOBSICHSIET B OCTPOCHUSX apad0-MyCyITbMaHCKUX MBICTHTEICH,
B YaCTHOCTH U B 00JIaCTH 3TUKH.

Ecnu 3d@xup «siBHOE» U 6@mMuH «CKPHITOE» SBIISIOTCS MPOTHUBOIIOIOKHOCTIMH,
TO JIOJDKHO OBITH YTO-TO, YTO MX COEIUHSET, YTO-TO, YTO KaK ObI CTATHBAET HX,
CIIY’)KUT MOCTHKOM MEXJy HUMH. J[oJKkeH ObITh TPEeTHil 2JI€MEHT, UX 00beANHSIO-
i, YeM SIBJISICTCSI 3TOT TPETUH 2JIeMEeHT?

51 Bocmonb3yloch pecypcamu He apabCKoro, a pyccKoro si3bIKa U MPUBEAY MpH-
Mep, KOTOPBIH, Kak MHE Ka)KETCs, BIIOJIHE OYEBUICH U MOHATEH JIOOOMY — Jaxe
TOMY, KTO HC TOJIBKO H€ BJIaJICCT apa6CKI/IM A3BIKOM, HO U HUKOTJa HE CJbIIIAJI O
HEM U BOOOIIIEe HE UMeeT MOHATHSI 00 apabo-MyCyIbMaHCKOH KyIbType.

[IpencraBum, 4TO OAMH YENOBEK pa3roBapuBacT ¢ IpyruM. Mbl Ha30BeM €ro
«roBopsAmuM». To, 9TO OH MPOU3HOCHT, 0003HAYHUM CIIOBOM «IIPOTOBAPHBACMOC.
Takum 00pazoM, HMEETCSI «TOBOPAIINID H UMEETCS «IIPOTOBApHBAEMOC), HHAYEC
roBopsl, JieiicTByIolIee U npereprenatoiiee. Hakonen, uMeeTcst npoLecc, CTAru-
BAIOIIMKM MX BOEIUHO, — MPOLECC «TOBOPEHHUE». Tak MbI MOJy4aeM TPOMKY ITO-
HATHUNA: TOBOPSILUHI, IPOroBapuBaeMoe 1 roOBOpeHHe Kak mpouecc. Jpyroro gyesno-
BEKa, K KOTOPOMY OOpAIICHBI CIIOBAa TOBOPSIIETO, MBI HA30BEM «CITYIIAIOIIAMY.
[anee, numeercs «CIbIIIMOE» UM, U, HAKOHELl, «CIyIIaHue» KaK IpoLecc, Coelu-
HSIOIIMIA CIYIIAIOIIETO U cibimMoe. [10100HbIe TPOWKY MTOHATHIH MOTYT 00pa3o-
BBIBAThCS TPAKTUUECKU AJIS JII0O0T0 mpoliecca.
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Takasi Tpolika: «TOBOPALIUIY», KTOBOPUMOE» U «TOBOPEHUE» KaK IPOLIECC, KO-
TOpHﬁ HX CBA3BIBACT, — CIIY)KUT MUHHU-MOJCJIBIO TOTO, YTO IMOAPA3yMEBACTCs I1a-
pamurMon 3dxup — OAmuH «SIBHOE — CKPBITOe». 3dxup W O6amuH — 3TO BHE-
LIHEE U BHYTPEHHEE, KOTOPBIE CTAHYTBI KAKUM-TO IIpoLieccoM. TpeTbuM dieMeH-
TOM, KOTOPBII UX COSHUHSIET, SIBIIETCS ITOT POLIECC — IMPOIIECC epexoaa oOamun
«CKPBITOTO» B 3dXUp «IBHOE» U HA00OPOT.

Ilepexona B kakoMm cmbicie? He B ToM cMbICie, YTO Odmun «CKPBITOE» Hepe-
XOIUT B 3dxup «IBHOE» M TepecTaeT ObITh CKPHITHIM. HeT, koneuno. CkpeIToe oc-
TAeTCs CKPBITBIM, a IBHOE€ — SIBHBIM. IIepeXxos CKpBITOro B SIBHOE O3HAYaET, 4TO
OHHU céa3aHbl. Kak roBOpSILUi U TOBOPUMOE CBSI3aHbl TOBOPEHHEM, TOUHO TaK K€
6amun «CKPBITOE» U 3GxXup «SIBHOE» CBA3aHbI IPOLIECCOM, KOTOPBIN HX CTSITUBAET
U KOTOPBIX 3aCTaBISET OQHO [IEPEXOJUTH B IPYIOE.

TakoBa 00111ast MOZIENb CMBICIOBOTO ABMKEHMS, KOTOPas U B JJAHHOM CIIydae,
IIPUMEHUTENBHO K MyCYJIbMAHCKOU ATUKE, SIBIAETCS, C MOEH TOUKU 3PEHUS, apXU-
TeKTOHHYECKOH. OHa MO3BOJISCT YBUAETH OCHOBHBIC CUJIOBBIC IMHUH, BbICTPpAUBa-
IOLIME 3JaHUE MYCYJIIbMaHCKOM dTUKH, OIPEAEIIAIOIUE JIOTUKY [IOHATUM U OCHOB-
HbI€ HAIIPABJIECHUS PACCYKICHUN.

Kakum >xe 00pa3oM 3Ta apXUTCKTOHHKA PYKOBOAUT BBICTPAWBAHUECM 3JaHUS
MyCy/IbMaHCKOM 3TuKU? HauHeMm HamosiHATH 3Ty MOJENb KOHKPETHBIM COJEpIKa-
HMEM, [I0KA3bIBasi BCAKUH Pa3, KaK OHO OIPE/IENIEHO aPXUTEKTOHNYECKH.

Onpenenenne MycyJIbMaHCKOH 3THKA

[Ipex e Bcero cieayer onpeneianTb, YTO Mbl TOHUMAEM I0J] «MYCYJIbMaHCKON
9THKOI». S OBbI CKa3as Tak: MyCyIbMaHCKast ’TUKa — 3TO HayKa O TOM, KaK J0JI-
KEH MOCTYNaTh 4eloBeK. B 310l (hopMymupoBKe yOMSHYTHI TPU MPHHITUITHATb-
HBIX 3JIEMEHTA.

Bo-niepBbIX, «Kak JOIKEH...». 3/1eCh BBIPAXKEHO MOJKEHCTBOBAHUE, TO €CTh
HOPMAaTUBHOCTb. JTHUKa — HOpPMATHBHAs HayKa, U MyCyJIbMaHCKas 3THKa — He
uckimoueHue. MycyiabMaHCKasi 3TUKa HE OIIMChIBAET PealbHOCTh, OHAa TOBOPUT, Ka-
KOH TOJDKHA OBITH peabHOCTh. J[pyroe nmemo, 9To peasbHOCTh, KOHEUHO JKE, BCeT-
J1a OTKJIOHSETCSI OT HOPMBI: B TOM M CMBIC]I HOPMBI, YTO OHA 3aJIaeTCs KaK HeCOBIIa-
JlatoIlas ¢ peajsbHOCThI0. DTH XOPOLIO U3BECTHBIE MMOJIOKEHHUS BEPHBI U B CIIydae
MYCYJIbMaHCKOM ITHKH.

Bropoii snemeHT 3Toi (HOpMYIUPOBKHU: «...NMOCTYNaTb...». DTO, MOXKAIYH,
LEHTPaJIbHOE TIOHATHE, M YyTh [103KE MbI IOTOBOPUM O HEM MOIPOOHO.

W, naxonern, «...qenoek». C OHON CTOPOHBI, B MyCYJIbMaHCKON THKE Mpe.-
METOM PacCMOTPEHHMsI CIIY>)KUT TMOCTYNMOK KaK TaKOBOM, M TOTJa 3TO — IMOCTYIIOK
OJTHOTO YeJloBeKa. B 3Tol yacTu MycyabMaHCKasi 3TUKA SBISETCS STUKOM UHIIMBU-
JyalibHOTO MocTynka. C Apyroil CTOPOHbI, MyCyJIbMaHCKasi 3THKA paccCMaTpUBaeT
B3auUMO-JIeiicTBUE Jroneil. B 3Toil yacTu oHa MOXET ObITh Ha3BaHA DTUKOM COLU-
AIBHOCTU. MBI YBUJIUM, YTO B 00CUX CBOMX COCTABISIONIUX MPEIMET MYCYTbMaH-
CKOH 3THKH c(DOPMHUPOBAH B COOTBETCTBUH C €€ aPXUTEKTOHUYECKUM TIPUHIIAIIOM,
KaK MpoIeCcCyabHBIN MEPEX0l MEX/Ty BHYTPEHHUM U BHEIIIHUM.
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Urak, «moctynok» ( ‘amar) — NEHTpaIbHOE MMOHATHE MYCYIbMAaHCKOW 3THKH.
UYro Ttaxkoe noctynok? M3noxeHHOe IOHUMaHUE apXUTEKTOHUKU MYCYJIbMaHCKOM
9TUKM IIOJCKA3bIBa€T HaM, YTO IIOCTYIIOK — 3TO IPOLECC, KOTOPBIH CBA3BIBAET
BHYTPCHHEE U BHEIIIHEE, OAMUH W 3axup.

B kauecTBe BHyTpEHHEI0 MOTYT BBICTYIATh JIBE pa3Hble BelU. Bo-nepBrIX, TO,
YTO Ha3bIBACTCS IM0-apaOCKU Hulitla «HAMEPEeHUE». BO-BTOPBIX, XA «COCTOSHHE
IYILIH, a TAKXKe X)IK, WIH X)IVK, — «CKJIaa» JyI, «HpaBy. Takas IBy4acTHOCTb
COOTBETCTBYET ABYM pasiellaM MYCYJIbMaHCKOW 3THKH, UHIMBUAYaJIbHOMY U CO-
LUAJIEHOMY.

B kauecTBe BHELIHETO B 000UX CIIy4asiX BBICTYIIAET TO, YTO Ha3bIBACTCS CIIOBOM
@u 1 «aelictBuey. MycyabMaHCKHE aBTOPBI O0OBIYHO OHPEETIOT «AeHCTBUEe» Kak
HEKOe JIBWXKEHUE (Xapaxa), OCYIIECTBIIEMOE OJJHUM U3 OPraHOB Tella — SI3bIKOM,
PYKOI, HOTOM, TYJIOBHUIIIEM, TOJIOBOW U Tak janee. FHaue roBopsi, 3T0 — HEKOE BHE-
IIHee, TEJIECHOE AeICTBHE, KOTOPOE MOKA3bIBACT OKPYXKAIOIIMM, UTO Y HAC BHYT-
pY — Hallle HAMEPEHUE WM Hallle COCTOSHUE, CKJIaJ Halleld Tymu. A COCTOSHUE,
CKJIaJ TylI1 U HAMEPEHUE — 3TO TO, YTO CKPBITO U UTO KaK TAKOBOE, KAK UIMEHHO Ha-
MEpEHHE WU TYIICBHOE COCTOSIHIE M HPaB, HE MOXKET ObITh HUKOMY MPEIbSBICHO.

PaccmoTpum uHIMBUya bHBIM IOCTYIIOK KaK IPOLIECCYalbHbIM Mepexos Ha-
MEpEHHUS B JICHCTBHE.

NuauBuayanbHbIN NOCTYNOK

APXUTEKTOHUKOH MyCYIbMaHCKON 3THKH OIPEENIEHO, YTO 00€ CTOPOHBI, U Ha-
MEpeHue U JCUCTBUE, PABHO HEOOXOANUMBI IS TOTO, YTOOBI TIOCTYTIOK COCTOSIICS.
U3 sToro BBITCKACT, YTO OHU 3aCIIY)KUBAIOT pad6HO20 BHUMAHWA IPU paCCMOTPEHUN
poOIeMaTuKN MyCYJIbMaHCKOM ATHUKH.

Bor mo4YemMy, KaKk MHE MPEACTABIACTCA, COUMHCHUA MYCYJIbMaHCKUX aBTOPOB,
KIaccu(uIMpyeMble Kak ATHYCCKHE, BKIIOYAIOT B ce0s TOAPOOHOE paccMoTpe-
HHE TIPOIIEAyp HCIIONHEHHS KyTHbTOBBIX OOs3aHHOCTEH (OMOBEHHE, MOJHTBA, 3a-
KaT ¥ T. JI.), PaBHO KaK M HEKYJIBTOBBHIX NEHCTBHUI (3aKIIOYCHHE CIENOK W T. II.).
Hewmano mecra, k mpumepy, 3TUM Bompocam yaenser an-lazanit B HUxida’ ‘yapm
a0-0in («BockpemieHre HayK 0 Bepe») — COYHHEHUH, KOTOPOEe HEPEAKO Ha3bIBa-
0T JIy9IIel CHCTeMaTH3alueii MyCyIbMaHCKOM ATHKH. [leno BoBce HE B TOM, 9TO
JOKTPUHAJIBHBIC WM MPABOBBIC BOIIPOCH! HE OT/CICHBI B CO3HAHMH MYCYIIbMaHC-
KHX aBTOPOB OT 3TUYECKHUX, JIEJI0 HE B IPECIOBYTOH «CIUTOCTUY PEIUIHU C TEM,
YTO B 3alaJHON KyNbType HOCUT BHEPEIUTHO3HBIN Xapakrep. [loHumanue apxu-
TEKTOHUYECKOTO MPHUHIUIA, B COOTBETCTBHU C KOTOPBIM BBICTPAMBAETCS 3/JaHUE
MYCYJIbMaHCKON 3TUKH, JaeT BOSMOXXKHOCTh YBUJIETh MOAJMHHYIO IPUUUHY: JieHc-
TBUE HEOOXOMMO BKIIIOUAETCS B CEepy STUKU MOCTOJIBKY, MOCKOIBKY COCTAaBISIECT
YCIIOBHE Sine qua non MOCTYTIKA.

3auKcupoBaB 3TO KpaiHe BaKHOE IOJIOKEHHE, MBI OTPAaHMYMMCS UM M HE
Oyzem Bcieq 32 MyCyIbMaHCKUMHU aBTOpaMHU MOAPOOHO paccMaTpuBaTh, B KaKHX
cliydadaX T€ WJIN WHBIC )]eﬁCTBHH CHUTAIOTCA MPAaBUJIbHBIMH U KOIJa OHHU OKa3bI-
BaroTcs paspymeHHsMH. [lofpoOHOe omucanue BceX ITUX YCIOBUM 3aHSIIO OBI
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CJIMIIKOM MHOTO MECTa, IIOCKOJIbKY JICHCTBHS HEOOBIYaliHO Pa3HOOOPAa3HBI; TAKOe
OIMMCAaHUC YUTATECJIb IPHU KECJIAaHUN HaﬁHeT B KHHUTI'aX IO 9THUKE, JOKTPUHE U q)HKXy,
B TOM YHCJIE U Ha PYCCKOM SI3BIKE.

[Tepeiinem Teneps K HAMEPEHUIO.

Onpenensist, 4TO Takoe HaMEpPEeHHE, MYCYJIbMaHCKHE aBTOpPbI yKa3blBalOT B
KaueCTBE CHHOHHMMA CJIOBOCOYETAHUE Updod 0J#CA3uMd «HETPEKIOHHAS BOJL».
JelicTBUTENBHO, TBEPAOCTh HAMEPEHHMS SBISETCA €ro MEpBOM OCHOBOIOJAraro-
mel xapakrepuctukoi. lllaTkoe, HETBEPOE HAMEPEHUE OCTABISET B Jylle de-
JIOBEKa MECTO IJISl IIOCTOPOHHUX MTOMBICIIOB, KOTOPBIC COMBAIOT €T0 M TEM CaMbIM
paspyiaioT Hamepenue. HeTBépoe HaMmepeHre MOXKET U caMo I10 cede NCUe3HYTh
MpexJie, YeM MOCTYIOK 3aBEPIINTCS, U TEM CaMbIM Pa3pyLIUTh €ro.

BTopoli ocHoBomomnararomei XapakTepHUCTUKOW HAMEPEHHs CIYKHUT UXAAC
«HUCKPEHHOCTb». OHA O3HAYaeT, YTO YeJOBEK HE JOJKeH MMETh HUKAKOH 3aaHein
MBICJIH B TOT MOMEHT, Korjia popMupyercs ero Hamepenue. JleiicTBue JOIKHO Co-
BEPIIATHECS UMEHHO PAJX TOTO, pagyl Yero OHO COBEPINAETCS: MOAMEHA LS pa3-
pylLIaeT HaMEepEHUE U JeIaeT ero HeJecTBUTENbHbIM. CKakeM, TaroIlnuil MUJIOC-
TBIHIO JOJDKEH JaBaTh €6 MMEHHO C IEIBI0 IIOMOYE O€IHBIM, a HE IS TOTO, YTOOBI
3aCTaBUTh JAPYTHX FOBOPUTH O cebe Kak 0 OIaropojHOM M JJOOPOM 4YeIOBEKE, TO
€CTb HE C [IEJIBI0 TOKPACOBATHCS TEPEJ TIONBMH HITH MIepe]] CaMIM COOO.

TakoBHI 1Ba CYIIECTBEHHBIX TPEOOBAHMS, IPEABIBISIEMBIX K HAMEPCHHIO.

Janee, HaMepeHne U NEHCTBHE TOJHKHBI HAXOMUTHCS B OTHOIICHUH OAMUH —
3dXUp «CKPBITOE — SBHOE)» IUIS TOTO, YTOOBI IIOCTYIIOK KaK MPOIIECCYaTbHEIH ITe-
peXoz MepBOro BO BTOPOE COCTOsUICS. M3 3TOro BBITEKAIOT CJIEIYIOLIUE B Tpe-
OoBaHUsI.

Bo-niepBrIX, HaMepeHHE TOHKHO OBITH CPOPMHUPOBAHO IO TOTO, KaK JIEHCTBHE
Haynércs. Hamepenue, nHaue roBopsi, npenBapseT ASUCTBHE. DTO BBITEKAeT U3
TOTO, YTO B IapPe «CKPHITOE — SIBHOE)» OJHA U3 ITUX CTOPOH UHUYUUpYem TPOLeC-
CyaJIbHBIN TIepexo, CBA3BIBAIOLINN WX BOEIWHO. B maHHOM ciydae 3T0 Hamepe-
HUE, «CKPBITas» CTOPOHA ATOTO 3dXUp-OAMuH-OTHOLIEHUs. BOT mouemy u BOT B
KaKkoM CMBICJIe HAMEpEHHE TIpe/iBapseT IeHCTBHE.

Bwmecte ¢ Tem MpeaAICCTBOBAHNC HAMCPCHU S ﬂeﬁCTBHIO HE€ MOXKECT O3Ha4YaTh UX
BpeMeHH6171 pa3pbIB. Benb cMbICI HaMEpPEHUS — B TOM, YTO OHO CBSI3aHO C JieHic-
TBHEM TIPOLIECCYATBHBIM MEPEXOJIOM M TOJIBKO OJaromapsi TaKoMy Tepexoy siBIsi-
€TCsl HAMEPEHHEM.

Bot nouemy Hamepenwue (Huiitia) Ob10 ObI HENMPABUIIBHO TOJKOBATh KaK MO-
TUB moctynka. /s moTuBa nonyCTI/iM BPEMEHHON WHTEPBAJ, OTACISIONIUIN €T0
OT TIOCTYTIKA: MOTHB MOXKET C()OPMUPOBATHCS B MIPOIILIOM, @ TIOCTYTIOK — COBEp-
LIUTBHCS TOJBKO ceiuac. B omimume ot 3toro, nutitia «HaMepeHue» He SBIAETCS
HaMepeHHEeM, €CJIM He BiedeT ACHCTBHE HEelOCPEACTBEHHO, OHO HE MOXKET ObITh
Pa30pBAHO C BEI3BAHHBIM MM JICHCTBHEM BPEMEHHBIM IIPOMEXKYTKOM. MOTHB Mo-
KET CTUMYJIMPOBATh Hayajo MMOCTYIKA, a 3aTeM MCYE3HYTh, TOrJa KaK MOCTYIOK
OyZeT mo-npexHeMmy coBepllaTrbcs. Takoe MOHMMaHWE MOTHBA ONpaBIaHO — OfI-
HAKO HuUlllia <HAaMEpEHUE» HE MOXKET BECTH ce0sl mo00HbIM 00pazom. Hamepenue
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JOJDKHO COXPaHATBCA BCC TO BPEMs, IMOKaA JJIUTCA HeﬁCTBHC, IMOTOMY 4YTO HaMepe-
HUE — DTO OAMUH «CKPBITOE», & ICUCTBUE — 3dXUP «SIBHOE», TOTIIA KaK MOCTYTIOK
(‘aman) — 91O TMEpexon Hutita B ¢hu 71, TPOLUECCYANbHBIA TIEPEX0ll HAMEPEHUS B
JIeiicTBUE, JUTS 4er0 He0OXOIUMBI 00€ CTOPOHBI.

U BTOpoe TpeboBaHME: HAMEPEHNE TOIDKHO COTIPOBOXKAATE ¢hu 1 «IEHCTBUEY.
OHO JIOJKHO COXPAHATHCS HA MPOTSHKEHHH BCETO TOrO BPEMEHHOTO HHTEpBAIIA, B
TEYCHHE KOTOPOTO IUTUTCS EHCTBHE. DTO OOBSICHACTCS 3aKOHOMEPHOCTBIO CBSI3H
MEXKITY OamuH «CKPBITBIMY M 3GXUD «SIBHBIM.

Hamepenwue, uToOBI OCTAaThCSI HAMEPEHUEM, TOJDKHO TPAHCIHUPOBATHCS, OBHE-
IIHATHCS KaK JEWCTBHE, — MMEHHO TOTJa COBEpPIIAeTCs MOCTYMoK. Ecimu Tak, To
MOHATHO, MOYEMY HaMEpEHHUE JIOJDKHO COXPAHATHCSA Ha MPOTSHKEHUH BCEro TOro
OTpe3Ka BpPeMEHH, B T€UEHHE KOTOPOTO JUIUTCS JEHCTBHE, IIOYEMY MYCYJIbMaHC-
Kas 3THKA KaTeropuuecKy HacTauBaeT Ha 3TOM TpeOOBAHUH, HE COMIAIAACH TPaK-
TOBaTh HAMEPEHHE B Ka4eCTBE TOJMYKA K JACHCTBHIO, (PYHKIMS KOTOPOTO — TOJb-
KO MHUIIMMPOBATH JieiicTBUE. Eciin HaMepeHne MCUe3HET, MoKa JUINTCS JIEHCTBUE,
Pa3opBETCA CBA3b BHCHIHCIO U BHYTPEHHEIO M MOCTYIIOK KakK npoueccyaanmﬁ
Mepexol MEPBOTO BO BTOPOE HE COCTOMTCS. Torja MOHSTHO, HApUMEp, MOYeMy
MOJIMTBA, €CITM HAMEPEHHUE UCUE3TI0, TIPEPBATOCH MU ObLIIO UCTIOPYCHO B XOJIE €€
COBCPIIICHHSI, CYUTACTCS HEACHCTBUTEIPHON KaK IMOCTYIIOK (KaK ‘amai), XOTh OBI
BCE BHEIIHHE ACHCTBUS (ABMKCHHS U CJIOBA) COCTOSUINCH B COOTBETCTBUH C MpPEI-
MICaHHBIMHU (hOPMYITaMH, — UMEHHO MTOTOMY, YTO TIpepBajach CBSI3b BHYTPEHHETO
¥ BHEIITHETO U MOCTYIIOK KaK MPOIEeCCYaTbHBIN ePEeXo MK Ty HUIMH HE COCTOSII-
Csl, TIyCTh ICHCTBUS M COBEPIIAJIHCE.

Takum 00pa3oM, TOCTYTIOK — ATO HE TaKas BEIIlb, KOTOPYIO MOYKHO IMTPEABSIBUTH
B30pYy MOI00HO HeKol cyOcTaHIHH. [10CTyIIOK — 3TO BEIIB-IIPOIIECC, a B KAUYECTBE
Iporecca 3TO — HeKasl [UINTEIbHOCTh. [IoHATHE «Bemb» ImepefacT CMBIC YCTOM-
YUBOCTH, OJTHAKO YCTOHYMBOCTh BEIIECH-CYOCTAHIINN U YCTOMYNBOCTh BEIIEH-TIPO-
LIECCOB JOCTUrAOTCS Pa3HbIMU ITyTAMHU. B 9TOM 3aKiI04aeTcsi OHO U3 OCHOBHBIX
pa3nuuuii Mexay cyOCTaHIMANbHBIM U IIPOLECCYalbHBIM B3N AaMU Ha MUP.

B cuity sToro asist MycynbMaHCKOM STUKH OHUM U3 HEHTPaJIbHBIX TIOHATHIA SB-
nsieTcs He «ao0ponaetensy (ghadiina), Kak To BEpHO JUIA 3aMaHOi 3THKH, a «J100-
ponenanue» (uxcau). B apabckom, Kak BUAMM, 3TO COBEPIICHHO pa3HbIE CIIOBA.
Tak TMOJIYYHUJIOCh, YTO B PYCCKOM OHH OYCHb 6J'II/I3KI/I, TMMOCKOJIbKY UMEIOT OTHU U TC
JKC KOPHHU. Bwmecte ¢ TeM u B PYCCKOM A3BIKE MBI HYBCTBYEM, UTO MEKIY HUMHU CYy-
NIeCTBEHHAS pa3HHUIla, HOO MepBoe nepeaeT cyOCTaHInaIbHBIN, 2 BTOPOE — IPO-
1IeCcCyaabHBIA CMBICI. JTO KpaiHe Ba)KHO, TOCKOJIBKY HUMEHHO MPOIIeCCyalbHOE, a
He CyOCTAHINANBHOE BIICHAE MHPA XapaKTEPHO IS apabCKOr0 MBIIIICHIIS.

UYro takoe «mobponenanuey (uxcar)? B m3BecTHOM Xajauce Myxammal, 3a/1aB-
uiA 3TOT Bonpoc ['aBpumiy, moiy4aer oTBeT: «ITO MOKIOHATHCS bory, kak ecimu
Ob1 T61 BuET Ero»!. Tlonstre uxcdan nepemaet CMBICT IOCTYITKA, «IeJIaHus 100pay,

! An-Byxapi 50, 4777; napannema: Mycnum 9, 10 (31ech BapuanT: «...00aThes bora, kak
ecnu Obl...»); an-Haca’it 4991; ar-Tupmusii 2610; 161 Mamxa 64.
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U B CBOEM DAa3BEpPHYTOM BHJIC BBIXOAUT JAJICKO 3a MPEACbl OHUMAHHS IMOKJIIO-
HEHUSI KaK KyJIbTOBOH OOS3aHHOCTH. A TIOHATHE «TOOPOIETENb» M0-apadCKH BHI-
pakaeTcs CIOBOM ¢haQiina, 0003HAYAIONIM HEKOe KauyeCTBO Xapakrepa. Pagiiia
(moOponerenp), Kak U MPOTUBOIIONIOKHOE eMy paziiia (TIOpOK) — HE MOCTYIIOK, a
JIMIIG OJIMH U3 3JIEMEHTOB, KOTOPBIE TPEIONPECISIOT TTOCTYIIOK, KaK OH paccMar-
pHBAETCS B YaCTH COLUATBHON, a HE HHIUBHAYAJIbHON ITHKH. DTHM 00CTOSTEIBC-
TBOM, HAIMPSMYIO BBITEKAIOIINM M3 aPXUTEKTOHUKH MYCYJIbMAHCKOH STHKHU U B Iie-
J0M apabo-MyCyITEMaHCKOW KYIBTYpBI, OIPEICTICHO COOTHOMICHIE MEXIY 3aFMC-
TBOBaHHBIMH M3 @HTHYHOCTH ITUYCCKHMH TCOPHAMH (OHU 3aHHMAIUCh UMEHHO
KIaccupuKanueil 1o0poneTeNneii u MOpOKOB) U COOCTBEHHO MYCYJIbMAHCKOH ATH-
KOM, paBHO Kak M TOT (DaKT, 4TO aHTUYHOCTh MOIJIA MPEIIOKHUTH apabo-MycCyiIb-
MaHCKOH KyJIBType MaTepual s He Oojiee 4eM OJHOTO U3 (hparMeHTOB STHKH, HO
HMKaK He JUIs BCErO ee 37aHMs, U YK TeM Oojiee He MOIJIa OPE/eINTb TIPUHIIUIIBI
€ro MOCTPOCHUSL.

MBI paccMOTpEnH, 4TO TAKOE HAMEPEHUE U JIeHCTBHE U KAaKO JOMKHA OBITH
CBsI3b MEXJTy HUMH. OJHAKO TaKoe COOTHOIICHHWE HE BCETAA BBIICPKUBACTCS.
CrienoBaresibHO, HIMEIOTCSI HAPYIICHNS] HOPMATUBHON CBSI3aHHOCTH HAMEPEHUS U
JeUCTBHS, — TOMH, KOTOPAsl ONIPEAEIIACTCS KaK MPAaBIIBHOE COOTHOLICHUE MEXIY
BHYTPEHHUM U BHELIHUM M KOTOPasi KOHCTHTYHPYET MOCTYIIOK.

[TockonpKy MOCTYIOK — 3TO MPOIECCyaabHBINA MEepPexo] HaMEpEeHHs B JIeHC-
TBHUE, CCTECTBEHHO TPEIIONOKNTh, YTO HAPYIICHHUS HOPMATHBHOW CBSI3H, KOTZA
MOCTYTIOK HE BEICTPOCH B COOTBETCTBHHU CO BCEMH NPEIBSIBIICMBIMU K HEMY Tpe-
OOBaHWSIMH, pacalaloTcsl Ha JIBE YacTH, KakJas U3 KOTOPHIX HMEET, B CBOIO Ove-
penb, JBa MOABHIA: HAPYIICHHE MM OTCYTCTBHE HAMEPEHUS M HAPYIICHUE HIIH
OTCYTCTBHEC HEHCTBUS. B camoM jene, B MyCYITbMaHCKOW MBICIH MBI BCTpPEYacM
00CYy’K/IeHHE BCEX ATHX JOTUIECKU BO3MOXKHBIX 0a30BBIX ciydacB. CIOKHEBIC CITy-
Yau, KOrJa HapyIIaroTcs JIMO0 MOPTATCS cpa3y 00e CTOPOHbI, H HAMEpeHue U aeiic-
TBHE, ABJIAIOTCS He Ooliee 4eM KOMOMHAIMEH MPOCTHIX, MOATOMY JIOCTaTOYHO pac-
CMOTPETb 3TH HCXOHbIEe BapHAHTEHL.

1. Ilopua namepenus. Ecau HaMepeHHe, W3HAYATIBHO MPAaBUIbHOE, OPTHUTCS,
HE COXPAaHsCh JI0 KOHIA JISWCTBUS, TO B CBS3KE BHYTPCHHEE/BHEIIHEE OJMH M3
3JIEMEHTOB, BHYTPEHHEE, OKa3bIBACTCS PA3PYLICHHBIM — a 3HAUUT, paspyliaeTcs
U BCsl KOHCTPYKIMs. Besb niepexoja BHyTPEHHETO BO BHEIIIHEE HET, Clie/JOBaTeb-
HO, TIOCTYIIOK He coBepireH. Jlaxe ecnu neicTBue (¢hu 1) Kak TakoBOE, TO €CTh
JIBHIKEHHUS TeJia, PyK, HOT, TOJIOBBI, OCYIIECTBIISIETCS, & HAMEPEHHSI HET, HEeT M 110C-
TYIIKa, TIOTOMY YTO HET Iepexo/ia BHYTPEHHETo BO BHEIHEE, HAMEPEHHS B JeHc-
TBHUE, — a MTOCTYIOK M €CTh TAKOW TTIePEXO.

2. Omcymcmesue Hamepenus. ITOT CIydail HAPYIICHNUST HOPMATHBHOM CBS3aH-
HOCTH HAMEPEHMS W NEHCTBHS MPEICTABICH TEM, YTO MO-apaOCKH Ha3bIBACTCS
‘abac «HAMPACINHAY, «ITyCTOE 3aHATHE». DTO — Takoe JACUCTBHE (pu ‘1), KOTOpoe
COBEPIIIACTCS, HO JJISI KOTOPOTO HE MMEETCSI HUKAKOro HamepeHus. Koib ckopo Het
HAMEpPEHHsI, HET U Mepexoa HaMEpeHHs B JICHCTBHE, a 3HAYUT, HET U TOCTYIIKA.
370 BO-TIEpBBIX. A BO-BTOPBIX, JICHCTBUE, HE BHI3BAHHOE HAMEPEHHEM, SIBIISETCS
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Kak OynTo ymepOHbIM (Oyaydn SIBHBIM, OHO JIMIIEHO CKPHITOTO — HaMEPEHHs), a
3HAYUT, U HCTIOJTHOLICHHBIM C TOYKU 3PCHUA MBINUJICHUSA, KOTOPOC IMPUBBIKJIIO BHU-
JIETh MUP ¥ €T0 BEIIH KaK CBI3aHHOCTh 3dXUp «SIBHOTO» U OAMUH «CKPBITOTOY.

Bot nouemy ciioBo ‘abac «HampacinHa» W, COOTBETCTBEHHO, (hu 1 ‘Abuc «Ha-
[IPacHOE JIeHCTBHE) UMEIOT KpalfHe OTpULIAaTEIbHbIE KOHHOTALUHU B KJIACCHYECKOH
uciaMckoil Meicinu. Hampumep, neiictBust bora Hukak He MOTYT OBITH KBalu(H-
LIMPOBAHBl KaK «HAIIPACHBIEY, WIN KaK JAEUCTBHUS «IPOCTO Tak». YacTo roBoOpsT,
YTO HMCIaMCcKoe oHMMaHue bora BoiroHTapucTudHO, 4To bor, Mo, TBOPUT, YTO
XOYEeT TT0 COOCTBEHHOI BOJIE W KeNaHHi0. Takas XapaKTepUCTHKa, JaBacMasl BCET-
Jla «U3BHE» CUCTEMBI MUPOBO33PEHUS HclamMa, He BOBCE OECIOUBEHHA, U JUI Hee
Kak OyITO MOXXHO HAiTH OMOpPY U B aBTOPUTETHBIX TEKCTAX, U B JOKTPUHAIBHOM
MbIcIH. OJHAKO 3/1€Ch HE YUUTBIBAETCS OAHO MPUHIHUIUAIBHOE 00CTOSTENbCTBO.
Bepno, uto Hukakoe neiictBue bora B OTHOIIEHMM TBOPEHHUS HE HANPABICHO Ha
VIOBJIETBOPEHHE KaKOW-INOO HYX /bl bora, 1 B 3TOM (1 TOJBKO B 9TOM!) CMBICIIE
HE MpeciielyeT 1elb; NCIaMCKOEe BEPOyUCHNE 0COOCHHO HACTauBAET HA 3TOM, UTO-
ObI HOMYEPKHYTH NPUHIMITHATIBHOE OTIHuKe bora ot mupa. OfHaKo HEBEpHO, UTO
neiicteus bora gogce He pecnenyroT HUKakou 1eu. Hampotus, moboe neiictBue
Bora o0si3aTenbHO HAMIPABICHO K KAKOK-TO IIEJIH, XOTS ATa [IeJb HE CIY)KUT (U HE
MOXKET CIIyXHTh) oOecredeHuIo ObITHsA bora. DTo HE AEHCTBHE «IIPOCTO Tak»,
IIPOCTO «IIOTOMY, YTO TaK XOUETCsD», 3TO BCEra — JeHcTBUE 1ieJIeHaIIPaBIEHHOE.
ABTOPBI KITACCHYECKOM 3MMOXM MHOTO PAcCy Il O TOM, MOXKET JIH KaKoe-JIH0o
neiicterue bora OBITH KBATH(QHUITIPOBAHO KaK «HAMPACHOEY, F TAJTH Ha STOT BOTIPOC
oTpunarenbHbli 0TBeT. He Tonbko nerictBus bora, HO U nelictBus MyxaMmmana HU-
KOIJla HE paclieHUBAIOTCS Kak HampacHble. [103HaKOMHUBILUCH ¢ KOMMEHTapUsIMU
K COOpHUKaM CYHHBI, MOXXHO YOGIHTHCS, YTO BOIIPOC O TOM, SIBJISFOTCS JI JIeHC-
TBUSA MyxaMmaza B Te€X MJIM MHBIX CUTYyalUsAX HapacHBIMH, YacTO 00CyKaaeTcs
KOMMEHTATOpaMH, U OHHU NPUXOSAT K BBIBOY, YTO 3TH JEHCTBUS HE HAIIPACHBI, HO
npecieayloT HEKYIO 11ejb, TO €CTh UMEIOT 3a c000i HamepeHue.

3. Ilopua Oeticmeust. IT0 — SICHBIH Cay4aid, He BBI3bIBAIOIINN TEOPETHUECKUX
3arpyaHeHuil. Ecnu neficTBue, HauaToe IPaBUIIBHO, 3aTEM, B XOZI€ CBOEIO COBEp-
IIEHHs, IPETEPIEBACT MOpPUY, COMBACTCS C MPABWIBHOTO MMyTH, TO €CTh EPeCcTacT
OBITH I[eﬁCTBHeM, TMOCTYIOK TAaKXX€ OKa3bIBACTCsI HECOBCPIICHHLIM. HpI/I‘II/IHa Ta
e, YTO PaCCMOTPEHHAs PaHbIIe: OTCYTCTBHE MPOLECCYAILHOTO Mepexoia Hame-
pCHUA B ﬂeﬁCTBﬂe, B ITaHHOM CJiy4a€ — I10 IPUYIHUHE IOPYIH HeﬁCTBHH B XOI€ €ro
OCYIICCTBIICHHS.

4. Omcymcmesue Oeticmaus. DTOT CIyvald pacriajaeTcs Ha JBa MOJBUIA, B CO-
OTBETCTBUU C TEM, OTCYTCTBYET AECHCTBHE 10 BUHE YEJIOBEKA HJIU HET.

Ecnu nelicTBue BOBCe HE COBEpIUAETCS 110 BUHE YEJIOBEKA, ITO O3HAYaeT HE
TOJIBKO TO, YTO OTCYTCTBYET IEpEXO/l HaMepeHUs B IeHiCTBUE U YTO, CJIE0BATeb-
HO, OTCYTCTBYET M HOCTYIIOK. DTO O3Ha4aeT, Oosiee Toro, 4To OTCYTCTBYET U HaMe-
peHHe, MOCKOJIBbKY CMBICT HAMEPEHHUS KaK BHYTPEHHErO — B HEMOCPEICTBEHHOM
CBSI3aHHOCTH C BHEIIHHUM, TO €CTb C JAeicTBHEeM. OTCYTCTBHE BHEIIHEro CBHJE-
TEJIbCTBYET U 00 OTCYTCTBUH BHYTPEHHETO.
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Ho Bo3morkeH u fpyroit BapuanT. MoXeT ObITh TaK, YTO MPABUIBHOE U HCKPEH-
Hee HamepeHne cOPMUPOBAHO, OJTHAKO JieHcTBUE (¢hu 1) HE MOKET COCTOSTHCS
HE 10 BUHE YelloBeKa. YemoBek coBepInl Obl €ro, eciiv Obl He HEKHE HEOXKHUJAHHO
BO3HHUKIIINE U HETIPEOONUMEIE JJIsl HeTo 00cToATeNnsCcTBa. Hampumep, HEKTo TBep-
10 HAMEepEBAETCS TONTH B MEUETh, YTOOB! YIACTBOBATH B KOJUICKTHBHOMN MOJIMTBE.
3TO HaMepeHHe — TBEPAOEe, HCKPEHHEE, M ATOT YETOBEK ACHCTBUTEIBHO OBl TaK 1
MOCTYIIHJI, HO BIPYT B TOT MOMEHT, KOT/Ia OH YK€ cOOpajcss BEIXOAUTH U3 JIOMa, C
€ro JOMALIHUMH CIIy4YHUIOCh YTO-TO, YTO YTPOJKAET MX KU3HHU WM 30POBBIO U UTO
3aCTaBUIIO €T0 OCTATHCS JoMa. YerroBek 00s13aH (9TO MPENIICaHO MYCYIIbMaHCKOM
9TUKOW W MPaBOM) IIOMOYb CBOMM JOMALIHUM U IOTOMY IpeHeOpeub B JTaHHOM
Cllyyae KOJUIGKTUBHON MOJIUTBOU. DTH 0OCTOSTENbCTBA — HEMPEOAOIMMON CHJIBI,
OH HMYEro He MOXKET C HUMH T0/IeIaTh, OH O HUX He 3HaJ 3apaHee U OHHU 3a0Io-
KUpoBau ero nieiictBue (gu 71). OmHAKO Hutiia KHAMEPEHNE» UMENIOCh, OHO OBLIO
WCKPEHHUM, TIOJJIMHHBIM, ¥ €CIIM Obl HE 9TH BHEIIHUE 00CTOATENILCTBA, ACUCTBHIE
(¢pu 1) coBepiIIOCh OB, @ MOCTYMOK ( ‘@Man) Kak mepexo HaMepeHHsl B ACHCTBHIE
COCTOSIICH.

B sToM cryuae melicTBHE cuMTaeTCsl Kak OyATO MMEBIIMM MECTO: €ro OTCYyTC-
TBHE OKAa3bIBACTCS M3BHMHUMBIM. OTIIMYME OT MEPBBIX JBYX CIIydaeB (Iopya iU
OTCYTCTBHE HAMEPEHHs1) 3aKIIFOUACTCS B TOM, YTO HaAMEPEHHUE KaK OAmuH «CKpbI-
TOE» — IIEIINKOM BO BJIACTH YEJOBEKa, TOTJa KaK ACHCTBUIO KaK 3dXUp «SIBHOMY
MOTYT ITOMEIIATh HE 3aBHUCAIINE OT YeJIOBEKa CHIIBI, TaK UTO JCHCTBHE, OE3yCIIOB-
HO, COCTOSIIOCH OBI, eci OB HE 3TH HETIOAKOHTPOJBHEIC YeIOBEKY BHEITHHE 00-
CTOSITEJIbCTBA, @ IOTOMY B TAKOM CIIy4dae MOCTYIIOK CUMTAETCS COBEPLICHHBIM.

Htak, mMocTymmoK BBICTPOCH KaK CBSI3aHHOCTh BHYTPSHHETO M BHEIIHETo, Oy-
JIy4H NPOLIECCOM Iepexo/ia BHYTPEHHETO BO BHEILIHEE, a JIOTHKA OTPULIATEIbHOIO
WIN TIOJIOKUTEIBHOTO OTHOUICHHUS K Pa3IMYHBIM CIIydasM HapyLIEHUs 3TOH CBf-
3aHHOCTHU OIIpEeNsieTcs XapaKTepHOH [uid apabo-MyCYIbMaHCKOW ATHKH apXH-
TEKTOHHMKOM MOHUMAaHHs 3TON CUCTEMBI KaTErOpHH.

KJ]aCCI/I(l)I/IKaIIHﬂ HHAUBUIYAJbHBIX MOCTYIIKOB

PaccmoTrpum Tenepb COCTOSIBIIMIACS MOCTYIIOK, B KOTOPOM M HAMEPEHUE U JIeH-
CTBHE BBICTPOCHBI MO BCEM MPEABSIBIAIONIMMCS K HUM TpeboBaHusM. OOparum
BHUMAaHKE Ha CJIEAYIOIIee 00CTOSITeIhCTBO. HamepeHre MoxeT ObITh XOPOIINM U
MPABWJILHBIM B CMBICJIE apPXUTEKTOHUYECKOTO TPEOOBaHUS, & MOXKET OBITH XOpO-
[IMM U IPABUJIBHBIM C TOYKH 3PEHUS TOH LIeJIN, K KOTOPOH OHO HANpPaBiIeHO. DTO —
JIBa CYILIECTBEHHO Pa3HbIX 3HAUEHUs CJIOB «XOPOILIUI», «IpaBMiIbHBI». Jlo cux
IOp MBI paccMaTpuBalli MOCTYNOK KaK HaMepeHue-U-ACUCTBUE C MEPBOM TOUKH
3peHMst; Teneph MPUIILIO BPEMSsI pACCMOTPETh €r0 U CO BTOPON. 3aMETHM, YTO TaKas
JIByaCIIeKTHOCTh XapaKTepHa UMEHHO JUIs HAMEpEHUsl, a He JUIsl AEUCTBUSI.

Paznenenue neneit, kK KOTOPHIM HaIpaBlieHbl HAMEPEHUs, 33JaHO aBTOPUTET-
HBIMHU TEKCTaMH HCJIaMa ¥ pa3paboTaHo B TPyJax MCIAMCKUX y4eHbIX. Ecim Bce
BO3MOJKHBIC 1I€JTH, B OTHOIICHUH KOTOPBIX (hOPMHPYETCS HAMEpPEHUE, Pa3/ICUTh
Ha XOpOIIKE | TUIOXHE, TO COOTBETCTBYIONIAS KIACCU(PHUKAIINS PACIIPOCTPAHUTCS



ApPXUTEKTOHHKA MYCYJIbMaHCKON 3THKH 179

Y Ha HAMEPEHUs, a Yepe3 HUX — Ha IMOCTYNKU. B 3TOM cMbIC u3BeCTHOH (Gopmy-
JIbl «TIOCTYIIKU TI0 HAMEPEHUSAM» (a1-a ‘man ou- "H-Hutitidm; an-byxapi 54 u ap.):
IeTTh, KOTOPYIO CTaBUT UENIOBEK, (POPMHUPYST CBOE HAMEpEHHE, ONpeaeisieT, Oyaer
JIM TIOCTYTIOK KJIACCH(UITIPOBAH KaK XOPOIINl WM IIOXOH, — €CTECTBEHHO, TIPH
YCIIOBHUH, YTO ITOCTYIIOK COCTOSIICS, TO €CTh UTO CPOPMHUPOBAHHOE HAMEPEHNUE TIe-
peruIo B IeHCTBHE U B HUX KaK TAKOBBIX, KAK NMCHHO B HAMEPEHHH U JCHCTBUM,
0E30THOCHUTEJIBHO K YeMYy-JIH0O0 IPpyromy, He ObLIO U3bsSHA.

B xmaccuueckoif muTeparype BCTPEUaOTCs JBa THIA KIACCH(PUKAIINH MOCTYII-
KOB, PacCMaTPUBAEMBIX KaK MEPEX0]] HAMEPEHUSI B ICHCTBUE.

[lepBBIit OCHOBaH HA MPOTHBOIIOCTABICHUU OJara W 37a (COOTBETCTBYIOLIHE
apaOckue TepMUHBI Xaiip U uapp), a Takxke MoJb3bl U Bpeaa (TepMHUHbI MaHpa ‘a
U Oapap). T J1Be Mapbl TEPMUHOB OJIM3KU MO CMBICITY, U pa3Inyie MeXIy HUMH
COCTOHUT CKOpEE B CIIOBOYNOTPEOICHUH, HEXENU B COJACpKaHUU. TepMUHbI Yaiip
U wapp XapaxkTepHsl 11t KopaHa u CyHHBI, TOIla Kak Manga ‘a U dapap peiku B
ABTOPUTETHBIX TEKCTaX, 3aTO YACTO BCTPEUAIOTCS B padOTax MyCyIbMaHCKUX yde-
HBIX KJIaCCUYECKOU ATIOXH.

Hpyras xnaccudukanusi MOCTYNKOB ONEPUPYET Mapoil KaTeropui maciaxa-
maghcada. CoBo Maciaxa 0O3HAUaET «MHTEPEC, YKa3bIBast HA TO, B UEM 3aKIIIO4a-
€TCsl UHTEPEC KaKOI-TO rpyIIibl JItoAel Uiy Bcel yMMbl. Macaaxa 03Ha4aeT Takxe
«IIPUTOAHOCTHY, 0003HAUYas! TO, YTO MPUTOIHO JUIS YEIOBEKA B €T0 )KU3HH, TO, UTO
B KOHEYHOM CUeTe MPUHOCUT eMy KaKylO-TO TONB3y. A Maghcada «mopday BBIpa-
’KaeT MPOTUBOIOJIOKHBIN CMBICII: 3TO TO, UTO IAaryOHO IS YeI0BEKa, TPYIIIIEI JII0-
JIeW WU BCEU YMMBI B LIEJIOM.

Macnaxa «uHTEpECY U Mapcada «opUay yKa3pBaIOT, KaK IMPaBHIO, HA OMOC-
pEeIOBaHHBIC PE3YIBTAThI IPUHUMAEMBIX PEIICHHN M COBEPIIAEMbIX IIOCTYIKOB, B
OTIIMYUE OT TEPMHUHOB Xaiip «OIaro» U wiapp «310%», 0003HAYAIOMNX OOBIYHO UX
NPSAMOM M HEMOCPEeACTBEHHbIH pe3ynbTar. B Tex cilyyasx, Korja OTAajeHHOE U
OIIOCPEZIOBAHHOE OJ1aro MepeBelBacT HEMOCPEACTBEHHOE, ClIEIyeT IPEeIIouecTh
NepBOe BTOPOMY M OTKa3aThCs OT OIHOTO B MOJib3Y Apyroro. KoHGmukT mexmy
JBYMsI THIaMHU KJacCU(UKAIMK TOCTYIKOB pa3peliaeTcss Ha OCHOBE MPUHIIMIIA
«IIPEANoYecTh OobIee 61aro U BEIOPATh MEHBILIEE 37I0.

TakoBbI J1Ba TUTIA KITaCCU(DUKAIIMH WHIUBUIYaTbHBIX TIOCTYITKOB.

B o6onx cimydasx MOCTYNKH KIACCH(UIMPYIOTCS B 3aBUCHMOCTH OT TOTO, Ka-
KHM sBJIETCS HaMepeHne. Benp HamepeHune, Kak yke TOBOPHIIOCH, TOHUMACTCS
Kak TBepaas BoJsl (updoa oxcdsuma). OIHAKO BOIIs, @ TeM OoJiee TBepas, 00s13a-
TENIFHO HANpaBieHa K YeMy-TO: CMBICIT BOJU B TOM, YTO OHA ITO3BOJISICT C/ENATh
BBIOOP M OCYIIECTBHTH IleJernonaranue. Vuaue roBopsi, BOMS 03HAYACT yCTpPEM-
JICHHOCTH K KaKoW-To menu (kacd). B 3aBUCHMOCTH OT TOTO, Kakasl IIeIb HMEETCsI
B BHIY, KOT1a MBI ()OPMHUpPYEM CBOE HAMEpEHHE, MOCTYIOK M OKa3hIBaeTCs 00
OCYKIAeMBIM, JIHOO TTIOOIIPSIEMBIM.

PaccMoTpuM KpaTko HEepBYIO KiTacCH(UKALINIO, OCHOBAHHYIO Ha MOHATHAX Ona-
ra u 31a. biaro u 310 onpenensrorcs B KopaHe kak BIIOJTHE MOHATHBIC U JTOCTYII-
HBIE /17151 OCO3HAHUs YeJIOBEKa BBITOJIbl, TPUOOPETEHUS WITH [TOTEPU B 1OJIbHEH, TO
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€CTh 36MHOM, KHU3HHU (Xaudm OyHid) WIN )Ke B APYTOH, TAMOIIHEH XU3HU (xatiam
‘axupa). lHade ToBOpSI, Yaip U wapp, O1aro u 3110 — 3TO He MeTa(u3nIecKue
HPUHIHUIIEL, HE 9TO-TO a0COIOTHOE, HE 0Jaro Kak TAKOBOE W HE 3JI0 KaK TaKOBOE.
3TO TO, YTO B OTIPECICHHON CUTYaIlNH, B ONPEICIICHHBIX YCIOBHUAX IPHHOCHT Ye-
JIOBEKY BBITO/IBI HITH XK€, HA00OPOT, BPEIHT EMYy.

HauGompmmm 61aroM ¢ TOYKH 3pEeHUsI MYCYIbMAaHCKOW 3THUKH SIBISICTCS TPH-
HATHE B COOJIFOJICHUE UCIIaMCKOTo 3akoHa (wapii ‘a). IMEHHO Takasi JTJMHUS TOBe-
JICHUS CBsI3aHA C MAKCUMU3alue Orara, IpudeM U B 9TOU, U B TOW JKH3HU. B aTOM
CMBICTIC B FICJIaMe HET MIPOTUBOIIOCTABICHUS MEXKITY Xatidm OYHIA «ITOH KU3HBIO
U xauam ’axupa «TaMOILIHeN KHU3HbIO». DTO HE TO, YTO ABIYCTHH Ha3Ball «Irpa-
JIOM 3€MHBIM» M «TPajioM HEOCCHBIMY, IPOTHBOIOCTABICHHE MEXKIY KOTOPBIMU
MOXKET JOXOAUTH O UX HECOBMECTHMOCTH. BepHO, 4TO B HCIaMe «3Ta KHU3HBY
paccMaTpuBaeTCs Kak MPOTUBOMOIOKHOCTD «TOM JKU3HI» B IIEJIOM PSIIIC OTHOIIIE-
HUIA: 9Ta )KU3Hb BPEMEHHAS, Ta KM3Hb BEUHAsI, 9Ta JKHU3Hb 3eMHasl, IPEXO/IAIIasi, Ta
KHU3Hb — TMOCTIEe KOHIAa BPEMEH U OHA HEe TMPEHUIET, 1 Tak Janee. Mex 1y HUMH, TeM
HE MEHee, UMEeTCsl COTNIACOBAHHOCTh U TAPMOHHMS, OHH HE TIPOTUBOIIOCTABIISIFOTCS.
X CBSI3BIBAaCT TAK)KE CBOCTO POJa COOTHOIICHNUE MEKAY SBHBIM U CKPBITHIM, MEXK-
JIy BHEITHUM U BHYTPEHHHUM. 3aK0H (wapii ‘a), COTIacHO TPEICTaBICHHIO UCIaMa,
HeceT 01aro He TOJIBKO B TOM JKU3HH, HO TAKXKE M B 3TOH KHU3HU.

COOTBETCTBCHHO, 3JI0M SBISICTCSI BCE, UTO NMPOTUBOPEUNUT HMPHHSATHIO HCIIAM-
CKOTO 3aKOHa W €r0 COOIOICHUIO, BCE, UTO TaK WIIM WHAYE MPEISTCTBYET STOMY.
C TOUYKHM 3peHUsI TOTO, CIIOCOOCTBYET JI HAMEPCHHUE TOCTIDKCHHUIO Oara B TaKOM
MOHMMAaHWH WM BeNET, HA000POT, K 31Ty, MOCTYIKH U KIACCUPHUIUPYIOTCS KaK XO-
pOIINE U IIOXUE.

Cpenu ocyXJaeMbIX IMOCTYIIKOB OTJEIbHO pacCMOTPUM 3a0aBbl, UTPHI (1a 0).
OpauH 13 aBTOPOB Kiaccuuyeckoi amoxu an-Ixaccac (917—981) tak onpenenser
urpy: «29T1o JeicTBUe, Lelb KOTOPOro — 3pENUIle U OTIBIX, KOTOPOE HE MUMEET
07100psieMBbIX (Maxmyo) MOCIEACTBUH, a CyObEKT KOTOPOTO HE MpeciiefyeT UHOMI
LEITH, KPOME Pa3BICUCHUS U PAIOCTH» .

Kax Buanm, menms uMeeTcs, 1 HaMepeHHe HaIpaBJICHO K 3TOH IIeTH, HO ATO —
HE Ta IIeJb, KOTOPYIO IpeClenyeT NCIaMCKU 3aKOH U KOTOPYIO CICIYEeT CTaBUTh
MyCyIbMaHHHY. IMECHHO II03TOMY — B CHUIY TOTO, YTO II€JIb, K KOTOPOI HaIpaBJie-
HO HAMEPECHUE UTPAIONIETO, 3a0aBISIONIETOCS, HE SIBISICTCS IIOXBAIBHOM, — HIPBI
1 320aBbI B IIEJIOM OCYXJIAFOTCSI MyCYJIbMaHCKOM ITHKOH KaK IyCTOE M HAIPaCHOE
sanstue. [IpaBna, U3 3TOro OOINEro MONOXKEHUsI JEAFOTCS TPH MCKITIOUCHHS Ha
OCHOBAaHHHU M3BECTHOTO XaHCa’, YTBEPKIAIOIIET0, YTO HE OCYKIAIOTCS TPU BUA
3a0aB: UTPHI C TOMOYAJIIIAMH, €3/1a Ha JIOIIAJH U CTpenbh0a 13 yKa.

Bropas xiaccudukanus OCHOBaHA Ha TOHSATHH HHTEpPECa, WIU TPUTOIHOC-
TH (Maciaxa). TO TOHITHE IHPOKO YHOTPEOIsSeTcsl B KIIAaCCHUECKUE BpEMEHa B
(bukxe, B ‘axiioa «BEpOyUYCHHN», a TAKXKE B O0JIACTH ATUKU.

2 An-Zlrcaccac. Axxam an-xyp’an. CramOymn, 1335/1917. T. 3. C. 246.
3 Ar-Tupmuzii 1637; 61 Mamka 2811.
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B ¢ukxe nonsaTue macraxa 000CHOBBIBACT WIKTHXA, IIOCKOJIBKY JICKHUT B OC-
HOBaHUM pEIICHUH (akuxa, KOTOpbIE HE 00s3aTENILHO COTIIACYIOTCS C HOPMaMH
(xyrm, MH. axxam), 3aUKCUPOBAHHBIMH JJAJKE B aBTOPUTETHBIX TEKCTaX (HACC, MH.
Hycyc), To ecth B Kopane u cynne. MlHaue roBops, HCX0s U3 MOHITHSI HHTEpeca
JIAHHOM OOIIMHBI MYCYJIbMaH WJIM BCEH OONIMHBI B IIEJIOM (BCel yMMBI), (hakux
[PUHUMAET IYTeM MJDKTUXaJa pelleHHe, KOTOPOe MOXKET — He JIOJDKHO HeIpe-
MEHHO, HO MOYKET — HE COINIACOBBIBATHCS C TEM, YTO 3a(UKCHPOBAHO B HYCPC
«aBTOPUTETHBIX TeKCTax». [IpruMepbl Takoro poaa Xoporio u3BecTHbI. JlocTarouHo
yIoMsHyTh ‘Ymapa MOH an-XarTrada, BTOporo mpaBegHOro Xauda, BEITUKOTO To-
CYIapCTBEHHOIO JeSTEeNs U CTPOMUTENS UCIAMCKOTO roCy/l1apcTBa, KOTOPBIA CMOT
OCYILECTBUTH CBOM BEIHMKHUE MPE0OPa30BaHUs, B YACTHOCTH, UMEHHO [TOTOMY, 4TO
OPUEHTUPOBAJICS HA MACIAXA KAHTEPEC» YMMBI, HE OCTaHABIMBAsCH MEPE]] OTKa-
30M oT 3adukcupoBaHHbIX B KopaHe HopM. B ¢ukxe akTHBHO UCIIONB3YeTCs MO-
HATHE MACANUX MYPCANA «HEOTPEeNICHHbIE HHTEPEChl». JTO 3HAUUT, YTO HCIaM-
CKasi MBICJIb He (DMKCHPYET pa3 U HABCETa, 4TO TaKoe Macraxa «uHTepecy. Beap
UCTOpUYECKasi CUTYalllsi MCHSCTCS, U MCJIAMCKasi yMMa XKHBET B Pa3HbIC SMOXH.
Henb3s 3apanee cocTaBUTh CIIUCOK BCEX MACAIUX KUHTEPECOB»: B KAXKIIYIO UCTO-
PUYECKYIO 3IOXY 3TO MOHSITHE ONPEACISETCS KOHKPETHO.

OTO K€ MOHATHE MAcaaxa «AHTEPEC» W TPOTHBOIMOIOKHOE eMy Magcada
«Top4a» Urpaet OOJBIIyIO POIb B ATHKE. B 1eoM moHNMaHne magiaxa B STHKE
COTJIACYETCs C TeM, KaK 3TOT TePMUH ITOHUMaeTcs B (pukxe.

MOXHO TOBOPUTH 00 HMepapXWu WHTEPECOB (macdnux) B uciame. Bricimeit
Magnaxa, BBICIIAM WHTEPECOM M BBICLIEH LIeNbI0 ABJSAETCS JKU3HECIIOCOOHOCTh
YMMBI B 1ie7ioM. CIeyIoIuid ypOBEeHb 3aHIMAET KH3Hb, OJIaronorydue, 0iaroco-
CTOSIHME KaXJIOTO OTJEJIbHOIO MYCYyJlIbMaHHHA. B 3TOM cMbIC/Ie MOXHO TOBOPHTH,
YTO UCIIaMCKas 3THKA, KaK ¥ UCIaMCKOE IPaBo, HAIIPaBJIEHbI K COXPAHEHUIO KU3HH
U K MaKCUMHU3aliK Oj1ara u 0J1arocoOCTOsIHUA Kak 0OLIecTBa B LIEJIOM, TaK M KaX10-
r0 OT/AEIBHOIO MycyJbMaHuHA. BCE, 4TO CIy)XKUT MHTEpEecaM COXPaHEHHUS KHU3HH,
SIBIISIETCA TIOJIOKUTEIBHBIM C TOUKU 3PEHUS MaAC1axa «KUHTEpecay.

He Tonbko KU3HB Kak BbICIIAA IEHHOCTh, HO M, €CJIH CITyCTUThCA elI€ Ha CTY-
MEHbKY BHU3, UMYIIECTBO, TO €CTh MaTepHajbHbIC IIEGHHOCTH TAKXKe OXPaHIIOTCS
MYCYJIBMAHCKUM TPAaBOM M MYCYJIbMaHCKON 3THKOM. CpeaHEeBEeKOBOE MpaBo BOM-
HBI 3ampeniaiio MyCyJIbMaHCKOM apMuUU, €ClIi OHa BOIOET HAa TEPPUTOPUH Bpara,
HAHOCHUTH HE OIPaBIaHHbIC BOCHHBIMHU IIEJISIMUA BPEJl U YPOH HE TOJLKO MUPHBIM
KHUTEISIM (C MUPHBIMHA JKUTEIISIMH BOBCE 3aIlPEIICHO BOEBATh), HE TOJIBKO YKUBOU
CHJIC TIPOTHBHHKA, HO M €0 MaTepHaIbHBIM IICHHOCTSIM. MOXXHO NTpHOEraTh K X
pa3pyIIeHHUIO TOJILKO B TOH Mepe U B TOM 00hEME, KOTOPBIH 00YCIIOBIIEH HEOOXO-
JIMMOCTBIO perieHus] BOeHHBIX 3aad. [louemy? [Toromy 4TO BEICIINI MHTEpEC —
9TO MaKCHMU3anus Onara, IOHUMaeMOTO KakK KH3Hb M JKH3HEYCTPOCHHE, B TOM
YHCIIe ¥ KaK MAaTepUAIIbHOE OJIaromoydre.

Haxkonern, 3T0 e OTHOILIEHHE paclpOCTpaHAeTCs Ha )KUBOTHBIX. BOT m3Becrt-
Hbii xaauc: «[locnanuuk boxxuit (na GmarocnoBUT U npuBeTcTByeT ero bor!) cka-
3ai: “OnHa )KeHIIMHA TIoTaJla B IJIAMEHb 110 IPUYMHE CBOM KOLIKK — WIIK ke [OH
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ckazan] “xora”. “Ona nmocaauia ee Ha MPUBS3b, HE KOPMHUJIA U HE JlaBaja Moimars
HHMKaKyIO TBaphb, II0Ka Ta HE yMepJia OT UCTOLIeH s " »*. JIMIINB )KUBOTHOE MUIIH 1
BO3MOXHOCTH OXOTHTBHCSI M TAKMM 00pa3oM YMOPHB €T0, 3Ta JKeHIINHA OblIa Ha-
Ka3aHa aJICKUMH MyKaMHd. 3aMETHM, YTO PEUb UICT O KOHIIE TIEPBOTO THICSICIICTHS
Halei 3pbl (MMEHHO TOT/Ia OBIITH COCTaBIICHBI COOPHUKHU CYHHBI), KOT/1a OBIJIO erle
OYEHb JAJICKO JI0 PACIPOCTPAHCHHBIX HBIHE IBIDKCHUH B 3aIIUTY MPAB )KUBOTHBIX.
W3BecTHO, UTO MCIAMCKOE TPAaBO M MCIAMCKasl STHKA 3alpenaroT paan 3a0aBbl
WA «IIPOCTO TaKk» yOMBATh )KUBOTHBIX, — HE TOJIBKO KPYITHBIX, HO TAK)KE MEITKHUX,
TeX, KOTOPBIX MBI OOBIYHO CUUTAEM «HHYEr0 HE 3HAYAIIMMIDY WIN «BPEIHBIMID»,
TaKUX KaK MypaBbH, OJOXH, a YK TeM Ooiee 3Men. VX paspemaercs: yMepIBIsITh
TOJIBKO B TOM CIIy4ae, €ClId OHH MPEACTaBISIOT PealbHyI0 YIPOo3y [Uld YeIoBeKa.

B aTOM cMbIciie HCIaMCKas 3THKA MOXKET U JIOJDKHA OBITh Ha3BaHA KHU3HE-
YTBEpXKIAIONIeH. DTa ITUUECKAs CHCTeMa HalpaBlicHA HA TO, YTOOBI BHICTPOUTH
KH3Hb, MAKCUMAJIbHO €€ OXPaHUTh, MPUYEM HE TOJNBKO KH3HB KaK TAKOBYIO ((H3u-
YEeCKOE CYIIECTBOBAaHUE), HO U XHU3Hb B OOJee MIMPOKOM MTOHUMAHUH, BKIIIOUAIO-
1eM 00yCTPOGHHOCTh M MaTepUaibHOE OIaromnoayque.

3abo0Ta 0 KU3HU MyCyJIbMaHUHA, COOCTBEHHOM W UyXOH, COCcTaBiseT 00s3aH-
HOCTH BEpYIOIIEro. VIMEHHO MO3TOMY KaTerOpHIecKH 3alpelieHo caMoyOuiicTBo,
OHO SIBJICTCS KaOipa «BEIUKUM TpPexoMm». XapakTtepeH Takon xamuc: «[Ipopox
(ma GmarocioBUT W NpUBETCTBYET ero bor!) ckazan: “Kro Gpocutcs ¢ Topsl ¥ yOb-
et ce0sl, HaBcera OCTaHeTCs B OTHE reeHHbl. KTO BBINBET 1 M yObeT cels, Ha-
BCETJ]a OCTAHETCsl B OTHE TECHHBI C SIOM B pyKe, BEUHO NpuxieOsBas ero. Kro
YMEpPTBHT ceOsi KITMHKOM, HAaBCETIa OCTAHETCSl B OTHE TECHHBI C KIIMHKOM B pYKe,
TIPOH3ast IM CBOM JKHUBOT »°.

CTonp Ke KaTeropuiecku ocykaaeTrcs youiictBo. OOpatuM BHUMaHHE Ha Ta-
kol xamuc: «I[Ipopox boxwuii (na GrarocinoBuT u nmpuBeTcTBYeT ero bor!) ckazai:
“Ecnum 1Ba MyCyJabMaHWHA HAMPABST IPyT Ha APyra MEdH, TO M yOWBIINi, U you-
TBIA OKXYTCS B IIaMeHu”. Sl cmpocuit: “DToT-T0 — yOwmiilia, HO moYeMy e you-
teiii?” [[Ipopok] orBetwa: “TloTOMy YTO OH XOTENI HEMPEMEHHO YOHTH TOTO »°.
31ech MBI BHOBB BCTPEYAEMCS C TIOJIOKEHHEM MYCYJIbMAHCKOH 3THKH, O KOTOPOM
TOBOPHIIM B CAMOM Haualle: €CJIM UMEJIOCh, Kak B JaHHOM ciiydae, TBEpIOE, HC-
KpeHHee HaMepeHne YOUTh qpyroro (IMycTh Jake 3alHUIIasch), H OHO HE OCyIIec-
TBUJIOCH, TIOCKOJIBKY HalaJaBIIMi YOI CBOETO 3aIUIIABIICTOCS IPOTHBHUKA 0
TOTO, KaKk TOT CMOT' €r0 YMEPTBUTh, U MOITOMY pealibHOe JielicTBHUEe yOuiicTBa He
OBLIO COBEPINCHO 3alIMIIABIIAMCS, — OIHAKO OH OBl YOWJI HalaJaBIIero, eCiu
ObI eMy HE MOMEIIAIH, a 3HAYUT, MOCTYIOK YOUIICTBA COBEPILUIICS C TOUKH 3PEHHS
stuku. IlycTh HaMepeHHe U He Pealn30BajoCch B PeaIbHOM JCUCTBUHU, — IIOCTY-
MOK OB COBEpILEH, TOTOMY UYTO JACHCTBHE PEantn30BaloCch Obl, eciau Obl HE BHE-

4 Mycnum 2619; napannenu: an-Byxapi 3318, M6 Mamxa 4256.

> An-Byxapii 5778; napannenu: an-bByxapi 1365; Mycnum 109; ar-Tupmuzit 2043, 2044;
an-Haca’it 1965; ‘A6y daByn 3872; 16n Mamxa 3460.

¢ An-Byxapn 31; mapamnemu: an-Byxapa 6875, 7083; Mycmum 2888; an-Haca’d 4117,
4120—4123; A6y Hasyn 4268; ou Mamxka 3965.
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IIHHUE, HE 3aBUCEBIINE OT JAHHOTO YeI0BEKa 00CTOSTENBCTBA (MBI PACCMATPHBAIIN
9TO BBIIIE, B 1. 4 CIydaeB HApyIICHUS] HOPMATHBHOW CBS3aHHOCTH HAMEPEHHS U
JEHCTBHS), a 3HAYMT, IEPeX0]] HAMEPEHHUS B JEUCTBHE (2 IMEHHO TaKOH Iepexosn
U SIBJISIETCS] TIOCTYIIKOM) cocTosuicsi. Ciie/ioBarebHO, MMOCTYIOK (a He jeicTBue!),
COCTOSIBLIMCB, JIOJDKEH BJI€Yb HAKa3aHUE.

CrnoHTaHHbIE NOCTYIIKH

MBEI cKa3anu, 4To MOCTYIIOK TOHUMAETCs KaK MPOoLecCyallbHBIN Mepexos Hame-
penwus B neticteue. Ha hopmupoBanun mpogyMaHHOTO HAMEPEHHS, HANIPaBIEHHOTO
K JOCTMKEHMIO Oaroi 1enu, HacTauBaeT MyCylIbMaHCKas 3THKa. DopMupoBaHue
HAMEpPEHMs HAaXOAUTCS BO BIACTH YENOBEKA, KOTOPBI CO3HATENBHBIM YCHIHEM
BbIpabaThIBaeT ero. PazinuueHne HemocpeaACTBEHHOTO (OMrKaiIero) 1 onocpeao-
BaHHOTO (OTAAJIEHHOT0) Onara M 371a CIYXHUT OCHOBAaHHMEM JUII PACCMOTPEHHBIX
JIBYX TUIOB KJIACCU(HUKAIIIH TTOCTYTIKOB.

[ToMIMO TOCTYTKOB, peaau3yIONX B ACHCTBUH CO3HATEIHHO C(HOPMUPOBAH-
HOE HaMepeHne, ObIBAIOT MOCTYIKH, TIEPEBOISIINE B JCHCTBHE BOJICBOI HMITYJIBC,
KOTOPBIN BOBHUKACT B JIyIIE YEIOBEKA CIIOHTAHHO, a HE B PE3yJbTare CO3HATEINb-
HOHM paboTHI 1o ero (OpMHUPOBAHUIO, I KOHTPOIUPOBATH KOTOPHII UEIOBEK HE B
cocTostHAH. Takue MOCTYIKH PacCMaTPHBAIOTCS B MyCYITEMAHCKOM ITHKE TIPEHUMY-
IIECTBEHHO B TOH €€ YacTH, IIe Peub UAeT 0 (GOPMUPOBAHUH COLUATBHON TKAHH,
0 B3aUMO-JICHCTBUU C IPYTHM YEIOBEKOM.

CrHoHTaHHBIC TIOCTYNKH TaKXe MPEACTABISIIOT COOON MpPOLECCyabHBIN Iie-
pexon BHYTpeHHero (O6amun) Bo BHelIHee (3axup). Kak u B paccMOTpeHHBIX pa-
Hee CIydasX, BHEIIHMM 3JeCh CIyXHT aelicTBue (¢pu 71). BHyTpeHnHee, oqHako,
HpeJCTaBIeHO He HaMEPEHHEM, a «COCTOSTHUEM» (X)) WITH «CKIQJ0M» (X)IK, TK.
XYIYK) JlyIIH.

CocrosHMEe (xan) AyIIM TIOHMMAeTCsl KaKk MTHOBEHHBI Cpe3 MCHXUKU.
CocTrosiHEE MOXKET OBbITh PEe3yAbTaTOM Pa3AyMuil HaJ MPOLUION XHU3HBIO, OHAKO
ITIAaBHOE 3aKJII0YAETCS B TOM, YTO OHO (DPHKCHUPYETCS MIMEHHO B TAHHOE MIHOBEHHE,
OyIyud TeM caMbIM COCTOSHHEM IyIIH, KOTOPOE, BRIIMBASCH B AeHCTBUE (u 1),
3aCTaBISIET HAC COBEPIINTH MOCTYIIOK.

Eme pa3 ormMeTum, 94T0 BMECTO «HAMEpEHUs» (Hutitia), TIepeXosIIero B «aenc-
TBUEY (¢hu 1), Oarogaps 4eMy M COBEpIIIaeTCs KIOCTYHOK» ( ‘aman), B JAaHHOM CITy-
Yae MBI TOBOPUM O Xdi «cOCTosHMM». PasHuia TyT cymecTBeHHas. Bexp Hamepe-
HIE — 9TO Pe3Y/bTaT MPOAYMBIBAHUS I COOCTBEHHOTO PEIICHMS YeoBeKa. UemoBek
MMEHHO CaM, HHANBHIYaJbHO, PEIIacT, KAKMM JIOJDKHO OBITh €r0 HaMepeHHe.

DTO MPUHIMITHATIGHEI MOMEHT MYCYJAbMAHCKOH dTHKH. B coumHEeHMsIX Kiac-
CHUYECKHX aBTOPOB MBI MOXKEM 3aMETHUTh, UTO ITO IOJOKCHHE (POPMYIUPYIOT H
HACTaWBAIOT Ha HEM B CBOETO POJa MOJEMHKE C TOH CHTYyaIHel, KoTopas uMena
MECTO B JIONCIIAMCKYIO 3110XY, BO BpeMeHa JUKaxXiIHK. S uMeto B BULLY ‘acabuiiiia
«CTMasHHOCTbY, CIUIAYHBAIOIIYI0 WICHOB KPOBHO-POJICTBEHHO TPYIIIEI.

[Touemy e MMEHHO B MOJIEMHKE C ‘acadbuiitia «CHasHHOCTBION? ‘Acabuiitia
BPEMEH KaXWINKM OJHO3HAUYHO M KATETOPUUECKH OCY)XHaeTcs B uciame. Mbl
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MOWMEM MPUYUHBI 3TOTO, €CJIM BCIIOMHHM, YTO HAMEpEeHHUE (Hutllia) TOIHKHO OBITh
MIPOlyMaHHBIM KaXKIBIM YEIIOBEKOM HHJIMBHYaTbHO, IPOMYIICHHBIM Yepe3 ceOsl.
YenoBek HOHKEH NOHIMATh, KAKOBHI IIENN €T0 JCHCTBUH, OH JIOJDKCH IIOHUMATh, B
4EM 3aKITFOYAeTCs €To 0J1aro, a B 4eM — 3710, OH JIOJDKEH IIOHUMATh, YTO TAKOE «HH-
Tepec» (magnaxa), ¥ TOIBKO TOTAA OH MOXKET c(hOPMUPOBATH IIPaBHIHHOE HaMepe-
HUe. ‘Acabuiitia *e 3aCTaBJISICT YeJIOBEeKa JICHCTBOBATH MPSIMO TIPOTHBOIIOJIOKHBIM
obpasom. Benp ‘acabuiitia «CIasTHHOCTB» — 3TO TaKOW CKJIAJ TyITH, KOT/IA Yeio-
BEK, HE JyMasi U HE Pa3MBbIILISs, XBATACTCS 32 OPY)KHE, €CITU ONU3KAM YrpOKaeT
OIACHOCTH; WM XKe, €CJIU ero ONU3KUE MIYT BOEBATh 33 YTO-TO, OH Takke Oeper
OpY’KHE U WAET BOCBATh, HE AyMasi U HE Pa3MBILLIs, 32 YTO OH BOIOET, [IPABOE ITO
JIeTI0 WK HeT, Oiaroe Wiy 3ioe. MHavye roBops, OH He (OPMUPYET «HAMEPECHHE
(Huutia), He OCYIIECTBIACT JIMYHOE Lenenonaranue. [losTomy ucnam kareropu-
YeCKH BBICTYNAeT NPOTUB ‘acabuiiiia, OO HaMepeHue, BhI3bIBAIOIIEE JeHCTBHE,
HETIPEMCHHO JOJKHO 6I>ITI> NpOAYMaHHBIM; OHO JOJKHO 6I>ITI> MPOITYIIEHO 4Y€pe3
paszyM, c(hopMHUPOBAHO HA OCHOBE ONPEENCHHOTr0 3HaHHA. OTCIOa BEICOKHE KOH-
HOTALUH CIIOB «pasyM» (‘akxi) ¥ «3HaHHUE» ( ‘unm) B UCIIaMe, OTCIOAA BRICOKHUH CTa-
Tyc «y4deHoroy» (‘d@rum). Vicmam HacTamBaeT Ha HEOOXOAMMOCTH 3HAHHS, TIOCKOIb-
Ky 3HaHUE HYXKHO JUIs1 ()OPMUPOBAHHS NPABUIIEHOTO HAMEPEHHUSI, JIJISl TOTO, YTOOBI
YEJIOBEK COBEPIIAJ MTPABIIIBHBIC OCTYIIKH.

Ho OwIBatoT 1 apyrue cutyammu, Korja Hamie JeiictBue (¢u 1) BHI3BAHO HE
HaMEpeHHEM, a «CoCTosTHHEeM» (xdn). «COCTOSIHHE» — 3TO TO, YTO O0ypeBaeT
Hac B JaHHBI MOMEHT U BBUTIHBaeTCs B JeiicTBrue. COCTOSHUS TakKe Kiaccuhu-
IUPYIOTCS KaK XOPOIINeE U IUIOXUE B 3aBECUMOCTH OT TOTO, K KaKUM ITOCTYIIKaM
OHU CKIJIOHSIOT YesoBeka. [locTymk jke IIOHMMAIOTCSI KaK XOPOIIHE MU TI0XUE
B COOTBETCTBUU C TE€M, O UM MBI YK€ TOBOPIIIHU: MOCTYIKH, CIy)KaIllHe TOCTHU-
JKEHUIO Onara, SIBISTIOTCS XOPOIIUMH U, HA000POT, IUIOXUMU SIBISIIOTCS TE, YTO
HPUHOCST 3J10.

W, HakoHel, TepMUH XK (TXK. XYayK, MH. axidk). Ero mepeBoasT mo-pasHo-
MY — M KaK «TEMIICPAMEHT», 1 KaK «XapakTep», U Kak «HpaB». MOXKHO mepena-
BaTh €r0 TaK)Ke CJIOBOM «IIPEIPACIONOKEHHOCTb», UMEs B BHJY Hpeapacnolio-
KEHHOCTh K COBEPILICHHIO NECHCTBHUH, WM CIOBOM «CKJIaa», MOJApa3ymMeBas TOT
WJIM UHOM CKJIaJ JTyIlIu.

TepMHH axndK B KIACCHYECKYIO I0XY CIY)KWJI JUIS TIEPEIady TPEUECKOro mo-
HATUA «ITUKaA», IMMOCKOJIbKY aHTUYHBIC COUYMHCHUSA 10 OTUKE, UMCBUINE XOKICHNUC
Ha apaOCKOM SI3bIKE B KJIACCHYECKOW apabo-MyCyITbMaHCKOH KylbType, U ObLIH
MPEUMYIIECTBCHHO COUMHEHUAMH 00 aX/1GK — O HpaBaxX B aHTHYHOM ITOHUMAaHHH,
TO €CTh O TOOPOAETEISIX U TIOPOKAX.

A 49TO TaKoe axnax,c TOYKU 3PEHUST UCIAMCKUX yueHbIX? AJ-/[Kyp/rkanit roBo-
PHT, OIPENeIsist X)/IK, YTO ITO «IPOYHBIN CKIIa MyIIN, Oarogapst KOTOpoMy Aeic-
TBUSI TIPOUCTEKAIOT JIETKO, 0€3 pa3MbINUICHUI U pazgymuin»y’. Kak BUmuM, pedb
uzeT He 0 (POPMUPOBAHUN HAMEPEHHSI, HAIIPABICHHOTO K JOCTIKEHHIO TIPOTyMaH-

" An-JIncypooicani. At-Ta‘piacar. Jletinmur, 1845. T. 1. C. 136.
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HOU IIeJIH, a O TOM, YTO JICHCTBUE MIPOUCXOANUT €CTECTBEHHO B CHITY ONIPECICHHON
MIPEIPACIIONOKEHHOCTH YelIOBeKa MIMEHHO K TAKOMY JICHCTBHIO.

K mpumepy, ecnu denoBek oOinagaeT meApbiM HPaBOM (X)7K), TO OH JIETKO,
0e3 MpHUHYXJEeHUS U 0e3 pa3ayMbs, JCHCTBYeT Kak MIeapbii yenoBek. OH He 3a-
cTaBisieT ce0s OBITh MIEAPBIM, OH IIEJP €CTECTBCHHBIM 00pa3oM. UenoBek ocra-
€TCs MIEIPHIM C TOUYKHU 3PCHHSI MYCYTbMaHCKOM 3THKH, IPUYEM B ITOJTHOM CMBIC-
JIe 3TOTO CJIOBA, €CIIH Y HEr0 COOTBETCTBYIOLIMH HPaB (X)/1K), MyCTh AaKe Y HETO
HET HY TpolIa, YTOOBI NPOSBUTH MIEAPOCTh. [IycTh 3TO HUIUH, Y KOTOPOTO HET
JICHET ¥ KOTOPBI HUYEro He MOXKET HUKOMY J1aTh, — 00J1a/1asi TAKAM HPaBOM, OH
ocTaeTcs meaApsiM. Beqb y Hero umeetcst cKpbitoe (6amun) — B TaHHOM CIIy-
yae He HaMEepeHHue, a CKJIaj AyILIH, — KOTOPOe Mepenuio Obl B siBHOE (34xup), TO
ecTb B neiictBue (¢u ‘1), ecnu Obl HE BHENTHUE OOCTOSITENHCTBA (€T0 HUINETA),
Onokupyromue 310 aeicTBue. M HA000pOT, eciid YesoBeK JenaeT Haja coOoi
ycuiine, 4ToObI MPOSIBUTH IIEAPOCTH, OH HE MIEAP, 1aXke Kora pa3aaeT OoJbline
CYMMbI JICHCT. Ha stom nonoxxenun MYCYJIbMaHCKasl 3TUKa HACTauBACT TBép,Z[O
U KaTerOPUYHO: YEJIOBEK, JIEJA0IIUN yCUIIne, YTOOBI COBEPIIHUTD IIEAPOE Jeiic-
TBHE, HE SBISETCS IIEAPbIM. Benb B 3TOM ciiyyae HET mepexojia BHYTPEHHETO
BO BHEIIIHEE, Mepexojia cKiiaja Iyl B JAeHCTBHE. JTO Ke KacaeTcs U MPOUnx
axndxK, TO €CTh MPOYUX THUIIOB CKIIAaa JAYIIH, HPABOB, MPEAPACIIONOKECHHOCTEH
K JIEHCTBUIO.

C 3TUM cBs3aHa OJ{HA M3 TIPOOJIEM, TUCKYTHPYEMBIX B MYCYJIbMaHCKOM JTHKE:
MOXKHO JIH M3MEHHUTBH CBOU HpaB? MOXHO JIH, K TIpUMEpPY, BOCIIUTATh B ceOe Ie/-
pOCTh, €CITM MBI HE HISAPHl OT MPHUPOAbI? 31eck OombInoi Bompoc. Jleno B Tom,
9T0 ApHUCTOTENEeBa ATHKA KaK pa3 M IMOCTPOCHA KaK HayKa O TOM, KaK BOCITHTBI-
BaTh J0OPOIETENN U KaK u30eraTh MOPOKOB, TO €CTh KaK U3MCHSTh HPaBbI (AXIAK).
CounHeHus apabo-MyCyITbMaHCKHX aBTOPOB KIIACCHYCCKON MOXH, KOTOPBIE MUCa-
JH B IyXe aHTUYHOHN ATUKH, YaCTO HA3BIBAIUCH Taxzib an-axadx «VcnpaBneHue
HpaBoB». OJTHAKO B MYCYJIbMaHCKON 3THKE BOIIPOC O BO3MOXKHOCTH UCTIPABIICHHS
HPaBOB pellIaeTcs OTHIOAb HE CTOIb OTHO3HAYHO.

C ozHOIi CTOPOHBI, B XaJIuCaX UMEIOTCS CBUJIETEIbCTBA TOrO, 4T0 MyxamMMasn
CTapaJcs UCIPAaBUTh HPaBBI JIOJCH. DTO IOJKHO MOJICKA3bIBaTh HAM, YTO HPABHI,
B MPHHIUIE, MOKHO M3MEHUTh. BMecTe ¢ Tem, ropasfo OoJjblle CBUIETEIHCTB
MIPOTUBOIIONIOKHOTO. B 3TOM OTHOIIEHNH XapakTepeH Takol xanuc: «llocmanHuk
Bouit (1a 61arocioBUT M NpUBETCTBYET ero bor!) ckazam: “Bepswre, ecnu ycibi-
IIMTE, YTO TOpPa COILIA CO CBOETO MECTa, HO HE BEPhTE TOMY, KTO CKaXET, OyATO
HEKTO MMEPEMEHIII CBOI HPAB: YEJOBEKY HE OTOUTH OT BPOXKAECHHOTO '»®. DTOT Xa-
JUC, HE3aBUCHUMO OT OTHOWICHUA K €ro0 JOCTOBCPHOCTU, OYCHDb YIa4YHO BbIpAXKacT
00N HACTPOW aBTOPOB KIACCHUCCKOW AIOXH, MUIIYIIUX O YEIOBEUESCKUX Hpa-
Bax, U HEPEJAKO LUTUPYETCS.

8 YI6u Xan6an 26953 (LUTHPYIOLIHE STOT Xa/IHC aBTOPHI YKA3hIBAIOT HA PA3PhIB B LEIH Ie-
PeoaTINKOB MEXIY MPEANIOCIEIHIM 1 MOCTESIHUM, a3-3yXpil u ‘A0Y ax-Jlapaa’: mepBeiii ymep B
124 r. X., TOrIa KaK BTOpOH, CIOABIXHUK Myxammana, — B 23 T X).
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Takum 00pa3oMm, BOMPOC O MPUHIUIHAAIBHON BO3MOXXHOCTH U3MEHHUThH CBOU
HpaB OCTACTCS AUCKYTHPYEeMBIM. IIpOTHBOCTOSAT JBE TOUKH 3PEHUS: MpEICTaBIe-
HUE O TOM, YTO HPAaBHI (aX1AK) MO)KHO MEHSITh, U YTBEPXKJICHHE, YTO X U3MEHHUTh
HEJIb34: KaKOB Y€JIOBEK OT IPUPOABI, TAKUM OH U OCTAHETCH.

Bwmecre ¢ Tem, He ciemyeT 3a0BIBaTh, YTO CYIIECTBYIOT ABA BBIPAKEHHUS, TTOh-
3yIOILMECS] BEICOKOH MOIYIAPHOCTBIO: MAKApUM al-axadk u xycH an-xyayk. 1 to,
U IPYTO€ MOJKHO ITEPEBECTH Kak «100poHpaBue». HezaBuCHMO OT TeopeTHdecKon
JUCKYCCHH O TOM, MOXHO BOCIUTATh HPABbI MM HEJIb3s, MO)KHO U3MEHHUTH CKJIAJ
JYLIM WM OH JJaH YeJIOBEKY OT POXKAEHHs, — HE3aBUCHMO OT 3TOI'0 MYyCYJIbMaHC-
Kas 3TUKa, 0€3yCIIOBHO, IIPU3BIBAET K JOOPOHPABUIO.

OpueHTHPOM Ui 3TOrO MPHU3bIBA CIYXKHUT 00pasel, 3aJaHHblii MyXxamMmaaom.
V Myciuma untaeM: «... 5 nonpocuit: “O marh npaBoBepHbIX (‘A’uma. — 4. C.)!
Pacckaxxu o HpaBe mocnaHHuka boxkpero (1a 61arocioBUT M MPUBETCTBYET €TI0
bor!)” Ona orBetnna: “Pa3se Tl He unTaeurb Kopan?” S ckazan: “Koneuno, un-
Tar”. — “Tak BOT, HpaBoM Mpopoka boxkbero (qa 61arocIOBUT U MPUBETCTBYET
ero bor!) u 6bu1 Kopan™y®. TlonTBepskaeHre 3TOr0 HAXOMUM B JBYX KOpPaHHYEC-
kux astax: «l[louctuHe, Thl BeaMKOro HpaBa» (68: 4) u «B nocnannuke bokuem
npekpacHsblid mpumMep Bam» (33: 21). Bricimas crenens Onaronpasus Myxammasa
000CHOBBIBACT CTPEMIICHHE MYCYITbMaH BO BCEM JCPKaThCsI CYHHBI M CIICIOBATh
o0pasmam ero moBeaeHuUs. [ IIMUTOB ITAIOH MTOBEACHUS IIPECTABIICH, IT0 MEHb-
nield Mepe Hapsay ¢ Myxammaaom, Gurypou A,

Tak 4To ke Takoe JOOpOHpaBUE (MaKaApum ar-axnax, xycH an-xynyk)? Kakumu
HpaBaMH JIOJDKEH 00J1alaTh MYCYJIbMaHUH, YTO MOOIIPSIETCS U YTO OCYXKAACTCS
MYCYJIbMaHCKON 3THUKON?

Ecnu roBoputs B caMoM 00111eM BUJIE, TO CIeAyeT 00paTUThCS K KOPaHUIECKOI
dopmyre (7: 199): a2l ) g s gll 33 XV3 an- ‘a6 6a-"myp ou-n-ypg. Taxk bor
Hacrasisier Myxammana: «Jlep:kuch NpolieHus U npukasblBaid...» Uro jxe uMeH-
HO JI0JKEH IpuKa3blBaTh Myxamman?

[Ipenmer ero mpukazanus 0003Ha4YCH CIOBOM ‘Yp¢h. Becmomunm Oonee paciipo-
CTpaHEHHOE OJTHOKOPEHHOE Ma Py¢h (OyKB. «TO, UTO U3BECTHO»). ApaOCKHe CIo-
Bapy KIIACCUYECKOM 3MOXH OOBSICHSIOT, YTO M Py, Kak U ypgh, 0003HAYAET TOT
KOMIUIEKC YepT XapakTepa 1 TUIIOB [IOBEJEHUS, KOTOPBIA N3BECTEH — OTCIOJa Ha-
3BaHUE — CPEIH JIFoJIel KaK XOpOomuid. MBI MOXKEM TakK ONPENeNUTh Ypg: 3TO
COBOKYITHOCTh JTOOPBIX YepT XapakTepa M JOOPOTO MOBENCHHMS, TPAIUIHOHHO H
JI0OPOBOJIBHO MTPU3HABAEMas JIIOAbMHU B Ka4€CTBE TAKOBOH.

BcrioMHUM O1HO 13 OCHOBHBIX MOJIOKEHHUH HCIaMCKOTO BEPOYUEHHsl, KOTOpOe
KacaeTcs ¢gumpa «BpOKIEHHON IPUPOIBD YenoBeka. Kak U3BECTHO, UCTaM CUH-
TaeT, YTO M3HAYaJIbHas IPUPO/Ia YeIOBeKa He MOBPEXkKIeHa H YTO OHA U €CTh UCIIaM.
Ora yBepeHHoCTh BeipaxkeHa B Kopane (30: 30), yrBepskaaroieM, 4To n3HadalbHast
COTBOPEHHOCTb 4EJI0BEKa COOTBETCTBYET MOJIMHHOMN Bepe, MOATOMY il oOpeTe-
HUS TIOCIIEHEH CIIeAyeT JHIIb OOPaTUTh CBOM JIMK K M3HAYAJIbHON YHUBEPCAIbHON

 Mycnum 746, napanienu: an-Haca’it 1601; ‘A6y dasyn 1342; U6n Mamka 2333.
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yenoBeveckor mpupose. Ta ske MbIcib BbpakeHa B cyHHe: «lIpopok (ma Omaro-
CJIOBHT W MPHUBETCTBYET ero bor!) ckazan: “Kaxpiii poxkiaeTcs B COOTBETCTBUH C
W3HAYAIILHON TIPUPOJIOH, a YK POTUTEIH MTPEBPAIIAIOT €r0 B UyJIes, XpPUCTHAHWHA
WK Mara (T. €. OrHENOKIOHHUKa-30poactpuiina. — A. C.)”»!°. nade roBopsi, uc-
JIaM — 3TO €CTECTBEHHAs, TPHUPOKACHHAS IS USJIOBEKA PEIUTHS U 00pa3 moBee-
HUA. 1 KaK TakoBasi, TO €CTh KaK €CTECTBEHHAs TS YEIOBEKA, 3Ta PEITUTHS U OTOT
00pa3 MoBeICHHS XOPOIIIO COUETAIOTCS C TIOHATHEM Yp¢h — €CTECTBEHHO IPHU3HA-
BaCMBIM JIFOIbMH KOMITIEKCOM JOOPBIX HPABOB U THITOB OBEICHUS.

Ho uto Takoe ypgh, eciu roBopuTh Gosee moapooHO?

A6y ‘Abpannax an-KypryOit (ym. 1272), aBTOp M3BECTHOIO KOMMEHTapus K
Kopany, npuBOAUT Xaauc, COrIacHO KoTopomy MyxamMMana CIpOCHI apXaHreia
laBpumna, 4ro moppasymenaercs noj ‘ypg. [aBpumi, mo ero cioBam, MPUHEC OT-
BeT 0T 3Harolero: «Bcepbinuil bor npukassiBaeT Tede mpoIarh TeM, KTo K Tede
HECTIpaBeINB, AaBaTh T€M, KTO OTKa3bIBaeT TeOe, U BOCCOSIUHATHCS C TEMH, KTO
TeOs oTToprae»'!. D10 — KpaiiHe BaxkHast popMyIHPOBKa, Oaromapsi KOTOPOI MbI
JIeJIaeM TIEPBBIH IIar K PAaCKPBITHIO TIOHATHS ‘ypg «100poHpaBuey». JloOpoHpasue,
KaK OHO TPAaKTYyeTCs B MCIAME — JTO TaKHe KadecTBa, KOTOPHIE MTO3BOJISIOT 3aBs-
3aTb OMHOULeHUE ¢ OPY2UM.

T'oBopst 0 HpaBax (axdK), MBI CMECTIJIN CBOH B3I C YEIOBEKA KaK TaKOBO-
ro (BeIb 10 ATOTO MBI aHATU3UPOBAIIN HHANBUIYaTbHBIN ITOCTYIIOK) HA YEIOBEKa
B €0 CBSI3aHHOCTH C JAPYTUM YeI0BeKOM. Takas CBI3aHHOCTD «51 — IPYTOi» mpe-
CTaBIsET COOON OTHOIIEHUE MTPOTUBOIIOJIOKHOCTEH.

DTO OTHOIICHHE BBHICTPAUBACTCSI B COOTBETCTBUH C PACCMOTPEHHBIM HPUHIIU-
MOM, OMNPENEIIIOIUM apXUTEKTOHUKY MYCYJIbMaHCKOW 3THKH. Monens 3axup-
Oamun ABISIETCA U B IAaHHOM Clly4yae MapajurMaTHueckoi, 1 CBOKO CHUIIY COXpaHs-
0T T€ MOJIOKEHUS], 0 KOTOPBIX YK€ TOBOPUIIOCHh. B 1aHHOM cityuae ocoboe 3Haue-
HHUE UMEET CIEAYIONIee: MPOoIlecCyalbHbII Nepexol MEXKy TPOTUBOIIOIOKHOCTS-
MH, CBSI3BIBAIOLINH MX BOSAMHO, MHUIIMUPYETCS OTHOM U3 CTOPOH. DTO 3HAYMT, YTO
B OTHOIICHUH 3AXUP-OAMUH «IBHOE-CKPBITOE» OJIHA M3 CTOPOH JOJKHA OKa3aThCs
«CHJIBHEE» JIPYro, 4ToObl OTHOIIIEHHE MEXKIy HUMH CMOTIJIO 3aBS3aThCs. DTO TO-
JIO’KCHHUE BIIOJIHE SICHO MPOSIBIISIET ce0s1 B TOHMMAaHNH MOCTYIKA KaK MPOIecCcyallb-
HOTO €JIMHCTBAa HaMepPEHUsI (CKPBITOTO) ¥ JICHCTBHS (IBHOTO): HAMEPCHUE WHUIIH-
UpyeT JIeiiCTBUE — HO HE JICHCTBHE KaK TAKOBOE (JICHCTBUE KaK TAKOBOE SIBISCTCS
CaMOCTOSITETIHHBIM U B 3TOM CMBICIIC HE 3aBUCHT OT HAMEPECHUS, BEIb OHO MOXET
COBEPIIATHCS 1 03 HaMEPEHUS JTHOO0 ¢ UCTIOPUYCHHBIM HAMEPEHUEM — CM. ML 1—2
HapyIICHHUsT HOPMAaTHBHOU CBS3aHHOCTH HAMEPEHUS U JICHCTBU), 2 UMEHHO JeHc-
TBUE KaK 3@xup «IBHOE», CBSI3aHHOE C HAMEPEHHEM KaK Odmun «CKPBITEIMY. Tak 1
3€Ch: «sD», MHULIUUPYIOIIUI 3aBA3bIBAHHE OTHOIICHHUS C «IPYTUMY, JTOJDKCH OKa-
3aThCs CUIbHee IPYroro, YTOObI 3TO OTHOIIEHUE COCTOSAIOCH.

10 An-Byxapit 1358, 1385, 4775, 6599, mapannenu: Mycium 2658; ar-Tupmuzii 2138; A6y
Jasyn 4714.

W An-Kypmy6ii. An-mxamu’ i axkam an-Kyp’an. 3-e m3a. Kanp: JIap an-kyty6, 1387/1967.
T.7.C. 345.
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BepHeMcst K IpOIMTUPOBAHHOMY OIPEICIICHHIO: TIPOIIaid TeM, KTo K Tebe He-
CTIpaBeINB, JIaBail TeM, KTO TeOe OTKa3bIBACT, BOCCOSAUHSICS C TEMH, KTO TeOs
oTTopraer. B 3TuX kadecTBax BBIPAXKCHO, B OOIIEM W IEJIOM, HMEHHO CTpeMIIe-
HHE 3aBsI3aTh OTHOIICHHE C IPYTHM, IPUYEM JTaKe B TOM CIIydae, €CH APYyroi He
BIIOJTHE TOTOB K 3TOMY, €CJI OH HE JeaeT MepBhiii mar. Takoe 3aBs3pIBAaHNE OTHO-
MICHUH C IPYTHM BO3MOYKHO, €CIIH HHUIIUHUPYIOIIAsi CTOPOHA TIPOSIBILSIET Yy nyu-
60CH1b TIO OTHOIICHHIO K JIPYTOMY.

TakoBO, Kak IPECTABISACTCS, CTEPKHEBOE KAaYeCTBO, K KOTOPOMY IIPH3BIBACT
MyCyJbMaHCKasl 3TUKa — NPOSIBUTH YCTYIMYUBOCTb K JIPyroMy. YCTYITUMBOCTb HE
JUIS TOTO, YTOOBI MOAYMHUTHCS, CAaTh CBOM Mo3ulmu. Hu B xoem ciydae ycryn-
YUBOCTh HE MOJKET TPAKTOBAThCS KaK KanuTyssiuus. OHa o3HayaeT TakoH Iiar Ha-
BCTpPEUy JPyromy, 4TOObI OTHOILIEHHE C IPYTUM 3aBsI3aJI0Ch U TOIEPKUBAIOCE.

B camom xene, uenblid psa MOpajJbHBIX WMIIEPATHBOB CIY)KaT UMEHHO 3TOM
uenu. Hanpumep, u3BeCTHBIN MMIIEPAaTUB «HE CHOPb C JIPYTUM»: JaXe €CIH Thl
TOYHO 3HAEIllb, YTO ThI MIPaB, & COOCCEHUK HE CTPEMUTCS 3TO MPU3HATH U HE COIJIa-
maetcs ¢ To0oH, He CIopk, 0cTaBb 3T0. CrparmBaercs — nodyemy? Eciu st TouHO
3HAI0, YTO JIBAXK/IbI JIBa — YETHIPE, a COOCCETHUK HACTAUBACT, YTO JABAXKIIbI JIBA —
SITh, TIOYEMY S HE MOTY OTCTaWBaTh UCTUHY? A BOT MMOYEMY: COXPAHUTH CBSI3aH-
HOCTb C JPYTUM, MOJJICPKATh C HUIM OTHOILCHHE B TAHHOM Cllydae BaKHEe, yeM
JIOKa3aTh eMy CBOIO MpaBoTy. BaskeH naj; BakHa ClIaKeHHOCTh OTHOIIEHUH. BaxkHo
n30eKaTh TOTO, YTO UCTIAMCKAsl MBICITb HAa3bIBACT UIUKAK «PACKOID), «Pa3IOP».

DTO CTpeMIICHHE K CBS3aHHOCTH C APYTUM, K TTOICPKAHUIO TOOPOTO OTHOIIIE-
HUS C APYTUM SIBIISIETCA B CAMOM JI€JI€ LIEHTPaJIbHbIM JUIs MciaaMcKoi Mblciau. Ensa
JIM 3TO IIEIHUKOM OOBSICHSACTCS CIMHCTBEHHOW MpHIMHOW. Ho ofHa M3 OCHOBHBIX
Ta, 9TO B HCIAMCKOM OOIIECTBE, B OTIIMYME OT XPHUCTHAHCKOTO, HET TAKOTO MOIITHO-
ro 00ObEIUHAIOLIET0 HMHCTUTYTA, Kak LlepkoBb. Xpuctuanckas L{epkoBb, TOMHMO
BCETO IPOYETO, BHIMOIHACT U (PYHKIUIO OObEIUHEHHS BEPYIOIIUX B CIHHBIN Op-
raHusM. B ucname HeT opraHusanuu, KoTopas Obl 00Jajana aBTOPUTETOM Yenoc-
mHo2o o0bearHeHus Beex. [loaToMy B Uciame OOIECTBEHHOE €IMHCTBO U COJIH-
JTAPHOCTB BBICTPAMBAIOTCS HE CBEPXY, HE OT LEJIOTO K YacTH U 3aTeM K UHAMBULY,
Y JIOTHYECKHU UCXOIHBIM HE CITY’KUT MOHATHE OOIIECTBA KaK 1es1oro. B aTom Takxke
IIPOSIBIAETCA aPXUTEKTOHUYECKUN IPUHIIMIT MYCYJIBMaHCKOM 9TUKM: B3aUMOJEHC-
TBHUE JBYX BBICTPOCHO KaK 3dxXup-OAmuH-B3aUMOJICHCTBHE, T/Ie OHA U3 JIByX CTO-
POH MHHITUUPYET JecTBUE (KaK OAmuH, HAMEPEHUE WA COCTOSHHUE, HpaB, WHH-
[UUPYIOT JACUCTBHE B PACCMOTPEHHBIX CITydasX), a OTOMY JIOJDKHA MPOSIBUTH yC-
TYITYUBOCTbH, C/IENATh IIar HaBcTpedy. TakuM o0pa3oM, eIMHCTBO OOIIECTBA BEI-
CTpamMBaeTCsl CHU3Y, O sTuerikaM. ba3oBoil STUEHKOM SIBIISIETCS OTHOIICHNE ABYX —
YeJIOBEeKa C IPYTHM YeJoBeKoM. [1oaToMy MycylmbMaHCKast 9THKA TaK HACTAaHBACT
Ha TOM, YTOOBI 3TO OTHOIICHHE 3aBS3BIBAIOCH U UTOOBI OHO OBLIO KPETKHM, IIPO-
YHBIM. JlaXke B TOM Clly4ae, eClid APYIrol He CJAMIIKOM CKJIOHEH K 3TOMY, HYKHO
ClIeNaTh IIar eMy HaBCTpeuy.

Hpyroii yuenstit u3z Kopnosel, A6y an-A06ac an-Kypry6i (1173—1259, yuu-
TeNb ynoMsiHyToro ain-Kypry6ii), aBrop koMmmeHTapus Ha «ac-Caxiix» Myciauma



ApPXUTEKTOHHKA MYCYJIbMaHCKON 3THKH 189

(an-Mygxum ¢hit wapx Mycnum), numet: «HpaBbl (ax1dx) — 3TO 4epTHl 4emo-
BeKa, Oyarogapst KOTOPBIM OH B3aMMOJICHCTBYET C APYTUME». DTO O3HAYAET, UTO,
BeJIs peub O HpaBax, MBI TOBOPUM HE O JTOOPOJETENSAX U MOPOKAX, KOTOPhIE Xa-
PaKTEepH3yIOT YeJIOBeKa KaK TAaKOBOTO, MBI TOBOPHUM O TOM, YTO IO3BOJISIET €My
B3aMMOJECICTBOBATh C IPYyTrUM. BOT rie akeHT, BOT Ha 4€M COCPENOTOYEHO BHU-
manue. HpaBbl, npojomkaer an-KypTyOu, «ObIBatoT 0JJ00pSIeMbIMUA W TIOpHIIAC-
MBIMIY. W nanpme: «B mienom ogodpsieMoe — 3TO KOTa THI [3a0HO| ¢ APYTHM
npotuB cedsp». Uto 310 3HaunT? OH nosicHseT: «CrpaBeiIuB K Ipyromy, He cIpa-
BeUTHB K ceben'?. CI0BOM «CIpaBeUIuBy» 5 Iepeaaro apabckoe myHcugh — OyKB.
«aernsiuit mononam». OMHOKOPEHHOE UHCAGH BBIPAYKAET CMBICI TOYHOTO JCIICHHS
MOTOJIaM, Ha PAaBHBIC JIOJH U CIYXKHUT B apaOCKOM OIHUM U3 YKBUBAJICHTOB MOHSI-
THUS «CIPaBEUIUBOCTY. Ka3zanock Obl: OBITH 330[JHO C APYTHM, BCTAaTh HA TOUKY
3pEeHUS PYTOTO 03HAYACT IIOMEHATHCS C HUM MECTaMU, OTHECTHCH K IPYTOMY Kak
K cebe U, CIeA0BaTeNbHO, K ce0e KaK K IPyroMy, a 3HAUUT, YHUBEPCAIN3UPOBATH
MOpabHOE CYXICHHE, CICIaTh €r0 PAaBHO MPHIOKUMBIM K Jirodomy. Ho 31ecs —
JPYToe MPOJ0JDKEHHE: OBITh 320JHO C APYTUM O3HAYACT «OTAATh APYTOMY IOJIO-
BUHY» (=OBITh CIIPaBE/IIIMBBIM K HEMY) H «HE Oparhb MOJIOBHHY cebe» (=He OBbITh
CIpaBeNTUBBIM K ce0e), TO ecTh OT/IaBaTh, HO He Oparbk. beuto ObI OMMOKOM JTy-
Marh, 9TO 3TOT UMIICPATHB YHUBEpcANU3upyeM. Beab Hemp3s cka3arh, 9TO U OT
IPYTOTO MBI IEHCTBUTEIBHO XKIIEM TOTO XK€, TO €CTh MpEAIoiaraeM, 4yTo U JIpy-
roif Oymer oTgaBaTh, HO HEe Oparh. Benp B TakoM cirydae wukmo HE CMOXKET OT-
[IaTh, TIOCKONBKY Huxmo He Oymer OpaTh. BeIpakas moskenaHue OTaaTh, HO HE
B3ATh, MBI TEM CaMbIM BBIpa)KaeM HOXKEJIAHHE K JPYTOMY B35Th, HO HE OTIATh.
3axup-6amun-0THOIIEHHE HECUMMETPUYHO, a MOTOMY HE YHUBEPCATU3IUPYEMO.
OTO — 4Ype3BBIYAHHO BaKHAsI YepTa MYCYJIbMAaHCKOW JTHKH, ONpeeisieMas ee
APXUTCKTOHUKON: HEYHHBEPCAIM3UPYEMOCTh MOpaibHOro uaeana'. Berath Ha
TOYKY 3pEHUS IPyToro O3HAYaeT HE BHIPOBHSTH OTHOIICHUS, a CKIOHHUTH OaaHc
B ITOJIB3Y Apyroro. An-KypTyO6it mpomomkaeT, packpbiBasi 3HaYCHUE 3TOTO OOIIETO
TpeboBanust: «Ilo OTIENFHOCTH 3TO — OBITH NMPOIIAIOIINM, KPOTKUM, ITHPOKUM,
TEpPIENUBBIM, CHOCUTH OOHUIBI U Bpell, OBITh MUJIOCEPAHBIM, COCTPAIaTEIbHBIM,
VHOBIETBOPATH HYXKIBI APYTOro, OBITH APYKETIOOHBIM U THOKAM. A TMOpHIac-
MO€ — MPOTHBOIOIOKHOE 3TOMY» 4.

CrpemiieHHE TPAKTOBATh (PaKTUIECKOE PABEHCTBO B MOJB3Y IPYTOTO SPKO BEI-
pakeHO B u3peueHnu, kotopoe Mo Mydmux (ym. 1362, 3HaMeHUTHIN (akux-XaH-
0anuT) BKIIaJbIBACT B ycTa ai-Amn‘aca ubH Kaiica, mpenBoanTess mieMeHn KHH/IA.
DTO 3HAMEHUTOE IUIEMsI, MPEICTABUTEIN KOTOPOTO ChIMPAIU 3aMETHYIO M IPOTH-

12 B opurunaie: Ll Cacati Y 5 leie Caati cludt e ¢l je & 0S5 ) dlaa¥) e 8 gasall.

13 TlomuepkHeM, 4To MOpaNbHBII HeaT B JAHHOM CTydae OTHIONb HE CAKPATH30BAH, H HE
B 3TOM IPHYMHA €T0 HEYHUBEPCATU3UPYEMOCTH.

14 [urupyro o M6u Xamxapy an-‘Ackanmani (darx an-6api. 13 tr. beiipyt: Jlap an-ma‘pu-
¢a, 1379 x. T. 10. C. 456), KOTOpPBIi TPUBOIUT ITH CIOBAa B KOMMEHTAPUH K HA3BaHHUIO OJHOMN
u3 mnaB «a¢-Caxiixa» an-byxapit «bmaronpasme, IIeApOCTh U HENPUHUMAEMas CKyNOCTbH)

(3l e oS5 La g sladl g 2l Cpn ).
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BOPCUMBYIO POJIb B paHHEH HciIaMckoi uctopun. An-Ami‘ac n6u Kaiic oopamaer-
Cs1 K CBOEMY HapoO[Iy C IMPU3BIBOM K OIaroHpaBHIo: « S — OUH M3 Bac, HE IMEIO HU
nepen keM npeumytects. K Bam oOpararo cBoi JIMK, BaM Ha CITyOy CTaBIIO CBOE
COCTOSTHHE, YIOBJIETBOPAIO BAIllM IIPaBa M HY’KABI, 3aIIMINAI0 BamuXx >keH. KTo Oy-
JeT MOCTYTATh KaK $, TOT...» — KaKOTO NMPOJODKEHHS OKUIaeT YNTAaTeIb? paBeH
MHE? HeT: «...KTO OyAeT MOCTyINaTh KaK s, TOT JIy4Ille MEHs; a KOTO S IPEB30 1Y,
TOTO 51 JTydmie»'s.

Kax Buamm, 31ech Ta ke Wjest: eclIM Mbl PaBHBI, THI Jiydnie MeHs. Kazamock
Obl, ApPaJOKC: PABEHCTBO HE MOXET 3aKIIIOUAaThCS B HEPABEHCTBE, a CIIPaBEIU-
BOCTb — B TOM, UTOOBI OLIEHUBATh OIHO U TO € pa3Hoi Mepoil. Ho nmeHHO Tako-
BO TpeOOBAHUE APXUTEKTOHUUECKOTO MPUHIUIA MYCYIbMAaHCKONH ATUKHU: 3TO Oa-
JIAHC, CABUHYTHIN B NOJIB3Y APYTOTO.

Axndx — HPaBBL, IPEAPACHONOKEHHOCTH K ASHCTBUSIM — MOTYT OIHCHIBATHCS
OYEHb MOAPOOHO. ABTOPHI COCTABISIOT JUIMHHBIC CIIMCKH HPABOB-AXIAK U 00CYXK-
JIAIOT UX BO BcexX AeTansx. Ho B 1esioM mpes COCTOMT B TOM, YTO XOPOIIHE Hpa-
BBl — 3TO T€, KOTOPBIC MO3BOJISIOT 3aBS3aTh OTHOIICHHUS C APYTUMH.

VIMEHHO B 3TOM CMBICH TIPHU3bIBA K CKPOMHOCTH — HM3BECTHOTO NPHU3bIBA MY-
CYJIBbMAHCKOH 3THKH. Benb CKPOMHOCTD ylep)KUBAeT OT TOTO, YTOOBI BBIIETUTHCS
U BCTaTh HaJl APYTHM 4eIoBeKoM. KoHeuHO, MOI0KHUTETbHOe OTHOLIEHHE K CKPOM-
HOCTH CBA3aHO M C HCTOPUYECKUMH 0COOCHHOCTSAMHU NPHHATHS HCIaMa, KOTa, Kak
MOBECTBYET HMCJIAMCKas MCTOPHS, «3aHOCUMBBIE TOPACIBD» IPOTUBHINCH HCIIAM-
CKOMY TIPH3BIBY, TOT/Ia KaK MPUHUMAIHN €r0 CKopee JIIOMH CKpoMHbIe. OfHAKO B
JaTbHEeHIIeM TPHU3bIB K CKPOMHOCTH OCBOOOJMIICS OT 3THUX MCTOPHYECKHX JeTa-
7€l 1 HavgaJ pacCMaTpPHUBaThCs KaK TAKOBOH.

[Tpu3elB K CKPOMHOCTH NpPEAINoaraeT, 4YT0 MYyCyJIbMaHUH HE JOJKEH Bble-
JSITHCS IO OTHOILIEHUU K IPYTOMY, He ObITh BbICKOUKOIL. [Touemy? MiMeHHO moToMmy,
4TO HEO0OXOAMMa OOIIECTBEHHAs COMMIAPHOCTD, CBSI3aHHOCTH C ApyruM. OTcrona
TO, YTO HA3bIBAIOT MCIAMCKHUM BHJIOM OJICXK/Ibl: CKDOMHBIE, HE KpHUAIUe I[BETA,
CKpoMHBbIe TKaHU. CKkaxkeM, HE 0H00pseTcs MENK U Ipyrue JOPOrue MaTepHabl,
He onoOpsroTes nuierdsl Ha matesax. [louemy? UTo, MycysiapMaHe CIIOCOOHBI OI1e-
HHUTh TOJIBKO MPUTIYIICHHbIC IBeTa (OENbIi, Cephlil, KOPUUHEBBIH, YEPHBIN) 1 HE
MOT'YT BOCIIPUHSTB KPAcoTy SIPKHUX Kpacok? Mmi MycynbMaHe OT IPUPOJIBI HE JIFO-
0T IOporHe KpacuBBIC TKAHHM, METK M ToMy nonobHoe? Koneuno, Het. [lemo B
TOM, YTO TAaKUM 00pa30M UeloBeKa IMPHU3LIBAIOT K TOMY, YTOOBI OBITH COMMIAPHBIM
C IPYTUM, YTOOBI HE BBIAEIATHCS IO OTHOLIEHHIO K IPYTOMY.

COOTBETCTBEHHO, OTPHIATEIbHBIMUA YEPTaMH XapaKTepa SBIAIOTCS T, YTO
HPETATCTBYIOT TAKOMY 3aBA3bIBAHMIO OTHOLIEHHS ¢ ApyruM. Ho 310 He mpocTo aB-
TOMAaTHYECKOe OTPHIaHNE TOOPBIX KadeCTB. 3/1€Ch TOXKE €CTh CBOS JIOTHKA, U OHA
ompesiesieHa apXUTEKTOHHKOH MYCYIbMaHCKON 9THKH.

T'oBopst 00 OTpHIIATENBHBIX YepTax, KaK MIPaBHJIO, B YUCIIE TIEPBBIX BBIACISIIOT
HUGAaK, WM MyHdghaxa «JmueMepue». ITO U3BECTHBIM TEPMUH U (UKXa, U UC-

15 6u Mydnux. An-Ana6 am-map‘uitita, Kanp: 1348/1930. T. 2. C. 215.
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TAMCKOH JJOKTPUHBL. MyHADUK «TUTIEeMEp» ONPENeNIeTCsl KaK YeI0BEK, KOTOPbIH
MUTAET B cepjle YOKICHHUs, MPOTUBOPEUAIIUE HCIaMy, a JIIEHCTBYeT Kak My-
CylIbMaHMH. Peub uer B epByro ouepenb O JIIOASX, KOTOPbIE B IIEPUOJ] UCIIaMC-
KHX 3aBO€BAHUI NPUHUMAJIU UCJIaM, HO IPOJOJDKAIHN TIOJIHOCTBIO MJIM YaCTUYHO
IPUIEPAKUBATHCS MIPEKHUX yOex1eHu. JluniemepHoe noseneHne — 370, CIOPY
HET, IU10Xast Belllb. Bpsia Jin MOKHO HaWTH ITUYECKYIO CUCTEMY, KOTOpas OLEHU-
Basia OBI JHIIEMEpHe TONOKHUTENFHO. Ho T71e 0HO BBIABHTAETCS Ha IEPBOE Mec-
TO cpenu mioxux kauects? [louemy nmunemepue cmons ioxo? He 3abymem, uto
JUIIEeMep MOXET ObITh BHELIHE 0Jaro4ecTuB B TOM CMBICIIE, YTO COOIIOAET BCe
0Ops1Zibl U BBIMOJHAET Bce 005S3aHHOCTU MyCylbMaHuHa. B yem xe neno? A neno
B TOM, YTO Y JIUIIEMepa HapyLIEHO COOTHOLICHUE MEXAY OamuH «BHYTPEHHUM
U 3GxXup «BHEUIHUM»: YOEKIEHUS Y HEro OfHHM, a JEHCTBUSA COBCEM JApYrHe, He
COOTBETCTBYIOIIME YOSKICHUAM. Takoe HapyIIeHHEe COOTHOLICHHS MEXKIY BHYT-
PEHHUM M BHEUIHUM I[POTUBOPEUYUT APXUTEKTOHMUECKOMY IPUHIIUIY YCTpOMC-
TBa MyCynLMaHCKOﬁ 9TUKH, U JIULIEMEPUEC BBIACIACTCA OTACIBHO B YUCIIC OTpH-
aTCJIbHBIX KAYE€CTB.

Ecin nuuemepue paspyluiaeT MHIUMBUyaabHbBIM IIOCTYIIOK, TO pasjiaf paspy-
macT CBA3AaHHOCTb-C-IPYTUM, Pa3pbIBACT TKaHb COLIMAIbHOCTH. HOSTOMy oTpua-
TEJIBHO PACLEHUBAETCA WUKAK «Pa3fop» U BCE, UTO BEIET K pas3lopy, K pasiany;
OTPHIIATEIHHO OIICHUBACTCS 3aIUPUCTOCTD U CIIOp (dorcuddn). Ho criop He B CMbIC-
Jie Hay4YHOMU TOJIEMUKH: TAaKOI'0 pOjia Pa3BEepPHYThIE TUCKYCCHH B KJIIACCUUYECKOH HcC-
JIAMCKOH JIUTEPATYPE BENUCH BOKPYT OTPOMHOI0 KOJIMYECTBA BOIPOCOB. Peub naér
0 cIlope, KOTOPBI NPUBOAUT K pa3iajy U JAOXOAUT 0 pa3pbiBa OTHOLIEHUH, —
MMEHHO TaKOH CIIOp OCYXkKAaeTCsl.

Ocyxaaercs BepoJIOMCTBO U MIPUTBOPCTBO — B CHIIy TOH e jioruku. K npu-
Mepy, BEPOJIOMCTBO BeIET K MOTEpe BEPhI B IPYroro, a 3Ha4uT, JIeJ1aeT HEBO3MOX-
HBIM MOJIEP)KaHNE HOPMAJIbHBIX OTHOIIEHUN. OCyXKIAeTCs JIOXKb — Jake JIOXKb
BO CIIaceHHe, a YK TeM Oonee HamepeHHas. Y, HA000POT, BEICOKO OLICHUBAIOTCS
MIPOTHUBOIIONIOKHBIE KaueCTBa: HAAEKHOCTD (‘amdHa), 4eCTHOCTh, BEPHOCTbH CIIOBY
U JIpyTHUe.

TaxoBbI HpaBbl, WA MPEAPACIIOTIO0KECHHOCTU K I[Gf/iCTBI/ISIM, KOTOPBIC MYCYJIb-
MaHCKasl 3TUKA OLEHUBAET IOJIOKUTENBHO — KaK MaKApuM ai-axadx, Win XycH
an-xynyK, — U T€, YTO IMPOTUBOIIOJOKHBI UM U OLICHUBAIOTCA OTPHUIATCIIBHO.

M&I paccMOTpenH, KakKuM 00pa3oM CHCTEMOOOPasyIoe MPUHINIE MYCYIThb-
MAaHCKOH ATHKH MPOSIBISIIOTCS HA Pa3HBIX dTanax €€ MOCTPOEHUsS KaK €JUHOM CHC-
TEMbl 3HaHUS U KaK OHM PYKOBOIAT BBICTPaMBaHUEM OCHOBHBIX KaTerOpUi W JO-
TMKOM paccykaeHus. Tak Mbl MOAOLLIM K OTBETY HA BONPOC, ITOCTABJICHHBIN B
Hayasie cTaTtbi. To XapakTepHOe cofiepKaHue, KOTOPOe BKJIA/IbIBAETCS B MTOHATHE
«MYCYJIBMaHCKasl 3THKa», OTIPE/IETICHO HE TOJIBKO KOHKPETHBIM HAIIOJTHEHUEM 3TOM
3TUYECKOM CUCTEMBI, TOYEPITHYTHIM U3 aBTOPUTETHBIX TEKCTOB HCIaMa U Pa3BUTHIM
B paboTax MyCyJIbMaHCKHUX yueHbIX. OHO ONpeEICHO TaKKe apXUTEKTOHUKOH ero
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BBICTPAMBaHUS, IPEACTABICHHON MPUHIUIIOM 3dXUp-OamuH-IpOTHBOIIOI0KCHHS
(IPOTHBOIIONOXKCHUS «SIBHOE — CKPBITOE») M MPOIECCYATBHOTO Mepexoaa MeK-
JIy TPOTHBOIOJIOKHOCTAMH. DTOT MPHHIUI JISKUT B OCHOBAHWH HE TOJIBKO MY-
CYIBMAHCKON 9THKH, HO W MPOYHX CETMEHTOB KIACCHUYECKON apabo-MyCylIbMaHC-
KOH KynbTypbl. UIMeHHO 3TOT pakT nemaetT MyCyabMaHCKYIO STHKY CTONb XOPOIIO
«TIPUTHAHHOW K APYTUM OONACTSIM TOU KYIBTYPEL.



Gholamreza Aavani (Iranian Institute of Philosophy, Iran)

SHAHRZURI’S ETHICAL THEORY AS EXPOUNDED IN HIS
SHAJARAH AL-ILAHIYYAH

Shamsuddin Muhammad Shahrzuri is one of the distinguished philoso-
pher-sages of the seventh century'. He is the first commentator and expositor of
Suhrawardi’s Hikmat al-Ishraq®, which was much utilized by later commentators.
He is also the writer of a famous history of philosophy entitled as Nuzhat al-arwah
wa rawdat al-afrah or simply known as Ta rikh al-Hukama*, in which Shahrzuri
tries to compile a universal history of philosophy on the basis of the principles of
philosophical historiography as delineated by Suhrawardi in his works, especial-
ly in the Hikmat al-Ishrag. He is, moreover, the writer of the monumental work
al-Shajarah al-Ilahiyyah (The Divine Tree)*, which is a veritable compendium of
Islamic philosophy in about two thousand pages, written in the illuminationist vein.
He might be the author of other works such as the extremely profound and terse
treatise by an unidentified author published by ‘Abdurrahman Badawi under the
forged title Al-muthul al-‘aqliyyah al-aflatuniyyah, which, according to Badawi,
was written by an author who antedated Qutbuddin Shirazi (d. 710). In the eighth
chapter of the fourth treatise of the Shajarah Shahrzuri proclaims his intention to
write a treatise on this topic. The following is a brief survey of Shahrzuri’s ethical
theory as set fourth in the Shajarah.

The treatise of Shahrzuri on ethics® starts with the much-debated problem of
the relationship between the theoretical and practical philosophy and as to which
one is prior. Almost all the Peripatetics believe in the priority of the theoretical
over the practical philosophy. Avicenna, for example, in the ilahiyyat of his mag-

! After the Hegira (ed.).

% see: Hossein Ziaee’s edition of Sharh Hikmat al-Ishrdq of Shahrzuri, published by Paz-
hithishgah-i ‘uliim-i insant, Tehran, 1372 (solar).

3 The original Arabic version was published by Matba ‘ah uthmaniyyah in Heydarabad,
India. The old Persian translation of the book by Magstid ‘Alf Tabrizi was edited and published
by Muhammad Taqi Daneshpazhith and Muhammad Sarwar Maula’1 (‘Z/m7 wa farhangt Press,
Tehran, 1356). A later Persian translation by the late Zia’ ad-Din Durri, entitled Kanz al-Hikmah,
has been published several times.

4 al-Shajarat -al-llahiyyah fi’ ulim al-haqa’iq al-rabbaniyyah, is being edited by distingui
shed Iranian scholar Najafquli Habibi, the first part having been published recently (published by
the Iranian Institute of Philosophy, Tehran, 2005).

5 Shahrzuri. al-Shajarah. P. 473—488.
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num opus Shifa® categorically asserts the priority of the former over the latter. He
even goes so far as to maintain that even in practical philosophy the theoretical in-
gredient takes precedence over the practical element, because no praxis is possible
without the theoria.

Shahrzuri, on the contrary upholds the theory that “the practical philosophy
is prior to the theoretical, because the perception of the intelligible realities as it
should, depends upon the purity of the soul and its being illuminated and both de-
pend on the purification of the soul and the perfecting of the political virtues™”.

Shahrzuri quotes a passage from Farabi to the effect that the initiate in philoso-
phy should be well-versed in all good traits. He should know well the Quran and
the sciences of the Shariah; he must be chaste, veracious and must shun and ab-
hor all vices such as wickedness, debauchery, treachery, perfidiousness, cunning
and double-dealing. He should, moreover, devote himself to the performance of
religious obligations (ada’al-waza 'if al-Shariyyah), without transgressing any pil-
lar of Shariah™®. All this should be construed to signify the priority of the practi-
cal philosophy, which is nothing other than the purification of the soul, over the
theoretical.

Again he quotes Farabi as saying that “the consummation of happiness is
through moral virtues as the fruit is the consummation of the tree”. This diver-
gence of opinion from the Peripatetics arises, no doubt, from the Illuminationist’s
emphasis upon the purifications, expurgation and rectification of the soul as a nec-
essary step prior to the attainment of sapiential wisdom.

Definition of khulg (a moral trait)

Shahzuri defines khulq in a Peripatetic vein as “an innate disposition (malakah)
whence issue all the acts with facility (bi suhiilah) without any thought (fikr) or de-
liberation (rawiyyah)”'®. Now the problem immediately arises as to whether such
moral traits are changeable or not. There are some who argue that moral traits, be-
ing based on physical temperament, are fixed and unalterable. People of hot tem-
perament (harr al-mazay), for example, tend to be courageous, as those of cold tem-
perament tend to be cowardly (jaban). Such is the case with other moral traits''.

Shahzuri does not accept this view. The upshot of his refutation rests on his
claim that moral behavior is impossible without rational choice. “It is possible to
change and alter our moral traits. They are liable to increase, decrease, to excess
and emendation, through abundant practice of words, deeds, motions, rests and

6 See the introduction of Ibn Sina to the «Ilahiyyat» / Ed. by G. Anawati and reprint. by the
Ayyatollah Mar‘ashi Najafi Library. Qum, 1404 A. H. (lunar).

7 Shahrzuri. al-Shajarah. P. 376.

8 Ibid.

° Ibid., P. 77.

' Ibid. P. 378.

! Ibid.
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concepts (tasawwurat). Otherwise prophets, sages and saints would not take upon
themselves the trouble of calling people to God in every possible way. They would
not command people to attain the moral virtues. Moreover, how would such an ab-
surdity be reconciled with what has been reported from the foremost among the
human beings (upon whom be the benedictions of God!) that “I was chosen in or-
der to bring to completion the noble virtues”. It is possible for a reasonable being
to come to know that through contemplation and experience”'?.

The types of virtues

Greek ethical theory had much impact upon the formulation of a rationally jus-
tified ethical theory in Islam, especially among Muslim philosophers who seldom
thought about founding the metaphysical foundations for an ethical theory based
on the tenets of the Quran'’. The codification and classification of virtues among
Muslim philosophers is an Islamic version of the ethical code as propounded by
Plato and Aristotle and occasionally by the Stoics. Plato’s division and classifica-
tion of the virtues rests on the tripartite division of the soul in the Republic. The
soul, according to Plato, has three main functions, each proper to a specific fac-
ulty, to which belongs a specific virtue, being the perfection and consummation of
that faculty'. “In Aristotle, the spheres of the several virtues are strictly narrowed
down and we are enabled all the better to estimate the widening and spiritualiz-
ing of moral ideals which the centuries since Aristotle have brought with them”>.
Crucial to Aristotle’s ethical theory is the doctrine of the “golden mean”, accord-
ing to which each virtue is a mean or an intermediary between two extremes of
deficiency and excess. This theory was taken over by the Muslim Philosophers
and employed in their elaboration and justification of a sort of an Islamic virtue
ethics.

Shahzuri, in his classification of the virtues, combines the four cardinal vir-
tues of the Republic, based on the tripartite faculties of the soul, with the pecu-
liarly Aristotelian version of theory of the “golden mean”. The human soul, ac-
cording to him, has three main faculties, the rational (al-natiqah) also called the
intellectual (al- ‘aqliyyah); the appetitive (al-shahawanniyah) and the irascible (al-
ghadabiyyah). As to the intellectual faculty, it is the angelic soul (an-nafs al-mala-
kiyyah) in man, being the principle of discernment between truth and error, of

12 Ibid. P. 379.

13 This is not to downgrade or depreciate the tremendous and laborious efforts by the Muslims
to reconcile the wisdom-tradition of all peoples with the tenets of the holy Shariah. No doubt, this
wisdom-tradition enabled the Muslim to better understand the tenets and the tenor of the faith.
What I mean is that there was also the possibility of laying the foundations of an ethical theory on
the basis of the teachings of the revelation and the Sunnah of the Holy Prophet. This was done of
course to a large extent, but now is the time to be systematized.

14 For a good and elaborate discussion about different ethical theories and their philosophical
presuppositions see for example: Majid Fakhry. Ethical Theories in Islam. Leiden: Brill, 1991.

15 Sir David Ross. Aristotle. London: University Paperbacks, 1966. P. 201.
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meditation and ratiocination (fikr) and the intrinsic desire to comprehend the eter-
nal verities. The refinement (tahdhib) of the theoretical faculty (al-quwwah-al-
nazariyyah) is called “theoretical philosophy” (al-hikmah al-nazariyyah)'®.

As to the appetitive soul, which is also called the animal soul; it is the driving
force for concupiscence (shahwah) and for search after food and for seeking en-
joyment through food, drink and sexual intercourse!’.

As to the irascible faculty, it is that bestial soul in man, which provokes anger
and makes one audacious in horrible situations (aswal) and has an intrinsic desire
for domination, haughtiness, arrogance and glory. As in Plato, the harmonization
between these three faculties through the wise administration of reason constitutes
the paramount virtue of justice ( ‘adalah), in the absence of which each faculty in-
clines and deviates into the two extremes of excess (ifrdr) or deficiency (tafiit).
The excess in the theoretical faculty is called “stupidity” (safah) or “undaunted sil-
liness” (jarbazah); that in the appetitive faculty is named “covetousness” (sharah)
and the extravagance in the irascible faculty — “rashness” (tahawwur). On the
other hand, the deficiency in the rational faculty is simplemindedness (balah); that
in the appetitive, impotency (khumiid) and the extravagance in the irascible fac-
ulty — cowardice (jubn). “But when the three faculties are in equilibrium ( itidal),
there springs forth a third virtue, which is justice, arising from the refinement of
the practical faculty, whose two extremes are injustice (zu/m) and receptivity to in-
justice (inzilam)'®,

The list of four cardinal virtues in A/-Shajarah corresponds to the four virtues
in Plato and Aristotle and the four cardinal virtues recognized by Greek sages in
general, that is, justice (dixn), wisdom (cogia, ppovyoio), courage (avdpeia) and
temperance (cwppooovvy). “The refinement of the appetitive is called “self-control”
(or “temperance”) (‘iffah) and that of the irascible faculty, “courage” ... so the
corresponding virtues are wisdom, temperance, courage and justice. Each virtue
is a mean; but the extremes are without limit. Every virtue or moral excellence is
a mean bounded by two vices, I mean the two extremes of excess and deficiency.
The mean is the straight path; so a man of moral excellence should not transgress
it, because, according to the measure of his transgression, he would deviate, stray
and swerve from the otherworldly happiness. That is a very painful disease from
which very few can eschew except those unique individuals among the most virtu-
ous and the most perfect (al-amthal)®.

In corroboration of the point at issue, Shahzuri refers to the words of prophets
and sages to the effect that there are very few who are on the straight path and the
rest would be rent to pieces and would be scattered in indefinite barazikh after the
demolition of their bodies, where they would stay awhile, ascending from stage to

16 Shahrzuri. Al-Shajarah. P. 479.
17 Tbid.

13 Ibid. P. 479-80.

1 Ibid.
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stage, until finally they cast aside all those configurations (hayaf). Shahzuri then
goes on to enumerate all the subsidiary virtues subsumed under each of the four
cardinal virtues®.

The virtues subsumed under wisdom (al-hikmah)

There are six virtues subsumed under Aikmah: first, mental acumen or intel-
ligence (dhaka’), which consists of promptness in deriving conclusions from the
premises and the facility in deduction due to persistent practice, until it becomes a
stable disposition (malakah); second, ready comprehension (sur’at al-fahm), that
is, the motion of the soul from the concomitants (malziimat) of things to their es-
sential qualities (lawazim); third, the purity of mind (safa’ al-dhihn), that is, the
aptitude of the soul to make present its desired end without agitation; fourth, the
ease of learning (suhiilah al-ta‘allum), that is, the agility of the soul in acquiring
its desired end, without the hindrance of confused thoughts, so that the soul in its
entirety pays heed to its object of desire; fifth, retentiveness (tahafuzz), by which
the forms apprehended by reason (‘aq/), estimative faculty (wahm) or imagination
(takhayyul) are called forth with the least effort; sixth, “recollection” (tadhakkur),
by which the soul is able to contemplate the forms stored up in the retentive faculty
whenever it wishes with a sort of facility due to its acquired disposition?'.

The virtues subsumed under courage

Eleven virtues are subsumed under courage, which are: first, greatsouledness
(kibar al-nafs), which is indifference to both esteem and contempt; second, intre-
pidity (najdah), which is the self-assurance of man in times of horror and conster-
nation when anxiety causes disorderly motions; third, magnanimity (‘uluww al-
nafs), by which the soul is neither elated nor depressed by worldly gains; fourth,
stability (thabat al-himmah), which is a power in the soul by which it endures
pains and withstands calamities; fifth, “forbearance” (hilm), that is, the abstention
of the soul from any kind of anger with ease and facility; sixth, serenity (sukiin),
by which the soul lives up to the injunctions of the shari ‘ah and the divine intellect
in altercations and hostilities (khusiimatr); seventh, astuteness (shahamah), which
is a power in the soul, which enables it to acquire great things in expectation of
the good repute; eighth, endurance (tahammul), which is the ability of the soul
to exploit the proper tools and gadgets in order to achieve the praiseworthy ends;
ninth, humility (fawadu ‘), which consists in that you do not esteem for yourself
any advantage over those lower than you in rank; tenth, ardent zeal (hamiyyah),
which means that one should guard what ought to be guarded without any lassi-
tude (tahawun); eleventh, “compassion” (riggah); by which the soul suffers from
the pains and ailments of the humankind?®*.

20 Ibid.
21 Ibid. P. 481.
22 Ibid.. P. 482.
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The virtues subsumed under self-restraint or temperance (‘iffah)

There are twelve virtues comprised under the cardinal virtue of temperance:
first, modesty (haya’), which is a sort of alteration, accruing to the human soul
when getting aware of perpetrating evil acts, in order to avoid blameworthiness;
second, leniency (rifg), which consists in the voluntary submission of the soul to
the happenings and events; third, “right guidance” (husn al-huda), which is a true
yearning of the soul to perfect itself; fourth, reconciliation (musalamah), which
consists in that the soul should display civility and amiability in disputes without
being perturbed (bila idtirab); fifth, equanimity (da’ah), which is the composure
of the soul when concupiscence is excited; sixth, patience (sabr), which is the
steadfastness of the soul against delightful but wicked pleasures lest they should
issue forth; seventh, frugality (gind’ah), which is the satisfaction of the soul with
the necessities of life; eighth, “gravity” (waqar), which is the imperturbability of
the soul when attending to its object of desire; ninth, “piousness” (wara ‘), which is
the adherence of the soul to good deeds and praiseworthy actions; tenth, “orderli-
ness” (intizam), which is a sort of assessment (faqdir) and arrangement (tartib) by
the soul as required and, moreover, to take into consideration the common interests
until this becomes a fixed disposition in the soul; eleventh, “liberty” (hurriyyah),
which is the disposition of the soul to acquire property through lawful channels and
to dispose it in rightful ways; twelfth, munificence (sakha’), which is the bestowal
of one’s property in the easiest manner. In Shahrazuri’s view, munificence itself
branches off into eight subsidiary virtues as follows: charity (karam), forgiveness
(‘afw), manliness (muru’ah), nobility of character (nubl), equity (muwdasat); toler-
ation (musamahah) and altruism (ithar), that is, preferring others to oneself>.

Virtues subsumed under justice, comprising twelve virtues

First, “friendship” (saddqah), which is a sort of veritable love which stimu-
lates one to make preparations for things which cause the well-being and prosper-
ity of friends; second, intimacy (u/fah), which is the unanimity of a certain group
working in mutual collaboration in order to gain a better livelihood; third, “fidel-
ity” (wafa’), which is attachment to the way of equity and mutual collaboration,
without ever transgressing it; fourth, “compassion” (shafaqah), which is the dis-
position of the soul to eradicate the causes of pain while witnessing them in other
human beings; fifth, “visiting the relatives” (sala@h al-rahim) which means to make
your relatives and kinsmen your partners in worldly goods; sixth, “good recom-
pense” (mukafat), which is to compensate good deeds done to you, with at least as
many good deeds or more; seventh, “good partnership” (husn al-shirkah), that is
the give-and-take in your transactions should be in a state of equilibrium; eighth,
good judgment (husn al-qada’), that is to fulfill the obligations due to others with-
out obligating them and without feeling regret; ninth, “affection” (tawaddud), that
is, seeking the affection of peers (akfa’) and people of merit with good words and

2 Tbid. P. 483-85.
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broad insight; tenth, “submission”, which means that one should not object to the
deeds issuing from God the Almighty; eleventh, “trust in God” (tawakkul), which
consists in that one should not see human beings as true agents in acts depending
on human power and one should not wish, therein, any augmentation, diminu-
tion, precipitation nor delay; twelfth, “worship” (‘ibadah), which consists in that
the Creator should be exalted in the souls and glorified in the hearts; so should be
those proximate to the divine threshold like angels, prophets and saints (peace of
God upon all them!)*.

The types of vices

According to Shahzuri, each virtue is a mean between two vices, which are two
extremes of excess and deficiency, standing in two opposite directions. We try to ab-
breviate in a tabular form the list of vices, with respect to their associated virtues®.

Excess

Mean

Deficiency

overwittiness (khubs)

wittiness (dhaka’)

dull-wittedness (baladah)

quick imagination; sud-
den but flimsy flashes of
imagination

quick understanding
(sur‘at al-fahm)

tardiness in comprehen-
sion (ibta’fi *-I-fahm)

darkness (zulmah) accru-
ing the soul

purity of mind (safa’al-
dhihn)

tardiness (ta khir) in
deducing conclusions

hastening of the soul
in ascertaining forms
(istithbat al-suwar)

ease of learning (suhiilat
al-ta ‘allum)

difficulty (su ‘uba) in
learning

excessive waste of time
in futile musings

good intellection (husn
al-ta‘aqqul)

failure of the mind (qusir
al-fikr) in intellecting the
desired ends

wasteful expenditure of
time in retaining futile
things

retentiveness (fifz)

negligence (ghaflah)
in verifying grave and
momentous things

examination of unneces-
sary things which cause
waste of time (fadyy*
al-wagqt) and blunt the
faculty

recollection (tadhakkur)

forgetfulness (nisyan) of
things which ought to be
remembered

24 Ibid. P. 485-87.
2 Ibid. P. 487.
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Excess Mean Deficiency
bashfulness (khurg) modesty (haya’) shamelessness
prodigality (israf) munificence (sakha’) niggardliness, - close-fist-

edness (bukhl)

arrogance (takabbur)

humility (tawddu )

self-abasement  (tadhal-

lul)

depravity (fisq)

worship ( ‘ibadah)

straitening  self-restraint
(taharruy), casuistry

Most people mistake the extremity of excess, which is a vice, for the mean,
which is a virtue, which might be explained as being due to short-sightedness. For
example most people erroneously take rashness for courage and prodigality for
munificence. But such error does not occur on the part of deficiency, because defi-
ciency is a sort of privation and so few would misconstrue cowardice or niggard-
liness for courage and munificence. In certain other virtues, such as humility and
forbearance, the reverse is the case, that is, the virtue in question is identified with
deficiency, which, according to Shahrzuri, is due to the fact that such virtues are
more privative (‘adami) in nature.?

%6 Tbid. P. 488.
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HUMAN NATURE AND THE NATURE OF MORALITY

What does “moral” mean?

Customs and morals both regulate and direct our voluntary actions. Failing to
comply with them usually causes blame just as conformity to them brings about
praise. A very important question arises here: what is the difference between cus-
toms and morals? I think customs are socially or culturally approved regulations
for bringing some harmony in a society and avoiding confusion or discord, such
as the customs about how to dress in a funeral ceremony or the rules of greeting
or treating guests'. In many cases uniformity and consistency are more important
than the particular way of conduct decided by the society®. People might wear
white clothes or black ones at a funeral ceremony. What is more important is that
there is an established custom to harmonise them?®.

What about morals? It is true that morals too regulate our conduct. However,
I think morals aim at something more important, that is, to direct us towards
some ideals. Unlike customs, which are generally social phenomena, morals may
be very personal and private, such as the way one should behave in his relation
to himself or to God. This is why people are more attached to their morals than
to their customs. That is also why commitment to morality requires lots of spiri-
tual efforts and determination because it is usually against one’s selfishness and
immediate desires. Therefore it is much easier to observe social customs than
moral rules.

! These are the things concerning which we are inclined to say: «When in Rome, do as the
Romans doy.

2 As Scanlon (Scanlon Th. What We Owe to Each Other. Cambridge; London: The Belknap
Press of Harvard University Press, 1999. P. 339) suggested, there is sometimes a need to regulate
a particular kind of activity, but there are different ways of doing it that no one could reasonably
reject. He adds that what he calls the Principle of Established Practices holds that in such situa-
tions if one of these non-rejectable principles is generally accepted, then «it is wrong to violate it
simply because this suits one’s convenience». (Ibid.)

3 Of course some factual parameters, whether local or universal, may bear on the formation
of customs, such as nature, the climate, the economic situation, population and religious beliefs.
I think Rachels is right when he emphasises the fact that there are many factors bearing on the
production of customs other than the values of the society at issue. This is why mere difference in
customs does not imply difference in values. See: Rachels J. The Elements of Moral Philosophy.
2" ed. New York: Mcgraw-Hill Inc., 1993. P. 23.
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When does morality start?

Morality or moral enquiry starts when one is faced with questions on how to act
in respect to himself or others, such as: What should I do in relation to my parents?
What should I do in relation to my relatives? What should I do in relation to my
friends? What should I do in relation to my neighbour or strangers? What should
I do in relation to my society? What should I do in relation to the nature and the
environment around me? What should I do in relation to my self: my possessions,
time, body, talents, potentialities and so on?

Surely there are different ways of establishing these relations and every choice
needs some criteria: defining a relevant ideal and defining a practical way to reach
that ideal. Without having an understanding of an appropriate ideal in advance one
cannot decide what to do. It is only after consideration of one’s ideals that one can
choose a course of action and be able to justify it for himself and others*.

Everything to be able to motivate an agent to act has to be something that both
he has interest in it and is in his interest (i. e. he gains benefit out of it); otherwise
he would not care about it or would go for alternatives. Thus, we do not act if we
believe that we will not get anything from our act. Even in non-serious acts such as
playing a game or telling a joke or moving our rings in our hands we have certain
purposes, to which we are not indifferent.

Is there any conflict between self-love and love for others?

In this way, I think that morality is based on one’s natural desire for one’s im-
provement, one’s desire to achieve one’s ideal (-s). This theory of morality can be
called “morality of self-love”. It has to be noted that this theory is different from
egoism. I think to secure one’s interests perfectly one needs to satisfy all sorts of
genuine desires, including his benevolent desires®. A person who loves himself not
only loves his parents, children, relatives and friends, but also may love all hu-
man beings, animals and the nature. Human beings do not enjoy a comfortable life
when they see that others are suffering or striving. Their concern for themselves,
for their happiness and perfection requires them to be benevolent. This implies that
we may have self-interest in what has no immediate effect on us. Thus, all volun-
tary actions of every agent derive from a basic desire or inclination in himself to-
wards his concerns and interests, including his concerns for others®. The satisfac-

4 Of course this does not mean that there should be a certain gap or period between these two
parts. What is important is that in a well-grounded moral policy the latter logically comes after
the former.

5 According to Harman’s description of Hume’s position, Hume believed that, due to the
power of sympathy, people can sometimes have unselfish concern for others and this concern
provides them «with (weak) reasons to act so as to benefit others apart from any expected gain for
oneselfy. (Harman G., Thomson J. J. The Nature of Morality. Oxford: Oxford University Press,
1977. P. 138).

® Nagel believes that «we have a reason to do whatever will promote the satisfaction of any
desire» (Nagel Th. The possibility of Altruism. Princeton, NJ: Princeton University Press, 1970).
In this regard, Nagel sees no difference between the satisfaction of one’s own desires or other’s
desires. It would be irrational not to help another person when you can help and there is no reason
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tion and the spiritual pleasure that one gains through giving one’s food is much
more than what one gains from eating the food itself. Such a person acts on what
he wants, but the object of his want is to help others. He has discovered that be-
nevolence is improving and selfishness is degrading’.

Regardless of what one may come to feel in respect to benevolence and helping
others, my general argument in the whole article is that human genuine desires and
interests that shape morality depend on human nature®. Therefore, they are bind-
ing for every human being, since there is a rea/ relation between human nature and
those desires and interests, and the obligatoriness of moral requirements is derived
from such a real relation. For example, every person should take care of his life
(and any other innocent life), even if the life is boring or embarrassing for him and
he is willing to die or commit suicide. Thus, my view is completely different from
those who hold that moral requirements apply only to those people who are will-
ing to adopt them.

Process of making a moral decision

Before making any decision, we have to go through a complicated process that
consists of different stages:

At first we conceive some action, to say, going to a party. It is impossible to
make a decision without conceiving the subject. Then we start to think about that
action and its outcomes: its benefits and/or harms. This evaluation helps us to de-
cide whether to go to that party or not. It seems clear that, unless we have already
made or had an assessment of an action, we will not decide to do it before consid-
ering its results. A teleological approach better fits our moral experience. Later we
will throw more light on this point. Although people might evaluate actions differ-
ently, all of them just perform the action that they have overall evaluated positive-
ly. Even a criminal who knows that crimes are wrong commits a criminal act only
when he takes that act to be good for him in that particular moment and actually
better for him than not doing it.

The evaluation is sometimes very easy, to the extent that it might not even be
noticed. However, the required evaluation or assessment sometimes may take a

not to help. In response to Aristotelian or Humean thinkers who hold that the desires of others
can bear on your action only when you have pre-existing desires to satisfy their desires, Nagel
thinks that there is no basic desire in us to satisfy their desires. This is just a reflection of the way
in which practical reasoning works.

One of the problems with Nagel’s view is that he has not demonstrated why it is irrational not
to care about other people. (For such argument against Nagel, see: Harman. Nature of Morality.
P.72.)

7 Rachels (Rachels J. The Elements of Moral Philosophy. 2 ed. New York: Mcgraw-Hill
Inc., 1993. P. 67) suggests that although almost all moral systems recommend us to behave unself-
ishly, it is the object of my want that determines whether I am selfish or not, not the mere fact that
I am acting on my wants. If [ want my own good and also want other people to be happy and I act
on that desire, my action is not selfish.

8 I mean by «genuine desires» real and irreducible or basic ones. There will be discussion on
different types of desires later on in this article.
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long time, since it might not be easy for the agent to study the action, its possible
consequences and the available rules. Failure to come to any conclusion leads to
non-action. In other words, non-existence of a reason for action serves as a rea-
son not to act, just as non-existence of a cause can be considered as a cause for the
non-existence of its effect.

I think there is a necessary link between two types of reasoning: “theoretical
reasoning”, which is concerned with beliefs, and what Aristotle called “practical
reasoning”, which is related to decision-making and is concerned with desire or
intention. Practical reasoning is always preceded by some sort of theoretical rea-
soning. At first the agent finds some reason to believe that in reality a certain act
is or is not conducive to his ideal (-s). Then, having found some reasons to believe
that one alternative is better, he will get the motivation to act accordingly. It is only
after being motivated that we intend or decide or become determined to perform
the given action. Here and during the assessment the role of emotions and desires
is very important.

Thus, unlike emotivism, this theory does not reduce every thing to emotions
and, therefore, does not ignore the rational aspect of the process of decision-mak-
ing. This theory can explain why and how emotions become directed towards one
of many alternatives. On the other hand, this theory is different from those ratio-
nalist theories which ignore the role of emotions and fail to explain how we follow
our rational judgements. For example, according to Kant, reason is the only mo-
tivating source. To decide what to do you have just to ask yourself what you have
reasons to do. Kant believes that basic moral principles are binding on all rational
beings including angels and intelligent Martians. It means that these principles can
be known by all rational beings. The subtle point here is that since the acceptance
of these principles needs to be motivated to follow them, there must be a source of
motivation in reason itself’.

I think what Kant’s argument really requires is that there must be a source of
motivation in all rational beings, but it does not imply that the reason itself has to
be such a source. Whenever we find some action good, that is, conducive to our
ideal (-s) we get interested in doing it. There are always desires for doing whatever
suits us. Usually we are not in need of any decision to create desires in ourselves,
otherwise we would be in need of creating another desire for creating the first and
again we need a third desire to create the second. This leads to an endless or circu-
lar chain of desires which is impossible to undertake and which is not what we find
in ourselves when we reflect on the process of decision-making. On the other hand,
as discussed above, it is impossible to desire something in which we have no inter-
est and out of which we think we shall not get any pleasure or benefit.

® For more discussion about the Kantian approach see e.g.: Harman. Nature of Morality.
P. 67. Thomas Nagel in «The possibility of Altruism» on a Kantian basis argues that basic desires
such as hunger and thirst serve just as some data for reason. We do just what we have reason to
do. What desires do is just to give us some reasons for action.



Human Nature and the Nature of Morality 205

Different types of desires

To hold that we do only those things by which we satisfy our desires and get
pleasure does not mean that we have accepted a crude version of hedonism. There
are different types of desires and, correspondingly, different types of pleasures:

1. “Physical” or “sensual” desires are related to those things that bring about

physical or sensual pleasure.

2. “Semi-abstract” desires are more enduring. The pleasure one gets from hav-
ing money or high position or fame or respect is not directly caused by
physical matters and therefore has nothing to do directly with any senses or
parts of the body.

3. “Abstract” desires, such as the genuine desire for confidence or peace of
mind. I mean by “genuine desire” a desire which is first of all real and sec-
ondly basic or irreducible to any underlying desire. A genuine desire is a de-
sire that we may feel directly and independently and not simply because it
leads to another desire. A pleasure that a truth-seeker gets when he discov-
ers a new fact is not necessarily for money or job or respect!’.

Reflection on our desires and inclinations shows that we never desire what is
vicious as such. We have no desire or inclination that is directed towards some act
or thing vicious in itself. This is why a person who always observes moral princi-
ples does not necessarily feel frustrated. If there were some desires in human na-
ture that could only be satisfied with the immoral the result would be that all moral
people must have felt unsatisfied, disappointed and frustrated. However, it seems
not to be the case. I think there is no doubt that there have always been in different
cultures some people who observed carefully all moral laws and at the same time
they felt very happy, confident and satisfied in their life.

I believe that it is up to us to direct our desires towards the virtuous or the vi-
cious. For example, there is a genuine love and desire in human beings for the
opposite sex. This love or desire directs man and woman to a close relationship,
through which, on the one hand, they can supplement each other and give peace
and confidence to each other and, on the other hand, humankind can continue. One
person might decide to satisfy this desire through marriage and another through
adultery or a free sexual relationship. We are not now discussing which one should
be blamed or praised. What is important is that there is no genuine desire that has
to be satisfied with things such as stealing, adultery, oppression and the like. As I
explained earlier, I mean by genuine desire some desire which is real and irreduc-
ible to another desire.

10 There is a beautiful and inspiring story about Abu Reyhan Biruni (941—1021), a prominent
Iranian mathematician, astronomer, historian, pharmacologist and theologian. A few minutes be-
fore his death, Al-Biruni was visited by one of his neighbours, a jurist. Biruni started to ask him
something about inheritance in jurisprudence. That man was surprised and asked Biruni why he
was interested to improve his knowledge while he was near to death. Biruni replied: «Which one
is better: to die while I know this or to die while I am ignorant?» Biographers say that he used to
do research and study all days in a year except two days.
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A potential objection on my claim might be made by considering the case of
the young Augustine who stole some pears while there was no hunger and no pov-
erty'!. He stole that, of which he had “enough, and much better”. Those pears were
not “tempting neither for colour nor taste”. Augustine confesses that his joy was
in “the theft and sin itself”'?. Now, one may argue against my claim by saying that
this example shows the possibility of acting just out of the desire for the vicious
(in this case, for theft).

In response, I have to say that there is a difference between acting to enjoy
the theft and having genuine (real and irreducible) desire for the theft as such. St.
Augustine himself points out that he had no genuine desire for theft; it was his mis-
oriented desire for freedom and power that motivated him for theft. He says:

What did I love in that theft? And wherein did I even corruptly and pervert-
edly imitate my Lord? Did I wish even by stealth to do contrary to Thy law, be-
cause by power I could not, so that being a prisoner, I might mimic a maimed lib-
erty by doing with impunity things unpermited me, a darkened likeness of Thy
Omnipotency?'?

He also adds that companionship and amusement i. e. laughing together when
deceiving others were also influential in motivating him and enhancing his love
for liberty through theft to the extent that if he had been alone he would not have
stolen those pears'®.

On the combination of desires, I would like here to refer to three important non-
physical desires that quite often get combined with well-known basic desires (such
as the desire for food, for sex and the like.) Those three are the desire for rest, the
desire for freedom and the desire for excitement (or amusement). Of course, these
are not the only ones, but I consider them here very important, since they can usual-
ly be found active and effective when analysing wrong and immoral actions'®. None
of these desires separately or jointly directs the agent towards one side. This is the
agent himself who reckons and evaluates different factors and finally selects one
side. Indeed, it is part of his decision-making to invoke the desire for easiness in-
stead of, to say, the desire for honesty or loyalty. It is also part of his role to consider
easiness from one aspect or another and in short-term or in long-term. Of course, the
agent’s judgement is influenced by his information and his beliefs, but, having the
same information and beliefs, people might still decide to behave differently!®.

" For my response to an objection by considering the case of the kleptomania, see:
Mohammad A. Shomali. Ethical Relativism: An Analysis of the Foundations of Morality. London:
ICAS, 2001. Ch. 6.

12 8. Augustine. The Confessions. Book II. Ch. VI.

1 Ibid.

1 Tbid. Ch. IX.

15 For a more detailed discussion about these desires, see: Shomali. Ethical Relativism. Ch. 6.

16 For a discussion of the role of information and beliefs, see: Mohammad A., Shomali. Self-
knowledge. Tehran: International Publishing Co., 1996. P. 109—113 (chapter «The Importance
of Knowledge in Decision-makingy).
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Now, let us study the claim that we never desire the vicious as such in rela-
tion to abstract desires. In the case of abstract desires the above fact is more ob-
vious. Abstract desires not only do not direct us towards the vicious, but they
seem to carry a positive and virtuous nature. It seems that, unlike physical de-
sires, abstract desires are not to remind us that we need to be able to live and that
human species needs to continue and, similarly, they are not to encourage us to
just struggle for life. Indeed, physical desires are to a great extent recognisable
in all animals, encouraging them to act according to their instincts, which show
them what to do and what not to do to survive. Of course, it seems that there is
no moral implication here since there is no moral agency requirement, such as
responsibility.

This affirms what I mentioned earlier about human physical desires that they
might be satisfied morally or immorally. But abstract desires deal with what can be
considered as full-fledged human needs. This is because the main element in the
nature of every being that constitutes its identity and distinguishes it from other be-
ings that might share some common genus is differentia which is the exclusive part
of its nature. Therefore, what is really Auman is not to be found in other animals.
Accordingly, unlike abstract desires, physical desires are not distinctively human,
though human beings have them.

Elsewhere, referring to a similar fact, however from a different approach, I said:

Most people seem to instinctively realise that every being has a different level
of perfection, closely matched to that being’s inherent characteristics and purpose
in the scheme of things in the universe. For instance, an ordinary shade tree, which
does not bear fruit, compared with an apple tree, which does the latter as well as
the former, is considered of a lower status of perfection in the scheme of things.
It is for this reason that an apple tree in an orchard, which grows enough leaves to
provide ample shade but for some reason does not bear fruit, is most likely to be
cut down and replaced with one that does. It has not lived up to its potential, its
level of perfection. In other words, although the tree remains useful in many re-
spects, it has failed in that aspect which distinguishes it from the less perfect trees
which do not bear fruit.

The same analogy works when comparing humans and animals. If a human be-
ing does not exhibit characteristics which rise above those shared with animals,
i.e., eating, drinking, seeking comfort, shelter, pleasure, and the continuation of
the race, then that human being has not reached his or her full potential, or per-
fection'’.

Of course, from what I suggested above it does not necessarily follow that such
a person who does not exhibit suman characteristics is not a human being, since
one may suppose that the potentiality of having human characteristics is what suf-
fices to recognise such a being as a human being and distinguish it from non-hu-
man animals.

17 Shomali. Self-knowledge. P. 14, 15.
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Thus, based on our nature, our self-love defines our ideals of life which can be
summed up in largest quantity and greatest quality of life. Our self-love also estab-
lishes a cluster of desires that may give us sufficient motivation to perform what the
practical reasoning instructs us to be a good means for achieving our ideals, our goals
and objectives. Performing what we desire gives us a proportionate type of pleasure,
though we might not have aimed having that pleasure. For example, a mother who
takes care of her child gets some pleasure, but she might not have thought about get-
ting pleasure when she got up from her bed and gave food to her baby.

Whatever is demanded by our genuine desires (i. e. the real and irreducible
desires) is a natural value for us and gives us pleasure. Demands of physical de-
sires and perhaps some of the semi-abstract ones (possibly the desire for winning
competitions) are shared by animals and can be considered as animative values.
Whatever is exclusively demanded by the nature of human beings is a human
value. Achieving human values as such is required for Auman happiness, while
achieving animative values plays only a secondary or preparatory role. It would be
morally good to pursue the latter values as much as they serve the former. We feel
no conflict in ourselves between our moral ideals and the demands of humanity.
This fact is closely related to another fact that “good” and “bad” are not conven-
tional or contractual, but rather they are really there and they can be realised and
discovered by human reason through consideration of human nature, human tal-
ents and potentialities and their perfection.

Different factors bearing on moral judgement

The proposed analysis of the process of decision-making gives an account of
the roles internal and external factors play in our moral judgements. I believe that
a proper understanding of these roles can help in settling disputes over many im-
portant issues in morality, such as relativism versus absolutism and subjectivism
versus objectivism. These roles can be summarised in this way:

1. Role of beliefs, knowledge and information: One of the crucial parts of
our moral judgements is the way we conceive the problem and then the way we
assess the results and consequences of each side of the problem. Differences and
disagreements in this realm can lead towards different judgements on the same ac-
tion. Even the people who share the same moral ideals or rules are not exempted
from these differences and disagreements.

2. Role of desires: The desire for each alternative act as a key factor in our de-
cision-making. Although genuine desires are the same among human beings and
they lead them towards their needs for survival and happiness (or, in other words,
towards a larger quantity and greater quality of life), the result of their interaction
and the way of their application might be different. It is up to the agent to prefer
this desire or that desire or even strengthen one side with, to say, consideration of
different optional combinations of desires or with negligence of the weight of the
other side.

3. Role of upbringing: It should also be noted that the way one is brought up
or trained and the way one has already constructed his character are also very im-
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portant and influential in future decisions. A person which has always been encour-
aged since his childhood to be kind and benevolent to others has stronger desires
to help others and to stop their suffering, even if it requires him to bother himself
or spend his time and money. Of course, after all that, there is a large place for the
agent to make his own decision and exercise his own will.

4. Role of one’s own will and decision: Although there are lots of restric-
tions made by external and internal conditions, the agent is after all free to make
his decision. Without a belief in free will nothing remains as morality. The differ-
ence between different agents in exercising their free will can be traced in these
parameters:

a. In adopting some ideals or values for their lives. One’s favourite ideals of
life are very important in directing their actions and in shaping their lives.

b. In their readiness to acquire required information and to do a proportionate
study of it. Some prefer to be far-sighted and cautious. Some tend to be pes-
simistic about the future results and some tend to consider only the positive
points and even sometimes to overlook unpleasant possibilities.

c. In organising their desires and ordering them by giving priority to some of
them or by combining some of them to overweigh another desire.

Thus, I do not agree with Harman who, like Kant and Nagel, holds that we
have to consider our desires merely as some data for the reason (and not more). He
thinks that being faithful to free-will and being rational require us to treat our de-
sires as data (and not some forces or compulsions). He admits that sometimes de-
sires act as compulsions, but not normally. I think there can be a position between
the position that takes desires just as data and denies the motivational role of de-
sires, from one side, and the other position that takes desires as forces and compul-
sions that leave no place for free-will, or decision, or reasoning. Desires motivate
us towards alternative acts or an act and its negation, and it is just then that we turn
to exercise our free-will or make a decision. When there is only one way in front
of us, we cannot speak of decision-making and the like. And, since both sides of
the decision are usually in one way or another, more or less, desirable and it is up
to us to strengthen or weaken each side, we are usually able to resist one set of de-
sires or the other.

Indeed, it is this view that makes free-will intelligible. Two human beings in
completely the same relevant conditions may decide differently. One may prefer,
for example, instant desires and the other may prefer future desires. One may pre-
fer the desire for comfort and relaxation, and the other may prefer the desire for ac-
quiring knowledge. Rather, it is the Kantian and Nagelian view that takes freedom
away. If you treat desires just as some data along with other data and facts and fulfil
all logical requirements you will come to a certain conclusion. It is not a voluntary
action to come to this or that conclusion. If people come to different conclusions
it is only because of their mistake or ignorance. You are not free to come to your
favourite conclusion. In this case, you cannot speak of good will. Neither can you
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blame wrongdoers. Yes, they are blameworthy if and only if they did not do their
best in collecting good data and making good arguments, which, in turn, would be
determined by a prior set or mistakes or ignorance. Finally, the result would be not
to blame wrongdoers and criminals at all.

d. In their practice and the way in which they want to apply their desires or
they want to act according to their desires, such as the decision one makes
whether to satisfy one’s desire for sex through marriage or through adul-
tery.

5. Role of one’s mental and intellectual abilities and talents. For example,

analytic and critical minds may make better decisions or may decide more easily.

6. Role of conditions. By conditions, here, I mean circumstances or particu-
larities that surround the case of judgement, including the agent’s physical and
mental condition (such as health and illness), the agent’s feelings such as happi-
ness or sadness, the agent’s capabilities, conditions of other people who might be
involved (for example, a teacher has to consider conditions of his students), time,
place, laws, culture (including customs), available resources, means and aids. Any
change in these conditions may require the observer and the agent to change their
judgements on the appropriate decision or action.

Knowing and paying attention to all the facts that decisively or possibly, con-
sciously or unconsciously, bear on our decision-making help us to have them in our
own control as much as possible. In this way, we can make a kind of judgement
that is really to our benefits'®.

An analysis of moral concepts

(1) “Good” and “bad”: Whatever is useful, firstly, to protect our life and our
species and, secondly, to make us more perfect, is good. In other words, the intrin-
sic goodness is “larger quantity and greater quality of our life (or being as a hu-
man)”. Whatever brings about larger quantity of our life (such as taking care of our
health) or greater quality of our life (such as acquiring more knowledge or confi-
dence or peace) is good. Whatever is harmful to our being and causes shorter life
or lower quality of life, is bad.

There might be some actions, which are neither useful nor harmful. They are
simply neutral, such as walking or speaking without purpose. Here it is also pos-
sible to say that, whatever is not harmful to our ideal, is “good”. It can also be said
that, whatever is not useful, is “bad”. In this way “bad” extends to include neutral
actions. | think that the last way is better, because everything that does not promote
our perfection is a loss. (Consider that we have limited life, power and resources!)

13 Paul Taylor has a very useful study about the requirements of a rational choice. Taylor
believes that a choice is rational fo the extent that it is free, enlightened, and impartial. Of course,
he believes that actually no choice can ever be completely free or enlightened or impartial. (See
Paul Taylor, “The Justification of Value Judgments: Rational Choice”, in Wilfrid Sellars and John
Hospers (eds.), Readings in Ethical Theory, 2™ edition, New York: Appleton-Century-Crofts
1970, pp. 345—360.)



Human Nature and the Nature of Morality 211

People are also different: some people feel guilty when they spend their time pur-
poselessly and some do not care. It depends on the degree of self-care and deter-
mination for self-improvement.

(2) “Right” and “wrong”: Every action that can contribute to protection of
our life and our species and, secondly, to our perfection, can be called “right” as
well. Every action that is harmful (to our ideals; either to the quantity or quality of
life) is “wrong”.

If we use “good” in a broader sense, then it can be applied to whatever has a
positive relationship with our being and nature and, therefore, is precious for us,
including both non-voluntary matters (like our own existence) and voluntary ac-
tions or qualities (like learning or jealousy), but “right” seems to be applicable ex-
clusive to voluntary actions and qualities. In other words, “right” seems to mean
good voluntary action. The same point is true about bad and wrong.

In any case, when we believe that an action is good or right, we will be moti-
vated to act accordingly, since we have corresponding desires and motivation to do
whatever is useful or pleasant to us. (We have discussed this point earlier in this es-
say.) According to this analysis, it seems pointless to seek for any additional reason
for doing what we find good or right. Indeed, it is impossible for our reason (intel-
lect) alone to prove that we should be concerned with our interests and we should
do whatever secures our interests and therefore is good for us.

(3) “Ought” and “ought not”: In any case, we might have another approach
to actions. We might consider the relationship between some action and our moral
ideal and discover that it is necessary to perform that action in order to reach our
goal. In other words, we might find a causal relationship between our action, such
as learning, and our ideal, that is to say, perfection. It means that learning occurs in
a chain of causes leading to perfection. Since we want to reach our ideal (i. e. per-
fection), it is necessary to bring the cause (i. e. learning). We express this necessity
in terms of “ought”. In this way, we say: “We ought to learn”. Similarly, if action a
is preventing us from reaching our ideal, that is, its absence is necessary to be able
to reach our ideal, we say: “We ought not to do a”.

Relativism and absolutism

Based on what said above, it seems clear that the best strategy for relativists
would be to show that different individuals or societies can adopt parallel ideals
which are equally justified. As we saw above, there is a real and close relationship
between our self-love, our genuine desires, our ideals and our nature. To be able to
show that it is possible to have parallel ideals which are equally justified the rela-
tivist has to show that there are different types of human nature with different gen-
uine desires and that, depending on what type of nature they have, people’s ideals
vary. One appalling implication of this view is that it would be impossible for an
individual or society to decide to adopt a new moral ideal unless that individual or
the members of that society first change their nature! Or, more precisely, they can-
not change their moral position, unless their nature has been already changed! |
think this is something that relativists are not prepared to accept.
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Study of human nature is far greater than what can be undertaken in this es-
say. However, I would like to give some clues for a further work. I believe there
are good grounds to think that human beings have the same nature. Of course, it is
clear that biologically human beings are the same. However, what I mean by hu-
man nature here is more. Human nature is an ontological notion that partly can be
known through philosophy and partly through psychology. Historical and social
manifestations of this notion partly can be known through sociology, history, an-
thropology, arts and literature. However, I think that through an internal reflection
everybody can understand many aspects of this notion and to a greater extent can
testify others’ views regarding human nature.

As I have explained earlier in this article, when we reflect on our character-
istics, we find that there are some characteristics that we share with animals and
there are also some characteristics that belong exclusively to human beings and the
latter are the main element in constructing our identity. Or we can say that there
are some characteristics without which one is no longer considered as a human be-
ing and there are some characteristics without which one still can be considered
as a human being. For example, we can still consider as human a person who has
no desire for food or sleep, but it is not the case with the one who has no desire
for happiness or perfection or truth or beauty. This is something that we can find
through internal reflection, and, of course, philosophy and such sciences as psy-
chology can enrich our findings. The characteristics that differentiate human be-
ings from other animals can be divided into two categories: perceptions and de-
sires. There are some types of perceptions distinctively human and this is why we
see human beings have been able to develop different sciences and improve their
techniques and conditions of life. There are also some desires which are exclusive
to human beings and this is why they have been always after knowledge, perfec-
tion, benevolence and arts.

Thus, what I mean by human nature is not just human body as a biological
identity; it is rather a more abstract identity that causes these similar charac-
teristics for all human beings. If there were no such a common nature among
human beings there would be no place for disciplines such as education, psy-
chology, sociology or even economics. All these sciences presuppose that hu-
man beings are similar in essence and behave similarly in similar conditions.
If there were no such thing as a shared humanity common among us that joins
us together there would also be no place for talking about human rights and hu-
man fellowship.

Using ideas that we have developed so far, let us see what guidance we can take
for choosing a justifiable moral ideal. This discussion further illustrates the fact
that our choice of moral ideal (-s) is not arbitrary.

Characteristics of a justifiable moral ideal

People may adopt different types of ideals in their lives. This adoption may
partly or completely be shaped by factors such as religion, culture, training, pro-
fessions, family up-bringing. Ideals adopted in this way may vary and, indeed,
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may oppose each other. Yet, they all have the same function — to define one’s
values and shape one’s form of life. Every rational person should always think
about his ideals and see whether they are worthy of being adopted as ideals or not.
Therefore, we have to distinguish between what I call “a justifiable moral ideal”
and what has happened to be adopted as a moral ideal, that is between an ideal ide-
al and actual ideal.

Here I list what I believe to be characteristics of a true moral ideal. Of course,
there might be more than what I have thought about. Those characteristics are:

1.

Justified moral ideal (-s) must be compatible with human nature.

2. Justified moral ideal (-s) must be conceivable by our reason; otherwise one

3.

can not follow it (them).

Justified moral ideal (-s) must be supported by reason, because, as discussed
earlier, no one decides to do something unless he believes in the usefulness
of that action for himself. When this is the case with a single action, how
can one adopt some ideals for all his life and to define all his actions without
belief in its usefulness or properness? It is also clear that there can be no be-
lief without passing rational assessment. It is part of human experience that
we justify our beliefs, moral judgements and even emotional conduct and
argue for them. Even for those people who think that there can be voluntary
(or indeed arbitrary) beliefs or emotional beliefs or any other non-rational
beliefs there should be no doubt that there can be no belief which contra-
dicts reason. Any such contradiction or conflict is against what we find in
ourselves: the unity of our “self” and coherence of our faculties. Moreover,
no one can confidently devote himself and allocate his life to an ideal and
sacrifice everything for this end while he has doubt in his mind about the
truth or falsity of that ideal, let alone while that ideal contradicts his ratio-
nal standards. The adoption of a true moral ideal has to fulfil all the require-
ments of a rational choice. As we saw earlier, a choice is rational, if it is free,
enlightened and impartial.

. Justified moral ideal (-s) must be supported by our genuine desires; other-

wise it cannot motivate us to move and act according to what we discovered
to be good for us.

. Justified moral ideal (-s) must be achievable and practical, otherwise it

would be a dream and not a guideline for our life.

Justified moral ideal (-s) must be able to encompass all other values and
moral standards and to arrange them in right hierarchy. If you ask a per-
son for his reason for this or that action, any appropriate response has to in-
volve an evaluative or normative element. For example, if you ask a teacher
why he teaches, he is not expected to say because I teach or because there
are students. None of these or similar facts explains why he teaches. An ap-
propriate response can be like “It is good to teach” or “I should help peo-
ple” or “I have to serve my country or people” or “I ought to do what I am
paid for”. Responses such as “I like to teach” or “My father advised me to
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teach” can be plausible only when we consider the hidden premise (-s) in
each case, such as “It is good to do what you like” or “You should take your
father’s advice”.

If we study carefully all evaluative or normative statements used by a person
we can discover his system of values. One’s ideal (-s) has/ have the central and
crucial place in his system of values. Any system of values is built around some
moral ideal (-s). Moral ideal (-s), firstly, define (-s) one’s values, and, secondly, put
(-s) those values in order. Regardless of what moral ideal (-s) is/ are or should be
and regardless of whether “good” is definable or not, we can say that for each per-
son his moral ideal is the highest good. If we successively ask anyone for his rea-
sons for action, he goes step by step higher and finally he reaches a point in which
he cannot go any further. It is at this point that we can discover his ideal (-s). For
example, if we ask a student at high school why he goes to school, he might reply
because he wants to go college. If we ask him why he thinks it is good for him to
go college he might say because then he can go to the university. Successively we
might hear these responses: Because “then I can become expert in management”,

CEINT3 LRI

“then I can become good manager”, “then I can develop my country”, “then I can
help to create enough job opportunities and security for my people”, “then I can
feel that I have been helpful to my nation and especially needy people”, “then I feel
happy, confident and pleased”.

Finally, this series of ends has to come to an end and that happens when one
reaches his ideal or ultimate good. Other ends get their validity from this ultimate
good. Closeness to or remoteness from the ultimate good defines the position of
each end or value in a given moral system, that is, in a hierarchy of ends or values
adopted by a person or a group or a society. Considering places or degrees of each
end or value, the agent can decide what to do when he faces a practical conflict be-
tween some values. In such cases one has to distinguish between good and better
or between bad and worse. Indeed, most of the moral disagreements between in-
dividuals or societies arise here. Reflection on many examples invoked by moral
relativists as candidates for moral disagreements show that individuals or societies
usually agree on what is good or bad. We are not now concerned with the number
of ideals. What is important is that a true moral system has to contain an ideal that
meets all these requirements.

Now let us consider again characteristics of a true moral ideal: it has to be in
complete accordance with our desires'®, with our rational standards and, above
all, with human nature, it has to be practical and has to encompass all other ends
and values and put them in the right order or hierarchy. I think this account of true
moral ideals gives us objective criteria, against which we can test different candi-
dates. In this way, we realise that the ultimate end of our moral enquiry has to be
to discover the most promising set of true moral ideals, i. e. the most promising
moral system.

19 The most relevant desires here are abstract desires, which are in a real sense human.
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Although the above account is sufficient for the main purpose of this essay,
here I would like to refer to different proposals about what should be considered as
ultimate end or intrinsic good or moral ideal for human beings.

There are lots of candidates, such as life, consciousness, and activity; health
and strength; pleasures and satisfactions of all desires or certain kinds of; hap-
piness, beatitude, contentment, and so forth; truth; knowledge and true opinion
of various kinds, understanding, wisdom; beauty, harmony, proportion in objects
contemplated; aesthetic experience; morally good dispositions or virtues; mutual
affection, love, friendship, co-operation; just distribution of goods and evils; har-
mony and proportion in one’s own life; power; and experiences of achievement;
self-expression; freedom; peace, security; adventure and novelty; good reputation,
honour, respect®,

I think the main reason for such a huge variety of proposals is the complexity of
human nature and its multi-dimensional features. Our above discussion of how we
can get motivated shows that our basic drive is self-love and that we are only after
what is useful for us or pleasant to us. Therefore, the intrinsic good can be under-
stood only after we discover what a human nature can be at best. We need to know
human capacities and potentialities.

Of course, it is not now our concern to define what is exactly the intrinsic good
and what are the derivative ones. However, I think we can briefly say that our ba-
sic drive is self-love and, as introduced earlier, our intrinsic good is “larger quan-
tity and greater quality of our life”. This seems to involve all other candidates and,
therefore, to be in a sense acceptable to all their advocates.

Conclusion

Distinguishing between morals and customs, I argued that every moral sys-
tem is based on some moral ideals. Moral ideals, firstly, define one‘s values, and,
secondly, put those values in order. For each person his moral ideal is the highest
good or final end. Moral ideals are, in turn, defined by our self-love. Thus, based
on our nature, our self-love defines our ideals of life, which can be summed up as
the largest quantity and greatest quality of life possible. The moral status of every
act depends on the relation between that act and those ideals. An act is good if it
can lead to our ideals. Our self-love also establishes a cluster of desires that may
give us sufficient motivation to perform what the practical reasoning instructs us
to be a good means for achieving our ideals, our goals and objectives. Whatever is
demanded by our genuine desires (i. e. the real and irreducible desires) is a natural
value for us and gives us pleasure. This fact is closely related to another fact that
“good” and “bad” are not conventional or contractual, but rather they are really

20 This list of candidates for intrinsic good is originally made by William K. Frankena in
his Ethics, 2™ ed., Englewood Cliffs, NJ: Printice-Hall, 1973, p.88, and later invoked by Robert
Audi in his “Intrinsic Value and Moral Obligation” (in Southern Journal of Philosophy, Vol. 35
(Summer 1997)) and Moral Knowledge and Ethical Character (New York: Oxford University
Press, 1997, p. 251).
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there and they can be realised and discovered by human reason through consider-
ation of human nature, human talents and potentialities and their perfection.
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JI. P. CroxkusiitneH (Boicuias wKona IKOHOMUKU)

OBIIHUE INPUHIUIIBI ®PUKXA KAK HOPUJINYECKOE
BBIPA)KEHUE STUYECKUX IEHHOCTEMN UCJTAMA

B paboTax MHOTHX HCIaMOBEIOB U OPHCTOB, IMOCBSIICHHBIX IApUATy M UC-
JaMCKOMY (MyCYJIbMAaHCKOMY) IIPaBY, STH IOHATHS OOBIYHO HCIONB3YIOTCS Kak
CHHOHUMBI. OJIHAKO yITyOICHHBIA aHAN3 UX COICPKAHUS C MO3UIHIA TPABOBOM
HAyKHU [O3BOJISIET YBUAETh CYIICCTBEHHBIC pa3andus Mexay Humu. [Ipu aTom co-
OTHOILICHHUE MEK/Ty IIAPHATOM U UCIAMCKUM IPAaBOM HEBO3MOXKHO PACKPHITH Oe3
oOpaieHus K (PUKXY, IPUHIUIEI KOTOPOTO UTPAOT BEAYIIYIO POJIb B IOPHIUUCC-
KOM OCMBICJICHHUHU PCIMTUO3HO-OTUYCCKUX IMOCTYJIaTOB UCIaMa U IMOHUMAaHUU UC-
JIAMCKOT'0 TIpaBa Kak OTHOCHTEJIBHO CaMOCTOsTENbHOTO peHomeHa. OiHaKo, B JIr0-
O0OM ciydae, aHaIM3 3TUX B3aMMOCBSI3aHHBIX BOIIPOCOB HEBO3MOXKEH 0e3 oOparie-
HHUS K CMBICIIY LIapuara.

Illapuar: onpeaeneHne, CTPyKTypa,
0C00CHHOCTH HOPMATHBHBIX NPEANUCAHUI

B ucnamckoll TpaguLuu TEPMUH «IapuaT) HUCIOJIb3yeTcs I o003Haue-
HUsI HAUEPTAaHHOTO AJIaxoM IyTH, CJIEAys IO KOTOPOMY IIPAaBOBEPHBIH 10CTH-
raeT MHUPCKOTO COBEPILICHCTBA U ONaromnoay4us, a Mocjae CBOCH 3eMHOH XHU3HU
MOKET PacCUUTHIBATH HA 00KECTBEHHYIO MIJIOCTh. Hampumep, B copepkamemes
B Kopane oOpamennn Amraxa k cBoeMy nocianHuKy: «Ilotom Mbl HacTaBumm
TeOst, Myxammaz, Ha 1myTh BeneHuil Bepbl. Ciienyil ke 1o Hemy...» (45: 18)' —
YKa3aHHBIH MMyTh Ha3BaH M0-apaOCku «miapuarom». OOMIMKA JTMHTBUCTHYCCKUI
CMBICII 3TOTO TEPMHUHA CTAHOBHTCA SICHEE, €CIIM YUeCTb €r0 MPOHUCXOXKACHNE OT
TIIarona wa-pa-‘a, KOTOpsIi HEOTHOKPATHO BCTpedaeTcsa B Kopane B 3HadeHHH
‘IpeIMCHIBaTh, yCTAHABIMBATh YTO-JIM00 B KaueCTBE 0043aTeNbHOTO’ (HapuMep,
42:13,21).

OJHOBpPEMEHHO B MCIaMCKOI Hay4YHOI MBICIH YTBEPAWIOCH CHIELHATbHOE, HC-
HOJIb3yeMOe TIPH M3Y4YeHHH HClama, ONpeseleHne Iapuara Kak COBOKYITHOCTH
OOpAaIllEHHBIX K JIOJSIM MpPEANUCaHUN, YCTAaHOBICHHBIX AJIIaXOM U MepeAaHHbIX
uM depe3 cBoero IlocnanHnka — npopoka Myxammana. Takoe HOHUMaHKE BbI3bI-
BAET I10 KpaiiHel Mepe TpH BOIIPOCa U OJTHOBPEMEHHO MO3BOJISIET AATh IPUHIUINU-
aJIbHBIC OTBETHI HA HUX.

!'35eck u manee Kopan rmurupyercs mo msnanmro: Kopan / Tlep. ¢ apa6. u komm. M.-H. O. Oc-
MmanoBa. M.: Jlagomup, 1995. IlepBas undpa B ckoOKax 03Ha4aeT HOMEP IMIaBHI (CypHl), BTOpas —
ctuxa (asra).
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BO—HepBLIX, u3 HpI/IBe,Z[eHHOFO BBILIC OHpe,Z[eJ'IeHI/ISI JO0CTAaTO4YHO OUYEBUIHO, I'IC
CJIeI[yCT UCKAThb Hpe;[rmcaHI/m mapI/IaTa. Bezu) HpOpOK MyX&MMaI[ OCTaBUuJI CBO-
MM TIOCTENOBATENSAM [IBa MCTOYHHKA OOKECTBEHHBIX 3armoBenei. My saBisgroTcst
Kopan — cBsinieHHast KHUra Mciiama, HeloCpeACTBEHHO TIPEICTaBIISIONIast cO00i
OTKpOBeHHe AJuiaxa, U cyHHa [Ipopoka — ero HOpMaTHUBHbBIC BBICKA3bIBAHUS U
00pasIibl MMOBENICHHSI, KOTOPBIE COJIEPIKATCs B MIPEAaHUAX (Xaaucax), epelaHHbIX
MPEUMYIIIECTBEHHO €ro croBMKHUKaMH. CyHHA TaK)Ke CYMTACTCS BOILIOMICHUEM
BOJIM AJuTaxa, XOTs ¥ BRIPAKCHHOW B KOCBCHHOM (popMe uepe3 BOCITPOU3BEICHHE
CJIOB M ONKCaHKe MOCTYNKOB ero [TocnaHHuKa.

Bo-BTOPBIX, CIOKHUBIIEECS B HCIIAMCKON TPAJMIIMKU OIpe/e/IiCHHE IIaprara 3a-
CTaBJISIET MOPA3MBIILIATH HAJ[ TEM, KaKHE K€ KOHKPETHO MPEIICaHUs MoIpa3y-
MeBaroTcs 1moJl mapuarom. OTBevasi Ha ATOT BOIPOC, HEOOXOUMO OTMETHTD, YTO,
110 MHEHUO OOJILIITMHCTBA UCIIAMCKUX MBICIIUTEIICH, IapuaT COCTOUT U3 TPEX Yac-
Tell — PEeNUrno3HON TOTMATHKH, UCIAMCKOM STHKU M TaK Ha3bIBAEMbIX MPAKTH-
YECKUX HOPM, PEryJupYyIOLINX BHELIHee MoBefeHue toaen. [Ipuuem Hopmarus-
Has 4acTh IIapuaTa — He MPOCTO HEKOE JIOTIOHEHHE K MCIaMCKOW JIOTMaTHKE H
3THKE, a €ro BaKHEWIasi cocTasisitonias. bojee Toro, oraenbHble HANpaBIEHUS
HCHaMCKOﬁ MBICJIN B006HIe OFpaHI/IqI/IBaIOT HIapI/IaT HpaBI/IJIaMI/I BHCUIHECI'O ITOBEC-
JIEHUS YEJIOBEKA.

BaxHO MMeTh B BHLY, 9TO B HOPMATHBHOM OTHOIICHUH IIApUAT BKITFOYAET KaK
KYJIBTOBBIC TIPEANMCAHHS, YCTAHABIMBAIOIIME TIOPSIIOK UCIIOJHEHUS Cyry00 peiu-
THO3HBIX O0S3aHHOCTEH, TaK WM MpaBHJIa, PETYIUPYIOIIAE MUPCKHE B3aUMOOTHO-
nIeHus: MycyiibMaH. [loguepkruBas 0COOCHHOCTH COOTHOIIICHHSI ATHX JBYX pa3HO-
BUJHOCTEH HOPM Iapuara, akaJieMuk B. Bapronsn mucan: « XpucTHaHuH, 4T00bI
WCTIOJIHUTh TPEOOBaHUS CBOCH BEpbI, TOJDKEH 3a0bITh ceOs paau Oora u ONmMKHe-
ro; OT MyCYJbMaHHWHA €ro 3aKOH TpeOyeT, YToObl OH CpPEeId CBOMX JeJ He 3a0bI-
BaJI Oora, CoBepIIa B MOJOKEHHOE BPEMsI MOJIMTBEHHBIH 0OPSIT M OT/IaBaN YacTh
CBOETO UMYILECTBA B MONB3Y OeAHBIX».! ECITH B 9TO#l OIIEHKE BBIPAKCHUE «CPEIH
CBOWX JIEJ» BBIICIUTEL 0C000, & CIIOBO «3aKOH» 3aMEHUTH TEPMHHOM «IIAPHATY, TO
TIOJIYYHTCS TOCTATOYHO €MKasl XapaKTepPUCTHKA ITOCIICTHETO.

Wuaye roBopsi, MIapuaT HE MCYCPIBIBACTCS MMOCTYJIaTaMH, OMPEACIISIOINMI
yOeKICHHS, BHYTPEHHUI MUP U COCTOSIHHE PEJTMTHO3HOW COBECTH MYCYJIbMaHH-
Ha WJIM K€ KacCAroIUMHKCS TOPSIKA COBEPIICHUS UM PEIUTHO3HBIX 00psimoB. He
MeHbIIIee 3HAYCHHE OH YJEseT MpoOjieMaM MOBCETHEBHOM JKHU3HH, TOBEICHHIO
MyCyJIbMaH B MX OTHOIIICHUSX MEXIy coOOM, ¢ Bi1acThio u nHOBepiamu. OH He
ClIeAlyeT MPHUHLUITY «KecapeBo Kecapro, a 0oxkbe 6ory». HaoOopor, mapuar Hare-
JIeH B PaBHOM CTENEHM KaK Ha PELICHHE JOIMaTHYeCKHX U KYJIbTOBBIX BOIIPOCOB,
TaK ¥ Ha PETYJIMPOBAHNE MUPCKOTO MOBEICHUS MYCYJIbMaH, (OpMUPOBaHKE UX 00-
pa3a JKU3HU B IICJIOM. B 3Ha‘IHTeHLHOﬁ Mepe UMCHHO HOSTOMy UCJIaM SIBJISICTCA HE
TOJIBKO OHpe}IeHeHHLIM peHI/IFI/IOSHO—BTI/IquKI/IM y‘IGHI/ICM, HO W HE B ITIOCJICOAHIOO

!'B. B. Bapronba, «MycyabMaHcKmii Mup», B: Akademux B. B. Bapmonso. Counnenus. T. V1.
Pa6otsl mo ucropuu ucnama u apabekoro xanudara, Mocksa: I'PBJIL, 1966. C. 218.
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odepenb 0CO00H KyJIbTypoid, 00pa3oM >KU3HU, TOBOPSI COBPEMEHHBIM SI3bIKOM —
LIUBUJIN3AIINEHN.

B-TpeTpux, B CBS3M CO CKa3aHHBIM ECTECTBEHHO BCTACT BONPOC O TOM, Ha-
CKOJIBKO HOJIHO PETYJIUPYIOT HOPMBI IIApHaTa MOCTYIKH YelloBeKa. SBisercs au
OH BCEOOBEMITIONIEH CHCTEMOH COIMaIbHO-HOPMAaTHBHOTO PETryIUPOBAHUS WITH
OTPaHMYMBACTCS JIWIIb YCTAHOBICHHEM OOIIMX PAMOK MOBEJCHHS, OCTABIIASA dac-
THOCTH 3a IIPeIeIaMH CBOEr0 BHUMaHUs?

OTHOCHTENbHO MacIITabOB IMIapHaTa Kak HOPMAaTHBHOM CHCTEMBI BBICKa3bIBa-
I0TCS pa3nuyuHble B3MIs1bl. COMTACHO OTHOMY U3 HUX, LIAPHAT COJEPKUT FOTOBbIE
IpaBuiIa OBEAEHHS B TIOOBIX CUTYalMsX, & CaM OH MPEJCTaBIseT co00l He uMe-
IOIIYIO IPOOEIOB CUCTEMY HOPM, OXBAThIBAIOLIYIO BCE BO3MOXKHBIE IIOCTYNKU MY-
CYJIbMaH U JIOCKOHAIILHO PETYIUPYIOIIYIO0 UX 00pa3 XKU3HU.

Takoe MHEHHE, OJHAKO, pa3fenseTcs JaleKo He BCeMH. MHOrue aBTOPHUTET-
HBIC MCIAMCKHE YUEHBIC CUMTAIOT, YTO HOPMATHBHAS CTOPOHA IIapuara B TOYHOM
3HAQYEHUH HTOTO MOHATHS CKIIAJIBIBACTCS U3 HECKONBKUX TpyMI mpeanucanuii. K
OIHOM OTHOCATCS Te MojokeHus: KopaHa u CyHHBI, KOTOpBIE UMEIOT SICHBIN U Of-
HO3HA4YHO IIOHMMaeMblil cMbICIL. Jlpyras IpyIlIia [OJI0AKEHUH apyaTa HOpMaTuB-
HOTO XapakTepa MpeCTaBICHA TeMHU CBSIIICHHBIMH TEKCTaMH, B KOTOPBIX Mperyc-
MOTPEHBI JINIIb MCXOIHBIC OPUEHTHPH! M MPHUHIMIIE MOBeneHUs sronei. K Hum
NPUMBIKAIOT T€ 3aKPEIUICHHbIE YKA3aHHBIMU CBSILEHHBIMHM TEKCTAMU IIPABUIIA, KO-
TOpPbIE BHEIIHE BBINIAAAT YACTHBIMU U OTHOCSIIMMUCS K KOHKPETHBIM CTOPOHAM
HOBEJICHNUS YEJIOBEKA, HO JOIyCKAIOT HECKOJIBKO BAPUAHTOB CBOETO IIOHUMAHUS U
MOATOMY HE MOTYT CIIy)KUTb KPHUTEPHAMH OIEHKH ITOCTYIKOB JIfofei 6e3 momon-
HUTEJIbHOH HHTEPIPETALUH.

JlelicTBUTENBHO, B HOPMAaTUBHOM OTHOLIEHMM LIApUaT JOIMYCTUMO Ha3bIBATh
YHUBEpCAIIbHOM CHCTEMOI cOLUaIbHOrO perynuposanus. Ho He moromy, 4To oH
BKJIFOYAET B ce0s1 aOCOMOTHO BCE TOTOBBIE MTPaBUIIA. A, IPEXKJIE BCEro, B CUITY OX-
BATa €ro NpeJnuCcaHusIMH CaMbIX Pa3HOOOPA3HBIX, IPAKTUUECKH BCEX CTOPOH BHE-
IIHETO MOBE/ICHUS YETI0BEKAa — PEIUTHO3HOM (KYJIBTOBOI), 3THUECKOM, OBITOBOM 1
T. A. Cpean monoxeHui mapuara, kak OyJeT MOKa3aHo, UMEIOTCSI 1 HOPMBI, OTBE-
YaIOIINE TPABOBBIM KPUTEPUSIM.

BaxHO UMeTh B BUly 3aMETHBIC PA3IHUMS MEXKIY YHCTO PEIMIHO3HBIMHU I10-
JIOKCHUSIMU IIapHaTa U ero MpeANUCaHns MU 110 MUPCKUM BorpocaM. Tak, cpeau
nonoxenuit Kopana u cynnsl [Ipopoka MOXKHO HaliTU IIOYTH BCE KOHKPETHBIE IIpa-
BWJIA MCTIOJIHEHUSI MyCYTbMaHaMH CBOMIX PEITUTHO3HBIX oOs3aHHOCTEH. Cienyer
HOMYEPKHYTh, YTO 3TU HIAPUATCKUE MIOCTYIAThl HEMOCPEICTBEHHO OCHOBBIBAIOTCS
Ha 00XXECTBEHHOM OTKPOBEHMH U TTOITOMY SIBILSIIOTCA A MPUBEP KEHIIEB HCTaMa
CBSILLIEHHBIMM M HEU3MEHHbIMH. Kpome Toro, ykazaHHbIE 3allOBEIH, KaK IPaBU-
710, TOYHBI, He TPEOYIOT IOMOIHUTEIEHOTO TOIKOBAHHS H BOCTIPHHUMAIOTCS BCEMH
MyCyJIbMaHaMU 0e3 CyILeCTBEHHBIX pasnnuuid. HakoHel, ¢ TeueHHEM BEKOB JaH-
HbIE [TOJIOKEHUS 1IapHaTa MPAKTUYECKU He MEHSIUCh U HE JJOIOJIHSIIUCh, OCTaBa-
SCh HE3bIOJIEMBIMU OCHOBAMH BEPBIL.
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HOIIO6HI>IX TOYHBIX HOPM, 3aTparvBarOliuX MUPCKUE B3aMMOOTHOLICHUS JItO-
Heﬁ, B ITapuare COBCEM HCEMHOTO. 3aMETHBIM HCKJIIOUEHHUEM SIBJISIFOTCS JIMIIb
BOITPOCHI Opaka, ceMEeWHOH XW3HU U HACIEJOBaHMUS, KOTOPBIC OCTAIOTCS OTHOCHU-
TENFHO CTAaOWILHBIME 1 HE 3aBUCHMBIMH OT BPEMEHH U MECTHBIX 00CTOSITEIBCTB.
[Toaromy B neranbHbIX npeanucanusx KopaHna u CyHHBI OHM OTpa)<KeHbl C 1OCTa-
TOYHOW MTOITHOTOM.

OnHaKo B IEJIOM 10 MUPCKUM BOIIPOCaM B IIIapHaTe 3aMETHO IPeo0IagaoT 00-
mye, He IeTAIN3UPOBAHHBIC MONIOKEHU. VciaMcKas MBICTh OOBSICHSET 9TO TEM,
YTO TaKHM€ B3aMMOOTHOIIECHHUS JIHOJeH NPaKTUYECKH HeHcUepIaeMbl U, €CTECTBEH-
HO, HE MOTJIH OBITH JAETAFHO OTPAKCHBI B IIPSIMOi ()OpME B CBSIIIICHHBIX TEKCTaX.
Perynupytoiye 3TH OTHOIIEHHS MpaBUiia BHELIHEro MOBEISHHs JOJKHBI OTpa-
’KaTh MECTHBIE YCJIOBUS, TPAAULIUH, OObIYaH U HE MOTYT SIBJIATHCS €IUHBIMU JJIS
BCEro UcIamMckoro Mupa. JKu3Hb MOCTOSIHHO CTaBUT HOBBIE BOIPOCHI — IMOIUTH-
YeCKHUe, COIUabHbIE, SKOHOMUUECKUE, KYJIBTYPHbIE, OBITOBBIE, — MPSIMBIE OTBE-
ThI Ha KOTOPbIE HEBO3MOXHO OThICKaTh B Kopane nnu cynne IIpopoxka. Ilostomy B
3THUX MCTOYHMKAX 1O OOJIBIIMHCTBY MUPCKHUX BOIPOCOB C(HOPMYIHPOBAHBI JIUII
O6]J_[I/IC OPUCHTHUPBI, KOTOPBIC MOJUKHBI HAMOJHATHCSA KOHKPETHBIM COACPIKAHU-
€M C y4eToM 0COOCHHOCTEH BpEeMEHH, YCIOBHIl M MecTa. JTa 3a/ada BO3JIOKEHA
AJ1aXOM Ha CaMMX MYCYJbMaH.

TeMm He MeHee, UCIaMCKas TPAJULIMs pacCMaTpUBAeT LIapuar B KauecTBE CHC-
TEMBI, COOTBETCTBYIOIICH JTIOOBIM YCIOBHSM, OTBEYAIOMICH MOTPEOHOCTSIM KaxkK-
JIOW 3TOXH, CIOCOOHOW OTBETUTHh Ha BCSKHI BONPOC. B MOATBEpKIACHUE TaKOH
OLIGHKU NPUBOJIMUTCS, B YaCTHOCTH, ClEAylollee BbicKa3biBaHHe Asutaxa: «Benp
Mpsr1 Hruero He yryctriu B 3toM [Tucanumy» (6: 38). Ho yauBepcanbHOCTS mapu-
ara 3axiodaercs He B Hanuuuu B Kopane u cynne IIpopoka rotoBoro orsera Ha
m060i1 Bopoc. OHA COCTOUT B TOM, YTO 110 HEKOTOPBIM ITPpo0dIeMaM B ATUX UCTOY-
HUKaX JIeHCTBUTEIILHO UMEIOTCS ONpe/IeICHHbIE PEellieH s, a [0 APYTUM lIapuaT
IpeAyCMaTpUBAET Bce HEOOXOAMMBIE MPHEMBI M CIIOCOOBI (popMynupoBaHUs Ta-
KHX TIPaBWII 1 OLieHOK. OOpa3Ho roBops, 171l OTHUX CUTYalUid B IIapUaTe UMEeTCs
y’Ke TOTOBast OJIe’kK/1a, B TO BpeMsl KaK JUISl MHBIX CIIy4aeB OH NpeAsaraeT yaoOHbIe
JeKaa, o KOTOPBIM JIFO[SIM CAaMHUM HPEICTOUT CIIUTh ce0e MIaThe, MOIXOASIIee
UM I10 pa3Mepy, COOTBETCTBYIOIIEE KIMMATy W CO3BYYHOE IPUHATHIM B TOM HIIH
WHOM OOIIIECTBE TPAIHIIUSIM.

Baxno INOMHUTD, YTO TAKHC IMPHUCMbI ONPCACIICHUA IMPaBUJI TTOBEACHUA OCO-
OEHHO aKTyaJbHBI JUII MUPCKOH CTOPOHBI 00pasa KM3HM MyCylIbMaH, He obecme-
YEHHOM KOHKPETHBIMU NPEINUCAHUAMMU LIapuara.

YT0OBI MPEACTABUTH COOTHOLICHNE MEXKIY CHUTYAIIHSIMH, IIPETyCMOTPEHHBIMU
TOYHBIMH TTOJIOKEHUIME KopaHa 1 CyHHEI, 1 0001 IeHHBIMI UX BHUMAaHUEM CITyda-
SIMH, IPUBEJIEM IPUMEP U3 UCTOPUHU UCIAMCKON IPABOBOU MBICIIH. Paccka3pIBatoT,
KaK OJHAXIBl MMaMy Mannky OuH AHAcy, OCHOBATEII0 OJHOTO M3 KPYITHEHUIINX
TOJIKOB MCJIaMCKOH ropucnpyneHiuH, 3aaamu 40 sonpocos. Ha 36 u3 Hux oH oTBe-
THII «He 3Hato». KoHeuHo, BeMKU paBoBel] MOT IPEAJIOKUTH CBOE peIlIeHHE 10
m060i1 U3 3aTpoHyTHIX npobsem. [IpocTo, naBas OTpULIaTENbHBIA OTBET, OH UMET
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B BHUJy, YTO HE MOXKET HAaWTH TOTOBBIX PEHICHUI Ha MOJABIsIOIICe OOJBIITUHC-
TBO TIOCTaBJICHHBIX BOIIPOCOB COOCTBEHHO B Iapuare, T. €. B KopaHe nim cyHHe
[Ipopoxa.

[Iapuar He ObUT ObI YHUBEPCAIBHOM CUCTEMON COIMATILHBIX HOPM 0€3 HHCTpY-
MEHTA, TI03BOJISIONIETO (POPMYITHPOBATE IIPABUIIA TTOBEICHHS 110 BOIIPOCAM, OCTaB-
neHHsIM KopanoMm u cyHHOH 3a mpenenaMy uX TOYHBIX npennucanuil. [Ipu atom
UCJIaMCKast TEOPUS UCXOIUT U3 TOTO, YTO BOBMOXHOCTH CAMOCTOSATENILHOIO ITOJX0-
Jla K peILIEHUIO MUPCKUX JI€JT TPECTABIISET JIFOSM CaM Iapuat, B KOTOPOM MOKHO
HalTH HeMaso MOJIOKEHUH, MOOIIPSIOIINX TBOPUECKOE HAYaja0 B YCTAHOBJICHUH
[IPaBUJI IOBEACHUS IPU HATMYMK POOEJIOB B 3TUX UCTOUYHMKaX. B yactHocTH, Ta-
KO BBIBOJ MOATBEP)KAAETCS 3HAMEHUTBIM IpeaHueM o pasroBope IlocnanHuka
AJlaxa co CBOMM CIOJBHKHUKOM Mya30M, Ha3HAYeHHBIM cy/beil B Memen: «Ilo
yeMy Thl Oyzelib cyauTb?» — crnpocuin Myxamman. «llo nucanuto Amnaxay, —
orBeuan Myas. «A ecnu He Haiiems?» — nountepecoascs [Ipopok. «Ilo cynne
[Nocnannuka Annaxa», — ckazan Myas. «A eciii U TaM He HalJenb?» — BOIpo-
mran Myxamman. «To Oyay cyauTh 10 CBOEeMy MHEHHUIO, HE TT0YKaJIeB CHJI Ha MTOUCK
BEPHOTO pelieHus», — oTBevyan Myas. «XBasa AJaxy, HaCTaBUBIIEMY TeOs Ha
yroausiii Emy myTs!» — Bockinknyin ITpopoxk.

[Tonck mpaBWII OBEJICHHUS TIYTEM WX PAIIMOHATIBLHOTO (DOPMYIIMPOBAHHUS B CITy-
gae MomdaHus KopaHa W CyHHBI WM TOJKOBAHHUS OOLIMX IOCTYJIATOB M MHOTO-
3HAUHBIX IOJIOKEHUI CBALICHHBIX TEKCTOB IOJIYYWJ B UCJIAMCKOM TpaaulMK Ha-
3BaHUE udcmuxdo (OyKBalbHO — ‘ycepuue, NMpHJIeKaHHe, HACTOWYHUBOCTB).
B ncnaMckoil MBICIH CHOXKHWIOCH €r0 ONpPENEICHUE KaK MPUIOKEHUS YCUIUHN ¢
LIEJIBIO TTOJIyYUTh COOTBETCTBYIOLIEE LIapuary IpaBUIIO TIOBEIEHUs WM JaTh IIa-
PHATCKYIO OLIEHKY TOMY WJIM HHOMY IOCTYIIKY YeJIOBEeKa B CUTYalllH, 10 KOTOPOi
Kopan u cyHHa He mpeayaraioT rOTOBBIX TOYHBIX PEIEHHHA. DTa MHUCCHUs BO3Ja-
raercs Ha My/DKTaXUOB, T. €. TeX 3HATOKOB IIapHaTa, KOTOPbIE U OCYLIECTBISIOT
WDKTHXAI.

Dukx: HAayKa U YHUBEpPCaJbHad CUCTEMA COMAJIBHBIX HOPM

WmxTuxaa cocTaBisieT OCHOBHOE HAa3HAYCHUE CICHUATBHON OOACTH HCIIaM-
CKOTO 3HaHMA, KOTOpas M3ydaeT MpaBUia BHEIIHETo MOBEIEHHs YeloBeKa M HO-
CUT HauMEHOBaHUE @ukx (OyKBaJIbHO — ‘TIIyOOKO€ 3HAHHE, IPOHUKAIOIEE B CYTh
u3yyaemoro npeamera’). IMEHHO OTCYTCTBHE B CBSILEHHBIX TEKCTaX JETaJbHBIX
HOPM BMECTE C peodIalaHieM B HUX [0 MUPCKUM BOIIPOCaM OOIIMX MHOTO3HAY-
HBIX MOJIOKEHHUH BBI3BANNU K JKU3HU (PHKX KaK HAyKy O HOPMATHBHON CTOPOHE IIa-
puara.

Hcnamckast MBIC/Ib IOHUMACT (1)I/IKX KaK 3HaHUEC MpaBUJI BHCIIHETO NOBEACHUA
Ha OCHOBC M3YyYCHUA NX UCTOYHUKOB 0o Kak HayKy 00 «HM3BIIEKAEMBIX» U3 DTUX
WCTOYHMKOB HOpMAax WJIM OIIEHKaX TOCTYINKOB uenoBeka. [lpupony dukxa mosn-
Hee pacKpbIBaeT OoJiee MIMPOKOE €ro ONPEaeTICHNE, TAHHOE BETMKUM HCIAMCKIM
yaensiM MOH XammyHom (1332—1406): «DUKX — 3TO 3HAHWUE HHUCIOCIAHHBIX
Bennknm Anmaxom mpaBuit, KOTOPBIE OLCHUBAIOT MOCTYIIKH BCEX TEX, KTO TOIDKCH
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MOAYUHSTBCS ATHM 3allOBEIsIM, Kak 00s3aTelIbHbIC, OCYXKIaeMble, MOOIPSeMEbIE,
3ampeniaeMbie WK JO3BOJICHHbBIE. YKa3aHHBIC MTPaBUIIa MMONy4aroTcs u3 [lucanus
(T. c. KopaHa), CYHHBI WJIW UHBIX UCTOYHHUKOB, KOTOPBIC IS pACTIO3HABAHUSA OTHUX
HOPM YCTaHOBHII 3aKOHONATENb (T. €. Ayutax). Mi3BjedeHHbIC U3 TAKUX UCTOYHUKOB
HOPMBI TaK)Ke Ha3bIBAIOTCS (PUKXOMY.'

AHanmM3 MPUBEACHHOTO BBIIIC OINPEICICHHS MO3BOJIIECT BBIACINUTH 1B 3HAUC-
HUs (prkxa. Bo-niepBbIX, OH sBIsIETCS 0C000i 00IACTHIO UCIAMCKOTO 3HAHHS, KO-
TOpast M3ydJaeT IPaBIIa BHEIIHETO TOBEACHUS. Bo-BTOPBIX, Mo (PUKXOM IOApasy-
MEBAIOTCSI CaMH YKa3aHHbIC HOPMBIL. Takue npaBuiia GOpMYIHPYIOTCS C IIOMOIIBIO
Vepn an-gpurx — «KopHei» (UKXa, KOTOPbIC MMO3BOJIIIOT HAWTH HY>KHOE IIpaBH-
JI0 TIOBEJCHUS JTMOO OLIEHHUTH MOCTYIMOK 4enoBeka. OHU BKJIIOYAIOT J[BA AJICMEH-
Ta — TaK HA3bIBACMBIC MIAPHATCKUE YKA3aTeNIU MOBEACHUCCKUX MPABHI (Yalle
BCET0 OHM 0003HAYAIOTCSL TEPMHUHOM a/I-AOULNA AU-WUAP Ulilia) N yCTaHOBJICHHBIE
[IAPHATOM CIIOCOOBI, METO/BI UX (HOPMYIUPOBAHUS (am-mypyK awi-wap ‘uitia an-
MyKappapa).

Hcmamckas MbIcib pa3paboTaia HeMaio KiIacCU(pHUKAINK MapuaTCKuX «yKasa-
Tesel» B 3aBUCUMOCTH OT Pa3iuuHbIX Kpurepues. Ilo mpusHaxky oTHOLIEHMS K
0O’KeCTBCHHOMY OTKPOBEHHUIO BCE OHHM JICNATCS Ha JBE OCHOBHBIC TpymIbl. OnHa
W3 HUX BKIIOYAET CBsIeHHbIe TeKCThl — Kopan u cynny [Ipopoka Myxammana.
BaxHo mMeTh B BUY, UTO, B3ATHIC B IEJIOM, OHH PacCMaTPUBAIOTCS B Ka9eCTBE
an-aounia an-udxicmanutiiia — «o0OOIIAIONIMX» YKa3aTeliell MpaBuil BHEIIHE-
TO TIOBENCHNUS, HO X UCTOYHUKAMHU B HETIOCPEACTBCHHOM CMEICIIC HE SIBIIIOTCS.
[TomoOHas orieHKa OOBSICHACTCS TEM, UTO OTACIBHBIC TIOJIOKEHHS ITUX TEKCTOB —
TaK Ha3bIBacMbIe HOPMATHBHBIC (OIICHOUHBIE) CTUXU KopaHa m Xaaucel — (HUKX
CUUTACT HE TOTOBBIMU MPABUJIAMH, a BCETO JIHIIb ai-a0ULid am-magciuniiia —
«IETANN3UPYIONIUMI» yYKa3aTeIsIMH, 3 KOTOPBIX COOTBETCTBYIOIINE HOPMBI HIIH
OLICHKH €III¢ MPEJCTOUT U3BJIeYb. VIHBIMH CIIOBaMH, 3TH «ICTATU3UPYIOIINC)» YKa-
3aTeNHU SBJISIOTCS CBS3YIOIIMM 3BEHOM MEXIY «0000IIAIOIIUMIY YKA3aTSISIMUA U
MpaBuJiaMyd BHEIIIHE BbIPAXKCHHOI'O MTOBEACHUS.

B nensx ¢hopMynupoBaHus KOHKPETHBIX IPABUI BHEITHETO MOBEACHUS, Ha OC-
HOBE «JICTAJM3UPYIOLINX)» YKa3aTelel CIaMCKasi MbICIb, 3aHUMABIIIAsICS «KOPHS-
Mu» (huKxa, paspadoTana Tak Ha3bIBAEMbIC YCTAHOBJICHHBIE MIAPUATCKHE METOJIBI
(am-mypyx aw-wap uwiitia an-myKappapa) — CUCTEMY JTUHTBUCTUYCCKUX U JIOTH-
YECKHUX MPUEMOB TOJIKOBAHUS OTAEIBbHBIX Mpeanucanuii Kopana un xamaucos. 3t1o
OBUTO C/IeNaHoO B OTBET Ha MOTPEOHOCTH MPAKTHKH, KOTJA IIApHaT CTaJ BOCIIPH-
HIMAaThCS KaK BMECTHITHINE BCEX IIPABHJI BHEIITHETO TIOBEICHHUS B MYCYIIBMAaHCKOM
o01ecTBe.

VYKka3aHHBIE METOMBI HTPAIOT POJIb HHCTPYMEHTA, IOMOTAIOMIETO H3BJICYb HYXK-
HYIO HOPMY WITH OLICHKY U3 «ICTAIU3UPYIOIINX» YKa3aTesel ¢ ydeToM qPYTHX Ho-
JIOKEHUH 1 00IIETro CMBICIa «0000IIAIOMINX) YKa3aTenel — CBSIICHHBIX TCKCTOB
(Kopana u xagucoB). O4eHb Ba)KHO UMETh B BUILY, UTO B TIOMCKE IPABHJI BHEIITHETO

U tion Xanoyn. Mykanauma. T. 1. B. m., 6. 1. C. 445.
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MOBENICHUS (PUKX-TOKTPUHA U HAyKa, 3aHIMABIIASICS «KOPHAMMW) (DUKXA, aHATHU3HU-
poBajii O6CTOHT€HLCTB&, KOTOPBIC MOCITYKUIIN HpH‘lHHOﬁ HHUCIIOCIIAHHUA TOT'O WIN
uHoro ctixa Kopana nnm BeIcka3sIBaHMs Tpopoka MyxaMmasa mubo COBEpIICHHS
UM onpezieeHHoro nocrynka. Kpome toro, B ciiyuyae OTCyTCTBUS B CBALIEHHBIX
TEKCTaX JOCTATOYHO SICHBIX MOJOXECHUH OHHM 00paIiainch K 3aKPETUICHHBIM HMH
CaMbIM OOLIMM OPUEHTUPAM U UCXOIHBIM HadyajaM.

B pesynbrare ykazaHHOW JIOTHYeCKOW 0OpabOTKU CBSINEHHBIX TEKCTOB KOHK-
PETHBIE WM JOCTAaTOYHO IIMPOKHE IO CMBICIY PETUTHO3HO-3THUECKUE MOCTYIa-
Tbl KopaHa u CyHHBI CTAaHOBUJIMCH HCTOYHUKAMU KOHKPETHBIX IPaBHJI WIIHA OLIEHOK
BHEIIIHETO MMOBEJIEHH, KOTOPbIE MOIVIM IPUMEHATbCA Ha MpakTuke. VIMEHHO B Ta-
KOM IIOJIXO/I€ MTPOSIBIISUIOCH OTHOIIEHHE K LIapHaTy KakK K CHCTeMe, MO3BOJISAIOLIeH
JIaTh OTBET Ha JII000H BOMPOC, C KOTOPBIM MOXKET CTOJIKHYTbCS YEJIOBEK B CBOMX
MHUPCKUX B3aMMOOTHOIIEHHAX. [lanexko He ciydailHo chopMynupoBaHHbIE yKa3aH-
HBIM 00pa30M IpaBuiia IPEICTABISIOTCS UCIAMCKON MBICTIBIO IIAPUATCKUMU, TOY-
HEC — «U3BJICUCHHBIMUW) U3 1Iapuara.

OnHaKo Ha caMoM Jiene, Tpuderasi K OTMEUYEHHBIM BBIIIE CII0CO0aM TOJKOBaHHS,
(huKX yacTo BecbMa JaJeKo OTXOIUT OT MCXOJHOTO 3HaueHUs nojoxeHnii Kopana
U CYHHBI, HE CBSI3bIBAsI €051 X OyKBaJIbHBIMH (POPMYIMPOBKAMH M KOHTEKCTOM. Bo
mHOrHe cTrxu Kopana u Xxaancel pUKX BKIIABIBACT 3HAYUTEIHHO OOJICe MIMPOKOE
HOpMaTHBHOE cofepkanne. HekoTopele ciykar A HETro He Oojiee 4eM OTIIpaB-
HBIM ITYHKTOM, UJICHHOH OCHOBOW (OPMYIHPOBAHIS KOHKPETHBIX ITPABIJI BHETITHE-
ro nosezeHus. Harmpumep, kopaHH4eCKHEe CTUXU O TOM, YTO BBIHYXJIEHHOE YIIOT-
peGiieHre B MUIlly 3alpellieHHbIX AJUIaXOM MPOLYKTOB — MEPTBEUHMHBI, KPOBU U
CBHHUHBI — HE BJICUCT Ipexa, IIOHUMAIOTCSl (PUKXOM KaK YCTaHOBJICHHOE IIapHa-
TOM OCBOOOXKJICHHUE OT OTBETCTBEHHOCTH 3 JIFOOBIC JeHCTBUSI, COBEPIICHHEIC B CO-
CTOSIHHU KpaiHell HeoOX0AUMOCTH. B pesynbsrare moqoO6HOTo 0CMBICTeHHS (PUKXOM
CBSIILIEHHBIE TEKCTHI AAJH *KU3Hb HOPMaM, KOTOPbIE CTAJIM OTHOCUTEIBHO CaMOCTO-
STEJILHBIMU OT OOILEr0 peIMTHO3HOro KoHTekcTa KopaHa u CyHHBI.

CXO0IHYI0 POJIb UTPAET U ApyTasl rpymia MapuaTcKux «ykaszarelneil», KoTopsble,
B OTJIMYHE OT CBAIICHHBIX TEKCTOB, HOCAT CYTry00 pariMoHanbHbIi Xapakrep. K HuM
OTHOCATCS pa3pabOTaHHbIE MYCYIbMaHCKUMH MBICIHTENISIMU CBOCOOPa3HBIC JIOTH-
YecKHe MpueMbl pOpMYIHpPOBaHHS HOPM U OIIEHOK, TOMCKA OTBETOB Ha BOIPOCHI,
OTHOCHTEINIHO KOTOPhIX KOpaH U cyHHa XpaHAT MOTYaHHE JIM00 Tpe/IiararoT BHe-
IIHE NPOTUBOPCUYMBLIC MPEATIMCAHNS. TunuyusiM MpUMEPOM TAKUX NPUEMOB SAB-
TSeTCS Kutidc — aHaJOTHs, TIO3BOJISIONIAS PACTIPOCTPAHATh 3a()UKCUPOBaHHbBIE B
L1apuare MpaBuUja Ha CUTYalluH, CXOIHBIE 110 CMBICITY C TEMH, KOTOpPbIE MOIY4YHIN
oueHky B Kopane nnu cynne. Kpome Toro, B kauecTse paliMOHaJIbHOIO «yKa3are-
Ts» (PUKX MCTONB3yeT TaK Ha3bIBAEMBIC MCKITIOUCHHBIC WHTEPECH! (Macanux Mmyp-
cana) — KOHCTPYKLHIO, COINIACHO KOTOPOIl OCHOBaHUEM BBEIEHHS HOPMbI MOT'YT
MPU3HABATECS PeabHBIe OOIIMe MHTEPECH JIIONCH, He MPOTHBOpPEUYAIHE TOYHO
YCTAHOBJICHHBIM AJIJIAXOM 3arpeTaM U J03BOJICHHUSIM.

Be3 Takux MeTOIOB (PMKX KaK HOPMATHBHAS CHCTEMa BOOOIIE HE MOT OBI CIIO-
KHUTHCS, TOCKOJIBKY, KaK y’Ke oTMedanochk, Kopan u cyHHa camu 1o cede 1mo3BoJisi-
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0T YCTaHOBUTH OUCHb MaJIO KOHKPETHBIX IPaBUJI MUPCKOT'O ITOBCICHUS. K npume-
PY, TOPTOBIIH TPSIMO KACAIOTCSI BCETO HECKOJIBKO KOPAHNYECKUX CTHXOB, KOTOPEIE,
IO CYyTH, OrpaHUIUBAIOTCA YCTAHOBJICHUEM CaMbIX 06H_II/IX OPUCHTHUPOB 10TOBOPA
Kymm-niponaxu. IIpegycmarpusaercs, 4yTo, B OLIMYKME OT POCTOBILUYECTBA, TOP-
rOBJIs pa3pelieHa AJIaxoM U TOProBbI€ CAENKU ASHCTBUTEIbHBI JIUILIb IIPU YCIIO0-
BUU B3aMMHOIO comiacusi cTopoH. Kymuis-npogaka JoKHA CONPOBOXKAATHCA CO-
CTaBJICHUEM IMHCbMEHHOIO KOHTPAKTa WJIM HPEAOCTAaBJICHUEM 3ajlora 3a MCKIIIO-
YEHHUEM CJEJIOK, COBEpIIaeMbIX IIyTeM IpsAMOM Mepeaaun ToBapa U JeHEr U3 pyK
B pyku. Kpome Toro, 3aHaTHe TOPropiel He JOKHO MellaTh NPoJaBIly U MOKyIa-
TEJIIO UCTIOJIHATH CBOU PEIUTHO3HBIE 00S3aHHOCTH, B YaCTHOCTH COBEPILATh MOTY-
JCHHYIO TSITHUYHYIO MOJIMTBY. XOTS K 9THM CKYIHBIM TIPaBHJIaM CyHHA JOOaBUIIa
CBOM IpeanucaHus (KCTaTH, TOXK€ HEMHOTOUHCIICHHbIE), MIapuaT B COOCTBEHHOM
CMBICIIC HE SABJSIETCS JIOCTATOYHBIM JUIS PEryJHMpPOBaHUS TOPTOBBIX OTHOILIEHMH,
HOPMAaTHBHBIE OCHOBBI KOTOPBIX ObLTH pa3paboTaHbl (PUKXOM, IPEKAE BCETO C HO-
MOIIIBIO PAIIMOHANBHBIX «yKa3aTemneiy.

Ha ocHoBe Bcero komIiekca HMIApHAaTCKUX «yKasaTesei» U chopMHUpoBaics
(1)I/IKX KaK HayKa O IpaBWJIaX BHCIIHE BbIPAXKCHHOTO MOBEACHUA U CUCTEMA CaMUX
9TUX HOPM. HpI/I 9TOM PA3JIMYIHBIC HIKOJIbI (I)I/IKXEI MIPUXOIUIIN K HECOBIIAJAOIUM
MO3UIMSAM TI0 KOHKPETHBIM BOIPOCAM, UTO MPEIOMPEISIIIIO TUTIOPAIN3M U TIPO-
TUBOPEYMBOCTh BBIBOJIOB JIOKTPUHBI, HEPEIKO HaKE B PaMKax OIHOIO €€ TOJIKA.
Kcrartn, Takast ocoOeHHOCT (PMKXa SBHIIACH NUTOTOM MPAKTHIESCKON pean3aIiin